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AUTHORS OF ARTICLES IN THIS VOLUME 


Abelson (Joshua), M.A., D.Lit. (London). 

London ; author of Immaneni'e of God in 
Rabbinical Literature, Jewish Mysticism, 
Maiinonides on the Jewish Creed. 

Recording- Angel, Righteousness 
(Jewish). 

Abrahams (Israel), M.A. (Lond. and Camb.), 
D.D. (Heb. Union Coll., Cincin.). 

Reader in Talmudic and Rabbinic Literature 
in the University of Canibridge; formerly 
Senior Tutor in the Jews’ College, London ; 
editor of the Jewish Quarterly Review, 1888- 
1908. 

Rashi, Sabbath (Jewish). 

Agate (Leonard Bendy), JI.A. (Camb. and 
Manchester). 

Curate of Warton, Carnforth ; author of 
Luther and the Reformation. 

Pilgrimage (Christian). 

Alexander (Hartley Burr), Ph.D. 

Professor of Philosophy in the University of 
Nebraska ; author of vol. x. (yorth 
American) of The Mythology of All Races 
(1916). 

Prayer (American). 

Allen (Willoughby C.), M.A. 

Archdeacon of Blackburn ; Hon. Lecturer in 
the History of Doctrine in the Victoria 
University, Manchester. 

Righteousness (in Christ’s teaching). 

.Anesaki (Masaharu), JI.A., D.Litt., LL.D. 

Profe.ssor of the Science of Religion in the 
Imperial University of Tokyo ; Professor of 
Japanese Literature and Life in the Univer- 
sity of Harvard, 1913-15; author of Buddhist 
Art in its Relation to Buddhist Ideals; 
Nichiren, the Buddhist Prophet. 

Pilgrimage (Japanese), Prayer (Buddhist). 

Armitage-Smith (George), M.A., D.Lit. 

Princijial of Birkbeck College, London ; Dean 
of the Faculty of Economics in the Uni- 
versity of London, 1904-08 ; Fellow of the 
Royal Statistical Society : Member of 
Council of the Royal Economic Society ; 
Lecturer on Economics and Mental Science 
at Birkbeck College ; author of The Free 
Trade Movement (1898); Principles and 
Methods of Taxation (19tK3). 

Retaliation. 


Atkinson (Thomas Dinham), F.R.I.B.A. 

Surveyor to the Dean and Chapter of Ely. 

Points of the Compass. 

Ball (James Dyer), I.S.O., M.R.A.S., M. Ch. 
Br. R.A.S. 

Of the Hongkong Civil Service (retired) ; 
author of Things Chinese, The Chinese at 
Home, and other works; Director L.M.S. 

Prayer (Chinese). 

Barns (Thomas), M.A. (Oxon.). 

Vicar of Hihlerstone, Staliordshire. 

Prester John. 

Barton (George Aaron), A.M., Ph.D., LL.D. 

Professor of Biblical Literature and Semitic 
Languages in Bryn Mawr College, Pennsyl- 
vania ; author of A Sketch of Semitic Origins, 
‘Ecclesiastes’ in the International Critical 
Commentary, The Origin and Development 
of Babylonian Writing, Archeology and 
the Bible. 

Poles and Posts, Possession (Semitic 
and Christian). 

Bennett (William Henry), M.A. (Lond.), D.D. 
(Abeid.), Litt.D. (Camh.). 

Principal of Lancashire College, Manche-ter ; 
sometime Fellow of St. John’s College, Cam- 
bridge ; author of The Religion of the Post- 
Exilic Prophets, and other works. 

Reuchlin. 

Billson (Charles James), M.A. 

Coipns Chribti College, Oxford; author of 
The Popular Poetry of the Finns (1900). 

Prayer (Finns and Lapps). 

Blackman (Aylward Manley), D.Litt. 

Late Layeock Student of Egyptology at 
Worcester College, Oxford ; Oxford L'ni- 
versity Nubian Research Scholar, 1910 ; 
formerly Scholar of Queen’s College. 

Priest, Priesthood (Egyptian), Purifica- 
tion (Egyptian), Righteousness 
(Egyptian). 

Blackman (Winifred Susan). 

Diplomee in Anthropology, Oxford ; Member 
of the Folklore Society. 

Rosaries. 

Broad (Charles Dunbar), M.A. 

Lecturer in Logic, University College, Dundee, 
in the University of St. Andrews; formerly 
F’ellow of Trinity College, Cambridge. 

Reality. 
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Burnet (John), F.B.A., M.A. (Oxon.), LL.D. 
(Edin.), Ph.D. (Piague). 

Professor of Greek in the United College of 
St. Salvator and St. Leonard, St. Andrews; 
Hon. Fellow of Merton College, Oxford ; 
author of Early Greek Philosophy (1892) ; 
editor of Platonis Opera (1899-1907), and 
other works. 

Pythagoras and Pythagoreanisra. 

Burns (Cecil Delisle), M.A. (Carah.). 

Author of Political Ideals, The Morality of 
Nations, The World of States, Greek Ideals. 

Politics, Realism and Nominalism 
(Ancient and Mediaeval). 

Cabrol (Fernand). 

Abbot of Farnborough, Hants. 

Religious Orders (Christian). 

Campbell Smith (Mary), M.A. 

Dundee. 

Rebellion. 

Carnoy (Albert Joseph), Docteur en Philosophie 
et Lettres (Louvain). 

Professor of Greek and General Linguistics 
in the University of Louvain; Professor in 
the University of California, 1918. 

Purification (Iranian). 

Carra de Vaux (Baron Bernard). 

Professeur h I’Ecole libre des Hautes Etudes; 
menibre du Conseil de la Societe asiatique 
de Paris. 

Righteousness (Muhammadan). 

Carter (Jesse Benedict), Ph.D. (Halle), LL.D. 
(Princeton). 

Late Director of the American Academy in 
Rome. 

Prayer (Roman). 

Carter (John), M.A. 

Librarian and Bursar of Pusey House, Oxford ; 
Alderman of the City Council (University 
Member); Pro-Proctor, 1918-19; editor of 
the Economic Review. 

Preferential Dealing. 

Cobb (William Frederick), D.D. 

Rector of the Church of St. Ethelburga the 
Virgin, London ; author of Origines Judaica;, 
The Book of Psalms, Mysticism and ihe 
Creed, Spiritual Healing. 

Private Judgment. 

Cook (Stanley .'Vrthur), M.A. 

Ex-Fellow and Lecturer in the Comparative 
Study of Religion, in Gonville and C.aius 
College, Cambridge ; author of The Religion 
of Ancient Palestine, The Foundations of 
Religion, The Study of Religions, and other 
works. 

Religion. 

Cooke (Selwyn Montagu), M..A.. 

Rector of Belbroughton, Worcs ; Rural Dean 
of Swinford ; formerly Hebrew Schol.ar of 
St. John’s College, Oxford ; Hebrew Lecturer 
at Cuddesdon Theological College ; Vice- 
Principal of Edinburgh Theological College, 
and Examining Chaplain to the late Bishop 
of Oxford. 

Purification (Hebrew). 

Corwin (Charles E.), A.B., B.D., A.M. 

Pastor of the Reformed Church at Rocky 
Hill, New Jersey ; formerly editor of the 
Documents of the Collegiate Dutch Church 
of New York City. 

Reformed Church in America. 


Crawley (Alfred Ernest), M.A. (Camb.). 

Fellow of the Sociological Society ; Examiner 
to the University of London ; author of 
The Mystic Rose, The Tree of Life, The Idea 
of the Soul, The Book of the Ball. 

Processions and Dances. 

Crooke (William), B.A. 

Ex-Scholar of Trinity College, Dublin ; Fellow 
of the Royal Anthropological Institute ; 
President of the Anthropological Section of 
the British Association, 1910; President of 
the Folklore Society, 1911-12; late of the 
Bengal Civil Service. 

Pilgrimage (Indian), Possession (Indian), 
Prostitution (Indian), Rajput, Ramoshi. 

Cruickshank (William), M.A., B.D. 

Minister of the Church of Scotland at Kinnetf, 
Bervie ; author of The Bible in the Light of 
Antiquity 

Proselyte, Proselytism. 

Dall(John), M.A., B.D. 

Professor of Ecclesiastical History in Queen’s 
Theological College, Kingston, Ontario, 
Canada. 

Presbyterianism. 

D’Alviella (Count Goblet), Ph.D., LL.D. (Glas. 
and Aberd.). 

Member and Secretary of the Belgian Senate ; 
Professor of History of Religions in the Uni- 
versity of Brussels ; Hibbert Lecturer, 1891 ; 
Commander of the Order of Leopold ; author 
of Migration of Symbols. 

Prayer-wheels. 

D’.\rcy (Charles Frederick), M.A., D.D. 
(Dublin), M.R.I.A. 

Bishop of Down and Connor and Dromore ; 
formerly Donnellan Lecturer in the Uni- 
versity of Dublin ; author of A Short Study 
of Ethics, Idealism and Theology, God and 
Freedom in Human Experience, and other 
works. 

Prayer (Christian, Theological). 


Davids (T. W. Rhys), LL.D., Ph.D., p.Sc.,F.B.A. 

Formerly Professor of Comparative Religion, 
Manchester ; President of the Pali Text 
Society ; author of Buddhism (1878), Ques- 
tions of King Milinda (1890-94), American 
Lectures on Buddhism (1896), Buddhist 
India (1902), Early Buddhism (1908), Dia- 
logues of the Buddha (1899, 1910). 

Precepts (Buddhist). 

Davids (Mrs. Rhys), M.A. 

F'ormerly Lecturer on Indian Philosophy in the 
University of Manchester; Fellow of Uni- 
versity College, London ; author of Buddhist 
Psychological Ethics (1900), Psalms of the 
Early Buddhists (1909, 1913), Buddhism 
(1912), Buddhist Psychology (1914), Kindred 
Sayings (1917), and other works. 

Purification (Buddhist), Reality (Bud- 
dhist), Relations (Buddhist). 


Davidson (Thomas). 

Minister of the United Free Church at Afton, 
New Cumnock ; assistant editor of tlie 
G’ I- r- ’■ ■ and of Chambers’s En- 
■' -jf Chambers’s Twentieth 
etc. 

Places (Sacred). 


Davison (William Theophilus), M.A., D.D. 
Principal and Professor of Systematic Theo- 
logy, Ricliiiiond College, Surrey. 
Providence. 
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Denney (James), D.D. 

Late Principal and Professor of New Testament 
Language, Literature, and Theology, United 
Free Church College, Glasgow ; author of 
Studies in Theology, The Death of Christ, 
Jesus and the Gospel. 

Righteousness (in St. Paul’s teaching). 

PUBBS(J. H.), D.D., LL.D. 

Late Vice-President of Lancaster County 
Historical Society, Lancaster, Pa., U.S.A. 

Reformed Church in the United States. 

Edwaed,s (Edwakd), B.A. (Wales and Cantab.), 
M.R.A.S. 

Member of the Board of Archeology, and 
Examiner in Persian to tlie University of 
London ; Assistant in the Department of 
Oriental Printed Books and Manuscripts in 
the British Museum. 

Priest, Priesthood (Iranian). 

Ehkhaedt (Cheistian Eugene). 

Professeur honoraire de 1’ University ; Profes- 
seur k la Faculte libre de Theologie pro- 
testante de Paris ; Pasteur k Bourg-la-Reine 
(Consistoire de Paris). 

Probabiliorism. 

Emmet (Cyeil William), M.A., B.D. 

Vicar of West Hendred, Berks; formerly 
Scholar of Corpus Christ! College, Oxford ; 
author of The Eschatological Question in 
the Gospels; The Epistle to the Galatians 
(Readers’ Commentary); Conscience, Creeds, 
and Critics. 

Resistance and Non-resistance. 

Fairbanks (Aethur), Ph.D. (Freiburg i. B.), 
Litt.D. (Dartmouth College). 

Professor of Greek Literature and Greek 
Archaeology in the State University of Iowa, 
1900-1906 ; in the University of Michigan, 
1906-1907 ; Director of the Museum of Fine 
Arts, Boston, 1907. 

Propitiation (Greek). 

Fallaize (Edwin Nicholas Collingford), B.A. 
(Oxon.). 

Late King Charles Exhibitioner, Exeter Col- 
lege, Oxford. 

Possession (Introductory and Primitive), 
Prayer (Introductory and Primitive), 
Puppets, Purification (Introductory and 
Primitive). 

Farnell (Lew'is Richard), M.A., D.Litt. (Ox- 
ford), Hon. D.Litt. (Geneva and Dublin), 
Hon. LL.D. (St. Andrews), F.R.A.S., F.B.A. 

Rector of Exeter College, Oxford ; University 
Lecturer in Classical Archaeology ; formerly 
Hibbert Lecturer and Wilde Lecturer in 
Natural and Comparative Religion ; author 
of The Cults of the Greek States (1896-1909), 
The Evolution of Beligion (19(35), Higher 
Aspects of Greek Religion (1911), Greece and 
Babylon (1911). 

Purification (Greek). 

Farquhar (John Nicol), M. A., D.Litt. (Oxon.). 

Literary Secretary of the Young Men’s Christ- 
ian Association in India ; author of Gita 
and Gospel, A Primer of Hinduism, The 
Crown of Hinduism, Modern Religious Move- 
ments in India. 

Prarthana Samaj, Radha Soamis. 

Feltoe (Charles Lett), D.D. 

Rector of Ripple, near Dover ; formerly Fellow 
of Clare College, Cambridge. 

Prayer, Book of Common. 


Fletcher (Alice Cunningham). 

Holder of Thaw Fellowship, Peabodj- Museum, 
Harvard University, Cambridge, Mass. 

Plains Indians. 

Fowler (William Waede), M.A., Hon. D.Litt. 
(Manchester), Hon. LL.D. (Edin.). 

Fellow and Late Subrector of Lincoln College, 
Oxford ; Gifl'ord Lecturer in Edinburgh 
University (1909-10). 

Roman Religion. 

Fyffe (David), M.A. (Edin.). 

Minister of the Presbyterian Church at New- 
castle ; Lecturer at Armstrong College, 
Newcastle ; author of Essential Beliefs of 
Christianity. 

Responsibility. 

Garbe (Richard), Ph.D. 

Professor des Sanskrit und der allgemeinen 
Religionsgeschiclite an der Universitat zu 
Tubingen. 

Pradhana, Purusa. 

Garvie (Alfred Ernest), M.A. (Oxford), D.D. 
(Glas. ). 

Principal of New College, London ; author of 
The Ritschlian Theology, Studies in the 
Inner Life of Jesus, Studies of Paul and his 
Gospel, and other works. 

Polytheism, Ritschlianism. 

Geden (Alfred S.), M.A. (Oxon.), D.D. (Aberd.). 

Formerly Professor of Old Testament Lan- 
guages and Literature and of Comparative 
Religion in the Wesleyan College. Richmond, 
Surrey; author of Studies in the Religions 
of the East, Introduction to the Hebrew 
Bible, Comparative Religion ; translator of 
Deussen’s Philosophy of the Upanishads. 

Pilgrimage (Buddhist), Priest, Priest- 
hood (Buddhist), Renunciation (Hindu). 

Gordon (Alexander Reid), D.Litt., D.D. 

Professor of Hebrew in McGill University, 
and of Old Testament Literature and 
Exegesis in the Presbyterian College, 
Montreal ; author of The Early Traditions 
of Genesis, The Poets of the Old Testament. 

Righteousness (in the Old Testament). 

Goudge (Henry Leighton), M.A., D.D. (Oxon.). 

Canon Residentiary of Ely Cathedral ; 
Principal of Ely Theological College. 

Revelation. 

Grierson (Sir George Abraham), K.C.I.E., 
Ph.D. (Halle), D.Litt. (Dublin), I.C.S. 
(retired). 

Fellow of the British Academy ; Honorary 
Member of the American Oriental Society ; 
Honorary Fellow of the Asiatic Society of 
Bengal ; F'oreign Associate Member of the 
Societe Asiatique de Paris ; Hon. Secretary 
of the Royal Asiatic Society ; Super- 
intendent of the Linguistic Survey of India. 

Pisachas, Prannathis, Prapatti - marga, 
Radhavallabhis, Rai Dasis, Raman- 
andis, Rukhars. 

Griffith (Francis Llewellyn), M.A., F.S.A., 
Hon. Ph.D. (Leipzig). 

Reader in Egyptology in the University of 
Oxford ; editor of the Archseological Survey 
of the Egypt Exploration Fund ; Corre- 
sponding lilember of the Royal Academy of 
Sciences at Berlin ; Foreign Associate of 
the Society Asiatique; Member of the 
Imperial Aeademy of Sciences of Vienna. 

Prayer (Egyptian). 
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Guthrie (Charles John), M.A., LL.D., F.S.A. 
Scot., K.C. 

The Honourable Lord Guthrie, one of the 
Senators of the College of Justice in Scot- 
land ; Fellow of the Society of Antiquaries, 
and of the Zoological Society of Scotland. 

Prisons. 

Gw ATKIN (Henry Melvill), M.A., D.D. 

Late Dixie Professor of Ecclesiastical History 
in the University of Cambridge, and Fellow 
of Emmanuel College ; author of Studies of 
Arianism, The Knowledge of God ; editor of 
The Cambridge Medieval History. 

Protestantism, Reformation. 

Haldane (Elizabeth Sanderson), C.H., LL.D. 

Author of The Life of James Ferrier (1899), 
Life of Descartes (1905) ; joint-translator of 
Hegel's History of Philosophy (1892), and The 
Philosophical Works of Descartes (1911-12). 

Rousseau. 

Hamilton-Grieeson (Sir Philip James, Kt.), 
B. (Oxon.). 

Fellow of the Society of Scottish Antiquaries ; 
Fellow of the Roj’al Anthropological Insti- 
tute ; Solicitor for Scotland to the Board of 
Inland Revenue. 

Puberty. 

Harada (Tasukd). D.D., LL.D. 

President of the Doshiaha University, Kyoto, 
Japan. 

Purification (Japanese). 

Heath (A. E.), M.A. 

Sometime Senior Scholar of Trinity College, 
and Arnold Gerstenberg Student in Philo- 
sophy, Cambridge. 

Realism (in Modem Thought). 

Herkless (Sir John), D.D. 

Vice-Chancellor and Principal of the Univer- 
sity of St. Andrews ; Principal of the United 
College of St. Salvator and St. Leonard, St. 
Andrews. 

Literature to Presbyterianism, 

Herman (Mrs. E.). 

Author of Eurken and Bergson : Their Signifi- 
cance for Christian Thought, The Meaning 
and Value of Mysticism. 

Quietism. 

Hibben (John Grier), Ph.D., LL.D., L.H.D. 

President of Princeton University ; author of 
The Problems of Philosophy, Inductive and 
Deductive Logic, Hegel’s Logic. 

Probability. 

Hicks (Gkoroe Dawes), M.A. (Cantab.), Ph.D. 
(Leipzig), Litt.D. (Manchester). 

Professor of Philosophy in University College, 
London ; assistant editor of the Hibbert 
Journal. 

Rothe. 

Hicks (Robert Drew), M.A. 

Fellow and formerly Classical Lecturer of 
Trinity College, Cambridge. 

Protagoras. 

Hirschfeld (Hartwig), Ph.D. 

Profe— or of Semitics at the Jews’ College ; 
Lecturer in Semitic Epigraphy and Ethiopic 
at University College in the University 
of London. 

Preaching (Jewish), Priest, Priesthood 

(Jewish). 


Holmberg (UNO Nils Oskar), Dr. Phil. 

Helsingfors ; author of Die Wassergottheiten 
der finnisch-ugrischen Vblker (1913). 

Priest, Priesthood (Ugro-Finnish). 

Isaacs (Abram Samuel), Ph.D. 

Professor of Semitic Languages in the Uni- 
versity of New York. 

Qaro. 

Jackson (Henry), O.M., Litt.D., F.B.A. 

Regius Professor of Greek in the University 
of Cambridge ; Fellow of Trinity College, 
Cambridge. 

Plato and Platonism. 

Jacobs (Henry Eyster), S.T.D., LL.D. 

Dean and Professor of Systematic Theology 
in the Lutheran Theological Seminary at 
Philadelphia. 

Sacraments (Christian, Lutheran). 

James (Edwin Oliver), B.Sc., B.Litt. (Oxon.), 
F.C.S. (Lond.). 

Vicar of St. Peter’s, Limehouse; Fellow of 
the Royal Anthropological Institute ; author 
of Primitive Ritual and Belief, and other 
works. 

Rain. 

Jastrow (Morris, Jr.), A.M., Ph.D., LL.D. 

Professor of Semitic Languages and Librarian 
in the University of Pennsylvania, Phila- 
delphia ; President of the American Oriental 
Society, 1914-15, and of the Society of 
Biblical Literature, 1916 ; author of The 
Religion of the Babylonians and Assyrians. 

Purim. 

Johns (Claude Hermann Walter), M.A., 
Litt.D., D.D. 

Master of St. Catharine’s College, Cambridge, 
and Canon Residentiary of Norwich ; author 
of Assyrian Deeds and Documents of the 7th 
Century B.C., Babylonian and Assyrian 
Laws, Contracts and Letters, the Schweich 
Lectures on The Relations between the Laws 
of Babylonia and the Laws of the Hebrew 
Peoples. 

Purification (Babylonian), Queen of 
Heaven. 

JoHN.soN (Humphrey John T.), B.A. (Oxon.). 

Fellow of the Royal .'Anthropological In.stitute. 

Priest, Priesthood (Chinese), Regalia. 

Johnston (Reginald F'leming), C.B.E., M.A. 
(Oxon.). 

Administrator of Weihaiwei, 1917-18 ; Mem- 
ber of the Royal Asiatic Society, the 
F'olklore Society, the India Society, and 
the English Association; author of From 
Peking to Mandalay (1908), Lion and 
Dragon in Northern China (1910), Buddhist 
China (1913). 

Purification (Chinese). 

Jolly (Julius), Ph.D. (Munich), Hon. M.D. (Got- 
tingen), Hon. D.Litt. (Oxford). 

Ord. Professor of Sanskrit and Comparative 
Philology in the University of Wurzburg ; 
formerly Tagore Professor of Law in the 
University of Calcutta ; Geheimer Hofrat. 

Purification (Hindu). 

Jones (Arthur Cadbury). 

Formerly Secretary-General of the Societas 
Rosicruciana in Anglia. 

Rosicrucians. 
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Jones (Geoege Hugh). 

Convener to the Examination Committee of 
the Free Church of England ; formerly Head 
Master of New College, Margate (1886-98), 
and Incumbent of Christ Church, Crow- 
borough, Sussex (1901-05); author of The 
Free Church of England : Its Doctrines and 
Ecclesiastical Polity. 

Reformed Episcopal Church and Free 
Church of England. 

Jones (Rufus M.), M.A., D.Litt. 

Professor of Philosophy in Haverford College, 
Haverford, Pennsj’lvania ; author of Social 
Law in the Spiritual World (1904), Studies 
in Mystical Religion (1909), Spiritual Re- 
formers (1914), The Inner Life (1916). 

Ranters. 

JoUEDAiN (Philip E. B.), M.A. (Camb.). 

British eilitor of the Monist and the Inter- 
national Journal of Ethics ; Fellow of the 
London Mathematical Society ; Member of 
the Mathematical Association. 

Realism (Modern Logic and). 

Joyce (Geoege Haywaed), S.J., M.A. (Oxon.). 
Professor of Dogmatic Theology at St. Beuno’s 
College, St. Asaph, N. Wales. 

Power of the Keys, Probabilism. 

JuYNBOLL (Th. W.), Dr. juris et phil. 

Professor of Semitic Languages in the Univer- 
sity of Utrecht. 

Pilgrimage (Arabian and Muhammadan), 
Prayer (Muhammadan). 

Keith (Arthub Berriedale), D.C.L., D.Litt. 
Barrister-at-Law; Regius Professor of Sanskrit 
and Comparative Philology in the University 
of Edinburgh. 

Priest, Priesthood (Hindu), Ramanuja, 
Righteousness (Hindu). 

Kellett (Ernest Edward), M.A. 

Assistant Master at the Leys School, Cam- 
bridge ; formerly Scholar of Wadhaiii 
College, Oxford. 

Rewards and Punishments. 

Kelso (James Anderson), A.B., D.D., Ph.D. 
Professor of Hebrew and Old Te.stament 
Literature, and President of the tVestern 
Theological Seminary, Pittsburgh ; author 
of Die Klagelieder, Der massorethische Text 
und die Versionen (1910), Hebrew- English 
Vocabulary to the Book of Genesis (1917), in 
collaboration with David E. Colley. 
Proverbs, Riddle. 

Kennett (Robert Hatch), D.D. 

Regius Professor of Hebrew in the University 
of Cambridge; Canon of Ely; Fellow of 
Queens’ College, Cambridge : Examining 
Chaplain to the Bishops of Ely and Man- 
chester. 

Rechabites. 

Kerr (Colin M.), B.D., D.Phil. 

Minister of the Church of Scotland at Kettins, 
Coupar-Angus. 

Propitiation (Introductory and Biblical). 

Knoop (Douglas), M.A. 

Lecturer in Charge of the Economics Depart- 
ment in the University of Sheffield. 

Poverty. 


Konig (Eduard), Ph.D., D.D. 

Professor of Old Testament Exegesis in the 
University of Bonn. 

Prophecy (Hebrew). 

Lacey (Thomas Alexander), M.A. 

Warden of the London Diocesan Penitentiary, 
Highgate ; Pringle-Stuart Lecturer, 1914 ; 
Bishop Paddock Lecturer at New York, 
1916-17 ; Select Preacher, Oxford, 1916-18. 

Sacraments (Christian, W’estern). 

Laing (Gordon Jennings), B.A. (Toronto), Ph.D. 
(Johns Hopkins). 

Professor of Latin in the University of 
Chicago. 

Priest, Priesthood (Roman). 

Landtman (Gunnah), Mag. Phil. 

Lecturer in Sociology in the University of 
Finland, Helsingfors. 

Priest, Priesthood (Primitive). 

Langdon (Stephen Herbert), B.D., Ph.D., Hon. 
M.A. (Oxon.). 

Shillito Reader in Assyriology and Com- 
parative Semitic Philology in the Uni- 
versity of Oxford : Curator in the University 
Museum, Babylonian Section, Philadelphia ; 
author of N co-Babylonian Royal Inscriptions 
(V.A.B. vol. iv.), Sumerian and Babylonian 
Psalms, A Sumerian Grammar, Babylonian 
Liturgies. 

Prayer (Babylonian). 

Lehmann (Edvard), D.Theol., D.Phil. 

Professor of the History of Religions and the 
Philosophy of Religion in the University of 
Lund, Sweden. 

Prayer (Iranian). 

Leuba (James Henry), Ph.D. 

Professor of Psychology in Bryn Mawr College, 
Pennsylvania ; author of A Psychological 
Study of Religion : Its Origin, Function, and 
Future. 

Psychical Research. 

Lindsay (James), M.A., B.Sc., D.D., F.R.S.L., 
F.R.S.E., F.G.S., M.K.A.S. 

Author of A Philosophical System of Theistic 
Idealism, Studies in European Philosophy, 
Recent Advances in Theistic Philosophy of 
Religion, The Fundamental Problems of 
Metaphysics. 

Rigorism. 

McComb (Samuel), M.A., D.D. 

Canon of the Cathedral of the Incarnation, 
Baltimore, U.S.A. 

Repentance. 

MacCulloch (John Arnott), Hon. D.D. (St. 
Andrews). 

Rector of St. Saviour’s, Bridge of Allan ; Hon, 
Canon of the Cathedral of the Holy Spirit, 
Cumbrae ; Examiner in Comparative Re- 
ligion and Philosophy of Religion, Victoria 
University, Manchester; Examining Cliap- 
lain to the Bishop of St. Andrews ; author 
of The Religion of the Ancient Celts. 

Piets, Pregnancy, Redemption, Relics 
(Primitive and Western), Religious 
Orders (Japanese, Mexican and Per- 
uvian), Reynard the Fox, Sacraments 
(Primitive and Ethnic). 
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Macdon'ell (Arthur Anthony), M.A. (Oxon.). 
Ph.D. (Leipzig). 

Boden Professor of Sanskrit in the University 
of Oxford ; Fellow of Balliol College ; Fellow 
of the British Academy ; Fellow of the 
Royal Danish Academy ; Keeper of the 
Indian Institute, Oxford. 

Ramaism, Ramakrsna, Ramayana. 

Macfadyen (Dugald), M.A. (Oxon.), F.R.Hist.S. 

Formerly Minister of the Congregational 
Church at Highgate, London ; author of The 
Life and Letters of Alexander Mackennal, 
Constructive Congregational Ideals, Truth 
in Religion, Men of the Spirit. 

Pilgrim Fathers. 

McIntyre (James Lewis), M.A. (Edin. and 
Oxon.), D.Sc. (Edin.). 

Anderson Lecturer in Comparative Psychology 
to the University of Aberdeen ; Lecturer in 
Psychology, Logic, and Ethics to the Aber- 
deen Provincial Committee for the Training 
of Teachers ; formerly Examiner in Phil- 
osophy to the Universities of Edinburgh and 
London ; author of Giordano Bruno (1903). 

Presentiment, Recognition. 

Maclean (Arthur John), D.D. (Camb.), Hon. 
D.D. (Glas.). 

Bishop of Moray, Ross, and Caithness ; author 
of Dictionary and Grammar of Vernacular 
Syriac, Ancient Church Orders, and other 
works ; editor of East Syrian Liturgies. 

Prayer for the Departed (Christian). 

Mair (Alexander William), M.A. (Aberd. and 
Camb.), Litt.D. (Aberd.). 

Sometime Fellow of Gonville and Caius Col- 
lege, Cambridge ; Professor of Greek in the 
University of Edinburgh j editor of Hesiod. 

Pindar, Prayer (Greek). 

Maegoliouth (David Samuel), M.A., D.Litt., 
F.B.A. 

Fellow of New College, and Laudian Professor 
of Arabic in the University of Oxford; author 
of Mohammed and the Rise of Islam, Mo- 
hammedanism, The Early Development of 
Mohammedanism. 

Preaching (Muslim), Priest, Priesthood 
(Muhammadan), Qur’an. 

Maegoliouth (George), M.A. (Cantab.). 

Member of the Board of Studies in Theology 
and E.xaminer in Hebrew and Aramaic in 
the University of London ; formerly Senior 
Assistant in the Department of Oriental 
Printed Books and M.SS in the British 
Museum. 

Sabbath (Muhammadan). 

Marshall (John Turner), M.A., D.D. 

Principal of Manchester Baptist College ; 
Lecturer in History of Christian Doctrine in 
Manchester University. 

Regeneration. 

Martin (Alexander Stuart), M.A., B.D. 

Formerly Pitt Scholar and Examiner in 
Theology in the University of Edinburgh, 
and Minister of the Church of Scotland at 
Aberdeen. 

Predestination. 

Mingana (Alphonse). 

Keeper of Oriental Manuscripts in the John 
Rylands Library ; Lecturer in Arabic to the 
University of Manchester. 

Qur’an. 


Minns (Ellis H.), M.A. 

Fellow of Pembroke College and Lecturer in 
Palmography in the University of Cam- 
bridge. 

Note on Russian Church. 

Mitchell (Edwin Knox), M.A., D.D. 

Professor of Grseco-Roman and Eastern Church 
History in Hartford Theological Seminary. 

Prophecy (Christian). 

Mitchell (William), M.A., D.Sc. 

Hughes Professor of Philosophy in the Uni- 
versity of Adelaide, South Australia. 

Production (of Wealth). 

Moffatt (James), D.D., D.Litt, Hon. M.A. 
(Oxon.). 

Professor of Church History in the United 
Free Church College, Glasgow ; author of 
Critical Introduction to New Testament 
Literature, and other works. 

Pistis Sophia. 

Montet (Edouard), D.Th., D.Philos. 

Profe-sseur d’Hebreu et d’Arameen, d’Exegbse 
de I’Ancien Testament, de Langne et de 
Litterature Arabes k 1’ University de Genfeve. 

Religious Orders (Muslim). 

Moore (Robert), B.A. (Oxon.), B.D. (Edin.). 

Professor of Hebrew and Old Testament 
Exegesis in the Free Church College, 
Edinburgh. 

Pre-existence. 

Muirhead (John Henry), LL.D. 

Professor of Philosophy in the University of 
Birmingham ; author of Elements of Ethics, 
The Service of the State, Social Purpose, and 
other works. 

Rights. 

Mullinger (J. Bass), LittD. (Camb.). 

Late University Lecturer in History ; formerly 
University Lecturer and Librarian of St. 
John’s College, Cambridge. 

Publicani. 

Ottley (Robert Laurence), D.D. 

Regius Profe.ssor of Pastoral Theology, and 
C.anon of Christ Church, Oxford ; author of 
The Doctrine of the Incarnation (1895), 
Aspects of the Old Testament (1897), The 
Religion of Israel (1905), and other worka 

Purity. 

Pargiter (Frederick Eden), M.A., I.C.S. 
(retired). 

Formerly Jud"e of High Court, Calcutta ; 
Member of Council and Vice-President of 
the Royal Asiatic Society. 

Pur anas. 

Parsons (Richard Godfrey), M.A. (Oxon.). 

Vicar of Poynton, Cheshire, and Examining 
Chaplain to the Bi.shop of Winchester ; 
formerly Fellow and Prmleetor in Theology 
of University College, Oxford, and Principal 
of Wells Theological College. 

Sacraments (Christian, Eastern). 

Patton (Walter Melville), M.A., Ph.D., D.D. 

Profe.ssor of Biblical Literature and History 
of Religion, and Director of the Library, 
Carleton College, Northfield, Minnesota. 

Pir. 
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Pearson (A. C.), M.A. 

Sometime Scholar of Christ’s College, Cam- 
bridge; editor of Fragments of Sophocles, 
Euripides’ Helena, Heraclidce, and Phcenissce, 
Zeno and Cleanthes : Fragments. 

Plutarch, Possession (Greek and Roman), 
Propitiation (Roman). 

Peeles (Felix), Ph.D. 

Rabbi at Konigsberg. 

Prayer (Jewish). 

Petrie (William Matthew Flinders), D.C.L. 
(Oxon.), LL.D. (Edin. and Aberd.), Litt.D. 
(Camb.). 

Fellow of the Royal Society and of the British 
Academy ; Edwards Professor of Egyptology 
in the University of London. 

Precious Stones. 

Phillpotts (Bertha Surtees), M.A. (Dublin). 

Lady Carlisle Research Fellow of Somerville 
College, Oxford ; Fellow of the Royal 
Society of Northern Antiquaries (Copen- 
hagen) ; formerly Librarian of Girton Col- 
lege, Cambridge ; author of Kindred and 
Clan: A Study in the Sociology of the 
Teutonic Haces (1913). 

Purification (Teutonic). 

Pinches (Theophilus Goldridge), LL.D. (Glas.), 

M. R.A.S. 

Lecturer in Assyrian at University College, 
London, and at the Institute of Archaeology, 
Liverpool ; Hon. Member of the Societd 
Asiatique. 

Pilgrimage (Babylonian), Priest, Priest- 
hood (Babylonian), Righteousness 
(Babylonian), Sabaoth (Babylonian), 
Sabbath (Babylonian). 

Pope (Robert Martin), M.A. (Camb. and Man- 
chester). 

Author of Introduction to Early Church 
History, and other works. 

Pride. 

Popper (William), Ph.D. 

Associate Professor of Semitic L.anguages in 
the University of California, Berkeley. 

Pilgrimage (Hebrew and Jewish), Puri- 
fication (hluslim). 

Poussin (Louis dk la VallSe), Doeteur en 
philosophie et lettres (Lidge), en langues 
orientales (Louvain). 

Professor de Sanscrit ^ Tuniversitd de Gand ; 
Membre de I’Academie royale de Belgique ; 
Hibbert Lecturer (1916); Membre de la 
R. A.S. et de la Socidte asiatique ; Membre 
correspondant de I’Acaddmie imperiale de 
Petrograd. 

Pratyekabuddha, Religious Orders 
(Indian). 

Rankin (William Mirrlees), B.D. 

Minister of the United Free Church at 
Glasgow ; author of The Life of Christ 
(1910). 

Reverence. 

Rees (Thomas), M.A. (Lond.), B.A. (Oxon.). 

Principal and Professor of Theology at the 
Bala-Bangor Independent College, Bangor, 

N. Wales ; author of The Holy Spirit in 
Thought and Experience, and other works. 

Remorse. 


Reid (James Smith), M.A., LL.D., Litt.D. 

Fellow and late Tutor of Gonville and Caius 
College, Cambridge ; Professor of Ancient 
History in the University of Cambridge: 
editor of the Academica and other works of 
Cicero ; author of Municipalities of the 
Roman Empire. 

Purification (Roman). 

Revon (Michel), LL.D., D.Litt. 

Professor of History of the Civilization of 
the Far East in the University of Paris ; 
formerly Professor of Law in the Imijcrial 
University of Tokyo and Legal Adviser to 
the Japanese Government ; author of Le 
Shinntoisme. 

Possession (Japanese), Prayer (Japanese). 

Rivers (W. H. R.), M.A., M.D., F.R.S., F.R.C.P. 

Fellow of St. John’s College, Cambridge; 
President of the Anthropological Section 
of the British Association, 1911; author of 
The Todas, History of Melanesian Society, 
Kinship and Social Organisation. 

Psycho-therapeutics. 

Ross (George Robert Thomson), M.A., D.Phil. 
(Edin.), I.E.S. 

Professor of Philosophy in Rangoon College. 

Principle, Receptivity. 

Schiller (Ferdinand Canning Scott), M.A., 
D.Sc. (Oxon.). 

Fellow and Senior Tutor of Corpus Christi 
College, Oxford ; author of Riddles of the 
Sphinx (new ed. 1910), Humanism (1903, 
new ed. 1912), Studies in Humanism (1907, 
1912), Plato or Protagoras ? (1908), Formal 
Logic (1912), etc. 

Pragmatism. 

Scott (Charles Anderson), M.A. (Camb.), D.D. 
(Aberd.). 

Professor of New Testament in Westminster 
College, Cambridge. 

Priscillianism. 

Shields (Frances Rosamond), M.A. (Lond.). 

Member of Boards of Studies (Philosophical 
Studies and Sociology) in the University of 
London ; formerly Lecturer in Philosophy 
at Bedford College, in the University of 
London ; Warden of Household and Social 
Science, King’s College for Women, in the 
University of London. 

Probation. 

Shorey (Paul), Ph.D., LL.D., Litt.D. 

Professor and Head of the Department of 
Greek in the University of Chicago ; Roose 
velt Professor at the University of Berlin, 
1913 ; Member of the American Institute 
of Art and Letters. 

Righteousness (Greek and Roman). 

Simpson (Andrew Findlater), M.A. 

Professor of New Testament Exegesis and 
Criticism in the Congregational Theological 
Hall, Edinburgh. 

Pleroma, Righteousness (in Christian 
theology). 

Smith (Henry Preserved), D.D. 

Professor of Hebrew and the Cognate Lan- 
guages, and Librarian of the Union Theo- 
logical Seminary, New York; formerly 
Professor of Old Testament Literature and 
the History of Religion in the Meadville 
Theological School, Pennsylvania. 

Priest, Priesthood (Hebrew). 
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Smith (Vincent Arthur), M.A., Litt.D. 

Of the Indian Civil Service (retired) ; author 
of Asoka in ‘ Rulers of India,’ Early History 
of India, A History of Fine Art in India 
and Ceylon, A kbar the Great Mogul, Oxford 
History of India. 

Relics (Eastern). 

Spence (Lewis), F.R.A.I. 

Edinburgh ; author of Mythologies of Ancient 
Mexico and Peru, The Popol Vuh, A Dic- 
tionary of Mythology, The Civilisation of 
Ancient Mexico, Alyths of the North 
American Indians. 

Popol Vuh, Prayer (Mexican), Priest, 
Priesthood (Mexican), Prophecy (Am- 
erican). 

Spooner (William Archibald), D.D. 

Warden of New College, and Hon. Canon of 
Christ Church, Oxford ; Chaplain to the 
Bishop of Peterborough. 

Pity, Revenge. 

Stalker (James), M.A., D.D. 

Professor of Church History in the United 
Free Church College, .■Vberdeen. 

Preaching (Christian), Revivals of 
Religion, Sacraments (Christian, 
Reformed). 

Stawell (Florence Melian). 

Certificated Student of Newnham College, 
Cambridge (Classical Tripos, 1892, Part I., 
Class I., Div. 1); sometime Lecturer in 
Classics at Newnham College. 

Renunciation. 

Stevenson (Mrs. Sinclair), M.A,, Sc.D. 

Of the Irish Mission, Rajkot, India ; some- 
time Scholar of Somerville College, Oxford ; 
author of Notes on Modem Jainism. 

Prayer (Jain), Purification (Jain). 

Stokes (George J.), M.A. (Trinity College, 
Dublin). 

Of Lincoln’s Inn, Barrister-at-Law ; Professor 
of Philosophy and Jurisprudence in Univer- 
sity College, Cork, National University of 
Ireland. 

Power. 

Stone (Uarwell), M.A., D.D. 

Principal Pusey Librarian, Oxford ; author 
of A History of the Doctrine of the Holy 
Eucharist. 

Retreats. 

SwiNNY (Shapland Hugh), M.A. (Cantab.). 

President of the English Positivist Committee 
and the London Positivist Society ; editor 
of the Positivist Review, Member of Council 
(late Chairman) of the Sociological Society. 

Positivism. 

Thomas (Edward Joseph), M.A. (St. And. and 
Camb.), B.A. (Lond. ). 

Under-Librarian of Cambridge University ; 
editor of Buddhist Scriptures ; joint-editor 
of Mahaniddesa and Jdtaka Tales, 

Righteousness (Buddhist). 

Thomson (J. Arthur), M.A., LL.D. 

Regius Professor of Natural History in the 
Universit 3 ' of Aberdeen ; author of The 
Study of Animal Life, The Science of Life, 
Heredity, The Bible of Nature, Darwinism 
and Human Life, Outlines of Zoology, The 
Biology of the Seasons, Introduction to 
Science, The Wonder of Life. 

Recapitulation (Biological). 


Townsend (Henry Charles Alexander), B. A., 
B.D. 

Vicar of All Saints, Wolverhampton ; author 
of The Primitive Church, The Fourth Gospel, 
The Resurrection, The Second Gospel. 

Purification (Christian). 

Toynbee (Arnold Joseph), B.A. (Oxford). 

Formerly Fellow and Tutor of Balliol College, 
Oxford. 

Race. 

Tritton (A. S.), M.A., D.Litt. 

Formerly Assistant to the Professor of Hebrew 
and Semitic Languages in the University of 
Edin burgh. 

Sabseans. 

Troitsky (Sergei Victorovich), Master of 
Theology. 

Instructor in the Alexander-Nevskij Theo- 
logical College of Petrograd ; Member of 
the Imperial Archieological Institute of 
Petrograd ; attached to the Chancery of the 
Over-Procurator of the Most Holy Synod. 

Russian Church. 

Urquhart (William Spence), M.A., D.Phil. 

Senior Professor of Philosophy in the Scottish 
Churches College, Calcutta; Member of 
Syndicate of Calcutta University. 

Profanity. 

Waddell (L. Austine), C.B., C.I.E., LL.D., 
F.L.S., F.R.A.I., M.R.A.S., M.F.L.S., 
M.S.B.A., Lt.-Colonel I.M.S. (retired). 

Formerly Professor of Tibetan in University 
College, London ; Hon. Correspondent of 
the Archieolooical Survey of India ; author 
of The Buddhism of Tibet, Lhasa and its 
Mysteries. 

Prayer (Tibetan). 

Wallis (Wilson D.), Ph.D. (Penn.), Diplorafi in 
Anthropology and B.Sc. (Oxon.). 

Formerly Instructor of Anthropology in the 
University of Pennsylvania, and in the 
University of California ; Special Ethno- 
logist (1914) to the Canadian Government; 
author of Messiahs : Christian and Pagan. 

Prodigies and Portents. 

Walter (Howard Arnold), M.A., B.D. 

Literary Secretary, National Council, Young 
Men’s Christian Associations of India and 
Ceylon. 

Qadiani. 

Waterhouse (Eric Strickland), M.A., B.D. 
(Lond.). 

Minister of the Wesle 3 ’an Church at London ; 
author of Modem 1 heories of Religion, The 
Psychology of the Christian Life, and other 
works. 

Pietism. 

Watt (Henry J.), M.A. (Aberd.), Ph.D. (Wiirz.), 
D.Phil. (Aberd.). 

Lecturer on Psychology in the University of 
Glasgow ; author of Psychology (1913), The 
Psychology of Sound (1917). 

Psychology. 

Way (Gregory Lewis Albert), M.A. (Oxford). 

One of the Librarians of the Pusey Memorial 
Library, Oxford. 

Pusey. 





AUTHORS OP ARTICLES IN THIS VOLUME 


xni 


Webster (Hutton), Ph.D. 

Professor of Social Anthropology in the ! 
University of Nebraska ; author at Primitive 
Secret Societies, Rest Days, Ancient History, 
Mediceval and Modern History. 

Sabbath (Primitive). 

Weir (Thomas Hunter), B.D., M.R.A.S. 

Lecturer in Arabic in the University of 
Glasgow ; formerly Examiner in Hebrew 
and Aramaic in the University of London. 

Repentance (Muhammadan). 

Weusford (Enid Elder Hancock). 

Fellow of Newnham College, Cambridge. 

Prayer (Teutonic). 

Werner (Alice), L.L.A. (St. And.). 

University Reader in Swahili and Bantu 
Languages, School of Oriental Studies, 
London ; Goldsmiths’ Scholar, Newnham 
College, Camhridge, 1878-80 ; Mary Ewart 
Travelling Scholar, 1911-1.3; formerly 
Associates’ Fellow, Newnham College, 
Cambridge ; author of The Lnnyuage 
Families of Africa ; The Hatii'e Races of 
British Central Africa ; translator of An 
Introduction to the Study of African 
Languages. 

Pokomo. 

Whitley (’SVilliam Thomas), M.A., LL.D., 
F.R.Hist.S., F.T.S. 

Honorary Secretary and editor of the Baptist 
Historical Society; member of the Ameri- 
can Historical Association ; author of Roman 
Catholic and Protestant Bibles, Missionary 
Achievement ; editor of A Baptist Biblio- 
graphy, The Works of John Smyth. 

Rynsburgers (or Collegiants). 

Whittaker (Thomas), B.A. (Oxon.). 

Author of The -Veo- Platonists : A Study in the 
History of Hellenism. 

Reason. 


Wilde (Norman), Ph.D. 

Profes.sor of Philosophy in the University of 

Minnesota. 

Pleasure. 

Williamson (Robert Wood), M.Sc. 

Treasurer to the Anthropological Institute. 

Polynesia. 

WODEHOUSE (Helen Marion), M.A., D.Phil. 

Principal of the Bingley Training College, 
Yorkshire ; formerly Lecturer in Philosophy 
in the University of Birmingham. 

Rationalism. 

Wood (Herbert G.), M.A. 

Warden of Woodbrooke Settlement, Birming- 
ham ; formerly Fellow, and Lecturer in 
History, of Jesus College, Cambridge. 

Puritanism. 

WOODBRIDGE (FREDERICK J. E.), A.M., LL.D. 

John.sonian Professor of Philo-ophy, and Dean 
of the Faculties of Political Science, Philo- 
sopliy, and Pure Science, in Columbia 
Uiiiveisity, New York. 

Pluralism. 

WOODHOUSE (^YILLIAM J.), M.A. 

Professor of Greek in the University of 
Sydney, New South W'ales. 

Priest, Priesthood (Greek), Prostitution 
(Greek, Roman). 

Woolley (Reginald Maxwell), D.D. (Cnmb.). 

Rector and Vicar of Minting ; Prebendary of 
Lincoln, and Examining Chaplain to the 
Bislio)! of Lincoln. 

Prayer (Christian, Liturgical), Sacer* 
dotalism. 




CROSS-HEFEEE^^^CES 


-j- 


In addition to the cross-references throughout the volume, the following list 
of minor references may be useful : 


Topic. 


Probable Title of Article. 

Topic. 

Probable Title op Article 

Phylactery . 

, 

. Charms and Amulets 

Property 

, Inheritance, Law. 



(Hebrew, Jewish). 

Pseudo-Messiahs . 

. Messiahs (Pseudo-). 

Piety . 


. Filial Piety. 

Punarabhi§eka 

. Abhiseka. 

Pig 


. Animals. 

Python 

. Seipent. 

Pipe 


. Smoking. 

Kabhas 

. Bodos. 

Pitaka . 


. Literature (Buddhist), 

Rajasuya 

. Abhiseka. 



Ahhidhamma. 

Rape 

. Crimes and Punishments. 

Pixies . 


. Fairy. 

Rasholniks . 

. Sects (Russian). 

Polygyny . 


. Family, Marriage, Con- 

Raudras 

. Saivism. 



cubinage. 

Recognition . 

. Ordination. 

I’oor 


. Poverty. 

Regula Fidei 

. Creeds, Confessions, 

Pope 


. Papacy. 


Faith. 

Popoftchins . 


. Sects (Russian). 

Reptiles 

. Serpent. 

Prajna . 


. Docetism (Buddhist). 

Reservation . 

. Eucharist. 

Premillenariaiii 

•Til 

. Second Adventism. 

Riches . 

. Wealth. 

Primacy 


. Papacy. 

Right and AVrong 

. Ethics and Morality. 

Proclus 


. Academy, Academics. 

Rishis . 

. Brahmanism, Inspiration 

I’rogress 


. Civilization. 


(Hindu). 

Prohibition . 


. Alcohol, Drunkenness. 

Rood 

. Cross. 

Propagandisra 


. Proselyte. 

Russian Sects 

. Sects (Russian). 




LISTS OF ABBREVIATIONS 


AH. = Anno Hijrae (A.D. 622). 

Ak. = Akk.adian. 

Alex. = Alexandrian. 

Amer. = American. 

Apoc. = Apoeal j'pse, Apocalyptic. 
Apocr. = Apocrypha. 

Aq. = AquiJa. 

Arab. = Arabic. 

Aram. = Aramaic. 

Arm. = Armenian. 

Ary. = Aryan. 

As. = Asiatic. 

Assyr. = Assyrian. 

AT=Altes Testament. 

AV= Authorized Version. 
AVm=Authorized Version margin. 
A.Y. = Anno Yazdagird (A.D. 639). 

Bab. = Babylonian, 
c. = circa, about. 

Can. =Canaanite. 
cf. = compare, 
et. = contrast. 

D = Deuteronomist. 

E = Elohist. 

edd. = editions or editors. 

Egyp.= Egyptian. 

Eng. =EnglLsh. 

Eth. =Ethiomc. 

EV, EVV = English Version, Versions, 
f. =and following verse or page, 
ff. = and following verses or pages. 

Fr. = French. 

Germ. = German. 

Gr.= Greek. 

H = Law of Holiness. 

Heb. = Hebrew. 

Hel. = Hellenistic. 

Hex. = Hexateuch. 

Himy. = Himyaritio. 

Ir. = Irish. 

Iran. = Iranian. 


I. General 

Isr. Israelite. 

J = Jahwist. 

J"= Jehovah. 

Jerus. = Jerusalem. 

Jos. = Josephus. 

LXX = Septuagint. 

Min. =Min£ean. 

MSS = Manuscripts. 

MT = Massoretio Text, 
n. = note. 

NT = New Testament. 

Onlf. = Onkelos. 

OT = 01d Testament. 

P = Priestly Narrative. 

Pal. = Palestine, Palestinian. 

Pent. = Pentateuch. 

Pers. = Persian. 

Phil. = Philistine. 

Phoen. = Phoenician. 

Pr. Bk.= Prayer Book. 

B= Redactor. 

Rom. = Roman. 

RV = Revised Version. 

RVm = Revised Version margin. 

Sab. = Sabsean. 

Sam. = Samaritan. 

Sem. = Semitic. 

Sept. = Septuagint. 

Sin. =Sinaitic. 

Skr. = Sanskrit. 

Symm. =Symmachu8. 

Syr. = Syriac. 

t. (following a number) = times. 

Talm. = Talmud. 

Targ. =Targum. 

Theod. =Theodotion. 

TR=Textus Receptus, Received Text, 
tr. = translated or translation. 

VSS = Versions. 

Vulg., Vg. =Vulgate. 

WH=Westcott and Hort’s text. 


II. Books of the Bible 


Old Testament. 


Gn= Genesis. 

Ca= Canticles. 

Ex = Exodus. 

Is = Isaiah. 

Lv = Leviticus. 

Jer= Jeremiah. 

Nu = Numbers. 

La = Lamentations. 

Dt = Deuteronomy. 

Ezk = Ezekiel. 

Jos = Joshua. 

Dn = Daniel. 

Jg=Judges. 

Hos=Hosea. 

Ru = Ruth. 

Jl= Joel. 

1 S, 2 S = 1 and 2 Samuel. 

Am = Amos. 

1 K, 2 K=1 and 2 Kings. 

Ob = Obadiah. 

1 Ch, 2 Ch = l and 2 

Jon = Jonah. 

Chronicles. 

Mio = Micah. 

Ezr = Ezra. 

Nah = Nahum. 

Neh = Nehemiah. 

Hab = Habakkttk. 

Est = Esther. 

Zeph = Zephaniah. 

Job. 

Hag = Haggai. 

P8 = Psalms. 

Zec = Zechariah. 

Pr = Proverbs. 

Mal = Malachi. 

Ec = Ecclesiastes. 

Apocrypha. 

1 Es, 2 Es = l and 2 

To = Tobit. 

Esdras. 

Jth= Judith. 


Ad. Est = Additions to 
Esther. 

Wis= Wisdom. 

Sir = Sirach or Ecclesi- 
asticus. 

Bar = Baruch. 

Three = Song of the Three 
Children. 


Sus = Susanna. 

Bel = Bel and the 
Dragon. 

Pr. Man = Prayer of 
Manasses. 

1 Mae, 2 Mac=I and 2 
Maccabees. 


New Testament. 


Mt = Matthew. 

Mk = Mark. 
Lk=Luke. 

Jn=Johu. 

Ac = Acts. 

Ro = Romans. 

1 Co, 2 Co = 1 and 
Corinthians. 

Gal = Galatians. 

Eph = Ephesians. 

Ph = Philippians. 

Col = Colossians. 


1 Th, 2 Th = l and 2 
Thessalonians. 

1 Ti, 2 Ti = l and 2 
Timothy. 

Tit = Titus. 

Philem = Philemon. 

He = Hebrews. 

Ja= James. 

1 P, 2 P = 1 and 2 Peter. 

1 Jn, 2 Jn, 3 Jn = l, 2, 
and 3 John. 

Jude. 

Rev = Revelation. 
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III. For the Literature 

1 . The following authors’ names, when unaccompanied by the title of a book, stand for 

the works in the list below. 


lia.et\igeTi = Bdtrage zur sem. Beligionsgcsch., 1888. 

Baldwin = Z)h‘t. of Philosophy aiid Psychology^ 
3 vols. UlOl-05. 

'Ba,Tt'h = B'ominnlbildung in den sem. Sprachen, 
2 vols. 188!), 1891 (-1894). 

Benzinger = i?'cS. Archaologie, 1894. 

Broc kelrnann = GeMA. d. arab. Ldteratur, 2 vols. 
1897-1902. 

Bruns - Sachau = Syr. ■ Rom. Rechtsbuch aus dem 
funften Jahrhundert, 1880. 

Budge = Gc/6/« of the Egyptians, 2 vols. 1903. 

Daremberg-Saglio = Z)ici. des ant. grec. et rom., 
1SS6-90. 

De la Saussaye = ieAr6«cA der Religionsgesch.^, 
1905. 

Denzinger = £'«c‘AiVirfion Symbolorum^^, Freiburg 
im Br., 1911. 

Deussen = 7)ie Philos, d. XJpanishads, 1899 fEng. 
tr., 1906] 

Doughty=yl)'((iia Deserta, 2 vols. 1888. 

Grimm = jDe«f,5rAe Mythologies, 3 vols. 1875-78, 
Eng. tr. Teutonic Mythology, 4 vols. 1882-88. 

PL&mhuxoiiT = Renlencyiiopadie furBibelu. Talmud, 
i. 1870 (-1892), ii. 1883, suppl. 1886, 1891 f., 1897. 

PLold.&r = Altreltifcher Spradxs'-hatz, 1891 If. 

Holtzmann-ZoptI'el = Lexicon /. Theol. u. Kitchen- 
wesen's, 1895. 

Howitt=iVafii'e Tribes of S. E. Australia, 1904. 

Jubainville = Cours de Litt. celtigue, i.-xii., 1883 ff. 

Lagrange = 7’' ' ’ ' • ''' ",1904. 

Lane = An r .' ! ' 

Lano = il/yiA . 1899. 

Lepshis = Z)enAm«ier aus Aegypten u. Aethiopien, 
1849-1860. 

Lichtenberger = L^ncyc. des sciences relig lexises, 1876. 

Lidzhai3ki = /fanrfdncA der nordsem. Epigraphik, 
1898. 

McCurdy = Prophecy , and the Monuments, 
2 vo'ls. 1894-96. 

Muir=Gri 7 . Sanskrit Texts. 18.58-72. 

Muss-.4riiiilt = ^ Concise Diet, of the Assyrian 
Language, 1894 11. 


2. Peiiodicals, Dictionaries, Encyclopaedias, 

AA =Archiv fiir Anthropologic. 

AAO.J = American Anti<iuarian and Oriental 
Journal. 

ABA W = .-Vbhandlungen d. Berliner Akad. d. 
Wisscnscliaften. 

Ai? = Archiv fur Ethnographic. 

Ai?G = .\s-yr. and Eng. Glo-'Sary (Johns Hopkins 
University). 

AGG = Aldiandlungen der Gottinger Gesellschaft 
der Wissenschaften. 

AGPA = Archiv fur Geschichte der Philosophie. 

A //P = American Historical Ilevieu. 

A//r= Ancient Hebrew Truilition (Hummel). 

A </PA = American Journal of Piiilology. 

ALP? = American Journal of Psycliology. 

ALPPP = American .Journal of Religious Psycho- 
logy and Education. 

ALL'/. = American Journal of Semitic Languages 
and Literature. 

A. //’A = American Journal of Theology. 

A.l/G = Annales du Musee Guiniet. 

A PPL = American Palestine E.xidoration Society. 

APP=Arehiv fiir Papyru.sforschung. 

AP = Anthropological Review. 

APJF=Archiv fiir Religionswissenschaft. 

AL = Acta Sanctorum (Bollandus). 


Nowack = LeArAMcA d. heb. Archaologie, 2 vols. 
1894. 

Pau' ” ’ der classischen Alter- 

Perr ■ , xrt dans Vantiguiti, 

1881 HI 

Preller=P6mtscAe Mythologie, 1858. 

Reville = Pfilig'io» des peuples non-civilisis, 1883. 
BieMm =IIandworterbuch d. bibl. Altertums^, 1893- 
94. 

Robinson = PjAJtcaZ Researches in Palestine-, 1856. 
Roscher=icx. d. gr. u. rbni. Mythologie, 1884 ff. 
Schaff-Herzog= PAe New Srhaff -Herzog Encyclo- 
pedia of Relig. Knowledge, 190811'. 

Schenkel = pj6eZ-Xexicon, 5 vols. 1869-75. 
Schurer=GLF®, 3 vols. 1898-1901 [HJP, 5 vols. 
1890 H'.]. 

Schwally = ie6cre nach dem Tode, 1892. 
Siegfiied-Stade = //e6. Worterhuch zum AT , 1893. 
Smend = PeArAMcA der alttest. Religionsgesch.‘, 
1899. 

Smith (G. A.) — Historical Geography of the Holy 
Land*, 1897. 

Smith (W. 'R.) = Religion of the Semites^, 1894. 
Spencer (Ll.) = Principles of Sociology^, 1885-96. 
Sigcncnt -Qi\\\^n*=NativeTribesof Central Australia, 
1899. 

Spencer-Gillen ^ = Northern Tribes of Central 
Australia, 1904. 

Swete = PAe OT in Greek, 3 vols. 1893 ff. 

Tylor (E. B.)=:Primitice Culture^, 1891 [^1903]. 
Ueberweg = Lfist. of Philosophy, Eng. tr., 2 vols. 
1872-74. 

Weher=LriLiOTAe Theologie auf Grund des Talmud 
u. verwandten Sekriften'*, 1897. 

Wiedemann = Die Religion der alien Aegypter, 
1890 [Eng. tr., revised. Religion of the Anc. 
Egyptians, 1897]. 

Wilkinson = J/an7!crs and Customs of the Ancient 
Egyptians, 3 vols. 1878. 

Zunz = 2)ie gottesdienstlichen Vortrage der Juden"*, 
1892. 


and other standard works frequently cited. 

ALG = Ahliandlungen der Siichsischen Gesellschaft 
der Wissenschaften. 

A5'oc = L’.\nnee Sociologique. 

ASH /=Arcli:eological Survey of W. India. 

AP=: Allgemeine Zeitung. 

PAG = Beitiage zur alten Geschichte. 

PALL= Beitiage zur Assyriologie u. sem. Spraeh- 
wissenschaft (edd. De'litzsch and Haupt). 

BCH = Bulletin de Correspondance Hellenique. 
PP= Bureau of Ethnology. 

PG = Bombay Gazetteer. 

PL=Bellum Judaicum (Josephus). 

P/. = Bampton Lecture.?. 

GPP = Bulletin de Litterature Ecclesiastique. 
BOR=llab. and Oriental Record. 

BS— Bibliotheca Sacra. 

BSA = Animal of the British School at Athens. 
BSAA = Bulletin de la Soc. archeologique h Alex- 
andrie. 

DSAL = BulIetindelaSoc. d’Anthropologiede Lyon. 
PL'AP = Bulletin de la Soc. d’ Anthropologic, etc., 
Paris. 

PL'G = Bulletin de la Soc. de Geographic. 

PPL= Buddhist Text Society. 

B IP^ Biblical World. 

PP=Biblische Zeitschrift. 
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tM/£Z = Comptes rendus de I’Acaddmie des In- 
scriptions et Belles-Lettres. 

C'jB 7’.S = Calcutta Buddhist Text Society. 

CE = Catholic Encyclopfedia. 

CF = Childhood of Fiction (MacCulloch). 
CG-S'=Cults of the Greek States (FarneU). 

Cl = Census of India. 

CIA = Corpus Inscrip. Atticarum. 

C'/£ = Corpus Inscrip. Etruscarum. 

C/G = Corpus Inscrip. Gra?carum. 

C7i=Corpus Inscrip. Latinarum. 

(715= Corpus Inscrip. Seniiticarum. 

COT = Cuneiform Inscriptions and the OT [Eng. 

tr. of KAT '^ ; see below]. 

CJJ= Contemporary Review. 

C«.E = Celtic Review. 

CIR = Classical Review. 

C§ii = Church Quarterly Review. 

C5i?X = Corpus Script. Eccles. Latinorum. 

Z7AC= Diet, of the Apostolic Church. 

EACL = Diet. d’Archeologie chretienne et de 
Liturgie (Cabrol). 

EE = Diet, of the Bible. 

DCA=Dict. of Christian Antiquities (Smith- 
Cheetham). 

DC£ = Dict. of Christian Biography (Smith- 
Wace). 

DCG =Dict. of Christ and the Gospels. 

D/=Dict. of Islam (Hujrhes). 

DAB=Dict. of National Biography. 

DPAP=Dict. of Philosophy and Psychology. 

DWC4 IF = Denksohriften der Wiener Akad. der 
Wissenschaften. 

JSBi = Encyclopaidia Bibliea. 

£Br = Encyclopa;dia Britannica. 

EEFM='E^)''f. Explor. Fund Memoirs. 

£/= Encyclopaedia of Islam. 

£iJ£ = Tne present work. 
jBa:y = Expositor. 

£a:/ir= Expository Times. 

F’.fl(? = Fragmenta Historicormu Graecorum (coll. 

C. Muller, Paris, 1885). 

FT = Folklore. 

Folklore Journal. 

Folklore Record. 

(r A = Gazette Archdologique. 

CR = Golden Bough (Frazer). 

GCA =Gottingische Gelehrte Anzeigen. 

GGW = GottingUehe Gelehrte Nachrichten (Nach- 
richten der kdnigl. Gesellschaft der Wissen- 
schaften zu Gottingen). 

G/AP=Grundriss d. Indo-Arischen Philologie. 
GTrP=Grundriss d. Iranischen Philologie. 
GJ'F'=Geschichte des judischen Volkes. 

G F/= Geschichte des Volkes Israel. 
iJA /= Handbook of American Indians. 

HUB = Hastings’ Diet, of the Bible. 

EE = Historia Ecclesiastica. 

ifGifi = Historical Geography of the Holy Land 
(G. A. Smith). 

H'/= History of Israel. 

HT=Hibbert Journal. 

History of the Jewish People. 

HL = Hibbert Lectures. 

.ffiV= Historia Naturalis (Pliny). 

HWB = Handworterbuch. 
lA = Indian Antiquary. 

/GG=International Critical Commentary. 

/GO = International Congress of Orientalists. 

ICB = Indian Census Report. 

/G = Inscrip. Greecae (publ. under auspices of Berlin 
Academy, 187311'.). 

/GA = Inscrip. Grsecse Antiquissimse. 
/G/=Imperial Gazetteer of India® (1885); new 
edition (1908-09). 

/J'E = International Journal of Ethics. 

/TT = International Theological Library. 

•/A = Journal Asiatique. 


TAPX=Journal of American Folklore. 
JA/=Journal of the Anthropological Institute. 
TA05=Journal of the American Oriental Society 
J'A5/J= Journal of the Anthropological Society i>l 
Bombay. 

AA5iJc=Joum. of As. Soc. of Bengal. 
A/?T=Journal of Biblical Literature. 
JilT5=Journal of tbe Buddhist Text Society. 
AD=Journal des Ddbats. 

ADTA=Jahrbucher f. deutsche Tbeologie. 

^^1= Jewish Encyclopedia. 

JG05=Journal of the German Oriental Society. 
^7/0= Johns Hopkins University Circulars. 
J’.ff5=Joumal of Hellenic Studies. 
e//,2=Jenaer Litteraturzeitung. 

TPA= Journal of Philolog 5 -. 

J'PTA = Jahrbucher fur protestantische Theologie. 
JP/'5= Journal of the Pali Te.xt Society. 

Jewish Quarterly Review. 

JPA/= Journal of the Royal Anthropological 
Institute. 

TP.I5=Journal of the Royal Asiatic Society. 
J’PA5Po = Journal of the Royal Asiatic Society, 
Bombay branch. 

J'JJA5G= Journal of the Royal Asiatic Society, 
Ceylon branch. 

J'PA5A'= Journal of the Royal Asiatic Society, 
Korean branch. 

TPG5= Journal of the Royal Geographical Society. 

Journal of Roman Studies. 

J'T/i5(= Journal of Tlieological Studies. 

AAT® = Die Keilinschriften und das AT'- 
(Schrader), 18S3 

A’A2’® = Ziinmern-Winckler’s ed. of the preceding 
(really a totally distinct woik), 1993. 

KB or /f/P = Keilinschriftliche Bibliothek (Schra- 
der), 1889 ff. 

iTGP = Keilinschriften und die Geschichtsfor 
schung, 1878. 

£GB(=Literarisches Centralblatt. 

£OPA = Literaturblatt fur Oriental. Philologie. 
£GT= Introduction to Literatuie of OT (Driver). 
XP = Legend of Perseus (Hartland). 

X55( = Leipziger sem. Studien. 

M = Melusine. 

J/A/PX = Mdmoires de I’Acad. des Inscriptions el 
Belles-Lettres. 

MBA W = Monatsbericht d. Berliner Akad. d. 
Wissenschaften. 

J/G// = Monuineiita Germaniie Hi--torica (Pertz). 
iiyGJ'F = Mittheilungen der Gesell.schaft fiir jud- 
ische Volkskunde. 

J/Girj=Monatsschrift fiir Geschichte und Wissen- 
schaft des Judentums. 

jlf/= Origin and Development of the Moral Ideas 
(Westermarck). 

MNDPV = Mittheilungen u. Nachrichten dc^ 
deutschen Pahistina-Vereins. 

MR = Methodist Review. 

MVG = Mittheilungen der vorderasiatischen Gesel ! 
schaft. 

MW J = Magazin fiir die Wissenschaft des 
Judentums. 

NBA G= N uovo Bullettino di Archeologia Cristia nii 
WG= Nineteenth Century. 

/\r//H'P = Neuhebraisches Worterbuch. 

NINQ— North Indian Notes and Queries. 
NKZ=Noue kirchliche Zeitschrift. 

7179 = Notes and Queries. 

iV7P = Native Races of the Pacific States (Bancroft) 
NTZG = Neutestamentliche Zeitgeschichte. 

OPD = Oxford English Dictionary. 

OLZ = Orientalische Litteraturzeitung. 

05= Onomastiea Sacra. 

0TJC=O\d Testament in the Jewish Church (W 
R. Smith). 

OTP=Oriental Translation Fund Publications 
PA 05 = Proceedings of American Oriental Society. 
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P,4 55 = Proceedings of the Anthropological Soc. of 
Bombay. 

PB = Polychrome Bible (English). 

PBE = Publications of the Bureau of Ethnology. 
PC= Primitive Culture (Tylor). 

PEFM = Palestine Exploration Fund Quarterly 
Memoirs. 

PAP/St = Palestine Exploration Fund Statement. 
P(? = Patrologia Grmca ( Migne). 

Pif^B = Preussische Jahrbiieher. 

Pi = Patrologia Latina (Migne). 

PA^§ = Punjab Notes and Queries. 

PP = Popular Religion and Folklore of N. India 
(Crooke). 

PJJi®=Prot. Realencyclopadie (Herzog-Hauck). 
PiJP = Presbyterian and Refornied Review. 

PP.S = Proceedings of the Royal Society. 

PPSE = Proceedings Royal Soc. of Edinburgh. 
PSSA = Proceedings of the Society of Biblical 
Archaeology. 

PTS=Psili Text Society. 

RA = Revue Archeologique. 

= Revue d’Anthropologie. 

PA 5= Royal Asiatic Society. 

PAssyr = Revue d’A.ss 3 'riologie. 

PB = Revue Biblique. 

PBP 1F= Reports of the Bureau of Ethnology 
(Washington). 

PC= Revue Critique. 

PCef = Revue Celtique. 

PC'A = Revue Chretienne. 

PjDd/= Revue des Deux Mondes. 

PP = Realencyclopadie. 

PPG = Revue ijes Etudes Grecques. 

PP .'7 = Revue Egj'ptologique. 

PP./= Revue d Etudes J uives. 

PPf/i = Revue d’Ethnographie. 

PGG = Die Religion in Geschichte und Gegenwart. 
PPPP = Revue d’Histoire et de Litterature re- 
ligieii.ses. 

/i!//P = Revue de I’Histoire des Religions. 

P.17 .1/= Revue du monde musulman. 

PiY= Revue Numi.smatique. 

PP = Records of the Past. 

PPA= Revue Pliilosopliique. 

P6 = Konusche Quartalscnrift. 

RS = Revue s^mitique d’Epigraphie et d’Hist. 
ancienne. 

USA = Recueil de la Soc. archeologique. 

P.'s /= Reports of the Siuitlisonian Institution. 
/.'/'.•lP = Reoueil deT ravaux relatifs h I’Archeologie 
et k la Philologie. 

P7’P = Revue des traditions populaires. 
77PAP/i=Revue de Tlicologie et de Philosophic. 
PPr = Recueil de Travaux. 

77FF=ReligioTisgeschichtliche Versuche und Vor- 
arbeitungen. 

P JPB = Reahvorterbuch. 


SB A lF=Sit 2 ungsberichte d. Berliner Akademie d. 
Wissenschaften. 

SBB = Sacred Books of the Buddhists. 

iS'PP = Sacred Books of the East. 

iS'POjr= Sacred Books of the OT (Hebrew). 

NPP = Single-vol. Diet, of the Bible (Hastings). 

BP=Studien und Kritiken. 

<S J/A = Sitzungsberichte d. Miinchener Akademie. 

iS/S'GlF=Sitzung.sberiohte d. Kgl. Sachs. Gesellsch. 
d. Wissenschaften. 

SWA 1F= Sitzungsberichte d. Wiener Akademie d. 
Wissenschaften. 

TAP A = Transactions of American Philological 
Association. 

TASJ = Transactions of the Asiatic Soc. of 
Japan. 

7’G=Tribes and Castes. 

?’PP= Transactions of Ethnological Society. 

ThLZ = Theologische Litteraturzeitung. 

J’A7’=Theol. Tijdschrift. 

TPPN= Transactions of Royal Historical Society. 

TPPP = Transactions of Roj'al Soc. of Edinburgh. 

3)S= Texts and Studies. 

TSBA =Transactions of the Soc. of Biblical Arclne- 
ology. 

TU =:Texte und Untersuchungen. 

IFA/=Westem Asiatic Inscriptions. 

JFAPi)/= Wiener Zeitschrift f. Kunde des Morgen- 
landes. 

2A =Zeitschrift fiir Assyriologie. 

= Zeitschrift fiir agyp. Spraohe u. Altertums- 

cpVi q f 

ZADF = Zeitschrift fiir die alttest. Wissen- 
schaft. 

PGP=Zeitsohrift fiir christliche Kunst. 

PGP=Zeitsohrift fiir celtische Philologie. 

PDA =Zeitschrift fur deutsches Altertum. 

ZDMG = Zeitschrift der deutschen morgenland- 
ischen Gesellsohaft. 

ZDPV = Zeitschrift des deutschen Paldstina- 
Vereins. 

PP = Zeitschrift fiir E'’ ’ ' 

PP’P= Zeitschrift fii; . 

PPG = Zeitschrift fiir Kirchengescliichte. 

PA' 7’= Zeitschrift fiir kathol. Theologie. 

PPIFP= Zeitschrift fiir kirchl. Wissenschaft und 
kirchl. Leben. 

PiI/= Zeitschrift fiir die Mythologie. 

ZNTW = Zeitschrift fiir die neutest. Wissen- 
schaft. 

ZPhP = Zeitschrift fiir Philosophic und Pada 
gogik. 

ZTA'i^ Zeitschrift fiir Theologie und Kirche. 

•Z’ FA' = Zeitschrift fiir Volkskuiide. 

ZVBW = Zeitschrift fiir vergleichende Rechts- 
wissenschaft. 

ZWT = Zeitschrift fiir wissensohaftliche Theo 
logic. 


[A small superior number designates the particular edition of the work referred to 

as KAT\ LOT^, etc.] 
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ENCYCLOPEDIA 

OP 

EBLIGION AND ETHICS 


PICTS. — The Piets and all connected with 
them — name, race, customs, and language — have 
long constituted a problem upon which the most 
contrary views have been held, and which cannot 
yet he said to be completely solved. 

I. Name. — The word ‘ Piets ’ has been commonly 
derived from Lat. picti, ‘ painted men,’ but it is 
now generally admitted that the Latin w'ord is the 
form of a native name which may or may not have 
referred to the Pictish (and Celtic) custom of paint- 
ing and tatuing the skin. The Romans used a 
word which resembled the native name, and which 
described this custom of theirs. 

The native name is connected with that of the Pictones, or 
Pictavi, of Gaul,i whose town was Pictavi (Poictiers), and the 
name Hetones is sometimes applied to the Piets of Scotland in 
Irish and Scottish Chronicles,^ The Latin name must have 
been commonly used in Roman Britain, and became, in Anglo- 
Saxon, Peohtas. As the diphthong in Poictiers corresponds to 
an earlier «, found in Ptolemy’s IItjictopiop ’’Akpoi' on the coast of 
Poitou, Rhys conjectured that the name was Pectones rather 
than Rctones. The Welsh forms Peithwyr, * Piet men,’ and 
Peitheu must be derived from Pect (cf. Scots Pecht, A.S. 
Peohtas, Norse Petta). An Irish (Goidelic) equivalent, with the 
usual transmutation of p and c, may be cecht, which may give 
the numerous place-names with ‘keith’ in Scotland. 3 What 
the native name meant is uncertain, but an equivalent is thought 
to exist in Irish cicht, ‘ engraver,’ or ‘ carver ' (or, according to 
Rhys, ‘ slaughterer ’ or * mighty warrior ’), this meaning perhaps 
being influenced by the Pictish tatuing custom. Nicholson 
derives Picti from an Indo-European stem peii*, ‘tatu.’* 

Another native name has the Goidelic form 
Cruithni, from Qretani, the name of Piets in Ireland 
and Scotland, and derived from cruth, ‘ form,’ 
‘ figure ’ ; an Irish writer, Duald MacFirbis, ex- 
plains it as meaning the people who painted the 
forms (crotha) of beasts, birds, and fishes on faces 
and bodies. Rhys and Stokes refer it to cruith- 
neachd, ‘ wheat,’ or ‘ that which is reaped or cut.’ 
Hence it would still suggest tlie supposed meaning 
of Picti. The corresponding Brytlionic name was 
Pretani, in old Welsh Priten, later Prydyn (pryd, 
‘ form ’). Prydyn means Scotland, the Pietland of 
the north, while Ynys Prydain, ‘ Isle of the Piets,’ 
was the name for the whole of Britain, and thus 
must have originated at a time when the whole 

1 Cffisar, d{ Bell. Gall. iii. 11. 

2 W. F. Skene, Chronicler of the Pictr^ p. 76 ; J. Rhys, Celtic 
Britain^, p. 311. 

3 Rhys, ‘ National Names of the Aboriijines of the British 
Isles,’ The Scottish Revieic, xviii. [Is91] 1261. 

* E. W. B. Nicholson, Keltic Researches^ p. 8. 
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island belonged to the Prydyn, or Piets.* This, 
then, accounts for the early Greek name nperasixal 
N^vot, ‘ the Pictish Isles.’ 

Rhys considers that Goidelic invaders of Britain called it by 
some such name as Inis Cruithne (from Qretani), ‘ Island of the 
Piets' — a non-Celtic race to whom tlie whole island had once 
belonged, according to him. On the arnial of the Brythons 
they changed this to Ynys Prydain. 2 Macbain, on the other 
hand, maintains that the Cruithne, Prydyn, or Ficts were them- 
selves the Celtic inhabitants of Britain, about 300 b.c., and gave 
their name to it.3 

2 . Classical notices. — Ctesar writes that the 
interior of Britain is inhabited by those said tradi- 
tionally to have been born in the island itself, and 
the sea-coast by those who had crossed over from 
the Belgie. The latter cultivated the land ; most 
of the interior tribes did not, but lived on flesh and 
milk and were clad in skins. All the Britons 
dyed themselves with woad. Ten and even twelve 
of them had wives in common, brothers ivith 
brothers, fathers with sons ; the children were 
held to be offspring of him who first espoused the 
virgin.* 

Does the last statement refer to all the Britons or only to the 
interior tribes ? Zimmer holds that the reference to ' all the 
Britons’ is a parenthesis, and that the account of the interior 
tribes is resumed with this statement as to marriage. The 
interior tribes were presumably Piets, possibli Goidels ; Csesar’s 
account of their promiscuity is probably worthless (I s (b)).® 

Csesar knew nothing of the tribes to the north, 
who were certainly Pictish. His ‘ interior tribes ’ 
may have been Piets or Goidels, though the Goidels 
are thought by some to have first come to Britain 
from Ireland from the 2nd cent, onwards. If the 
Piets were a Celtic people, there must also have 
been aboriginal tribes separate from or mingled 
with them. 

The northern tribes first came into notice during 
the time of Agricola’s invasion. Tacitus calls 
them collectively Caledonii, and in his opinion 
their red hair and large limbs pointed to a Ger- 
manic origin. Some of their tribes fought from 

1 Rhys and D. Brj-nmor-Jones, The Welsh People^ p. 76 ; J. 
Loth, L«s Mabxnogion^y Pans, 1913, i. 273. 

2 The Welsh People, p. T9, Scottish Review, xviii. 134 f. 

3 A. Macbain, An EtymoOtgical Dicticniary of the Gaelic 
Lanquage'^, s.r, ‘Britain,’ ed. \V. F. Skene, The Highlanders of 
Seoiland'^^ Excursus, p. 3S4. 

< V. 12, 14. 

* H. Zimmer, * Pictish Matnarchy,’ in Leahhar nan Gleann, 
ed. G. Henderson, p. 22. 
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chariots, like the southern Britons. They had 
tribal assemblies, ratified ■w ith sacred rites. 
Calgacus, their leader against the Romans, speaks 
of their harvests — which points to cultivated lands; 
and of their wives and children, without any refer- 
ence to promiscuity. Tacitus makes no reference 
to the custom of painting their bodies.^ On the 
whole, his Caledonians seem to differ but little 
from the southern tribes akin to the Gauls. Pto- 
lemy^ next describes the various inhabitants of 
Britain according to tribal groups. 

South of the Forth and the Clyde were the Otadini and 
Gadeni on the east, and on the west the Selgovae, Novantae, and 
Damnonii, the last extending to near the Tay. On the east 
ceast, north of the Tay, W’ere the Venicones and Tsexali ; w'est 
of these were the Vacomagi, then the Caledonii and EpidiL 
Along the west coast were the Cerones, Creones, Carnonacae, 
and Carini, separated from the Caledonii by the Decantaa. To 
the north were the Lugi, Smertae, and CornaviL 

Ptolemy’s tribes to the north of the Forth and 
the Tay correspond to Tacitus’s Caledonii, the 
name of the largest group with whom the Romans 
came in contact having been given to all the tribes. 
These may be regarded as Piets, since their posi- 
tion corresponds to that of the Piets described by 
Bede.* Possibly some of the tribes south of the 
estuaries (Selgovae, Novant®) may also have been 
Pictish. Bye. 208 the tribes had apparently united 
into two groups, for Dio Cassius speaks of the two 
nations of the Caledonii and Maiatai into which 
the names of the others were merged.* The 
Maiatai lived in the flattish region north of the 
northern Roman wall, and perliaps derived their 
name from magh, ‘ a plain.’ They dwelt in that 

art of Scotland which, according to Ptolemy, had 

een occupied by the northern portion of the 
Damnonii. Dio says that these tribes neglected 
agriculture, but had cattle, and lived on milk, the 
produce of the chase, and fruits, but never ate 
tish. They had horses and chariots, and fought 
with shield, sword, spear, and dagger (? a dirk). 
They had community of women, and their pro- 
geny were reared as the joint offspring of each 
small community. They had a certain food a 
small piece of which sufficed a man for several 
days. They would also run into morasses up to 
the neck and live there several days without eat- 
ing.® According to Herodian, they punctured 
(tatued) their bodies in the forms of animals, and 
went naked, the better to show the ornamenta- 
tion.® 

Eumenius, who first mentions the Piets by name, 
says that Constantins Chlorus in A.D. 306 defeated 
the Caledonii and other Piets.’ The tribes are 
again summed up comprehensively as Piets in the 
notices of the invasion of Roman Britain between 
the walls by them and the Scoti from Ireland or 
Wales in A.D. 360, and in 364 when Piets, Scots, 
Saxons, and Atecotti invaded Roman Britain from 
different directions. When Theodosius came to 
the rescue, the Piets are described as consisting 
of two divisions, Dicaledonae and Verturioues, 
doubtless the equivalents of the Caledonii and 
Maiatai.® 

Rhys has shown that V’erturiones is the Latin form of a Celtic 
word which appears later as the name of the Pictish district of 
* the men of Fortrenn ' (Strathearn and Menteith). Fortrenn is 
probably the gen. of Fortriu or Foirtriu, which again is found 
in Fothreve (Kinross and Clackmannan). On the whole, this 
corresponds to the region of the Maiatai. Dicaledon^ suggests 
the people of the two Caledonias— the regions divided by the 
lochs from Inverness to Fort William. 9 Cf. Ptolemy’s name for 
the ocean to the west of Scotland, AovTjgoAijSdvios. 

Claudian says that Theodosius drove the Piets 
into their own region of Thule ; the Scots retired 
to Ireland, the Saxons to the Orkneys, while he 

1 Agric, 11 f., 27, 31. 2 Qeog. ii. 3. 3 HE id. 4. 

1 Ixxv. 6. 3 lb. I.xxv. 5, Ixxvi. 12. 

3 iii. 14. 7 Panegyricus CoiistaTitino^ 7. 

fi Amniianus Marcellinus, xx. 1, xxvi. 4, xxvii. 8, 9. 

' Celtic Britain*, pp. 95, 162, 3^, Welsh People, pp. 12, 102. 


drafted the Atecotti into the Roman army.* Picta 
and Scots returned to the attack in A.D. 387 and 
in later years, when the Romans had finally left 
Britain. The Piets, however, did not continue to 
hold the land south of the Forth and the Tay, 
except partially in the district known as Manaw 
or Manann, where, later, Piets, Scots, Saxons, and 
Brytlions mingled, and possibly in Galloway, 
where they may have been indigenous. 

Manaw or Manann included the western part of Midlothian, 
Linlithgow, part of Stirlingshire (where the name survives in 
Slamannan), and apparentl}' Clackmannan, which also preserves 
the name. The part south of the Forth was known to the 
Welsh as Manaw of the Gododin ( = Ptolemy’s Votadini), to 
distinguish it from the Isle of Man or Manaw.^ 

Rhys regards the invading Scotti from Ireland who joined 
the Piets from a.d. 360 onwards as themselves Pictish, mixed 
with Celtic Goidels. They were the Cruithni of Ulster or Dal-n 
Araide. Their name is cognate with Welsh y^gwthr^ a cutting, 
carving, or sculpture — hence the men who were scarred or 
tatued. This name may have been given them by the Brythonic 
Celts, and Latinized as Scotti. The later Scots who settled m 
Aigyilshire came from another Irish Pictish district, Dalriada, 
which name they gave to their new habitat.9 Zimmer also re* 
gards the Scotti and Atecotti as non>Aryan people of Ireland, 
conquered by the Irish Celts.^ Macbain regards the Scotti as 
Goidels, and their name as Goidelic = ’ tatued men,’ Gael, sgath^ 
‘to lop off,’ O. Ir. Bcothaxm. ‘ It was their own name for them- 
selves.’ ® Skene also regards them as distinct from the Piets, and 
their region of Dalriada in Ireland as one of their earliest settle- 
ments among the Ulster Piets. 6 
The Atecotti were a non-Celtic folk, the Piets of Galloway, 
Bede’s Niduari, and possibly Ptolemy’s Novantae and Selgovae. 
Their name means * the old or ancient race.’ This is Rhys's 
opinion.? Skene regarded them as a people from Ireland settled 
in Dalriada, but later considered them as inhabiting the district 
between the Roman walls.^ 

After the settlement of the Scots in Dalriada, 
which they took from the Piets early in the 6 th 
cent.,* and the Saxon invasions the Piets or Cale- 
donians occupied all Scotland north of the Firths 
of Forth and Tay,“ except the region of Argyllshire 
and, later, the W. Isles. They partially occupied 
the district of Manaw, and were perhaps also found 
in Galloway. The remainder of southern Scotland 
was occupied by Brythons and Saxons." 

3 . Traditions about the Piets. — In accordance 
with a tendency in medimval Celtic legends to 
connect races, tribes, or heroes with classical or 
Biblical personages and regions, the Piets were 
derived from Scythia. The Welsh tradition, as 
found in the Brut of Layamon, represents the 
Piets as coming from Scythia with their king 
Roderic to Alban (Scotland), where they were 
defeated and Roderic was slain. Their conquerors, 
the Britons, gave them a district in Ireland (Caith- 
ness, according to Layamon), but refused them 
their daughters in marriage. Hence they obtained 
women of the Gwdyl (Goidels) from Ireland. Their 
descendants are the Scots or the Gwydyl Ffichti 
( = Goidelic Piets), who now through these women 
speak Ireland’s speech." 

The Irish tradition is found in three forms. In 
one ol these the children of Gleoin (Gelonus), son 
of Ercol (Hercules), took possession of the Orkneys. 
Thence they were dispersed, but Cruithne seized 
the north of Britain, and his seven sons — Caith, 
Ce, Cirig, Fib, Fidach, Fotla, and Fortrenn — 
divided the land into as many parts. Five others 

1 viii. 26; cf. Jerome, adv. Jovian, ii. 7, for the Atecotti in 
Gaul. 

2 Skene, Chronicles, pp. Ixxxi, ovii, exv ; Rhys, Celtic 
Britain*, p. 165. 

3 Celt. Britain*, pp. 94, 240, 243 £f., 270 f., Welsh People, n. 

101 . 

4 Zimmer, p. 26. 

3 Excursus, in Skene’s Highlanders^, p. 385. 

'Skene, Celtic Scotland'*, L 137 f., 193 f., Highlanders'*, p. 
10 f.. Chronicles, p. cix f. 

7 Rhys, Celtic Britain*, pp. 91, 94, 113, 222, 235, 240, 281, Welsh 
People, p. 102 ; Bede, Life of St. Cuthbert, 11. For the Niduari 
see also Skene, Celtic Scotland*, i. 133. 

8 Highlanders*, p. 10, Celtic Scotland*, i. 99, 102. 

2 Cf. Bede, HE i. 1. 8 ; Skene, Chronicles, p. cviii. 

1® Cf. Bede, HE iv. 26, tor the Forth as the southern boundary, 
" Cf. Nennius, Hist. Brit. 2 ; Bede, HE iii. 6 ; cf. i. 7f., v. 23. 
12 Skene. Chronicles, pp. 122 1., 166 f. ; cf. Rhys, Celtic Britain*. 
p. 242, for ■ Gwj dyl Fflchti.’ 
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of the Cruithneach went to France, and there 
founded Pictavis. Thence they came to Erin, hut 
were driven forth.’ In the second form of the 
tradition the Cruithneach, children of Gleoin, came 
from Thrace. After building Pictavis, they came 
to Ireland, and helped Crimthann, king of Leinster, 
to expel the Tuatha Fidhba. Drostan, their Druid, 
ordered that the wounded should bathe in the milk 
of seven scoje white cows, and the poison of the 
weapons would not hurt them. They now gained 
power in Ireland, but Heremon drove them out, 
giving them as wives the widows of the men 
drowned when the Milesians came to Ireland. 
They now acquired Alban (Scotland). Some, 
nowever, remained in Ireland. Spells, charms, 
and omens are attributed to them. The metrical 
version of this legend says that they acquired their 
name ‘ Picti ’ from tatuing their fair skins, and 
that on being given wives they swore that from 
the mother should descend the right to the sove- 
reignty.^ A third account says that Cmithnechan 
went over from the sons of Mile (in Ireland) to 
the Britons of Fortrenn to fight the Saxons, and 
remained there. Wives were obtained from Ire- 
land, Cmithnechan swearing by heaven, earth, 
sun, and moon that the regal succession should 
always be on the mother’s side.’ 

The preface to the 10th cent. Pictish Chronicle 
says that the Piets are so called from picio corpore, 
because they are marked with various figures made 
by iron points with pigments. The Scots are so 
called because they come from Scythia, or because 
they are descended from Scotta, queen of the 
Scots, Pharaoh’s daughter. They came to Ireland 
in the fourth age of the world, the Britons having 
come to Britain in the third age. The people of 
Scythia have white hair — hence they are called 
Albani — and from them the Piets and Scots origin- 
ate. Cruidne, father of the Piets dwelling in this 
island, reigned 100 years, and had seven sons — 
Fib, Fidach, Floclaid, Fortrenn, Got, Ce, and Cir- 
cinn.* 

Gildas, who appears to regard the region north 
of the Forth and the Tay as an island, mentions 
the Piets as a ‘ transmarine ’ people who, with the 
Scots, invaded Roman Britain. They came from 
the north-north-east (‘ab aquilone’), the Scots 
from the west-north- west (‘ a circio ’). When they 
were ultimately driven from the region between 
the walls, they settled in the north of the island." 
Nennius brings the Piets from the Orkneys, whence 
they occupied a third of Britain up to his own day.* 
Bede brings them from Scythia to Ireland, whence 
the Soots directed them to Britain (where they 
inhabited the northern part, the Britons being in 
possession of the southern), giving them wives on 
condition that, when any difficulty should arise, 
they should choose a king from the female royal 
race rather than the male — a custom observed 
among the Piets ‘ to this day.’ ’ 

The origin of the Piets from Scythia or Thrace 
is purely mythical, and the stories of how they 
obtained wives may be regarded as equally so — an 
sptiological myth to account for the Pictish succes- 
sion. The Goidelic name for the Piets being 
Cruithne, an eponymous Cruithne was regarded as 
their ancestor, while the seven districts into which 
Scottish Pictavia or Cruithentuaith was divided 
supplied names to most if not all of his mythical 
sons — Fib : Fife and Fothreve ; Fortrenn : Fort- 
renn (Strathearn and Menteith) ; Fodla : Atholl 
( Athfoitle) and Gowrie ; Circenn : Maghcircin = 

’ Irish additions to Nennius (Skene, Chronicles, p. 231.). 

2 lb. pp. 32, 40. 3 Jb. p. 45. 

4/6. p. 3 f. This is perhaps derived from the Origines of 
Isidore of Sevilie, ix. 2. 103, who gives ‘ Scoti * for * Picti ' in 
expiaining the origin of the name from tatuing, 

4 de Excidio Br^nnice, i. 11, 19. 

«i.l0f. iHEi.1,1. 


Mearns and Angus ; Gait : Caithness (Cathenesia). 
Fidach and Ce have no nominal equivalents. 

The regions unaccounted for are Mar and Buchan, and 
Moray, Argyli being inciuded in Dalriada. The iegend must 
therefore have arisen after the occupation of Dalriada by the 
Scots. 

The fact that there were Cruithni, or Piets, both 
in Ireland and in Scotland may account for the 
varying traditions of their coming first to Ireland 
or first to Scotland. One tradition says that both 
Irish and Scottish Cruithni were governed by the 
same kings to the number of thirty.’ 

4* Who were the Piets ? — Rhys regards the 
Piets as the non- Aryan (Ivernian) aborigines, dis- 
possessed by f ■ language 

they adopted, tly outnumbered 

them. The ■ iver, profoundly 

modified by them in language, race, and customs. 
Having driven the Ivernians before them, they 
later made common cause with them against the 
invading Brythons. Hence there was an amalga- 
mation of the Goidelic and Ivernian elements, and 
‘the term Goidelic should strictly be confined to 
the mixed population of Aryan and non-Aryan 
language in possession of the country when the 
Brythons arrived.’’ Before Pictish, or Ivernian, 
died out, it was ‘ loaded with words borrowed from 
Celtic’ — Goidelic and Brythonic— but it also modi- 
fied Celtic vocabulary and continued the syntax of 
its own speech.* Zimmer also regards the northern 
Celts as having become Goidelic in speech at an 
early period, while the southern Piets adopted 
Brythonic speech.* 

The traces of alleged Pictish (non-Celtic) speech are scanty, 
but Rhys professed to find them in the Ogam inscriptions of 
the north, and at first equated it with Basque — an opinion after- 
wards abandoned. But he still adhered to the theory of its 
non-Aryan character, and continued to challenge the upholders 
of the Piets as Celtic to prove that the punctuated Ogam 
inscription at Lunasting in Shetland is Celtic: ‘Ttocuhetts- 
ahebhtmnnn-hccvrew-nehhlonn.* The challenge seems a safe 
one, for, as Lang says, it is ‘ not merely non-Aryan, but non- 
human ! or not correctly deciphered.’ " 

Rhys also finds non-Aryan traces in Celtic 
nomenclature, and, assuming totemism to be non- 
Aryan, argues as to its existence from names like 
MacCon, ‘ Hound’s son ’ — the name of a legendary 
prince whose rule extended from Ireland to Britain. 
Hence ‘ MacCon may, perhaps, be regarded as 
representing the whole non-Celtic race of these 
islands.’ 'Totemism, however, may have been 
Aryan, and a personal name is not evidence of 
clan totemism. He also argues for the non-Aryan 
character of the Piets from their custom of succes- 
sion through the mother, traces of which he also 
finds in the names and relationships of Irish and 
Welsh mythology.* Zimmer accepts the Pictish 
succession through the female line, as well as the 
classical references to promiscuity in the Celtic 
region, and incest incidents in Irish saga, as point- 
ing to non-Aryan marriage relations. In the case 
of the sagas, the Celtic invaders of Ireland being 
in a minority, the aboriginal customs would not be 
changed at once, and have left their impress in 
legends.’ 

Skene’s whole theory of the history of the Piets 
is connected with his opinion that there were two 
divisions of them, eventually distinguished as 
northern and southern Piets. This is based on 
Bede’s statement that the northern Piets were 
separated from those of the south by ‘ steep and 

' ‘Tract on the Piets,’ Skene, Chronicles, p. 320. 

2 C. H. Read, Guide to the Antvj. of the Bronze Age, Bnt. 
Museum, London, 1904, p. 22 

3 Rhys, Celtic Britain*, pp. 263f., 268f., 276, Welsh People, 
pp. 13 f., 19, 

4 P. 11. 

5 Proe. Soc. Antiq. Scotland, xxvii. [1892] 203 ff., xxxii. [1S9S] 
324 ff.; A. Lang, Hist of Scotland, Edinburgh, 1900, i. 493. 
For an attempted translation see Nicholson, p. 71 f. 

6 Rhvs, Celtic Britain*, p. 266fl., Welsh People, pp. 16lf. 

7 Zimmer, p. 28 ff . 
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rugged mountains/^ but such a distinction as 
Skene asserted is probably fallacious. His 
‘ northern Piets ’ were (jaelic in race and language ; 
the ‘ southern Piets ’ were also Gaelic, but, the 
Bamnonii between the Forth and the Tay, who 
‘ belonged to the Cornish variety of the British 
race," having been incorporated with them, they 
introduced a British (Cornish) element into their 
language. The Bamnonii are the Britons of 
Fortrenn.2 

Skene’s ailments for the Piets as Goidelic in race and 
lanjfuage may be summarized as follows, (a) The Welsh desig- 
nation for the Piets, Gw}dyl Ftichti, shows that, since ^ 
Goidels w'ere called Gwydyl by the Welsh, the Piets were thus 
assigned to that race. The term, however, is not an early one, 
nor is Ffichti the regular rendering of Picti in Weish.3 (6) St. 
Columba’s occasional but not constant use of an interpreter 
while preaching to Piets was necessary because the difference 
between Pictish and Irish resembled that between Breton or 
Cornish and Welsh, which are not always mutuall 3 ' intelligible. 
The difference may none the less rather have resembled that 
between Irish and Welsh, (c) Gaelic was spoken in Galloway 
at a late day, and in the 12th cent- Richard of Hexham and 
Reginald of 'Durham called the Gallwegians Piets.-* As to this 
it should be noted that there w-as an early Brythonic element 
in Gallow'ay, but the district had been overrun by Goidels, 
which accounts for the predominance of Gaelic there. The 
name Piets may have been given to them by those English 
writers on account of the peculiarity of their language. : 
(d) ilanj’ Pictish personal names in the lists of kings are of 
Irish form ; others show a mixture of Brythonic, Gaelic, and 
Teutonic. The last is accounted for by the sway of the Angles 
over the Piets in certain districts; the Brj'thonic element came 
from the ‘ Britons of Fortrenn ’ (the Damnonii), who spoke a ! 
dialect akin to Cornish, (e) When the place-names are studied | 
according to strict rule, the generic terms show no C^’oiric i 
element in the districts occupied by the Piets. Thus ‘Pen’ 
does not occur north of Forth and Clyde. (/) Legend attributes 
a Goidelic speech to the Piets, acquired by them from the 
Irish women whom they married.^ This, however, only 
suggests that the Piets once spoke some other language, or 
perhaps some other Celtic dialect. 

Nicholson is also of opinion that Pictish was a 
language virtually identical with Irish. He holds, 
however, that the loss of Indo-European p was 
comparatively late in Goidelic dialects — Pictavian, 
Sequanian, Belgio, Menapian, proto-Irish, and 
proto-Pictish — but tha.tp was lost in literary or old 
Irish. Pin Celtic speech is therefore not always a 
mutated qu or b, but may be original and a sign of 
Goidelic occupation. Insular Picti.sh, like Pictavian 
in Gaul, was a Goidelic dialect with n preserved to 
historic times. Higliland Gaelic is ciescended from 
Pictish, not from tlie Irish speech of the Dalriadic 
Scots, who did not conquer the Piets. The word 
‘ Piet ’ is derived from a root peik-, ‘ tatu,’ with 
I E ^ preserved. He also holds tliat the Belgi 
were Goidels, and are found not only in Gaul and 
Britain, but also in Ireland. They are the Fir 
Bolgs of Irish legend, and, with the Fir Domnann 
{ = the Damnonii) and Fir GaUoin (Piets), were 
Goidels who preserved p. The Kymry or Brythons 
of other writers — Gaulish, Welsh, CornFh, and 
Breton — were the first Celtic arrivals in Britain. 
Then came the Goidel.s, who drove the Kymry into 
the interior in pre-Koman times, wliere later 
Cmsar found them.® If, however, this order of 
occupation — the opposite of that usually accepted 
— is true, it is difficult to account for the presence 
of Goidelic Piets in Scotland, where pi'esumably 
the Kymry would have retired before them. 

Whatever may be said of these views, it is certain 
that neither Skene nor Nicholson sufficiently faces 
the fact that, rightly or wrongly, the early notices 
of the Piets regard them as difi'ering from the Scots 
in origin, language (dialect), and the matter of the 
kingship. 

1 Bede, HE iii, 4. 2 Celtic Scotland^, i. 231. 

3 Cf. Macbain, in Skene’s Highlanders'^, p. 403; Rhj's, Celtic 
Britain^, p. 242. 

* Skene maintains that the language of Gildas shows that 
Piets remained in the region between the walls after the last 
incursion, and that Be<le’s Niduarian Picts=Picts of Galloway 
{Chronicles, p. cviii, Celtic Scotland-, i. 133). 

5 See Skene, Pour Ancient Books of Wales, i. ch. 7ff., Celtic 
Scof/'iii'!-, i. 194 ff. 

Nicholson, Keltic Researches, p. 110 f. 


Some writers are of opinion that no Goidel 
occupied British soil except from Ireland. Mac- 
bain regards the Piets, the Caledonii of Tacitus, 
the Pretanoi of Pytheas, as the first Celtic in- 
comers to Britain, c. 600 B.c. They were ‘a 
Celtic-speaking people, whose language diti'ered 
both from Brittonic and Gadelic, but at the same 
time only differed dialectically from the Gaulish 
and Brittonic tongues.’ Their language, unlike 
Goidelic, was of the p class of Celtic speech, 
and they were driven west and north by the 
incoming Belgi. They were thus Caesar’s abori- 
gines of the interior. 

Macbain shows that Skene’s philological ar^ments for Pictish 
^Goidelic are defective. Bede speaks of the various dialects 
or languages spoken in Britain —those of the Angles, Britons, 
Piets, Scots, and Latins. Pictish was thus different from both 
Brythonic and Gaelic. Again, the Cruithni of Ulster were 
Pictish incomers from Scotland who had become Gaelic-speak- 
ing. The Irish looked upon them as a people different from 
themselv^. The classical names from the Pictish area are 
mainl.v Celtic, and a third of them are nearer Brythonic than 
Gadelic. The lists of Pictish kings are ‘ decidedly British in 
phonetics.’ Place-names in the Pictish region, excluding the 
Isles, Caithness, and Sutherland, which are largely Norse, show 
a veneer of Gaelic, since the Scots imposed their language as 
well as their rule on the Piets, but they are ‘ very different from 
names on Gadelic ground— Ireland and Dalriada.’ ‘The pre- 
fixes aber and pet, unknown to Gadelic, are found from Suther- 
land to the Forth.’ The former is often superseded by Gaelic 
inver, the latter by bailed Skene regarded aber, inbher, and 
cumb^ or ci/mmer as originally common to both branches of 
the Celtic language, retained in some dialects, obsolete in 
others but it is surely significant that aber does not occur in 
Arg>U(DairiadaX 

Other Celtic scholars, Windisoh® and Stokes, 
also regard Pictish as Brythonic rather than 
Goidelic. Stokes, after collecting and examining 
all the known Pictish words down to the period of 
the Irish annalists, comes to the following con- 
clusion : 

‘The foregoing list of names and words contains much that 
is still obscure ; but on the whole it shows that Pictish, so far as 
regards its vocabulary, is an Indo-European and especially 
Celtic speech. Its piionetics, so far as we can ascertain them, 
resemble those of Welsh rather than of Irish.' < 

D’Arbois de Juhainville identifies the Cruithni 
of Irish legend, who fought against the Fir Fidga, 
with the Brigantes, a British tribe located oy 
Ptolemy also in the south-east of Ireland. Their 
Druid Trostan has a name akin to that of the 
Arthurian Tristan. The Fir Fidga are the Manapii, 
a tribe identical with the Belgic Menapii. The 
Brigantes, inhabitants of Britain (Prydyn), were 
called Cruithni = Pritanicos, by the Irish.® 

Where philological experts are so much divided 
on the question of language, it is clear that it 
cannot he regarded as settled. If, however, the 
Piets were a non-Celtic race, they could not have 
remained so unmixed with their Celtic conquerors 
as Rhys’s theory demands. And, again, granting 
that they were Celtic — Goidelic or Brythonic — such 
incoming Celts must have been numerically small 
compared with existing aboriginal tribes, which 
would again imply a mixture of races. W'’hatever 
the Piets were, it appears certain that they either 
adopted or retained Celtic speech. 

5 . Pictish customs. — (a) Painting and tatuing. 
— Caesar says that all the Britons dyed themselves 
with woad ; * and Herodian says of the northern 
tribes (the Piets) that they tatued themselves with 
coloured designs and figures of animals of all 
kinds, and did not wear clothing, in order that 
these might he seen.’ The custom is also ascribed 
to them by Duald MaePirbis as an explanation of 

1 Macbain, in Skene’s Highlanders-, p. 3S9ff., Trans, of the 
Gaelic Soc. of Inverness, xi. [1S84-S5] 267 ff. 

2 Celtic Scotland^, i. 222. 

5‘Keltische Sprachen,’ in Ersch and Gruber, Allgemeine 
Encyklopudie. 

4 ‘Linguistic Value of the Irish Annals,' Trans, of the Philo- 
logical Society, iii. [1858-90] 392. 

*5 H. d’Arbois de Jubainville, Les Celtes, Paris, 1904, pp. 25, 
66 ; cf. Les DruideS, do. 1906, p. 37. 

8 de Bell. Gall. v. 14 ; cf. Piinj', HN xxii. 1. 

7 Herodian, iu. 14. 8. 
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their name : a Cruitlmeach, or Piet, is one who 
takes the forms, or cruths, of beasts, birds, and 
fishes on his face and body. This probably repre- 
sents a tradition in Ireland. Par earlier Isidore of 
Seville explains the name Scotti as derived from 
their custom of tatuing, and this explanation of 
the name Pioti is given in the Pictish Chronicle 
(see §3). Tatuing may have been common to all 
Celtic tribes at one time, and Claudian personifies 
Britain as a woman with tatued cheeks.' Faces 
depicted on Gaulish coins have marks on them 
which appear to be tatu marks.^ Probably no 
great distinction need be drawn between painting 
and tatuing. Among other peoples these cnstoms 
are ornamental, are used to produce a frightful 
appearance, or have totemistic significance. Her- 
odian and Csesar associate the British custom with 
the first two of these respectively, but they were not 
likely to connect it with totemism if that existed 
in Britain. There is no reason to believe that 
tatuing was peculiar to the Piets among British 
tribes. 

(6) Descent through women . — The community of 
women ascribed by Cmsar to all the British tribes 
(or, according to Zimmer, to those of the interior), 
by Dio to the Caledonians, by Strabo to the Irish 
(along with incest), and by the interpolator of 
Solinus to the people of Thule (Shetland), and, in 
the Hebrides, to the king, who was not allowed to 
possess a wife, but borrowed such women as he 
wanted, is regarded by Rhys* and Zimmer* as a 
non-Aryan practice among people in Scotland and 
Ireland who were not Celts, i.e. the Piets, and as 
explaining the peculiar Pictish law of succession 
through women. Macbain also regards this suc- 
cession as non-Aryan, but adopted by the Piets 
(Celts) from the aborigines whom they conquered.* 
It is, however, most unlikely that the Piets, 
whether Celtic or not, who had advanced beyond 
savagery and whose general customs ditiered but 
little from those of known Celtic tribes, had such 
absolute community of women as these classical 
writers describe. We may regard it (1) as fabu- 
lous, since it is difficult to see how a society based 
on the matriarchate could indulge in such promis- 
cuity as Caesar’s words denote, or (2) as a mistaken 
interpretation of marriage customs with which the 
Romans were unfamiliar. Nor need we suppose 
with Zimmer that promiscuity and incest incidents 
in Irish sagas are necessarily non-Aryan customs 
surviving after the Celtic conquest. They have 
parallels in all mythologies and all societies. As 
to the Pictish succession with which these customs 
are said to be connected, we find from the lists of 
Pictish kings that brothers by the same mother 
succeeded each other — ‘ not an unusual feature in 
male succession ’ ® — but no son succeeded his father, 
who was sometimes a foreigner. When brothers 
failed, the succession went to a sister’s son or to 
the nearest male relative on the female side. This 
explains Bede’s statement cited above (§ 3). Bede 
does not make the succession through women 
absolute ; succession through males took place up 
to a certain point. All this has been explained as 
an instance of the matriarchate, and therefore non- 
Aryan. Lang, however, notes that words exist in 
Greek denoting kinship on the mother’s side.* It 
has also perhaps been assumed too hastily that 
the evidence points to the matriarchate. In 
northern Welsh law, when a woman married a 
stranger, her son had a right to the inheritance of 
her father, because ‘ the stranger, entering the 

1 In i. Cons. Stilich. ii. 247 f, ; cf. his reference to the tatued 
figures fading from the cheek of the dying Pict. 

2 Nicliolson, p. 150, and in Zeitschr. fur csltische Philologie^ 
iii. (1900) 332. 

2 Celtic Britain^, p. 56. 4 P. 27. 

* Excursus, Skene's Hiohlanders^, p. 401. 

8 Skene, Celtic Scotland^ i. 233. * Hist, of Scotland, i. 4. 


family, brought to it strength, and the nephew, 
son of the stranger, became the continuator of the 
grandfather, in some sort his son.’ ' In Ireland by 
special favour right of inheritance w as given to 
a daughter’s or .sister’s son born of a strangei. 
Accordingly, d’Arbois de Jubainville explains 
Bede’s statement by the astonishment caused to 
Anglo-Saxons by the law of inheritance alloved 
by Celtic custom in the case of sons of daughters 
in concurrence with their cousins, sons of sons. 
'The Piets had not a law of inheritance difi'ering 
from that of the Irish or Welsh, and the facts do 
not require to be explained by the matriarchate.* 
Already, too, the importance of the sister’s son is 
seen in ancient Celtic history, where, in 400 B.c., 
King Ambicatus placed each of his sister’s sons at 
the head of an army, the one conquering Bohemia, 
the other N. Italy.* D’Arbois de Jubainville’s 
explanation, however, hardlj' covers the anomalies 
of the list of Pictish kings, if that is to be regarded 
as in any way authentic. In Irish and Welsh 
sagas, where divine groups are called after the 
mother, or where gods and heroes have often a 
matronymic, while the father’s name is omitted, 
we may have something analogous to the Pictish 
succession — some custom perhaps akin to the 
matriarchate.* But this is so deeply embedded in 
Celtic myth that we can hardly imagine that it is 
all borrowed from hypothetical non-Celtic custom, 
as Rhys maintained.* 

6 . Religion of the Piets. — Neither the classical 
observers nor the biographers of saints who 
laboured among the Pictish tribes discuss the 
native religion. As far as the latter are concerned, 
Ailred in his Life of St. Ninian speaks of the 
southern Piets worshipping deaf and dumb idols* 
— a vague statement. Adamnan speaks of the 
northern Piets as possessing Druids who extolled 
their own gods as more powerful than the God of 
the Christians.* Their magical acts resemble those 
ascribed to Irish Druids, and Adamnan does not 
appear to know any diti'erence between Pictish and 
Celtic Druids. He refers to the fountain which St. 
Columba found in Pictland, ‘ famous among this 
heathen people and worshipped as a god.’ The 
saint blessed it and caused ‘the demons’ to depart 
from it for ever.® The cult of wells was common 
among the Celts and is almost universal. If the 
Piets were a Celtic folk, their religion may be 
estimated from what is known of Celtic religion 
elsewhere (see art. Celts). Bede says that the 
southern Piets, i.e. those tribes dwelling in the 
region immediately north of the Forth, were con- 
verted to Christianity by St. Ninian.® This must 
have been about the beginning of the 5 th century. 
The tribes beyond these, the so-called northern 
Piets, were converted by St. Columba and his 
followers. Columba encountered the Druids of 
King Brude at Inverness, and preached to and 
baptized the king and many of his people in the 
latter half of the 6th century.'® 

7. Later history of the Piets.— The history of 
the Piets from the 7 th cent, to the time of Kenneth 
MacAlpin is one of internecine feuds, strife with 
the Scots of Dalriada and with the Angles. The 
usual view has been that eventually Kenneth 
Mac.\lpin, king of the Dalriadic Scots, overcame 

1 D'Arbois de Jubainville, La Famille celtique. Pans, 1905, 
p. 70. 

2 Ib. p. 69 : cf. art. Inheritancb (Celtic), vol. vii. p. 299*. 

® Livy, V. 34. 

4 J. A. MacCulloch, The Beligion of the Ancient Celts, Edin- 
burprh, 1911, p. 222. 

8 Rhys and Brynmor- Jones, Welsh Pe^le, pp. 15, 36 f. 

6 Allred, Life of S. Ninian (‘ Historians of Scotland ' series, 
v.), Edinburgh, 1874, p. 15. 

* Adananan, Life of S. Columba (‘ Historians of Scotland ’ 
series, vi.), Edinburgh, 1874, bk. i. ch. 27, bk. ii. cbs. 33, 36. 

31b. bk. ii. ch. 11. 

® Bede, HE iii. 4 ; cl. Ailred, loc. cit. 

18 Bede, HE iii. 4 ; Adamnan, passim. 
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the Piets, and ruled over them as king of the 
Scots, or, according to the 10th cent. Pictish 
Chronicle, extirpated them — an obviously absurd 
statement. But Skene, following Pinkerton to 
some extent, maintained that Aengus MacFergns, 
the Pictish king from 731 to 761, defeated the 
Scots and took Dalriada, which now hecame a 
Pictish province. In 832 Alpin, of Scottish race 
by paternal descent, but, as his name shows, a 
Piet by maternal descent, as king of the Scots 
fought the Piets and was defeated. His son 
Kenneth eventually obtained the throne of the 
Pictish kingdom. This was not the result of a 
foreign invasion. The events are rather to be 
regarded as a war of succession ; Alpin and 
Kenneth had a claim through maternal descent to 
the throne and were supported in that by a party 
among the Piets and by the remains of the Scots 
of Dalriada. The Piets, a Gaelic-speaking people 
like the Scots, were not conquered, and suffered 
no change of language. There was a more or less 
silent revolution, a mere matter of succession 
according to Pictish law, and the modern High- 
landers represent the older Piets.* Nicholson 
urges similar views, and points to the unsubstantial 
nature of the evidence for a Scottish conquest of 
the Piets (the fact that Alpin and Kenneth are 
names borne previously by Pictish, never by 
Dalriadio, kings), to the improbability of the 
Pictish nation being conquered by their Scottish 
subjects, as well as to the fact that the Annals 
still describe Kenneth and his successors as ‘rex 
Pictorum.’ Thus the position is somewhat ana- 
logous to the change which set James vi., a 
Scottish king, on the English throne. There was 
no conquest of the English in this case or of the 
Piets in the other case.* These views have been 
strongly combated by Macbain, who insists that 
the documents are not rightly handled, and that a 
wrong value is put upon some of them. He shows, 
e.y., that, though Aengus conquered Dalriada, 
the Annals insert this significant note, ‘ wane of 
Aengus’s kingdom.’ Yet the conquest of the Piets 
cannot be clearly explained from our present 
materials. There had been dynastic wars — 
attempts to break the Pictish rule of succession. 
The Scots were aggressive, and superior in culture, 
and eventually their Gaelic speech both in Pictland 
and in Strathclyde ‘ wiped out the original Pictish 
and British.’* 

The problem involved here is entirely one of 
evidence drawn from obscure documents and of 
probability, while the view adopted of the original 
Pictish tongue, Brythonic or Goidelic, must neces- 
sarily affect the result.s. Whatever theory is 
followed, it is certain that there must be a barge 
Pictish admixture among the Scottish people in 
the region north of the Forth. 

8. The Piets in folk-tradition. — With the disuse 
of their name in connexion with actual peoples, 
the ‘ Piets ’ or ‘ Pechts ’ came to be associated in 
folk-tradition with megalithic remains and large 
buildings and with myths of tlieir origin. From 
being a historic folk, they became a mysterious 
people, more or less supernatural, and usually 
considered as of small stature. 

‘ Pecht ’ in Shetland is synonymous with ‘dwarf’ in 
Aberdeenshire ‘ picht' means ‘a small person,' and in the south 
of Scotland the ‘peghs’ are reg:arded as dwarfs, ‘unco wee 
bodies, but terrible strong’ — their immense strength being 
necessary on any theory of their having been able to move 
easily the large stones of archreologioal remains, etc., attributed 
to them. Hence D. MacKitchie regards the Piets as a former 
dwarf race in Scotland, equivalent to the fairies of popular 


1 Celtic Scotland'^, i. 275 ff. 2 Nicholson, p. 80 ff. 

3 Macbain, Excursus, in Skene’s Highlanders'^, pp, 387 f., 402, 
Trans, of the Gaelic Soc. of Inverness, xxi. [1896-97], art. 
‘ Piets,' in Chambers’s Encyclopedia, London, 1891, viii. 167 f. 

See an amusing instance of this in Lockhart’s L^e of Sir 
y>'alter Scott, ch. 29, and Scott’s Pirate, note 1. 


belief l (see art. Fairy, § 6). That the Piets were not a small race 
is proved by what Tacitus says of the Caledonii, nor is there the 
slightest scrap of historical evidence for the theory. The so- 
called ‘Piets’ houses’ or ‘earth houses’ — low underground 
passages terminating in one or more chambers — ne^ not 
indicate that they were constructed or used by people of small 
stature. Their position necessitated a constricted height ; 
they were probably store-houses or hiding-places like those 
described by Tacitus {Germ. 16) among the Germans of his 
day, and not regular dwelling-places, since they are generally 
associated with remains of surface dwellings. Scattered 
over the Pictish area in Scotland, and perhaps of post-Roman 
date, they may quite likely have been constructed by the 
Piets, in which case the tradition of their origin would be 
authentic. 

Generally speaking, however, the tradition 
which ascribes all mysterious or large structures to 
the Piets (e.g., Glasgow Cathedral) is analogous 
to wide-spread traditions elsewhere in which the 
origin of megaliths and colossal remains is ascribed 
to fairies, dwarfs, giants, the devil, Cyclops, etc. 

Liter.xturr. — T he classical sources have been referred to in 
the article ; the post-classical sources are collected in W. F. 
Skene, Chronicles of the Piets, Chronicles of the Scots, and 
other Early Memorials of Scottish History, Edinburgh, 1867. 
See also Bede, HE\ Nennius, Historia Britonum, Irish 
version, ed. J. H. Todd, Dublin, 1848. The older authorities 
are mainly : G. Chalmers, Caledonia, 3 vols., London, 1807-24 ; 
T. Innes, Essay on the Ancient Inhabitants of the Eorth of 
Britain or Scotland, 2 vols., do. 1729, new ed. in ‘ The Historians 
of Scotland’ series, viii., Edinburgh, 1879; J. Pinkerton, An 
Enquiry tnto the Hist, of Scotland preceding Malcolm III., 
newed., 2 vols., Edinburgh, 1814, Dissertation on the Origin 
and Progress of the Scythians or Goths, London, 1787. More 
modern works are : J. Loth, ‘ Les Pictes d’aprfes les travaux 
r^cents,’ Annales de Bretagne, vi. [1891] lllfif. ; A. Macbain, 
An Etymological Dictionary of the Gaelic Language"^, Stirling, 
1911, Excursus and notes in Skene, The Highlanders of Scot- 
Zand^, do. 1902, papers in Trans, of the Gaelic Society of Inverness; 
E. W. B. Nicholson, Keltic Researches, London, 1904 ; J. Rhys, 
Celtic Britain*, do. 1908, ‘The Inscriptions and Language of 
the Northern Piets,’ Proc. of the Soc. of Antiquaries of Scotland, 
xxvii. [1892] 263 ff. , *A Revised Account of the Inscriptions of 
the Northern Piets,' ib. xxxii. [1898] S24 ; J. Rhys and D. 
Brynmor-Jones, The Welsh People, London, 1900; W. F. 
Skene, Chronicles (see above), The Four Ancient Books of 
Wales, Edinburgh, 1808, The Highlanders of Scotland^, Stirling, 
1902, Celtic Scotland'^, 3 vols., Edinburgh, 1886; W. Stokes, 
‘ Linguistic Value of the Irish Annals,’ Trans, of the Pkilologiccil 
Society, ii). [1888-90] 392 ff,, ' Urkeltischer Sprachschatz,’ in vol. 
ii. of F. C. A Pick’s Vergleichendes Worterbuch der indogtr- 
man. Spracken, Gottingen, 1890-1909 ; W. 0. E. Windisch, 
‘ Keltische Sprachen,’ m Ersch and Gruber’s Encyklopadic', 
H. Zimmer, ‘ Das Mutterrecht der Pikten,’ ZeifscAr. der Savigny^ 
Stiftungfur Rechtsgeschichte, xv. [1894] 209 f., tr. in Leabhar 
nanGleann, ed. G. Henderson, Edinburgh, 1898. 

J. A. MacCulloch. 

PIETISM. — I. Use of the term. — (1) Pietism is 
used in a general sense to indicate a religious atti- 
tude of devotional feeling ; (2) by Heppe, Kitschl, 
and others, the term is extended to cover all 
similar tendencies during the past three centuries ; 
(3) the Roman Catholic ‘ pietists ’ are the brethren 
and sisters of the pious and Christian schools 
founded by Nicholas Barre, in 1578, for the instruc- 
tion of girls and boys. 

As a proper name, however, the term belongs to 
the mo\ ement which arose under Spener towards 
the close of the 17th century. Like the term 
‘Methodist,’ it was originally bestowed in con- 
tempt. 

2. The religious life of Germany at the rise of 
the movement.— Tlie close of the Thirty Years’ 
War in 1648 left German Protestantism in an 
impoverished condition. The Lutheran Church 
was ruled from without by the civil governments 
of the various States, and from within by theo- 
logians as autocratic as the papacy. Both civil 
and theological rule tend more to vigilance over 
doctrine than to care for Christian character. The 
result was that, whilst orthodoxy was never more 
outwardly alive, it was never more inwardly life- 
less. _ The clergy had not entirely forgotten their 
functions, it is true, but they were obsessed with 
the belief that, if there were sound doctrine, as a 
necessary consequence all else would be right. 
Luther had placed the seat of faith in the heart, 
but emphasis had now shifted to the intellect. 

1 The Testimony of Tradition, London, 1890. 
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It was held, accordingly, that, if intellectual 
knowledge (illuminatio) were correctly imparted, 
it would assuredly direct the will aright. Luther 
had placed the Bible above dogma. The order 
was now reversed, and a creed-hound Church 
neglected the Bible in home, school, university, 
and service. Theological controversy was both 
frequent and acrimonious. Lay rights were 
subordinated to pastoral prerogatives. Matters 
were somewhat better in the Reformed Church, 
and its presbyterian form of government gave a 
larger place to the laity ; but even here the taint of 
legalism and the spirit of self-righteousness were 
only too often in evidence. 

Upon this clouded sky Pietism arose, bringing 
a clearer and purer light. Beginning modestly 
in an attempt to improve the religious life of 
Frankfort, it spread rapidly through Middle and 
N. Germany. Among the forerunners of the 
spirit rather than the system of Pietism may be 
numbered Jakob Boehme(o.u.)the mystic, Johann 
Arndt, and Theophilus Grossgebauer, hut the 
history of Pietism proper is almost entirely bound 
up with the life, work, and personality of the two 
great leaders who together and successively gave it 
inspiration and guided its course, namely P. J. 
Spener and A. H. Francke. Within the span of 
their lives may be measured the rise, the growth, 
and at least the beginning of the decline of 
Pietism. To sketch their biographies is therefore, 
in the main, to recount the history of the Pietistic 
movement. 

3. History of the movement ; lives of Spener 
and Francke.— (a) Philipp Jakob Spener, ‘the 
father of Pietism,’ was bom at Rappoltsweiler, 
Alsace, in 1635. Trained under the influence of 
a devout godmother, he was impressed early in life 
by reading Arndt’s Vom wahren Christenthum 
(Brunswick, 1606-09). Whilst a student at Strass- 
burg, he found his ‘ father in Christ ’ in Johann 
Schmid. Taking his master’s degree by a dispu- 
tation against Hobbes’s philosophy, he continued 
his studies at Basel, Geneva, Stuttgart, and 
Tubingen. At Geneva the influence of A. Leger 
and Jean de Labadie, the ex- Jesuit, combined with 
the piety, mysticism, and strict discipline of the 
place to shape his character. At Tubingen he 
read Grossgebauer’s Wachterstimme aus Jem ver- 
wusteten Zion (Frankfort, 1661). In 1663 he became 
preacher at Strassburg, and lectured on philology 
Knd history. In 1666 he removed to F’rankfort as 
chief Lutheran pastor. Here in 1670, developing 
an idea which he had previously tried at Strass- 
burg, Spener instituted his famous ‘ Collegia 
Pietatis,’ first in his own house, and subsequently 
in the church. His aim was to promote fellow- 
ship and Bible study ; his means were catechizing, 
lecturing, and discussion. The name, and, accord- 
ing to Ritschl, the idea of such gatherings origin- 
ated in Holland, where the ‘ Collegian ts’ met ‘in 
collegia ’ for worship ; but this has scarcely been 
proved. The attempt, inspired by good motives, 
was imitated, however, and in less cap.able hands, 
often indeed in the absence of all leadership, the 
Colle^a gained a name for promoting heresies, 
fanaticism, a.nd even graver abuses. Spener 
finally suppressed the meetings. Some were con- 
tinued despite this, and mostly became separatist 
communities whicb seriously injured the good 
name of Pietism. 

In 1675 Spener’s Pia Desideria appeared in 
Frankfort. In it he advocated (1) earnest Bible 
study conducted in ‘ ecclesiolas in ecclesia ’ ; (2) a 
lay share in Church government, as the proper 
consequence of the Christian doctrine of the priest- 
hood of believers ; (3) that knowledge of Christ- 
ianity is practical, not theoretical, and shown in 
♦harity, forgiveness, and devotion ; (4) that, rather 


than denouncing their errors, sympathetic treat- 
ment should he given to unbelievers, to win them, 
if possible, to truth ; (5) that theological training 
should be reorganized, and emphasis laid on devo- 
tion rather than on doctrine ; and (6) that preach- 
ing should he more practical and less rhetorical. 
Sjiener followed up his contentions in Das fjeistliche 
Priesterthum (Frankfort, 1677) and AUgemcine 
Gottesgelekrtheit (do. 1680). In spite of the opposi- 
tion of the orthodox, Spener’s influence increased, 
and in 1686 he became court chaplain at Dresden. 
Here he offended the elector by rebuking his vices, 
but refused to resign his post. The Saxon court 
met the difficulty by obtaining for him the rector- 
ship of St. Nicholas, Berlin, with the title Consis- 
torial Inspector. Here, in a court where the 
tendency was rationalistic, Spener’s true piety was 
honoured and appreciated. 

In 1694 the University of Halle was founded, and 
Spener assisted in nominating the professors. 
Spener’s coadjutor in the affairs of Halle was 
Christian Thomasius (1655-172S), the jurist and 
publicist. Thomasius is an interesting figure. A 
disciple of HugoGrotius and Samuel Pufendorf, he 
had been professor of Natural Law at Leipzig. 
His views were provocative. He attacked tiadi- 
tional methods in law and theology alike, advo- 
cated toleration for all, even for such outlaws as 
witches and atheists, and advised mixed marriages 
between Lutheran and Calvinist. Denounced 
from the pulpits and forbidden to write or lecture, 
Thomasius had to flee to Berlin to escape arrest. 
Here he received a welcome, and, taking pait in 
the formation of Halle University, became its 
rector and professor of Law. In regard to ecclesi- 
astical matters, Thomasius contended that a sharp 
distinction must be made between that which is 
inward and that which is external in religion. 
Questions of piety and of doctrine are inward. 
The State should therefore leave them alone. In 
the external matters of worship and Church life, 
however, the State may rightly interfere, if neces- 
sary, to promote the general wellbeing of the 
country and to maintain peace and order. Thus 
rendering to Ctesar and to God the things which 
were respectively theirs, Thomasius reconciled his 
own broad sympathies with his position as a State 
servant. Personally he was in the main orthodox, 
holding that revealed religion was necessary for 
salvation. Though never a Pietist, and indeed 
not of the Pietist temperament, Thomasius is 
interesting as an example of the broader tenden- 
cies of his age. He maintained cordial relations 
with Spener, though in later life he parted from 
Francke. It is obvious, however, that he had 
much in common with Pietism’s spirit of toleration 
and its undoctrinal bent, and his work at Halle 
binds his name indissolubly with the Pietistic 
movement. 

Meanwhile Spener’s influence was creating 
jealousy. The theological faculties of AVitten- 
berg and Leipzig attacked him bitterly, the former 
censuring in 1695 no fewer than 264 errors laid to 
his charge. This thunderbolt fell harmlessly, 
however, and Spener reiterated his position in his 
Theologische Bedenken (Halle, 1700-02). His influ- 
ence maintained itself, and the Pietistic movement 
continued to flourish. In 1705 Spener died in 
Berlin. 

Spener’s was a quiet, well-balanced mind. Him- 
self a profound Bible student and a charitable 
practical man of devotion, he united Luthers 
stress upon Scripture with the insistence which 
the Reformed Church laid upon conduct. Strictly 
speaking, he was neither mystic nor quietist. He 
was not a separatist, nor did he desire that Pietism 
should become a separatist movement. Ritschl 
indeed declares that he was not truly a PietisQ 
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because he did not share in the more prononnced 
developments of Pietism, such as insistence upon 
a conscious crisis as necessary in the process of 
salvation, and a complete breach vith the world. 
If this is an extreme statement, it is none the less 
true that, except for his insistence on the need for 
regeneration before a man should teach theology, 
and a belief that the restoration of the Jews and 
the fall of the papacy would precede the final 
victory of Christianity, there was little to dis- 
tinguish Spener’s views from the orthodox Lutheran 
creed of his day. 

(5) August Hermann Francke, the second great 
leader of Pietism, was horn at Liiheck in 1663. 
Losing his father at an early age, Francke owed 
his religious training to a godly mother. He 
studied at Erfurt and Kiel, where he first met 
Pietistic influences in the person of Christian 
Kortholt. He proceeded to Leipzig, where he 
became an accomplished Hebrew and Greek 
scholar, graduating in 1685. Here, with Paul Anton 
and Johann Caspar Schade, he founded the Col- 
legium Philohihlicum to enable graduates to study 
the Scriptures together, both philologically and 
practically — a venture of which Spener expressed 
approval. Francke subsequently visited Spener, 
and, ultimately returning to Leipzig, lectured to 
crowded audiences. Opimsition, however, soon 
arose, and Francke’s Bible College was suppressed 
and his lectures forbidden. He thereupon with- 
drew to a pastorate at Erfurt, but a similar out- 
burst of opposition caused the civil authorities to 
expel him at forty-eight hours’ notice on the 
charge of forming a new sect. Three months later, 
at the end of 1691, Spener secured for him the 
unsalaried chair of Greek and Oriental Languages 
at Halle (where his colleagues were Anton, Joachim 
Lange, and Joachim Justus Breithaupt) and a 
pastorate at Glaucha. Here Francke remained 
tor thirty-six years until his death in 1727, ex- 
changing, in 1698, his former position for the chair 
of Theology. 

Francke was a man of real gifts, eloquent, 
learned, saintly, and industrious (tor his remark- 
able philanthropic work see below). It is said 
that, as a token of the respect which his character 
evoked, the whole town followed his body to the 
graveside. As a writer Francke was less able than 
Spener, but, besides controversial pamphlets, he 
left several works for students and some books of 
devotion. 

With the death of Francke the activities of 
Pietism w-aned. Its main power was wielded in 
N. and Middle Germany, but it exercised some 
influence throughout Europe, and especially in 
Switzerland. Frederick I. supported the move- 
ment, decreeing in 1729 that all who desired 
appointments in Prussia must study two years at 
Halle. Frederick ll. was unsympathetic, however, 
and Valentin Ernst Loscher of Dresden headed an 
opposing movement. While Pietism withstood 
this in the main successfully, by the middle of the 
18th cent, its force was largely spent, although the 
violence of the opposition weakened contempo- 
raneously with the decline of Pietism. During the 
period of rationalism which followed Pietism was 
quiescent, but its spirit, at least, subsequently 
revived, and, in better fellowship with orthodoxy, 
is not yet dead in German evangelical Church 
life. 

A more moderate form of Pietism, centring in 
Wiirtemberg, flourished longer. Its leader was 
the famous Johann Albrecht Bengel (1687-1752), 
together with Friedrich Christoph Oetinger (1702- 
82) and others. Schalf compares the Wiirtem- 
herg Pietists in their relation to Lutlieranism 
with the early Methodists and Anglicanism. They 
aspired to be a movement within the Church, I 
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they did not entirely break away, the main body 
tending to become more cliurclily without being 
strict Lutherans. Some communities, like those 
of Korntlial and Wilhelmsdorf, seceded, following 
the tendency of so man3^ Pietistic centres to become 
separatist. 

The reaction against rationalism under Baroness 
von Kriidener was inspired by Pietistic influences, 
as was the party led by Ernst Wilhelm Hengsten- 
berg which flourished at the close of the Napoleonic 
wars. It was mainly distinguished by its opposi- 
tion to the scientific study of theology. But these 
were after-eSects. The direct influence of Pietism 
ceased by tbe middle of the 18th century. 

4. General principles of Pietism ; its strength 
and weakness. — Spener’s basis was experience. 
Without attacking doctrine, he relegated it to a 
minor place, emphasizing the will rather than 
knowledge, and insisting that justification by 
faith must be by a faith supported by works, such 
as repentance, conversion, and a changed life. A 
certain Puritan strain was manifested in the 
Pietist’s condemnation of theatres, dancing, and 
such pursuits (adiaphora), and in the insistence 
that the regenerate alone were fitted to teach 
theology — a point which, somewhat strangely, 
gave great offence. Some Pietists indulged in 
millenarian speculation ; many dabbled in mysti- 
cism ; but, in the main, Pietism is justly to be 
called a movement of revaluation, which tried to 
attach to regeneration and sanctification as acoom- 
lished facts a higher value than to justification 
y faith as an approved theory. Pietism has been 
described as the last fruit of the heart-religion 
originated in the Franciscan movement ; and also 
as the last great surge of the waves of tbe Reforma- 
tion, and the final form of its Protestantism. 
Neither description is strictly accurate. ‘ Heart- 
religion’ did not start with the Franciscans or end 
with Pietism ; nor are the waves of the Reformation 
spent. Pietism was the reaction of the spirit 
against the letter. It sprang up in protest against 
the formalism of its day. But it represents a 
ermanent spirit, for, just as tyranny provokes re- 
ellion, and licentiousness creates a Puritan reac- 
tion, so will formalism always call up some form of 
Pietism. 

The opposition to Pietism, as the lives of Spener 
and Francke reveal, was violent. It took the 
form of controversial literature, such as Imago 
Ptetismi (1691), floods of pamphlets, heresy charges, 
and processes in the civil courts. Its first ground 
was doctrinal. The contemporary opponents of 
Pietism seized upon its antidoctrinal, or at least 
undoctrinal, character, alleging that it impover- 
ished the doctrine of justification by faith by laying 
stress upon the subjective rather than the objective 
aspect of faith. They declared that Pietism was 
inditterent to the importance of correct knowledge 
in religion, and thus uprooted all sound theology. 
The Pietist stress upon the will offended the ortho- 
dox, who regarded the work of the Holy Spirit in 
conversion to be primarily in the illumination of 
the understanding, whereas the Pietists regarded it 
as consisting rather in the stimulation of the will. 
The later critics, however, chiefly bring charges of 
another character, mainly of fanaticism, though 
others see in the movement a retrograde tendency 
to Catholicism. It is suggested that the subse- 
quent deterioration of Pietism was involved in its 
own principles. Its insistence upon new birth, 
separation from the world, and acute repentance 
is alleged to have led to exaggeration and frequent 
fanaticism. It is said to have indulged in wild 
prophecies, mysteries, bloody sweats, the formation 
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of independent communities, some fanatical like 
the millenarians, others cnmmal. A long list of 
unsavoury scandals can be collected, and men, like 
Gottfried Arnold (1666-1714), who began as Piet- 
ists and ended as fanatical mystics are quoted as 
examples. It is said that registers were kept for 
souls, and idle people supported themselves by 
uttering the shibboleth of Pietism, whilst others 
committed suicide in religious mania. Such criti- 
cism, how'ever, defeats its own ends. It represents 
the Pietism of Spener and Francke as little as 
gluttony and drunkenness represent the philosophy 
of Epicurus. Pietism must be judged in the form 
in which it was presented by the actual leaders of 
the movement, not in the excesses to which it de- 
generated apart from their control. In this state- 
ment, however, the main weakness of Pietism is 
revealed. It was the lack of central control. Un- 
like W esley , Spener allowed the movement that he 
initiated to develop unorganized and largely un- 
disciplined. He let liberty become licence, and it 
' ' ‘ ‘ ® judged that organiza- 

the Lutheran Church, 
ick of organization led 
to the same result. There were other causes. 
Pietism proclaimed a gospel of individual rather 
than universal salvation. It tended to leave the 
Church and the world as evil and to seek purity in 
isolation. There was also opposition, and subse- 
quently the undermining influence of the rational- 
istic movement. But the chief cause of the decay 
of Pietism was none the less the false individualism 
which left every Pietist community free to direct 
its own destinies in its own way. The decay of 
Pietism came when it had worn down opposition : 
and the influence of rationalism, though hostile, 
is least potent of all against spiritual movements. 
One can but conclude that the prime cause of the 
ultimate failure of Pietism to maintain itself lay 
in the fatal error of believing that spirituality 
needs no organization. 

5 . The results of Pietism. — {a) In the Church . — 
Though the critics of Pietism allege that the 
ecelesiolae in, ecclesia weakened Church organiza- 
tion and led to separatism, there is little doubt 
that Pietism tended in the main to restore vitality 
to the Church. It showed afresh the importance 
of religious experience ; it revealed the religious 
value of feeling and of practical Bible study ; it 
vindicated lay rights. It led to some improvement 
in the conduct of worship and a better liturgy. It 
gave a fresh impetus to hyranology and religious 
poetry. Paul Gerhardt’s hymns proved an inspira- 
tion to the Pietists, and stimulated their own 
reduction. Spener and Francke both wrote 
ymns, though Spener’s are poor and Francke’s 
few. Better known are those of J. A. Freyling- 
hausen ; whilst among the hymn-writers influenced 
more or less by Pietism may be counted W. C. 
Dessler, B. Schmolck, J. J. Schiitz, and G. Ter- 
steegen. Although the Pietistic movement died 
out without eft’ecting the thorough renewal of the 
life of the Church which it aimed at securing, its 
indirect influence tended to restore a truer con- 
ception of religion and a more intelligent form of 
worship, and the legacy which it left became the 
joint property of many subsequent forms of evan- 
gelical revival. 

( 6 ) Philanthropy . — Perhaps the most enduring 
result of Pietism was the fresh impetus which it 
gave to philanthropic w'ork. Francke established 
the famous Halle schools in 1795, and the founda- 
tion still exists. The work began modestly with 
a ragged school in his own house. Two years later 
a special building was taken, which had grown at 
the time of Francke’s death to a large institution, 
supporting nearly 150 orphans, and educating 
between 2000 and 3000 poor children, for the most 


part gratuitously. The system of education wa- 
both religious and technical. It embraced natural 
science, physical exercises, various trades, and the 
German tongue. One by one were established a 
printing press, ho.spital, library, farm, brewery, 
and laboratory. A teachers’ training college was 
also added and a Bible Society under Karl Hilde- 
brand von Canstein. The best side of Pietism 
is illustrated in the Halle orphanage — a work 
which gained for it the support of those to 
whom its purely religious propaganda did not 
aiipeal. 

Pietism ivas also a pioneer in foreign missionary 
activities. Frederick iv. of Denmark, acting 
under the influence of Julius Liitkens, the court 
preacher, who was a friend of Spener and F rancke, 
sent men to Halle for training, and asked Francke 
to find missionaries to Danish E. Indian posses- 
sions. In 1704 a mission was thus established at 
Tranquebar, and the Danish-Halle mission re- 
ceived the congratulations of George I. of England. 
The Moravian missionary movement also owes 
much of its strength to the Pietist strain in its 
ancestry. 

(c) Other movements. — The Moravians (q.v.) may 
be regarded as indirectly an offshoot of Pietism. 
Zinzendorf was Spener’s godson and a pupil in the 
Halle schools. From Pietism he learned not only 
the missionary fervour which characterized the 
Moravian community, but the emphasis on vital 
religion also. Through the Moravians the Pietist 
influence came down to Schleiermacher (g’.u.), and 
is found in the insistence which his philosophy 
lays upon feeling. The Lutheran stress upon 
knowledge, changed by Spener to emphasis upon 
will, becomes in Schleiermacher a doctrine of feel- 
ing, and in this sense also, despite Kitschl’s anti- 
Pietistio strictures, the Ritsohlian theology has its 
Pietistic strain. Indirectly linked with Pietism 
by means of Moravianism is the Methodist revival 
under John Wesley (see art. METHODISM). 

By a strange contradiction, the Aufkldrung, 
which represented the antithesis of Pietism's re- 
ligious views, was in some part prepared by the 
Pietistic movement. In the first place, the indi- 
vidualism of Pietism, which attracted the robust 
common sense of Thomasius, prepared for the 
individualism of ‘the Enlightenment’ (q.v.), and, 
in addition, the reduction of emphasis upon doc- 
trine provided an atmosphere of greater freedom. 
It is noteworthy that Johann Salomo Semler, who 
was one of the forerunners of theological rational- 
ism, came from Halle, where he was professor 
in 1752. 

Through these channels the stream of Pietism 
ran down to the sea and lost itself. If now the 
watercourse is dry, at least it may be said that 
the flow w’as not in vain. Outwardly the record of 
Pietism is that of a movement which spent itself, 
but those who take a wider view will see that it 
was not lost as an influence when it ceased to have 
an independent course as a movement. The spirit 
of Pietism survived its body, and still lives in 
every form of intensive and devotional religious 
life. 
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Arabian and Muhammadan (T. W. Juynijoll), 

p. 10. 

Babylonian (T. G. Pinches), p. 12. 

Buddhist (A. S. Geden), p. 13. 

PILGRIMAGE (Arabian and Muhammadan). 
— I. Pilgrimages in early Arabia. — A religious 
feast like that annually celebrated by the heathen 
.•Vrabs in the neighbourhood of Meccah was called 
h'W- This word (like Heb. :n ; see, e.g.. Ex 10® 
i2“, Dt 16“) designated a periodical feast at any 
■sacred place, to which the worshippers on that 
occasion made a pilgrimage. Probably there were 
various holy places in Arabia, where such a hajj took 
place. Epiphanius, e.g., mentions the word 'AyyaO- 
aXjSaetS {i.e. ‘ the hajj to the holy temple’) as being 
the Arabic name of a month in N. Arabia. We 
may suppose that ‘ the ’ holy temple to which this 
pilgrimage was made was a local sanctuary in that 
country, and not the distant Ka'bah at Meccah 
(cf. J. Wellhausen, Reste arab. Heidentums^, 
p. 85). 

Only the great hajj, celebrated annually by 
various Arabic tribes at the holy mountains of 
'Arafah and at adjacent places, in the sacred 
month of Dhu’l-IIijjali, has survived the ancient 
paganism, since Muhammad incorporated these 
ceremonies in a somewhat modified form into his 
own religion. The feast took place at the end of 
the year (see Wellhausen, p. 94 tl'.) and had origin- 
ally, we may suppose, a magical character. Its 

urpose in early times must have been to get a 

appy new year with plenty of rain and sunshine, 
prosperity, and abundance of cattle and corn. 
Great tires were lit at 'Arafah and Muzdalifah, 
probably to induce the sun to shine in the new 
year. \Vater was poured on the ground as a 
charm against drought (hence, probably, the 8th 
of Dhu'l-Rijjah was called ‘ the day of tarwiyah,' 
i.e. ‘the day of moistening [the ground]’). Per- 
haps the throwing of stones at certain places in 
Mina, a relic of the primitive heathenism, was 
originally a symbol of throwing away the sins of 
the past year, and in this way a sort of charm 
against punishment and misfortune. Other 
theories, however, are defended by V. Chauvin 
(‘Le Jetdes pierres au pelerinage de la Mecque,’ 
Ann. de VAcad. royale d’archiol. de Belgique, v. 
iv. [1902] 272-300 ; cf. M. T. Houtsma, ‘ Het 
skopelisme en het steenwerpen te Mina,’ Verslagen 
en Mededeelinqen der Kon. Acad, van Wetenschap- 
pen, IV. vi. [1894] 194-217) and many others. The 
excessive hurry and noise which characterized the 
run from 'Arafah to Muzdalifah and from Muzdali- 
fah to Mina seem originally to have had some 
magical meaning. The three days at Mina (11th- 
13th of Dhu’l-dijjah) were ‘days of eating, 
drinking, and sensual enjoyments,’ according to 
Muslim tradition ; fasting during that time was 
even forbidden — evidently as a symbol of the 
abundance that was hoped for in the following 
year. 

Every pilgrim entered upon a special state of 
sacredne.ss (ihram) during the hajj. In this state 
certain things, allowable at other time.s, were for- 
bidden. The muhrim {i.e. he who was in tlie state 
of ihram) was not allowed, e.g., to cut his hair or 
nails or to shave his head. His whole body had to 
be left uncovered, though he might wear two pieces 
of white cloth (the so-called rida and izdr). We 
can hardly doubt that the real purpose of the 
various obligations of abstinence imposed on the 
muhrim (cf. the Hebrew Nazirite) was originally 
to tiring the pilgrim into a state of magical power 


Christian (L. D. Agate), p. 18. 

Hebrew and Jewish (W. Popfee), p. 23. 

Indian (W. Crooke), p. 24. 

Japanese (M. Anesaki), p. 27. 

and to strengthen the magical influence of the 
hajj ritual. 

It must be observed, however, that in the time of 
Muhammad the original meaning of the old cere- 
monies was long forgotten. Indeed, the feast had 
no longer much religious, but rather a commercial, 
importance for the contemporaries of the Prophet, 
since during the hajj Meccah and the neighbouring 
market-places were visited by the Arabic tribes, 
even from distant countries. Every one could 
travel and trade then without fear, on account of 
the general truce between the tribes during the 
sacred months. 

Pilgrimages were also made in early Arabia to 
the Ka'bah, the old heathen temple at Meccah. 
The most sacred spot of this sanctuary was the 
eastern corner in which the venerated Black Stone 
was fixed, opposite the holy well of Zemzem. It 
was especially in the sacred month of Kajab (the 
7th month of the year) that the Ka'bah was visited 
by pilgrims, who made circuits round the building 
and sacrificed first- born camels and sheep. Meccan 
was surrounded by a harani (sacred territory), the 
boundary of which was marked by stones. He who 
entered this sacred territory assumed the state of 
ihram, and would then pay a religious visit to the 
Ka'bah. The worshipping of the Meccan sanctuary 
was called 'umrah (i.e. cultus, cultivation of the 
sacred building) and, as it seems, was not connected 
with the annual hajj of 'Arafah. 

2 . Incorporation of hajj and ‘umrah into Islam 
by Muhammad. — Muhammad had seen the hajj 
since his youth. When he began to preach, he 
had no reason for enjoining the old Arabic rites 
as a religious duty on his followers. For in the 
revealed books of the Jews and Christians no 
divine prescripts were given as to the hajj feast. 
After the higrah, however, as Muhammad had 
persuaded himself that the Jews and Christians 
had changed the true sense of their sacred books, 
he concluded that the Ka'bah and the ritual con- 
nected with this ‘ house of God ’ had belonged 
originally to the true religion, and were founded 
according to the will of Allah by Ibrahim 
(Abraham), the great prophet of the Jews and 
Christians as well as of the Arabs. As a conse- 
quence of this theory, the pilgrimage to Meccah 
now became a religious duty for the Muslims at 
Medinah, in the second year after the hijrah. 
Several verses of the Qur’an, all relating to the 
Ka'bah and the ceremonies which must be per- 
formed there, were now revealed (see, e.g., ii. 185- 
199, iii. 89 ff., xxii. 25 tf.). 

But the unbelieving inhabitants of Meccah 
refused to admit the Muslims into the sacred city, 
and it was not till A.H. 6 that Muhammad tried to 
go with his followers to Meccah. The first attempt 
failed. As soon as the Meccans heard that the 
Muslims were approaching, they prepared them- 
selves for stern resistance. The two parties met 
at IJudaibiyah, on the frontier of the sacred terri- 
tory. Negotiations were opened there, and it was 
settled that the Muslims should return to Medinah, 
but should be allowed to celebrate their feast 
in Meccah the next year. According to this 
treaty, the Prophet came in A.H. 7 with many 
of his followers to Meccah, and made the so- 
called 'umrat al-qadha (i.e. ‘the 'umrah whereby 
was performed at last what was neglected till 
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this time,’ or perhaps ‘ tlie 'umrah of the 
treaty '). 

Since Meecah was conquered by Muhammad in 
A.H. 8, many Muslims joined in the liajj, at first 
along with the unbelieving Arabs and without the 
Prophet himself. But, in A.H. 8, Qur’an ix. 1 fl'. 
and 28 were revealed. In these verses Allah 
declared that all treaties between the Muslims and 
unbelievers must be revoked, and that nobody who 
was not a true Muslim might approach Meecah or 
the hajj. All ibn Abi Talib (afterwards the fourth 
hhallfah) was sent to Meecah by the Prophet to 
promulgate this revelation among the pilgrims 
assembled at the hajj of that year. 

Thus, in A.H. 10, all unbelievers were excluded 
from the feast, and now the Prophet came from 
Medinah to Meecah in order to partake himself in 
the hajj and to reform the old heathen ceremonies 
into a good Muslim service. All later Muslims 
have conformed to the example set by the Prophet 
at this pilgrimage — the so-called hajjat al-wada 
{i.e. ‘ the farewell hajj,’ because it took place in 
the year before his death). 

3 . Muslim pilgrimages (hajj, ‘umrah, and 
ziydrah). — The various ceremonies of the Meccan 
pilgrimage have often been described, not only by 
Muslim authors, but also by Europeans who have 
witnessed them. Moreover, the Muslim law- 
books contain full details about all that a pilgrim 
has to do during the days of the hajj. 'The pil- 
grimage to Meecah is called in Muslim law one of 
the five ‘ pillars ’ of Islam. It is a religious duty 
for every Muslim ‘ who is able to make the journey 
to Meecah’ (Qur’an, iii. 91) — for women as well as 
for men. In a few cases believers are exempted 
from this duty — e.gi., if they have not sufficient 
means to pay their expenses or to provide for the 
supf)ort of tireir households till their return, or if 
the journey to Meecah is peculiarly dangerous on 
account of war or epidemic ; also a woman ought 
not to so unless accompanied by her husband or a 
near relative. 

At the present day most of the pilgrims arrive 
in the holy city from Jiddah, where they are 
landed by the steamers of various countries. 
Those who travel overland come with one of the 
caravans to Meecah. The two best known cara- 
vans in modern times are the Syrian, which comes 
from Damascus, and the Egyptian, which starts 
from Cairo. Each has a so-called mahmal, i.e. a 
camel with a richly-ornamented saddle such as 
distinguished Arabic women used to ride upon. 
The mahmal was a sort of banner in Arabia. In 
ancient times several rnahmals often appeared at 
the Jiajj, every independent sultan or enilr sending 
bis own caravan to the hajj with a mahmal as a 
visible mark of his high dignity (see C. Snouck 
Hurgronje, MeJeka, i. 29, 83 ft'., 105). This custom 
was held in honour by the Turkish sultans, who 
even continued to send the Egyptian as well as 
the Syrian caravan with a mahmal, though they 
had become khallfahs of the whole Muslim terri- 
tory. 

In the holy city pilgrims usually begin by per- 
forming the ceremonies of the' umrah, theso-cai lied 
‘ little pilgrimage ’ to the Meccan sanctuaries. 
Almost every pilgrim requires the assistance and 
information of a Meccan guide {dalily mxUaxcxcify 
or shaikh) to instruct him in the ritual and teach 
him to recite the prescribed sacred formulie. The 
Muslim 'umrah consists mainly of the four follow- 
ing ceremonies : 

(1) Before entering the Uaram of Meecah, the pilgrims must 
assume the state of if).rdm, abstaining thereafter from worldly 
affairs and devoting themselves entirely to religious duties. 
The inhabitants of Meecah, when performing an 'timrah, must 
go out of the haram. They assume the state of ihrmn on the 
frontier (usually at Tan'im, which is therefore often called 
'Umrah). 


(2) The pilgrim then proceeds to the fatrd/(the circuit of the 
Ka'bah). He begins at the Black Stone in the eastern corner of 
the Ka'bah, and walks round the temple seven times. When 
passing the eastern corner, he must kiss the Black Stone. If the 
crowd IS so great that he cannot get near enough to do this, he 
must touch It with his hand or vv i th a stick or must look towards it. 

(3) The next ceremony is the sa'y (the running or circuit- 
ing) between &fa and Slarwah, two sacred places in the im- 
mediate neighbourhood of the great mosque of Meccah. Safa 
and Marwah must once have been hills, which were held m 
reverence by the Meccans. In later limes the soil of Meccah 
has risen considerably and at the present day Safa and Marwah 
hardly show above the surrounding houses. A revelation 
(Qur'an, ii. l.'>3) has confirmed the sacred character of these 
places. Starting from Safa, the pilgrim runs seven times 
between the two sanctuaries, in a prescribed manner, moving 
his shoulders. 

(4) At last, arriving at Marwah, he goes to the barber there, 
who shaves his head and thereby ends the state of thrum. 
Originally the ritual shaving of the head must have been a sign 
that a sacrifice or other religious act was performed. 

The 'umrah can be performed at any time and 
as often as the individual Jliislim likes. The 
inhabitants of Meccah usually do it in the month 
of Ramadan because this is the special month for 
religious acts. 

Before the beginning of the hajj, on the 7th of 
Dhu’l-Uijjah, a khatib (‘preacher’), usually the 
qadl of Meccah, gives an address in the great 
mosque at Meecah to remind the pilgrims of tlie 
ritual of the following days. Next day (8th of 
Dhu’l-Rijjah) most of the pilgrims enter upon the 
state of thrdm for the hajj, and depart from Meccah 
to ‘Arafah, which can be reached in about four 
hours by camel. According to the law-books, it is 
best to pass the night in Muna (formerly Mina), 
about half-way between Meccah and 'Arafah, but 
usually the great majority of the pilgrims go 
directly to the plain of 'Arafah. There the wukxif 
takes place on the 9th of Dhn’l-pijjah. ’rhe 
Muslim wukuf is simply the staying or standing in 
the plain of 'Arafah for the prescribed time (just 
after mid-day till a little after sunset). This 
ceremony is also a ‘pillar’ of the Muslim hajj. 
There are no special rules for the wukuf in the 
law-books. The pilgrims are only waiting there. 
Wellhausen thinks that this ceremony was of more 
importance in pagan times, and was perhaps a 
general sacrifice for all the pilgrims. 

After sunset the ifadhah begins (i.e. the running 
from 'Arafah to Muzdalifah, half-way between 
'Arafah and Muna) — according to the old heathen 
usage, with great hurry and noise. The pilgrims 
pass the second night in Muzdalifah, and many of 
them are present at the second wukuf there in the 
early morning. Before sunrise the journey to 
Muna must be continued. 

In Muna the great offering-feast is celebrated on 
the 10th of Dhul-Rijjah. This day is therefore 
called the yaum an nahr ( ‘ the daj' of slaughter- 
ing ’). The sacrifice is preceded by the ceremony 
of throwing seven pebbles to the jamrah al- 
'Akabah (i.e. the heap of pebbles close to the 
mountain-road) at Muna ; to-day this place is 
marked by a sort of buttress of rude masonry 
about 8 ft. high by 24 ft. broad. The Muslims 
say that this ceremony h.as been performed since 
the time of Ibrahim because the devil (ishaitan) 
tried to seduce him on this spot. Before throw- 
ing each of the seven pebble.-;, the pilgrim must 
say : ‘ In the name of God, Allah is almighty ! ’ 

The sacrifice at Muna, strictly speaking, con- 
cludes the liajj, and the pilgrim may then shave 
his head. But, before returning to the ordinary 
profane state, he should go to Meccah and make 
the tau-df round the Ka'bah, followed by a sa'y 
between Safa and Marwah, if he has not alre.ady 
performed this ceremony on his first arrival at 
Meccah. It is, however, not necessary to perform 
the tawdf and say on the 10th of Dhu’l-Hijjah, 
though it is a meritorious act. It may be don« 
also on one of the following days. 
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The remaining days, the 11th, 12th, and 13th of 
Bhu’l-Bijjah, are called the three dajs of the 
tashrlq. The original sense of this rvord is un- 
certain (cf. T. AV. Juynboll, ‘ Uber die Bedeutung 
des Wortes Taschrik,’ ZA xxvii. [1912] 1-7). It is 
commonly explained by later Muslims as the drying 
of the flesh of the victims in the sun. The pil- 
gi'ims should spend these days at Muna, eating, 
drinking, and making merry. Moreover, they 
must again throw seven pebbles each day at each 
of the three jhnar (‘ heaps of pebbles’) at Muna. 
The law, however, allows a return from Muna to 
Meccah on tlie second day, and many pilgrims 
avail themselves of this privilege. Having finished 
the hcijj, the pilgrim, before leaving Meccah, 
should perform a farewell tawaf round the Ka'bah. 

Other pilgrimages, which are not expressly pre- 
scribed by Muslim law {e.g., pilgrimages to the 
tombs of saints in various countries) are generally 
called ziydrah (‘visit’) by the iluslims. The 
ziyarah to the tomb of the Prophet at Jledlnah is 
regarded as a religious act trom which many 
blessings accrue. Most of the pilgrims visit it 
before or after the hajj. 

Literature. — C. Snouck Hurgronje, net Mekkaanache 
Jeest, Leyden, 1880, ‘ Uber meine Reise nuch Mekka,' Verhandl. 
der Gesellsch. fur Erdkunde zu Berlin, xiv. [1887] 13Sff., 
Mekka, 2 vols.. The Hague, 18SS-S9 (with Bilderatlas), BUder 
axis Mekka, Leyden, ISSO, ‘ Notes sur le mouvement du peleri- 
nage de la Mecque,’ RMM xv. [1911] 397-413 ; J. Wellhausen, 
Reste arabisehen Beidentumsz, Berlin, 1897, pp, 68-101 ; T. W. 
Juynboll, Handhuch des isldmischen Gesetzes, Leyden, 1910, 

g a. 134-153 ; All Bey el-Abbasi (Badia y Leblich), Travels, 
ng. tr., 2 vols., London, 1816; J. L, Burckhardt, Travels in 
Arabia, 2 vols., do. 1829; R. F. Burton, Personal Narrative 
of a Pilgrimage to El-Medinah and Meccah, do. 1855-56, ii. ; 
J. F. "T. Keane, Six Months in Meccah, do. 1881 ; C. M. 
Doughty, Travels in Arabia Deserta, Cambridge, 1888, i. ; 
H. von Maltzahn, Meine Wallfahrt nach MeUca, 2 vols., 
Leipzig, 1865 ; H. Kazetn Zadeh, * Relation d'un pelerinage a la 
Meoime en 1910-1911,’ RMM xix. [1912] 144-227 ; C. Defrdmery 
and B. R, Sanguinetti, Voyages d' Ibn-Batoutah ; textearabe, 
accompagni d’line traduction, Paris, 1853-59, i. 299-404 ; Al- 
Batanuni, Al-Rihlah aUHijdziyah, Cairo, 1911 (with many 
interesting photographs). T. W. JUYNBOLL. 

PILGRIMAGE (Babylonian). — By this word 
most people understand a journey to a holy place 
or shrine, either in the pilgrim’s native land or 
abroad. The object of a pilgrimage is to obtain 
some benefit, material, moral, or spiritual, which 
the sanctity of the chosen spot is thought to 
confer. It is true that pilgrimage may he under- 
taken because sucli a journey is regarded as 
meritorious, but the idea of the acquisition of 
divine favour, either directly or through a saint, is 
seldom absent. All kinds of benefits may be 
asked in return for the labour and travail, from 
the healing of a bodily infirmity to the gift of 
everlasting life. 

I. Frequency of pilgrimages. — Though pilgrim- 
ages were probably not among the means of grace 
recognized by the Assyro-Babylonians, they were 
far from rare. The making of a journey, either 
for business or for pleasure, must have furnished, 
in many instances, an opportunity for acquiring 
the merit or the benefit which a pilgrimage con- 
ferred. In such a case the advantages connected 
therewith would be merely a matter of chance, due 
to the seizing of the opportunity, for the Baby- 
lonians and Assyrians were much addicted to the 
observance of omens, and tho.se connected with a 
visit to a place would naturally attract attention 
and lead to the decision to profit thereby. Several 
fragments of a tablet, or a series of tablets, deal- 
ing with the advantages to he gained from tours 
of this kind exist, and are of some interest in 
those cases where the lines are complete. The 
following are examples of the benefits promised : 

‘ If he go to Laban, he will build a house ’ (word-play, labdnu 
meaning * to make bricks ’). ‘ It he go to the house (temple) of 
the Seven (tlxi /mina-bi, the divine Seven), he will attain per- 
fection (isallim) ’ (due to seven being the number of perfectionX 


* If he go to the cit\ Nippur, grief of a day, peace of a year 
(Nippur was the renow'ned shrine, first of Enlii. the older Bel, 
afterwards of the god En-urta). ‘ If he go to Tiiidir (Babylon), 
trouble of a day, peace of a year’ (there is no need to mention 
the importance of Babylon as a holy centre). ‘If he go to 
Namma, and swam in the divine river (flu Mdru), he will exer- 
cise power, his days will be long ’(Namma [Nammu] is probably 
another name of the Euphrates, which was apparently a holy 
river like the Ganges ; m the above extract Namma, which 
was one of the names of the river-god, was also the name of a 
town). ‘If he go to Sirpur [probably for o'irp;(rfa= Laga9], 
he will be plundered’ (perhaps we have to read Sngul, the 
modern Zerghul, in which case the pun may have been by com- 
parison with iirqu, * theft ’). 

Omens of this nature were numerous, but so far 
comparatively few have been found. 

2 . Stories of visits to holy places. — Records of 
pilgrimages are, for several reasons, few in Assyro- 
Babylonian literature. It does not seem probable 
that pilgrimages, unconnected with other business, 
were often undertaken. In addition to this, it 
was the custom among the Babylonians, and 
probably among the Assj'rians as well, to send 
their deities from place to place, in order that they 
might receive the homage of the faithful ; and 
journeys to worship them, or to obtain the advan- 
tages which a pilgrimage brought, were not so 
much needed. The most noteworthy instance of a 
pilgrimage is the great journey of Gilgames, king 
of Erech, to the abode of XJt-napisti“, the Baby- 
lonian Noah, who had been placed by the god 
whom he worshipped in ‘ a remote place at the 
mouths of the rivers.’ Among the benefits sought 
by the hero was the gift of knowing how he might 
attain immortality. In this case, as the Baby- 
lonian patriarch could not be brought to Gilgames, 
Gilgames had to go to him (see EBE ii. 315'’- 
316*, vi. 643). The descent of Istar into Hades to 
bring forth Tammuz, her husband, can haidly be 
regarded as a pilgrimage in the true sense of the 
term, as no devotional or spiritual benefit was 
sought. Different, again, is the legend of Etanna, 
who tried to visit Istar in heaven, mounting 
thither on the back of an eagle. The aerial 
journey was undertaken to invoke the goddess’s 
favour on behalf of the hero’s expected child, but 
apparently failed because he feared to mount so 
high (see ERE ii. 315*, vi. 644). 

3 . Travelling in general. — Babylonian tablets of 
from c. 2300 to 2000 B.c. testify to a considerable 
intercourse by road between the various towns of 
S. Babylonia and Elam. These record the trans- 
port of provisions, principally drink (probably 
herb-beer), food, and oil, which were sent to 
various cities, generally such as were considered 
sacred on account of their shrines and fanes. 
■Among the places most commonly mentioned are 
Ur, Nippur, Susa, Ansan (the old capital of Elam), 
Adamdun (probably in the same district), Kimas, 
U-uru-a, Sabu“, and gubunuri. The persons 
mentioned in connexion with these consignments 
are messengers, ‘couriers,’ and officials who may 
be classed as ‘ retainers. ’ All these seem to have 
journeyed from the temples of the cities where 
they lived, on behalf of their employers, though 
some at least went on their own account. Note- 
worthy is a statement of a tablet in a private col- 
lection, in which one of the persons mentioned is 
the king’s son : 

*30 qa of drink, 30 qa of food, J gin of oil, 

Su-dada. 

10 qa of fine drink, 10 qa of food, 10 gin of oil, 

Sur-Ninsun, the son of the king.' 

That journeys are intended is shown by those 
lists in which the consignments are described as 
having been either ‘ within the city ’ or ‘ for the 
road ’ : 

*60 qa of royal drink. 

60 qa of food, 

1 qa of sesame-oil, 

Abu®»9allu*u, viceroy of Sabu“. 

2 gaol drink, 2 qa of food. 
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2 gin of oil within the city, 

1 gur of herb-beer, 5 qa of food for the road, 
ilaS, the “retainer.” 

They have taken (the above) to Sabu“.’ 

Similar entries follow these. The date is ‘ Month 
of the Festival of Tammuz.’ 

As there is no reference to viceroy Abu“-sallu“’s 
provisions ‘ for the road,’ he may have been coming 
to Lagas, where the tablet was found. Mas, on 
the other hand, required provisions, as he was 
going to Sabu“‘.* 

4 . Vicarious pilgrimagfes. — In some cases these 
tablets may record vicarious pilgrimages, made at 
the request of people who, unable or unwilling to 
leave their homes, sent others to represent them, 
and possibly to make ofl'erings on their behalf. 
In all probability these journeys were in parties or 
caravans. 

5. Later instances. — One of the most interesting 
visits to a holy place is that of Shalmaneser ll. to 
Babylon, as recorded on the Bronze Gates of 
Balawat discovered by Hormuzd Rassam. This 
king relates that, after leaving Marduk-sum-iddina, 
king of Babylon (851 B.C.), he found ‘ tlie fulness of 
his heart,’ and Merodach commanded him to go to 
Babylon and Cuthah, ryhere the king caused offer- 
ings to be made. At E-sagila (the temple of Belus 
in Babylon) he directed the ceremonies and more 
offerings -were made. Afterwards Shalmaneser 
‘took the road’ to,Rorsippa, and made offerings to 
Nebo. Entering E-zida (the temple of Nebo at 
Borsippa), he caused the rites to be conducted 
reverently, and offered plentifully ‘great oxen 
and fat sheep.’ At both Babylon and Borsippa he 
made drink-offerings, and there were feasts, with 
food and wine. The result of all this devotion 
was that the gods regarded Shalmaneser, though 
an alien king, with joy, and heard his prayer. 
Two hundred years later (c. 650 B.C.), King Assur- 
bani-ftpli went to Arbela to supplicate the goddess 
of war, Istar of Arbela, for her divine help against 
the Elamites. 

6 . Pilgrimages in a private capacity. — These 
are not always certain — they may have been 
simply ordinary acts of worship. Thus Meissner’s 
rendering of Uki (from dldku, ‘to gojj as ‘my 
duty ’ — ‘ I am firm in my duty at E-zida with 
regard to my father’ — makes the possibility that 
Bgl-uhhu (?) went on a pilgrimage to the temple of 
Nebo to pray for his father very doubtful. Never- 
theless he did visit the temple on his father’s 
behalf : 

‘The son of the temple [Nebo, the god worshipped there], 
when I had prayed with regard to thee, set the time for success 
as being until the 4th day.’ 

This grace applied not only to his father Kund, 
but also to all his people. In no. 865 of R. F. 
Harper’s Assyrian and Babylonian Letters 
(London, 1902) the writers’ statement that ‘ he 
[the kin"] entered Babylon — he kissed the ground 
before Merodach and Zer-panitu“^’ {i.e. in the 
temple of Belus) likewise implies at least a turning 
aside to periorm a religious duty. But more to 
the point, apparently, is the following (from 
Babylon) : 

' Letter from Marduk-ibni to Si§ku, ray brother. May 
Merodach and Zer-panitu“ promise the prosperitj’^ and the pre- 
servation of my brother. Behold, Iddma-B§l has gone up with 
me to SQnu — we made an offering there with Nergal-iddina, hie 
brother. I am looking after jour interests.’ 

Here, again, we have (to all appearance) the com- 
bination of business with religious duties. 

7 . The legend of the ‘ Mother of Sin.’ — This is 
a bilingual record in which, after describing the 
misfortunes of the ‘ royal maid,’ as the ‘ sinful 

1 As an illustration of these journeys in connexion with 
temples, that in which the priests (of Sippar), c. 1S50 b.c., give a 
J shekel of silver to buj’ grain for a journey may, perhaps, be 
quoted (A. Ungnad, Hammurabi's Gesetz, Leipzig, 190<), no. 481, 
in vol. iii. p. 134). The amount was the gilt of the chief singer 
(ndru rabU). 


mother’ is called, the text, in a fresh paragraph, 
continues : 

‘ Come, let us go to him, let us go to him ! 

As for me, to his city, let us go to him ! 

To the city, to the wonders, let us go to him ! 

To the city, to the city, to Babylon’s foundation, 

At the command Ittar gave, 

The maid Ama-namtaga (the Mother of Sin) passed througii 
the dust.* 

Here follows a long account of Istar’s punishments, 
from which it would appear that not only did the 
‘sinful mother’ make a pilgrimage to the hol 3 ’ 
places Kullab, Erech’s foundation, Zaz.tbu’s founda- 
tion, Hursag-kalama at Kis, and E-tur-kalamsi 
(‘the house of the world’s repose’), but she had 
also to do penance and submit to I.star’s punish- 
ments, performed by her servants and ministers. 
The record is unfortunately incomplete, but it is 
probable that the deity referred to by the pronoun 
was Tammuz, Istar’s spouse, whom the ‘ sinful 
mother ’ had offended in some way. 

Though the records are apparently scanty and 
doubtful, the journeys which jiilgrimages implj' 
were far from uncommon in Assyria and Babylonia, 
as the fragments referring to the benefit to be 
gained from visits to sacred places seem to show. 

Litbratorb. — M. Jastrow, Die Religion Babyloniens und 
Assyrien'i, Giessen, 1905 ff., i. 73, 01; T. G. Pinches, The 
AmherU Tablets, i., London, 1908, nos. 70-72, 74, 76, 77, 115, 120, 
etc., The Babylonian Tablets of the^Berens Collection, do. 1915, 
nos. 16, 79-Sl, 84, 85, 91, 92, etc. ; RP, 2nd ser,, iv. [1890] 77-79 ; 
P. Jensen, * Assyrisch-babylon. Mythen und Epen,’ Keilin 
schriftiiche Bibliothek, iv. [Berlin, 1900] 116 ff. 

/ T. G. Pinches. 

VjPILGRIMAGE (Buddhist). — In the earliest 
order and scheme of Buddhist monastic life, if the 
sacred books of the Tripitaka may be taken to 
refiect faithfully and in general the teaching of 
the Founder, there was no recognition of the duty 
or advantage of pilgrimage, and no sanction given 
to the practice. Gautama Buddha neither forbade 
nor enjoined his followers to imitate that wliicli 
Hindu example must already have made suffi- 
ciently familiar — the journeyings to near or distant 
shrines for spiritual benefit and to render liomage. 
It was impossible that with his views and teach- 
ing with regard to the future life he should have 
allowed the existence or recognized the validity of 
a habit founded upon the belief in tlie continuit}’ 
and permanence of existence after death. The 
sliglit evidence available, however, indicates that 
very soon after the parinirvana, and probablj’ in 
connexion with the distribution of the relics and 
the building of memorial stupas over them, the 
practice arose among the adherents and friends of 
the Buddha of visiting the places thus consecrated 
by the presence of the earthly remains of their 
honoured teacher and guide. From this it was an 
easy step to a practice of pilgrimage which en- 
deavoured at one and the same time to secure 
personal advantage from a visit to the shrine and 
to honour the saint whose name and fame were 
there commemorated. AA'hatever its origin, the 
habit of pilgrimage is and for nianj* centuries 
has been wide-spread in Buddhism, not only in the 
Maliaj-ana school, where it is most prevalent, hut 
also in the Ilinaj'ana of the south. 

I. Origin.— It appears probable therefore that 
Buddhist usage in this resiiect is, in the first in- 
stance at least, imitative of Hindu practice, and 
grew up independently of anj’ direct command. It 
is perliaps not without significance also that the 
Pali form of the Sanskrit word for pilgrimage 
(pravTajyd, Viili pabbajjd, lit. ‘a going forth,' ‘re- 
tirement from the world ’) should be the technical 
terra for admission or ‘ ordination ’ to the first 
grade of the Buddhist monkhood. The pilgrim 
(pravrajita, pravrdjaka, VaXi pabbajita) is defined 
in the Dhammapada as one who has abandoned 
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the world (X. i. 89) ; and in an earlier verse (i. 75) 
it is declared that the heedless pilgrim, so far 
from securing good, only scatters more widely the 
dust of his (unsubdued) passions. In these and 
other passages of the early literature there is no 
direct mention of any aim or purpose other than 
that of retirement from the world to assume the 
rank and status of a member of the Sahgha. 
There was certainly, however, in the writer’s mind 
the practice, wide spread and familiar in his time, 
of a wandering ascetic life which was not entirely 
aimless, but contemplated visits to sacred temples 
or shrines as the profitable and meritorious end of 
its often toilsome and prolonged journeyings. 

In all probability also the injunction laid upon 
Buddhist monks to adopt a wandering mode of 
existence without settled home or habitation con- 
tributed to the facility with which they adopted 
the Hindu practice of pilgrimage to the sacred 
places associated with their religious history and 
faith.' Only in the season of the rains, in Vassa, 
were they prohibited from travelling about, lest 
injury should be done to living creatures (Maha- 
vage/a, iii.). At all other periods of the year the 
Buddhist monk was to be ‘ homeless,’ possessed of 
no stated or fixed residence ; and a habit or passion 
for wandering taken up as a religious duty by men 
to whom the idea of pilgrimage was not unfamiliar, 
and among a people whose nomadic mode of exist- 
ence lay probably not many centuries in the past, 
readily developed into the practice of travel for a 
religious purpose to a formal and definite destina- 
tion. The institution of Vassa, with its prohibi- 
tion of travel, would necessarily place difficulties 
in the way of continuous or lengthy pilgrimages to 
distant shrines. In practice, however, the difficulty 
does not seem to have been felt. The early books 
and narratives, especially of the Chinese pilgrims, 
record prolonged journeyings in which there is no 
reference to interruption or delay caused by the 
observanee of rules for retirement in the season of 
the rains, j 

In the/ater Buddhist literature of both the 
Northern and the Southern schools references to 
pilgrimage and the sacred places whither the 
pilgrims resort are not infrequent. In the Buddha 
Charita the statement recurs that purification 
from sin may be attained by dwelling or bathing 
at sacred places ; ’ and these holy centres of 
pilgrimage are ladders to heaven.’ The extra- 
vagant assertion is even ventured that the Buddha 
himself created millions of ascetics,* whose wander- 
ings are more or less indefinite pilgrimages from 
shrine to shrine. Holy streams and tlrthas are 
recognized in the earliest homes of Buddhism, in 
part no doubt derived from Hindu custom, but 
partly associated with Buddhist history andlreligious 
origins.® Elsewhere right - minded and pious 
Buddhists are said to have their places of pilgrim- 
age ; ® it is a pious duty to build chaityas ( Pali 
cetiya) in honour of Buddhas,’ where their relics 
are preserved, and miracles are wrought in the 
presence of the assembled worshippers.® 

In the !ater Maha\ ana literature therefore, and in writing of 
the Southern school that have come under the influence of this 
type of thoujfht, the Buddha himself is represented as declar- 
ing the sacred character of shrines and other places associated 


1 Cf. Mahdvagga, i. 11. 1: ‘ Go ye, 0 Bhikkhus, wander for the 
gain of the many, for the welfare of the many, out of compassion 
for the world, for the good, for the gam, and for the welfare 
of gods and men.’ Then follow directions to preach, and the 
promise that he will himself preach the doctrine. 

2 Buddha Chanta, ii. 37 ; the thought and even the phrase- 
ology are of Hindu conception and origin. 

® lb. vii. 40. * Ib. xvii. 24 f. 

® Ib. X. 2, XV. 78. ’Those who bathe and offer their worship 
in the holy river and reverence the chaitya of the three stones 
become great-souled bodhisattvas, and obtain nirvana. 

^ Mahd-Parinibbdna-Sutla, v. 16 f. 

7 Fo-sho-hing-tsan-king , v. 27 f. 

8 MUinda-paftha, iv. viii. 61 f. ; cf. Buddha Charita^ xv. 62 ff. 


with the lives of holy men and inculcating the virtue and 
duty of pilgrimage thereto.' It is hardly probable that this 
feature of his teaching is original. It bears rather the impress 
of a later practice, introduced from ancient Hindu usage, and 
in hanuony with the natural desire to maintain communion 
with and do honour to the dead ; and is part of the esoteric 
and my'stical teaching which, according to .Mahayanist belief 
and assertion, was formulated by Gautama during the later 
years of his life. There is no real evidence in support of this ; 
and in regard to the doctrine of the life after deatli and kindred 
ideas, or those which imply the possibility of relations between 
the living and the dead and the individual consciousness and 
capacity for good or evil of the latter, it is unlikely that the 
direct and limited teaching of his mature life, in which he re- 
fused to be drawn into discussion or to make affirmation con- 
cerning aught beyond this present world, was later exchanged 
for positive doctrine and directions based upon entirely different 
views. The uncertainty of date of the several works and 
strata of the Buddhist literature must not be overlooked. The 
Pali ’Tripitaka does appear, however, to make good in most 
respects at least its claim to represent most faithfully the con- 
victi^s and doctrine which Gautama set forth to his disciples. 

^ Indian places of pilgrimage. — It is probable 
thar-tbe earliest centres of pilgrimage were the 
places most closely associated with the life and 
teaching of the Founder. Four of these, viz. 
Kapilavastu, Kusanagara, Buddh Gaj’a, and 
Benares, were pre-eminent, and for centuries con- 
tinued to be the goal to which the steps of Buddhist 
pilgrims were turned ; two of them are venerated 
and resorted to by numerous Buddhist worshippers 
at the present day, who bring offerings from the 
most distant lands. Testimony to the reverential 
regard in which these and many other places were 
held is found especially in the writings of the 
Chinese pilgrims. In the Lumbinl Grove at Kapila- 
vastu {g.v. ) was the birth-place of Gautama Buddha. 
Buried in the dense tarai districts of S. Nepal, the 
lost site of the town was re-disoovered in the year 
1895, and identified by a pillar and inscription re- 
cording the visit of the emperor Asoka. As a 
centre of pilgrimage it has for a long time been in- 
accessible and is so at the present time, and thus 
awakens little interest in Buddhists themselves. 
Ku^nagara {q.v.) also, the scene of the death of 
the Buddha, was visited by the same Chinese 
monks, to pay their homage at the sacred site. 
According to their testimony, Kusanagara lay at 
no great distance east of Kapilavastu. The exact 
site, however, has not been identified. 

The two remaining places that shared in all pro- 
bability with the traditional scenes of Gautama’s 
birth sdai parinirvana the veneration of the earliest 
Buddhists, and which have maintained to the 
present day their popularity and sacred character 
with thousands of Buddhist pilgrims from all parts 
of the Buddhist world, are Buddh Gaya, six or 
seven miles south of Gaya {q.v.) in W. Bengal, 
where, seated under the Bo-tree in deep meditation, 
Gautama attained insight and the bliss of perfect 
knowledge; and Benares {q.v.), probably the most 
ancient sacred city in the world, the scene of the 
first deliverance of his message, when in the Deer- 
Park (Isipatana), in his first sermon addressed to 
the five ascetics in whose company he had previouslj- 
practised fruitless austerities, he ‘ set in motion 
the wheel of the law,’ and founded ‘ the highest 
kingdom of truth.’ ’ These places possess an equal 
sanctity in the eyes of Hindus, and they^ are 
sought out by 'multitudes of pilgrim worshippers 
of both religioij* 

1 Cf. Mahd-Parinibbdna-Sutta, v. 16-22; ’There are four 
places which the believing man should visit with feelings of 
reverence and awe, . . . the place at which the believing man 
can say, ’’Here the Tathagata was born,” . . . “Here the 
Tathagata attained to the supreme and perfect insight,” . . . 
“Here was the kingdom of righteousness set on foot by the 
Tathagata,” . . . “Here the Tathagata passed finally away in 
that utter passing away which leaves nothing whatever to 
remain behind.” . . . And there will come to such spots be- 
lievers, brethren and sisters of the order, or devout men and 
devout women, . . . and they who shall die while they, with 
believing heart, are journeying on such pilgrimage shall be re- 
born after death, whan the body shall dissolve, in the happy 
realms of heaven.’ 

8 Mahdvagga, i. 6. SO. 
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/After the death of the Buddha the relics of his 
Wady were collected from the funeral pyre, and 
divided into eight portions. These were distributed 
to the various claimants for their possession, and 
over them memorial stupas were erected for their 
preservation. The places thus made sacred became 
centres of pilgrimage, which attracted devout 
worshippers from far and near, and were visited 
among others by the Chinese monies in the course 
of their travels through N. India. 

3 . Historical visits.— (a) Aioka . — The earliest 
historical reference to pilgrimage undertaken witli 
a religious motive is contained in the edicts of the 
Buddhist emperor Asoka [q.v.) in the 3rd cent, 
before our era. In the midst of his zealous care for 
the welfare of his subjects he found time and 
opportunity for extensive journeyings to the sacred 
places of the Buddhist faith within his dominions. 
Besides confirming and propagating the faith by 
his edicts and missions he erected at these places 
numerous stupas containing sacred relics, repairing 
others which had fallen into neglect or decay. 
For their maintenance also he provided revenues, 
and himself, according to the tradition, undertook 
the care and sustenance of 64,000 monks. The 
limit of his pilgrim travels northward was the 
ruined site of Kapilavastu ; and here, in addition 
to the erection of a commemorative pillar with in- 
scription, he repaired or rebuilt a stupa in memory 
of Kanakamuni (q.v.), one of Gautama’s prede- 
cessors of a bygone age. This enlargement or 
repair he is said to have accomplished for the 
second time. In any case his experience and action 
are sufficient proof of the existence in his day, and 
for a considerable time previously, of sacred build- 
ings associated with the life and deeds of holy 
leaders and teachers of old, which had already 
become centres or goals of pilgrimage. Certainly 
the stupa of Kanakamuni was not a solitary in- 
stance of a commemorative erection, where offer- 
ings were presented and homage paid. There were 
many others, at least in the sacred country of 
Buddhist origins, and probably elsewhere. The 
words and acts of Aioka clearly indicate that in 
his day merit w’as considered to attach to visits to 
these spots, and the names and memory of those in 
whose honour the stupas had been raised were re- 
garded with veneration. The date and circum- 
stances of his visit therefore and the motives that 
prompted it justify the conclusion that sacred 
pilgrimage became a recognized observance of the 
Buddhist faith not long after the death of its 
Founder. 

(b) Fa-Hian . — Both Kapilavastu and the scene 
of Gautama’s death at Ku.sanagara were visited 
by the Chinese pilgrim Fa-Hian and others in the 
5th and following centuries. The former site 
Fa-Hian describes as already deserted in his day, 
inhabited only by a few monks and some poor 
families ; and it has remained ever since in the 
same state of desolation. In the course of his 
pilgrimage Fa-Hian visited all the important 
Buddhist shrines and cities in the north of India ; 
thence he travelled to Ceylon, and paid his homage 
to the sacred relics there, including the tooth of 
the Buddha preserved in the island. Everywhere 
in India he found numerous monasteries with 
many learned and pious monks ; and at the sacred 
places there were great companies of Buddhist 
pilgrims, intent on showing honour to the dead 
and winning merit by their self-sacrificing 
endeavour. 

(c) Hiuen Tsiang. — The most important and 
celebrated Chinese traveller and pilgrim W'as 
Hiuen Tsiang (Yuan Chwang [o.n.]), who followed 
Fa-Hian at an interval of rather more than two 
centuries. His name and fame still survive in 
Central Asia, where his memory is revered as that 


of a wonder-working teacher and saint. His 
travels extended over sixteen years from A.D. 629 
to 645. In these laborious journeys he covered 
a considerably wider area in India it.self than 
his predecessor, but he did not visit Ceylon. He 
appears, moreover, to have been more interested 
in the present condition of Buddhism, in its 
doctrine, practice, and literature, than in its relics 
or holy places of pilgrimage, and to have been 
more impressed by its vitality and influence, 
and by the conflicts of the schools, than by the 
crowds of pilgrims. He visited all the great 
centres of the Buddhist faith, and makes frequent 
reference to the revival of Brahmanism, which 
even in Buddh Gaya had to a considerable extent 
supplanted its rival. 

At Buddh Gaya also Hiuen Tsiang describes the 
great temple built by Asoka, 160 ft. or more in 
height, of eleven storeys, each of which bore 
golden statues of the Buddha. Probablj' this 
building was erected on the site of a more ancient 
monument that soon after the death of the Buddha 
was placed there to commemorate the spot on 
which he attained emancipation and perfect wis- 
dom. The ancient building has been many times 
reconstructed and restored, and the pyramidal 
temple with its many images that now occupies 
the site is rarely without its pilgrim visitors from 
distant Buddhist countries, who present their 
prayers and offerings at its sacred shrines. It 
IS surrounded by numerous stupas, ancient and 
modern, and is as attractive and sacred a spot to 
Hindu devotees as to those of the Buddhist faith 

The distinctive feature of the enclosure is the 
ancient Bo-tree, the sacred pipaf (Ficus religiosa), 
under the shadow' of an ancestor of which in this 
place the Buddha established his seat. There are 
several pipal-treea Surrounding the temple, most 
of them not improbably descended from the 
original Bo-tree. The pilgrims lay their offerings 
and pour their libations of oil and scents at the 
foot of the oldest, which they regard as the 
identical tree of Gautama, and affix gold-leaf to 
the stem, and to the low stone steps by which it 
is surrounded.' It is in his account of the Bo- 
tree that Hiuen Tsiang records the tradition of 
the Buddha walking on the water. 

Second only to Buddh Gaya in its sacred associa- 
tions is Sarnath (q.v.), three or four miles north of 
Benares. It is b^ieved to be the site of the Deer- 
Park (Isipatana, Skr. fsipatana) where Gautama 
delivered his first address to the Hindu ascetics. 
The ancient stupa on the site is probably the same 
as was seen by Hiuen Tsiang in the 7th century. 
Fa-Hian also found a monument existing there at 
the time of his visit. Kecent excavations at 
Sarnath, conducted by the Government of India, 
have resulted in the discovery of numerous stupas, 
shrines, and sculptured stones of different epochs, 
including two pillars erected by the emperor Asoka 
and many figures of the Buddha. Evidence also 
has been found of the existence of monastic 
buildings and settlements of monks at least as 
early as the 4th and 5th centuries of our era. The 
pilgrim history of the site is long and extensive, 
and if its record could be recovered would be of 
the greatest interest.* 

4 . Other pilgrim resorts in N. India. — A mere 
enumeration of the local centres of pilgrimage 
in N. India would not be to much profit, and a 
description of them all is not possible here. The 
narratives of the Chinese monks who travelled in 
India are full of notices of the sacred places where 
the pilgrims congregated from near and far, to 

1 See art. Gaya, vol. vi. p. 181 ff., and Monier-W'illiams, 
Buddhism, pp. 390-401. 

z See art. Bbnares, vol. ii. p. 468 ; Monier-Wiiliams, p. 401 ff. ; 
E. B. Havell, Benares, the Sacred City, London, 1905. 



16 


PILGRIMAGE (Buddhist) 


worship the relics of the saints and to pay homage 
at their shrines. The impression gained is that 
such centres of pilgrimage were much more 
numerous in the early centuries than at the 
present day, and they were naturally more densely 
thronged at a time when India was to so large an 
extent Buddhist in faith. At or near Pataliputra 
(Patna [y.v.]), his capital city, Asoka built the 
first of the 84 stupas which he is said to have 
erected over relics of the Buddha, and the town is 
described as containing monasteries and hospitals 
with thousands of Buddhist monks and pilgrims. 
According to Fa-Hian, at Sravasti, the ancient 
capital of Oudh, identified with the extensive ruins 
at Sahet Mahet in the Gonda District,' the first 
sandal-wood image of Gautama was erected ; and 
there also stood the convent or monastery of 
Jetavana, an early gift by a rich merchant to the 
community, sanctified hy the frequent presence 
and preaching of the Master. Later, in the time 
of Hiuen Tsiang, the town and monasteries were 
deserted and ruined. Some of the most sacred 
sites and pilgrim resorts were to be found at 
Kajagrha (see Councils [Buddhist], vol. iv. p. 182), 
the first metropolis of Buddhism, as it has been 
called, where monasteries and stupas were most 
numerous, and where some of the ashes of 
Gautama’s body were enshrined. Vaisall (ib. 
p. 183), the scene of the second Buddhist Council, 
Nalanda (?.u.), the famed university town, 
Ayodhj-a, most holy ground to Buddhists and 
Hindus alike, where the Buddha is believed to 
have preached for many years, and numerous other 
laces were renowned centres of pilgrim resort 
uring the period of Buddhist ascendancy in India. 
Few of these have retained their attraction for 
Buddhist pilgrims at the present day. In the 
farther north-west, near Peshawar, much interest 
was aroused among Buddhists a few years ago by 
the identification of the relic mound raised by the 
king Kaniska {q.v.) on the spot where four hundred 
years befoie the Buddha had stood and prophesied 
of his coming and reign. A few fragments of bone 
were discovered within a relic casket, which were 
generally accepted as authentic remains of Gautama 
himself. They were transported with much cere- 
mony to Burma, and hhve been preserved in a 
monastery at Mandalay 
5 . Pilgrim movement beyond India. — Within 
the more recent centuries the stream of Buddhist 
pilgrimage has been to a large extent diverted 
from India, and the sanctuaries of the country 
have passed into other hands or fallen into oblivion 
and ruin. Buddh Gaya alone has maintained its 
supremacy and attraction, and is still the centre 
and most holy place to which the heart and eyes 
of the Buddhist pilgrim turn with faith and all'ec- 
tion. Outside the country of its birth the two 

g reat lands of Southern Buddhism, Ceylon and 
urma, compete to draw visitors to their sacred 
shrines. There is constant movement and inter- 
change between countries so closely united in 
sympathy and religious belief. 

(a) Ceylon. — In Ceylon the Temple of the 
Buddha’s Tooth at Kandy is unique in its claims 
on the reverence and devotion of the pilgrim. 
Small and unimposing as the building is, compared 
with the great temples of Japan, it enshrines a 
relic of the Buddha, recognized and honoured by 
all his followers of every land. The Tooth is pre- 
served in an inner chamber of the temple, resting 
on a golden lotus-flower within nine caskets of 
gold, and is exhibited by the priests to pilgrims 
and visitors. The original tooth is said to have 
been taken to Kalinga from the funeral pyre of 
Gautama, and to have been kept in the temple 

1 The identification was made by A. Cunningham, and has 
been confirmed by recent discoveries. 


at Puri for a period of about eight hundred 
years. Later it was transferred to Ceylon and 
S. India and again to Ceylon, where it is said to 
have been burnt by the Portuguese in order to 
divert the people from idolatrous worship. The 
priests at Kandy maintain that the true relic was 
concealed, and an imitation substitute given over 
to the Portuguese rulers and destroyed by them. 
The existing bone is not a human tooth, and 
probably not of human origin (see art. Kandy, 
vol. vii. p. 651 f.). 

There are numerous temples and vikaras in 
Ceylon with their congregations of monks and 
worshippers, but the most celebrated and fre- 
quented place of pilgrimage is Adam’s Peak (q.v.), 
with its sacred foot-print (srl-pada) in the rock 
at the summit. The worship of foot-prints is 
universal in the East ; Muhammadans, Hindus, 
Jains, and others take part in this veneration, and 
the practice is certainly of very early date, foot- 
prints of the Buddha being found on the sculptured 
stones at Bharhut and Safichi as well as in various 
other places in India, and also in Siam, Tibet, 
Burma, and elsewhere. The hole or mark in the 
rock on Adam’s Peak is the most sacred of all, and 
is visited by pilgrims of many faiths. Hindus 
believe it to be the foot-print of Siva, Cliristians of 
St. Thomas on his apostolic journey of evangeliza- 
tion to the island, Muhammadans of Adam or, 
according to others, of All. The pilgrims of 
Buddhist faith, however, greatly predominate in 
numbers. 

(b) Burma . — Except in these two centres, the 
spirit and practice of pilgrimage are little effec- 
tive in Ceylon. It is otherwise in Burma, the 
rival home and stronghold of Southern Buddhism. 
The pilgrim habit plays a much larger part in the 
life of the people, but, in entire accordance with 
their character, is undertaken less seriously, and is 
more a matter of sociabUity and holiday-making 
than of religious obligation or the discharge of 
religious duty. The custom, however, of more or 
less formal attendance at sacred shrines and fulfil- 
ment of the appropriate rites and engagements of 
the sacred seasons is universal ; and the monks 
themselves connive at and even take part in the 
merriment and relaxation which follow upon the 
satisfaction of the claims of religion. The most 
important and celebrated of all is the Shwe Dagon 
pagoda at Rangoon, where crowds of pilgrims 
from Japan, China, and Korea jostle with wor- 
shippers from Ceylon and Siam and the more 
numerous natives of the country. On the various 
platforms of the temple are hundreds of images of 
the Buddha, gilded or in stone, and the summit of 
the building rises to the height of St. Paul’s 
Cathedral and is crowned with the ti, the sacred 
symbol of the Buddhist faith. There are here 

{ )reserved, according to the traditional belief, eight 
lairs of Gautama, and various relics also of the 
three preceding Buddhas, including the staff of 
Kasyapa and the robe of Kanakamuni. 

Burma is full of dCigabas (pagodas), many of 
them deserted and in ruins, but others centres of 
attraction to a greater or less distance throughout 
the suiTounding country, and at the festival 
seasons full of a rich and varied pilgrim life. 
Perhaps the most renowned next to the Rangoon 
pagoda are those at Pegu and Pronie. With- 
in the walls of the ancient capital of Pagan are 
the remains of nearly a thousand such build- 
ings ; and at Mandalay itself are many ddgabas 
and temples unrivalled in their beauty and peren- 
nial fame. In the courtyard or precincts of most 
of these buildings is a sacred foot-print of the 
Buddha, which in the case of the more famous and 
accessible of them is rarely without its offering of 
fruit or flowers. 
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(c) China . — Chinese Buddhism in jjeneral has 
been considerably affected and modilied bj’ the 
native Taoist beliefs of the country ; and the 
pilgrim customs and practice of China are in most 
instances, as regards both their observances and 
their sacred centres of pilgrimage, the survivals of 
earlier Taoist usage. The most sacred shrines 
where the pilgrims congregate are in origin ante- 
cedent to the introduction of Buddhism, in the 
same way as in the Near East Christian sanctu- 
aries have been taken over and converted into 
Muhammadan places of worship. The hermits 
also, whose spirit and aspirations are in all lands 
closely akin to those of the itinerant pilgrims, 
have in China adopted the haunts and homes of 
their Taoist forerunners. The most holy and 
frequented centres of pilgrimage are the four 
mountain shrines of Omishan in the west in the 
province of Szechwan, Putoshan in the east on a 
sacred island in the Chusan archipelago, W utaishan 
in the north in the province of Shansi, and Chiu- 
huashan in Nganhwei in the centre nearthe Yangtze 
river. The most popular and celebrated of these 
is perhaps the first named. Mount Omi, where the 
temples on the summit of the mountain are de- 
dicated to Pu-hsien, the hodhisattva Samanta- 
bbadra, an ancient bronze image of whom in one 
of the largest monasteries, seated on an elephant, 
is believed to date from the 7th century.* The 
monks of Putoshan are a sincere and religious 
folk who welcome yearly to their island home 
thousands of pilgrim-worshippers, who cross from 
the mainland to pay their homage at the shrines 
dedicated to Kwanyin, the goddess of mercy. The 
sanctuary on the Vangtze is the least regarded of 
the four, and in the Taiping rebellion many of its 
temples were sacked and destroyed. In the temples 
of Wutaishan the presiding deity and object of 
worship is Wenshu, the hodhisattva Mafijusri ; 
situated near the >iongol border, the shrines are 
as much frequented by Mongol worshippers as 
by Chinese, and Tibetan emblems and practices 
are numerous. 

There are many other centres of pilgrimage 
throughout China, often of more than local reputa- 
tion ; and the pilgrims journey for long distances, 
making oflerings and burning incense at the shrines 
by the way. For the most part they travel in 
companies, in this respect following the example 
of the early travellers to India. Solitary ascetics, 
however, are not uncommon, whose journeying 
is a perpetual self-inflicted penance. The most 
celebrated monasteries are in the province of 
Chekiang, the stronghold of Buddhism in China. 
It is probably true that in every direction the hold 
of the ancient faith is slowly weakening, and the 
practice of pilgrimage is likely to fall gradually 
into desuetude with the extension of modern 
systems of education and the decay of Buddhist 
temples and rites. ^ 

[a) Tibet , — In Tibet the most important centres of 
pilgrimage, where the sacred temples and shrines 
are to be found, are at Lhasa, the capital of the 
country, and at Tashi-hlunpo, the residence of the 
Tashi or Panehen Lama. The latter bears the 
higher repute for sanctity, for the office and func- 
tions of the Dalai Lama at Lhasa have been to so 
great an extent intermingled and contaminated 
with political duties and intrigue that the sacred- 
ness of his person as an object of reverence has to 
a certain extent suffered eclipse. His misfortunes 
and exile during the last few years can hardly 
have raised his reputation in the eyes of his 
countrymen. Pilgrims, however, from all countries 

* See A. J. Little, Mount Omi and Beyond, London, 1901, p. 
63 9. 

2 For the pilgrim practice of Japan see art. Piporimage 
(J apanese^ 
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where Lamaisni holds sway turn their steps to the 
capital in great numbers to worship the incarnate 
Buddha, and to pay their devotions at the numerous 
sacred shrines. The quiet of Tashi-hluniio, the 
‘ Mount of Glory,’ is undisturbed by the move- 
ments of politics, and the great temple and sur- 
rounding districts are favourite places of retirement 
for those wlio have finally renounced the world and 
its cares. The person and character of the present 
Tashi Lama, who, as an incarnation of the hodlii- 
sattva Amitabha, receives the worship of all 
Tibetans, have made a most favourable impres- 
sion on ail Europeans who have come into contact 
with him. 

Tibet is the most priest-ridden country in the 
world ; and of its 3000 or more monasteries none 
is without its pilgrim visitants, the number of 
whom varies according to the reputation and ac- 
cessibility of the temple-shrine. Itinerating bands 
of Lamas also of Tibetan and Mongolian race are 
to be met with outside the country itself, in 
Central A.sia and on the borders of India. Urga 
in N. Mongolia, the residence of the third Grand 
Lama, knowm as the Bogdo or ‘ Saint ’ Lama, is 
perhaps the most sacred place in the eyes of the 
Mongols. The Lama himself, however, bears an 
evil reputation for worldliness and immorality. 
Mongol pilgrims come to worship at his feet and 
attend the festivals. There are numerous other 
centres of Lamaist devotion in Mongolia and China, 
and the Grand Lama at Peking is recognized and 
reverenced throughout all the countries where a 
Buddhism of this type prevails. 

(e) Korea and Siam . — Neither Korea nor Siam, 
the two chief homes of the Buddhist faith other 
than those to which reference has already been 
made, adds materially to the history and records 
of Buddhist pilgrimage. Korean pilgrims in no 
great numbers make their way to the sacred places 
of Mongolia, N. China, and Tibet ; but their 
native land contains no sanctuary of wide repute 
which attracts the worshipper from afar. In 
Siam, although the monasteiies and temples are 
thronged at the many and popular festivals, and 
reverence is paid by all at the shrines, the festive 
seasons are occasions for friendly intercourse and 
conviviality, and there is little, as far as can be 
judged, of the true pilgrim spiiit. Nor do Siamese 
monks make a habit of journeying overseas to the 
sacred shrines of other lands, although they may be 
found occasionally at Rangoon, and in the past at 
least have visited and exercised much influence on 
the Buddhist thought and observance of Ceylon. 

6. Summary.— A brief summary, therefore, of 
pilgrim usage and wont in Buddhism would de- 
scribe it as an almost universal practice, held in 
the highest esteem, which in all probability was 
adopted soon after the death of Gautama Buddha, 
the principal motive being reverence for his person 
and for the places where the relics of his cremated 
body were believed to have been preserved. To a 
certain extent also, which it is impiossible exactly 
to estimate, his disciples were influenced by a more 
or less conscious desire to follow on the lines of 
ancient Hindu custom. AVith the earlier Hindu 
practice of pilgrimage they were familiar ; and 
they seem to have wished to break as little as 
possible with ancestral usage. Whether the 
Buddha himself by his word enjoined or sanctioned 
the habit the uncertainty as to the dates and 
history of the written records makes it impractic- 
able to decide. It is hardly probable or quite in 
harmony with what is known of his character and 
teaching to suppose that he did. If, however, the 
contention of the Mahayana school is justified that 
in his later life he taught a mystical and esoteric 
doctrine entirely difl'erent from that of his earlier 
years as expounded in the Pali canonica* Looks, 
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then the injunctions and regulations as to pilgrim- 
age and sacred places also may have a similar 
origin, and may have been framed and announced 
by Gautama himself, possibly as a concession to 
the Hindu prepossessions of his followers. The 
custom was certainly taken up and eagerly 
followed immediately after his death, and has been 
ever since a marked feature of popular Buddhism 
in the East. Nor to any appreciable extent does 
the practice seem to have lost its hold upon the 
faith and affection of the Buddhist peoples to the 
present day. 

Literature. — M. Monier-WilUams, Enddhis-m^ London, 
1889; H. Hackmann, Luddhit,)ti as a Religion, Eng. tr., do. 
1910 ; H. Kern, Manual of Indian Buddhism, Strassburg, 
1890 ; K. J. Saunders, Story of Buddhism, Oxford, 1916 ; R. 
S. Copleston, Buddhism in Magadka and Ceylon^, London, 
1908 ; R. Spence Hardy, Manual of Budhum-, do. ISSO ; 
Shway Yoe (J. G. Scott), The Bumian, His Life and Xotions^, 
do. 1910 ; J. Edkins, Chinese Buddhism^, do. 1893; Marshall 
Broomhall, The Chinese Empire, do. n.d. [1907] ; L. A. 
Waddell, The Buddhism of Tibet, or Ldmaism, do. 1895, and 
Lhasa and its Mysteries, do. 1905; see also artt. Asceticism 
(Buddhist), Images and Idols (Buddhist), Mahayana, Monasti- 
OISM (Buddhist), and on the several countries. 
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PILGRIMAGE (Christian). — i. Introductory. 
— Pilgrimage played a very prominent part in 
religious life in the Christian Church, particu- 
larly in the Middle Ages. The fact that it has 
so largely disappeared from the religious life of 
England to-day is apt to conceal its importance in 
the past and in the countries where it is still in 
vogue even in the present. A pilgrimage is a 
journey undertaken to visit sacred places, such as 
the scenes of our Lord’s earthly life in Palestine, 
the ‘threshold of the Apostles’ at Borne, or the 
shrines of saints and martyrs. There were many 
motives at work ; it might be to fulfil a vow or as 
an act of penance. In some cases it is difficult to 
say whether a given journey is a pilgrimage or 
not. The mere use of the word peregrinatio in a 
mediaeval source can hardly decide the question. 
It can be considered better historically and geo- 
graphically, though the purely religious and 
psychological sides must always be remembered. 
The latter are better left over and studied in con- 
nexion with the effects of the practice and its 
place in the history of religion. 

Peregrinatio and its cognates in classical Latin 
refer simply to wandering, and so peregrinus was 
just a stranger. In ecclesiastical terminology a 
‘ pilgrim ’ was one who went to visit sacred places 
while his ordinary occupation, whether he was 
clerk or layman, was something different, whereas 
a ‘ palmer ’ xvas one who spent his whole life in 
thus journeying from place to place. Dante gives 
a rather fanciful explanation of the terms : 

‘Pilgrim^ may be understood ‘ in the wide sense, in bo far as 
whoever is outside his fatherland is a pilgrim ; in the narrow 
sense none is called a pilgrim save him who is journeying 
towards the sanctua^* of St. James or is returning from it. . . . 
Chiamansi Peregnni in quanto vanno alia casa di Galizia, per 6 
che la sepoltura di santo Jacopo fu piu lontana dalla sua patria, 
che d’alcuno altro Apostolo’ — they are called palmieri because 
they bring back palm-branches and romei as they journey to 
Rome.i 

2 . Palestine. — It was natural that men should 
wish to tread again the paths trodden by the 
Saviour, though the first generations of Christians 
did not seem to feel this as strongly as their 
successors. From the 3rd cent, certainly the 
sacred places were visited. The pilgrimages of 
Firmilian, bishop of Caisarea, and a bishop 
Alexander from Cappadocia are mentioned by 
Jerome and Origen respectively. When the 
empress Helena visited Jerusalem and discovered 
what was supposed to be the true Cross, pilgrims 
flocked thither and the stream was ever on the 
increase. Many records of such journeys and also 
numerous itineraries have been preserved. ‘The 

I La Vita Nuova, xli. ; Dante also relers to pilgTims in 
Paradiso, i. 61, xxxi. 43, 


Bordeaux pilgrim ’ visited Jerusalem in 333. The 
record of this man is the earliest now extant of a 
Christian pilgrimage, and is very important as 
showing the condition of the holy places and the 
traditions growing up round them at the time. 
On his way thither he travelled from Bordeaux, 
south of the Garonne, through Toulouse, Nar- 
bonne, Arles, up the valley of the Khone to 
Valence, then by way of Milan, Verona, Aquileia, 
Mitrowitza, Sophia, and Constantinople, through 
Bithynia, to Tarsus, Alexandretta, Antioch, 
Tripoli, Beirut, Sidon, Tyre, Acre, Ptolemais, 
Cmsarea Palestine, then by Jezreel, Bethshean, 
and Shechem to Jerusalem. He did not, how- 
ever, visit Galilee. Many Christians have felt 
far greater attraction to the scene of our Lord’s 
passion and resurrection than to those of His 
earthly ministry.^ 

Paula, a friend of St. Jerome, went on pilgrim- 
age to Jerusalem, and she corresponded with him 
about it.^ The teaching of St. Jerome much in- 
creased the popularity of the movement. Another 
famous pilgrim in early times was Etheria (Egeria 
or Echeria),® the author of the Peregrinatio Silviee, 
or Peregrinatio Echeriw, put by critics in either 
the 4th or the 6th century. From the 5th cent, 
onward the number of pilgrims steadily grew, and, 
though the journey was a long and arduous one, 
many thousands were willing to undertake it. 
Pilgrims came from all parts, and not least 
numerous or important were those from the 
British Isles — representatives alike of Koman, 
Celtic, and Anglo-Saxon Christianity in Britain, 
such as St. Cathaldus (bishop of Taranto, 
about 680) and Willibald (bishop of Eichstatt, 
741).* The ardent wishes of Christians to see 
Jerusalem and the hardships which they were 
sometimes obliged to suffer are of the greatest 
importance for secular as well as ecclesiastical 
history, for they were among the causes which 
contributed to the Crusades. When Saracen 
rulers were tolerant, Christians had little to fear, 
but in times of persecution the difficulties of the 
journey were further increased, and thus eventu- 
ally the crusading spirit was generated (see art. 
Crusades, I. 3 ). No doubt motives of political 
conquest and worldly ambition entered into the 
Crusades as well as into the practioe of pilgrimage. 
MeauAvhile pilgrimage gave rise to the great 
military orders. While the Hospitallers cared 
for pilgrims after their arrival in Jerusalem, the 
Templars protected them on the way from Antioch 
thither (a hospital which had first been founded 
by Cliarles the Great was destroyed in 1010 and 
another was built). 

St. Jerome, though he believed strongly in 
pilgrimage, nevertheless wrote : 

*Et de Hierosolymis et de Britannia aequaliter patet aula 
coelestis : “Regnum enim Dei intra vos est.” Antonius, 
cuncta Aegj"pti, et Mesopotainiae, Ponti, Cappadociae, et 
Armeniae examina Monachorum non videre Hierosol^mam : et 
patet illia absque hac urbe paradisi janua. Beatus Hilanon, 
cum Palaestinus esset, et in Palaestina viveret, uno tantum die 
vidit Hierosolymam, ut nec contemnere loca sancta propter 
viciniam, nec rursus Dominum loco claudere videretur.'® 

St, Gregory of Nyssa wrote a special letter de iia 
quiadeunt Jerosolyma {PG xlvi. 1010 ff.). 

The adventures of British pilgrims have a 
special interest, and almost every Welsh or Irish 
saint went on pilgrimage. 

1 Itinerary from Bordeaux to Jerusalem, ‘ The Bordeaux 
Pilgrim' (a.d. 333), tr. Aubrey Stewart and annotated C. W. 
Wilson, Palestine Pilgrims’ Text Society, London, 1887. 

* Jerome, The Pilgrimage of the Holy Paula, tr. Stewart 
and ann. Wilson, Pal. Pilg. Text Soc., London, 1885. 

8 The Pilgrimage of S. Silvia of Aquitajiia to the Holy 
Places, tr. and ed. J. H. Bernard, with an appendix by C. W. 
Wilson, Pal. Pilg. Text Soc., London, 1891. 

* G. Hartwell Jones, Celtic Britain and the Pilgrim Move- 
ment, p. 192. 

® Ep. Iviii. ‘ ad Paulinum,’ quoted in J. Usher, Bntannicarum 
Ecd^arum Antiquitates, London, 1687, p. 100 . 
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From the 13th cent, pilgrimages to the Holy 
Land, though still frequent, were less numerous 
than those to Rome. Despite the difficulties of 
the journey, William Wye, Fellow of Eton, visited 
Compostella (see below, ii) in 1456 and travelled 
thence to Palestine in 1458 and again in 1462. 
From his MSS Wynkyn de Worde, the disciple of 
Caxton, compiled his Informacion for Pijlqrymes 
into the Holy Land (printed in 1498, 1515, and 
1524). The pilgrimages from England to the 
Holy Land went on continuously to Reformation 
times. Sir Richard de Guildforde and John 
Whitby, prior of Guisborough, went to Palestine, 
embarking at Rj’e, in 1506 ; and in 1517 Sir 
Richard Torkyngt on, rector of Mulberton, Norfolk, 
visited Jerusalem.* 

From all the countries of Europe pilgrims tra- 
velled to the Holy City. It was natural that 
most should come from those countries which had 
taken part in the Crusades, but they came also 
from elsewhere. Russian pilgrimages commenced 
soon after the country was converted, about A.D. 
1000. 

‘In 1022 allusion is made in the Life of St. Theodoaiua of 
Kiev to Russian pilgrims in Palestine ; the first known name is 
that of St. Varlaam, abbot of the Laura of Kiev, who visited 
Jerusalem in 1002.’ ^ 

The earliest extant record is that of Daniel, an 
abbot whose identity is not certain. He spent 
Easter of 1107 in Jerusalem. His work shows 
devout feeling ; and, though a Greek priest, he 
was friendly to the Latin clergy. He travelled 
by way of Constantinople, Abydos, Tenedos, 
Mitylene, Chios, Ephesus, Samos, Patmos, Rhodes, 
Patara, Cyprus, thence crossing the sea to Jafta 
and Jerusalem.’ He saw the miracle of the holy 
fire (see below, 17 ) and visited the Virgin’s tomb — 
the traditional scene of the Assumption. Though 
Italy had so many places sacred to the Christian, 
particularly the Eternal City, Italian pilgrims 
came in large numbers to visit Palestine. Venice 
sent her convoys, and the citizens of Lombardy 
visited Venice on the way. Among the earliest 
Italian pilgiims to Palestine was St. Antonio 
Piacenza, who went to Jerusalem in 570 and wrote 
de Locis sanctis quoe perambulavit Antoninus 
martyr. Pantaleone, a citizen of Amalfi, went to 
Palestine about 1065, and a pilgrim hostel was 
established by him in Jerusalem. In 1219 St. 
Francis of Assisi went on pilgrimage. In the I4th 
and 15th centuries pilgrimages became far more 
numerous. Roberto da Sanseverino set out from 
Milan in 1458. In 1486 Fra Girolamo Castiglione 
(or de Castellione), a native of Milan, went to 
Palestine and thence to Arabia and Egypt. The 
Cavalier Santo Brasca went to Jerusalem in 1480. 
He wrote an account of his journey, and his 
information may have stimulated Canon Pietro 
Casola, a member of a noble Milanese family, who 
undertook a pilgrimage in 1494. Casola travelled 
via Milan, Brescia, Verona, Vicenza, Padua, 
Venice, Ragusa, Corfu, Navariuo, Candia, Rhodes, 
and Cyprus to Jaffa, and thence to Jerusalem. 
His account is quite interesting reading and has 
recently been made accessible to English readers.* 
The pilgrim traffic was so great that it had to be 
officially regulated, and, considering the discom- 
forts of travelling at that time, it is remarkable 
that so large a number were willing to face the 
risks. 

‘ Hans von Merffenthal, who accompanied Duke Albert of 
Saxony to the Holy Land in 1476, recounts that the sleeping 
place allotted to each pilgrim was so narrow, that the 

1 S. Heath, Pilgrim Life tn the Middle Ages, p. 160. 

2 The Pilgrimage of the Russian Abbot Daniel in the Holy 
Land, 1106-1107 A D., Aun. O. W. Wilson, Pal. Pilg. Text Soc., 
Loncion, 1888. 

3 / 6 . 

4 Canon Pietro Casola’a Pilgrimage to Jerusalem in lUdk, tr. 
and ed. M. M. Newett. 


passengers almost lay one on the other, tormented by the 
great heat, by swarms of insects, and even by great rats which 
raced over their bodies in the dark. If a luckle'-s pilgrim 
succeeded in dozing in spite of the general discomfort, he wa*? 
soon awakened by the stamping of the animals penned up on 
deck, or by the talking, sin^ng and shouting of his neighbours. 
Most of those w’ho fell sick died. ‘ ‘ God be gracious to them ! ” ’ i 

In the 16th cent, the number of Italian pilgrim- 
ages continued to fall oil', though they never 
entirely ceased. 

3 . Rome. — Next after Jerusalem, Rome was 
the city which drew the largest number of pilgrims. 
The causes which contributed to the ri.se of the 
papacy made Rome a pilgrim resort ; more especi- 
ally the tombs of St. Peter and St. Paul exalted it 
into the goal whither Roman Catholics flocked. 
One centre of interest was the catacombs. At 
first used as burial-places, they afterwards became 
sacred places, hallowed by the bones of martyrs 
and visited by thousands of pilgrims (see art. 
Catacombs). These came from Britain both 
before and after the English conquest (King Ina 
of Wessex founded an English school for Saxon 
pilgrims and scholars in Rome in 727), and Irish 
and Welsh saints were among the most indefatig- 
able in their pious journeyings.’ Archbishop 
Usher observes ; 

* Britanni hisce temporibus Romam, Hierosol>'Tnam,et Syriam 
invisere 

So St. Bridget journeyed to Rome as a pilgrim ; 
likewise Findan of Leinster in 847 to fulfil a vow.* 
Several Celtic saints, having performed their pil- 
grimage, settled permanently on tlie Continent, 
sometimes obtaining bishoprics. Ninian visited 
Rome during the pontificate of Pope Damasus 
(366-384), who had given all Christian pilgrims 
access to the catacombs. 

As time went on, the intercourse between 
Britain and the Continent became more intimate, 
so that there was a continual stream of pilgrims to 
Rome, especially after the failure of the Crusades ; 
the difficulties of travelling, pestilence, and other 
causes had checked the number of those who went 
to the Holy Land. The papal jubilee proclaimed 
by Boniface VIII. in 1300 with its special indul- 
gences drew more than 20,000 pilgrims to Rome. 
Again at the jubilee of 1450 under Nicholas V. 
thousands of visitors assembled. In tlie English 
College at Rome from 100 to 200 pilgrims were 
provided with hospitality every year in post- 
Reforraation times. Pilgrims have never ceased to 
visit Rome ; the large number of churches and relics 
have been continuous sources of attraction.* 

4 . England. — The pilgrimages, however, which 
left the deepest mark on Britain as elsewhere in 
Europe were, perhaps, not those to distant lands, 
however holy, but those to sacred spots nearer 
home. There were several famous shrines in Eng- 
land not only of national hut of world wide fame, 
and many others which were prominent in religious 
life, although not often visited by strangers from 
a distance. Earliest among British slirines was 
Glastonbury. When first it became famous is un- 
known. It was a place renowned in Celtic tradi- 
tion, and therefore it had become sacred before the 
advent of Christianity in England, and probably 
even before the time of Christ. It was very likely 
on the site of a Celtic temple. Perhaps tlie 
particular form of heathen worship there cele- 
brated was the cult of the dead (see artt. Blest, 
Abode of the [Celtic] and Grail, The Holy). 
There was a Celtic settlement of pre-Roman date 

1 Casola’B Pilgrimage. Introd. p. 91. 

2 But how far all the stones of pilgrimage are historical 
is not certain : see F. E. Warren, in Cambridge Medieval 
HiftUirg, ii., Cambridge, 1913, oh. xvi., ‘Conversion of the 
Kelts,’ p. 499. 

3 Brit. Ecctee. Ayuiq., Index Chronologicus, A.D. 3S8. 

4 Hartwell Jones, p. 191. 

* See Sivry-Champagnac, Dictionnaxre dee Pllertnagee, li. 
619 - 831 . 
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near by, which has recently been excavated.' 
V arious legends grew up to account for its fame. 
In the Glastonbury Chronicle under 1259 there 
was this entry : 

‘Anno ab Incarnatione XLIII. discipuli sanctorum Philippi 
et Jacobi Apostolorum venerunt in Britanniam ; a quibus 
primum Oratorium in insula Avalloniae.* 

King Ina of Wessex founded a monastery at 
Glastonbury, then went to Rome on pilgrimage 
and died there.’ Dunstan was abbot of Glaston- 
bury ; it grew in fame and importance, and became 
associated with many saints and heroes — St. Joseph 
of Arimathea and St. Patrick, King Arthur and 
Guinevere ; and its monks gathered together a 
wonderful collection of relics — portions of the 
Crown of Thorns, the True Cross, and the Holy 
Sepulchre, and bones of St. John the Baptist, 
St. Peter, and St. Paul. Its fame outlasted the 
Middle Ages, and a miracle was believed to have 
been performed there in 1751.’ 

After Glastonbury in historical sequence, though 
in the later Middle Ages of even greater fame as 
a pilgrim resort, was the shrine of St. Thomas k 
Becket at Canterbury. His murder in 1170 pro- 
foundly shocked the whole of Europe, and crowds 
of pilgrims soon began to visit the spots made 
sacred by his life and death. His shrine became 
ever more splendid, and boasted many famous 
jewels, including the ‘ Regale ’ of France. The 
Jubilee of 1470 brought 100,000 pilgrims to Canter- 
bury. Many of these would be from foreign 
countries. The pilgrims went first to the transept 
of the martyrdom in the Cathedral. 

* Before the wooden altar the pilgrims knelt, and its guardian 
priest exhibited to them the various relics confided to his. especial 
charge. But the one which surpassed all others was the rusty 
fragment of Le Bret's sword, which was presented to each in 
turn to be kissed. The foreign pilgrims, by a natural mistake. 
Inferred from the sight of the sword that the martyr had 
suffered death by beheading.’ * 

Then the pilgrims went to the choir and saw the 
general relics, about 400 in number, then to St. 
Andrew’s Tower, and, last of all, to the shrine 
itself. It had a wooden covering which, till lifted, 
concealed the gold, silver, and jewels with which 
it was encrusted. Among foreign pilgrims Leo 
von Rotzmital was sent on an embassy to England 
in 1446. Two accounts of his adventures were 
written, one in Bohemian, preserved in a Latin 
translation, the other in German. He went and 
saw the sights usually shown to pilgrims. He and 
his companions visited the shrine. 

* Ibi vidimus sepulchrum et caput ipsius. Sepulchnim ex 
puro auro conflatnm est, et genimia adornatam, tamque 
magnificis donariis ditatum, ut par ei nesciam. Inter alias res 
preciosas spectatur in eo et carbunculus gemma, qui noctu 
splendere solet, dimidi ovi gallinacei magnitudine/ ® 

The German account relates : 

‘ Da zeiget man uns das schwert, damit man Jm den kopf 
abgeschlagen hat. Da weiset man auch ein merklich stuck des 
heiiigen creuzes, auch der nagel einen und den rechten arm des 
lieben herrn Ritter sant Gorgen und etlich dorn in einer 
mostranzen von der diirnen kron.’® 

The Canterbury pilgrimage is remembered among 
those who take little interest in ecclesiastical 
history because of Chaucer’s Canterbury Tales. 
The journey from the Tabard Inn at Southwark 
was one of the three ways by which Canterbury 
was regularly approached by pilgrims. In 1513 a 
visit was paid to it by Colet and Erasmus; the 
wealth displayed and the superstition encouraged 
roused the feeling in Colet which was soon to 
break forth in him and others in the Protestant 
Reformation. Erasmus was more reserved and 
quiet in his strictures, less prone to depart from 

' F. J. Haverfield, in Cambridge Medieval History, i.. Cam- 
bridge, 1911, ch. xiii. (A), * Roman Britain,' p. 376. 

2 .^ser, Life of King Alfred; the Annals of St. Jfeots, 
«d. W. H. Stevenson, Oxford, 1^4, sub anno 720. 

3 Hartwell Jones, pp. 274-284. 

4 Stanley, Historical Memorials of Canterburp^^, p. 217 f. j 

5 ^b. Appendix, note B, p. 256. ® Ib. p. 258 i 


Catholic practice and tradition.' The last Jubilee 
at the shrine was that of 1520. The reverence 
shown to the memory of St. Thomas 5 Becket was 
annoying to Henry vill., and in 1538 the shrine 
was destroyed by royal command. 

Next in importance in medimval England was 
the shrine of Our Lady at Walsingham in Norfolk. 
The siiecial relic that attracted pilgrims here was 
a small phial reputed to contain a few drops of her 
milk. This shrine was likewise destroyed at the 
Reformation. A poem written in 1595 (of un- 
certain authorship) laments the desolation which 
had overtaken the scene of the piety of former 
ages. It concludes : 

‘Sin is where Our Lady sat. 

Heaven is turned to Hell, 

Satan sits where Oar Lord did sway, 

Walsingham, oh ! farewell.’’ 


Other famous places of pilgrimage in mediaeval 
England were Durham (for the shrine of St. Cuth- 
bert), Lichfield, Bury St. Edmunds, and Peter- 
borough. A special feature of English pilgrimage 
was its anti-royalist character — to revere as a 
saint one who had been condemned as a traitor.’ 

5 . IVales. — All the Celtic parts of Britain were 
specially rich in shrines, just as their inhabitants 
went as diligently as any to Rome and the Holy 
Land. Tlie chief Welsh shrine was the Holy Well 
of St. Winifred in Flintshire. 


‘ It is a significant circumstance that the only road through 
Wales from north to south started at Holywell and ended at St. 
David's, both conspicuous pilgrim resorts in the Ages of Faith.’’ 
A monastery was founded at Holywell in 1119, 
which was destroyed at the Dissolution. The 
history of the shrine is important as showing the 
connexion of pilgrimage with sacred wells. When 
any well became famous, and its waters were 
reported to have either medicinal or miraculous 
qualities, it soon became a place of pilgrimage. 
This has been so not in Catholic Christianity alone 
but in the whole history of religion. 

6 . Scotland. — The earliest Scottish shrine to 
which pilgrims resorted was Whitliorn (‘Candida 
Casa ’). The church there was built by St. Ninian 
in memory of St. Martin of Tours about 397. 
Ninian himself was buried there in 432, and the 
place was renowned among the Irish and among 
the Welsh of Strathclyde. Like Walsingham, it 
was popular as a place of royal pilgrimage. Another 
Scottish shrine was that of St. Mary of the Rock 
at St. Andrews. This has now been swept away 
by the sea. It was on the rock at the foot of the 
cliff on which the Cathedral now stands. Other 
Scottish places were Dunblane (for the relics of 
St. Mordoc), Dunfermline (for the shrine of St. 
Margaret), St. Margaret’s Chapel at Edinburgh 
Castle, St. Nicholas’ Chapel, Leith, St. Kenti- 
gem’s Chapel on Loch Lomond, and St. Mungo’s 
Chapel at Culross. 


dominant feature of Irish religious life, for among 
the Celtic peoples every hill and well and stream 
has its own tutelary god or spirit or fairy. 
Christianity only reconsecrated many places sacred 
already in Celtic (possibly even in pre-Celtic) 
times; and, despite spasmodic efforts made by Pro- 
testant governments to repress them, Irish pil- 
grimage has gone on with no real interruption 
from the Reformation until the present day. 

Most famous of Irish shrines was St. Patrick’s 
Purgatory on Lough Derg in Donegal. In the 
lake there is an island round which various 
legends grew. It was said that a knight, Owain, 

' See Erasmus, Pilgrimages to S. Mary of Walsingham 
and S. Thomas of Canterbury, tr. J. G. Nichol82. 

2 This poem is quoted in Erasmus, Appendix. 

3 J. J. juBserand, Le. ' ’ ' la Vie nomads 

dAngleterre au zive • <imth, English 

Wayfaring Life in the *' 

4 Hartwell Jones, p. 407. 
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descended to Purgatory from there and came back 
to this present life. 

* This pilgrimage has been ascribed to insatiable greed and 
wilful deception on the part of monks, who fostered it with an 
eye to their own advantage ; but the matter cannot be so sum- 
marily dismissed. The usage lies, doubtless, in the deep- 
rooted beliefs of the pre-historic period, and is a reflex of the old 
Druidic doctrines colouring Christianit 3 ’. . . . The origin of the 
pilgrimage must be therefore sought, partly in the geological 
features of the island (suggestive to the credulous in Ireland, 
as in other European countries, of an entrance into the Nether 
Regions) and partly in a native pre-Chiistian mythology, the 
implicit belief in the existence of spirits of woodland and 
water, and the supposed communication carried on between 
them and mortals.'^ 

The connexion with St. Patrick is probably 
legendary, but it enhanced the glory of the place. 
Abuses and superstitions grew apace, and in 1497 
the pilgrimage was ‘abolished’ by Pope Alexander 
VI. The Privy Council ordered its suppression in 
1632, and in the second year of Queen Anne it was 
again prohibited. 

‘ And whereas the Buperatitions o( Popery are greatly 
increased and upheld, by the pretended sanctity of places, 
especially of a Place called St. Patrick’s Purgatory in the 
County of Donegaul and of Wells to which Pilgrimages are 
made, by vast numbers at certain seasons. ... Be it further 
enacted that all such meetings and assemblies shall be deemed 
and adjudged Riots and unlawful Assemblies.' ^ 

A fine of ten shillings was to be imposed if the 
offender refused to be publicly whipped. But sup- 
pression was of little avail, and the pilgrimage has 
continued under ecclesiastical supervision until our 
own day. Pilgrimage thither is now observed in 
the Roman Catholic Church as a penitential exer- 
cise, and ‘ it seems the only pilgrimage of modern 
times conducted like those of the Middle Ages’ 
(CJSxii. 95). Other places of pilgiimage in Ireland 
were Downpatrick m Co. Down (sacred to St. 
Patrick, St. Bridget, and St. Columba), St. 
John’s Well in Meath, and Cranfield in the parish 
of Drummaul, Co. Antrim. 

8 . France. — Among famous French mediaeval 
shrines was Chartres : 

* Avant que le christianisme eOt prSch^ dans les Oaules, 
les druides ^taieot dans I’usage de s’aseenibler tons les ans aux 
environs de Chartres. On prOtend qu'ils avaient en ce lieu un 
sanctuaire r4v4ri. C'itait, dit-on, une grotte, oil lie honoraient 
une statue qui repr^sentait une femme assise, tenant sur elle un 
enfant, et rautel portait cette inscription Virywu* panturct. 
Lors de la predication de I'Evangile on bltit sur cette grotte 
une eglise, vers le milieu du III" sibcle, au plus tard.’3 

Chartres therefore, like Glastonbury and St. 
Patrick’s Purgatory, seems to have been the scene 
of an ancient Celtic cult. The wooden statue of 
the Virgin was destroyed at the Revolution. 

Among modern French shrines the chief is 
Lourdes {q.v.). Others are La Salette in Dauphiny 
and Liesse. 

9 - Switzerland. — Of Swiss shrines the most 
important is Einsiedeln. There was a monastic 
community there in the 9th century. It is in the 
canton of Schwyz, became famous as a centre of 
pilgrimage in the 10 th cent., and has continued to 
he so until the present time, despite the preaching 
of Zwingli in the 16th cent.* and the destruction 
of the monastery in 1798 by the French invaders. 
The yearly pilgrims are now more than 150,000. 

10 . Italy. — Besides Rome itself numerous otlier 
Italian cities were pilgrim resorts, though none 
attained special pre-eminence except perhaps Assisi, 
because of its connexion with St. Francis and in a 
lesser degree with St. Clare. Siena was associated 
with St. Catharine ; and Venice, with its splendid 

1 Hartwell Jones, p. 39 f. 

2 John Richards, The Great Folly, Superstition, and 
Idolatry of Pilgrimages in Ireland, especially of that of St. 
PatHcIds Purgatory, Dublin, 1727, p. 45 ; see also Hewson, 
A Description of St. Patrick's Purgatory in Lnuah Derg and an 
Account of the Pilgrims’ Business there, do. 1727. 

3 Sivr.v-Champagnac, i. 452. 

♦ The Council of Zurich abolished the Whit-Monday procession 
to Einsiedeln in 1524 (Kidd, Documents Illustrative of the Con- 
tinental Reformation, p. 441). 


basilica of St. Mark, was often visited on the way 
to the Holy Land. See also art. Loreto. 

n. Spain. — Foremost of the shrines of Spain 
was that of St. James, or Santiago di Compostella, 
which attained a fame in the Middle Ages greater 
than that of almost any other city save Rome. It 
is said that St. James appeared there in a vision 
in 816, and that his remains were discovered there. 
The shrine became associated in legend with 
Charles the Great, but it was not till the 12 th cent, 
that the foundations of its greatness were really 
laid. Not only Spaniards but pilgrims from all 
over Europe worshipped there, especially those 
from Wales and Ireland. In Welsh bardie litera- 
ture there are many allusions to Compostella.' A 
Latin hymn to St. James has been finely trans- 
lated by George Borrow.* The pilgrimage nour- 
ished till the 14th, but considerably diminished 
from the 18th century.* 

12 . Germany. — Chief among German places of 
pilgrimage was Aachen (Aix-la-Chapelle), the 
mediaeval capital of Germany, which possessed 
numerous relics. The most important were the 
white robe in which the Virgin was clothed in the 
stable at Bethlehem, the swaddling clothes of 
the infant Christ, the linen cloth in which the 
body of John the Baptist was wrapped after his 
execution, and that in which our Lord was 
crucified ; there were many lesser relics besides. 
The pilgrimage to Aix has continued till the 
present time. In 1881 there were 158,968 pil^ims. 
Another mediaeval city renowned for its pilgrimage 
was Trier (Trhves), which possessed the seamless 
holy coat worn by our Lord before His crucifixion. 
Cologne was famous as containing relics of the 
three kings, traditionally called Gaspard, Melchior, 
and Balthasar. 

13 . The Syrian Church. — The pilgiimages so 
far considered have all been either of the West of 
Europe or else in Palestine itself. But beyond 
the frontier of tlie Roman Empire the Syrian 
Church grew and flourished, though on lines in 
some ways difl'erent from those of the Grieco- 
Roman world. Pilgrimage was made by Syrian 
Christians at a date earlier than by those of the 
West. Noh, bishop of Adiabene (163-179), had 
been taken as a child by his parents to Jerusalem 
on what may fairly be called a pilgrimage.* 
Pilgrims continued to visit Jerusalem j the subject, 
however, is still involved in some obscurity.* 

In 858a Nestorian synod consideied the subject : 

Canon ix. declares that no new monasteries shall built 
without the knowledge of the bishop of the diocese ; if one 
were built and the bishop knew, he would give it a revenue 
sutlicient for its upkeep and for hospitality to pilgrims. Canon 
XV. proclaims that the faithful ought to give their offerings and 
perform their vows for the remission of their sins in the places 
where the> live, and not wander far afield. Why should they 
go to distant places? It is a puerile habit which gives satisfac- 
tion to the senses but not to the soul. If any of the faithful, 
after having visited the churches and convents of their own 
country, desire to visit those that are further away, not with the 
idea that God will there favour them more, but to give some 
part of their goods to the head of the convent, they are not to 
be hindered. But, if they wander about as people who ha\e 
lost their God, not knowing where the}’ will find Him or where 
He will hear them, they are sick souls in need of health and 
should be led to the doctrine of perfection.® 

This shows that the abuses of pilgrimage were 
quite obvious at this time, aiul they must have been 
widely spread to have called down ecclesiastical 
censure in these terms. Gregory Bar-Hebra^us, 
bishop of Guba (probably Bear Omshash, north- 
east of the Gulf of Akaba) and primate of the 
East (t 1286), quotes from a letter of one John 
Bar-Finchoje to a monastic friend describing the 

1 Hartwell Jones, pp. 255-261. 

3 I'he Bible in Spam, London, 1843, ch. xxvii. 

3 Sivr>-Champagnac, i. 490-493. 

* Sources syriagues, ed. A. Mingana, Leipzig (1008], p. 89. 

* Ib. p. 132, n, 1. 

® J. A Chabot, Synodicon ortentale : Reeueil des synodes 
nestoriens. Pans, 1903, pp. 408, 441. 
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pilgrimage to the Holy City and what was to be 
seen and done there.* 

14 . The Reformation. — Changes so wide in the 
religious life of Europe as tho&e w’hieh came to 
pass in the 16th cent, w’ere bound to leave their 
mark not only on the Protestant countries, but 
within the bounds of Catholicism as w'eli. Much 
purging of abuses took place at the Counter- 
liefuimation ; and, while in some countries Protes- 
tanti'^m lo^t Us first conqueU, witli the advancing 
tide of Catholicism not everything that had been 
destroyed was built up. Under Mary Tudor, e.^., 
no attempt w’a.s made to restore the slirine of 
Becket in Canterbury Cathedral. The Continental 
Beformation brought with it the abolition of 
pilgrimage. TiiU'^, in the programme of reforms 
of the bisiiop of Pome-^ania in 1525, art. 4 declares : 

‘ HenoeforvsurJ there shall be no nor wanderings 

to holy plaf.'es, since the_v aid no man’s fc>aIvaUi>n.’2 

In Sweden tlie Lutheran Synod of Orebro in 1529 
decreed ; 

‘ Pereu^rirmtiones ad [oca sancta quanta fieri posait nioderatione 
remo\ ebuntur,* 

showing that, as in other things, Lutheranism 
dealt more gently with Catiiolieism than did 
Calvinism.* Calvin in the prefatory letter to 
Francis I. (2.3rd Aug. 15.36) of his ChristiancB 
Relir/wnis InstUutio, wrote: 

‘Curcri^o tanta saesitiaet acerbitate pro missa, purg.atono 
peregrinationibiis, et id genus nugis belligerantur, ut sine eoruiu 
e.xphcatishiina, ut ita dicarn, fide sahani fore pietatem negent, 
cum tamen mhil eorum a verbo Del esse prubent ?’■* 

The Edict of Keformatlon of Bern for the Pays de 
Vaud (24th Deo. 15.36) declared in art. 17 : 

Binitions. — ' Nous avons aussi ordonn6 que toutes benitions 
de voia^re et ptlcrina^'es soient otces, et que nul soit at luirdi 
d’aller en iceux sous peine, ['homme de dlx florins, ta femme de 
cinq florins.'* 

The Council of Trent (1563 ; ses.s. xxv. ) condemned 
those who allirmed that ‘ jdaces dedicated to the 
memories of saints are vainly vi.sited.’ 

15 . Royal pilgrimage.— Tliroughout the Middle 
Ages pilgrimage was a con.stant observance among 
kings and [iriiice.? ; to show honour to the saints of 
their country was a natural thing, and sometimes 
a king went in penitence, as did Henry ll. to 
the shrine of liecket, after the murder of the arch- 
hi.shop. The Scottish kings continually went to 
Whithorn. Margaret, daughter of Christian I. of 
Denmark, wife of Jame.s III. and mother of 
James iv'. of Scotland, went thither after the 
birth of her .son in 1473, tliough lier journey has 
been described as a ‘ plea-sant outing rather th.an a 
penitential exercise.'* James i\'. himself went 
there several times, as also did James v., though 
not so often as his father. James iv. visited also 
Whitekirk in E. Lothian, where in 1430 Janies 1 . 
had built a luiu.se for the reception of pilgrims. 

Some interest attaches to the pilgrimage of one 
who later became a king : Henry, Earl of Derby 
(afterwards Henry IV.), visited PrnS'ia and then 
went on to the Holy Land. He travelled byway 
of Dantzig, Frankiort-on-Oder, Prague, Vienna, 
Treviso, Venice, Corfu, Rhodes, Jaffa, Raniah, 
and Jerusalem, returning through Rhodes, Cos, 
Corfu, Ragusa, Venice, Treviso, Pavia, Vicenza, 
Verona, and Mil.m.’ 

16 . The effects of pilgrimage. — It is quite clear 
that a custom so wide-spiead must have left its 
effect not simply on the religion but on the entire 
life of the world. It helped, as has been seen, to 

1 J. S. Asaemanua, Bibliotheca OrierxtaliSj Rome, 1719-28, 
ii. 343. 

2 Kidd, p. 189. » Ib. p. 238. 

4 Ib. p. 533. 8 Ib. p, 558. 

6 James Balfour Paul, ‘Royal Pilgrimages in Scotland,’ in 
Trans, of Scottish Ecclesiolonical Soc. i. [Aberdeen, 1905] 
147-155. 

7 Expeditions to Prussia and the Eoly Land made by Henry, 
Karl of Derby {aftencards King Il^nry IV.), m and 

I '.02-9, being the Accounts kept by his Treasurer, ed. L. Toulmin 
omith, Camden Society, London, 1894 


produce the Crusades ; it drew far afield men who 
would otherwise have been content to stay in tlieir 
own country, and gave them a knowledge of 
distant lands. The countries of Europe had, by 
means of tlie piigi ims, far more intercourse with 
eacli other in the Middle Ages, not only in religion, 
but also in commerce, literature, and art. The 
economic effect of pilgrimage was also consider- 
able. Though many cities already famous became 
pilgrim resorts, in some cases towns or villages 
hitherto obscure became, by virtue of a shrine or 
the relics of a saint, places of national, perhaps 
even of world-wide, fame. These facts, however, 
must never obscure the essential religious import- 
ance of pilgrimage (it is wrong, e.g., to put as one 
of the chief ‘ effects ’ of tlie custom the fame of the 
Canterbury Tales ; that the pilgrimage to Canter- 
bury afforded the occasion for some of the most 
famous English poetry is after all only incidental). 

In post-Reforniation times in Catholic countries 
pilgrimage has often been undertaken for the sake 
of cures such as those (some of wliieh are genuine) 
wrought at Lourdes. 

17 . The place of pilgrimage in the history of 
religion. — It has already been noted that pilgrim- 
age IS not confined to Catholic Christianity, and 
also that pre-Christian shrines were consecrated to 
Christ and to His saints. This fact is of importance 
for the comparative study of religions, and, like 
other facts in that science, should be neither 
minimizeil nor wrongly emphasized. How far, all 
over tlie world, Christian and pre-Christian customs 
and rites were interwoven is not yet known for 
certain. As S. A. Cook says in a letter, 

‘The visit to the (jrave of the more or less deified hero, the 
annual meeting on the occasion of initiation or other ceremonial, 
the periodical festivals at which different towns or clans 
assembled — all these represent universal ideas.’ 

Some observances of Christian pilgrimage haveclose 
analogies elsewhere— e^., the miracle of the sacred 
fire at Jerusalem.' Glastonbury, St. Patrick’s 
Purgatory, and Chartres (see above, 4 , 7 , 8 ) are 
instances of pagan holy places being consecrated 
to Christian pilgrimage. 

The pilgrim with his staff, his broad flat-crowned 
hat, and Ids mussel-.shell or other badge, has now 
ilisappeared, but thousands still go every year on 
pilgrimage. Shall we di.smiss it as a mere super- 
stition ? It is something more than, although it 
is akin to, the sentiment that has m.ade it the 
supreme desire of many whose relatives have fallen 
in action to visit tlieir graves when the war is 
over. The underlying idea, conscious or uncon- 
scious, is that definite sanctity attaches to certain 
places because of what has happened there, as 
though some of the personal magnetism of the 
person who had lived or died there still survived 
and could communicate itself to the visitor. A 
similar idea would explain a so-called ‘ ghost,’ not 
a.s the actual spirit of a dead person surviving after 
his bodily death in a given spot a.ssociated with 
him in lifetime, but rather as an impress or influ- 
ence left by him still capable of afl'ecting those 
who come to the place. Thus the study of pil- 
grimage leads us into psychic and psychological 
problems the solution of which is still beyond our 
lange. 

Literatves.— i. Works of Kr.FEREKCE.—knt. in £'£r" 
(A. Hauck); D'’A{'N. E. Scudamore); (Bede Jarrett); 
OKD ; Sciiatl-Herzou (J. F. Driscoll) ; L. de Sivry and 
J. B. J. Champagnac, Dichonnaire des Pelermaffis. P.nri 3 , 1861, 
forimn" 10 I 3 . 13 and 44 of Encjjcloptdie Thiolojtque, ser. i., 
ed. J. P. Mivne. 

ii. Origisal documents. — Of much interestare the publica- 

1 See for this pt. vii.. Balder the Beautiful, London. 1913, 
i. 20, 131 : The Pilarimaije of the Russian Abbnt Daniel in the 
U'lly Land ; T. Tobler, Golgotha, St. Gall, 1851, pp. 460-483 ; 
Fulcher de Chartres, Gesta Peregrinantium pyanconim (in 
John Bongaraius, Gesta Dei per Prancos, Hanover, 1611, i. 
407); Curzon, Fwits to the Monasteries of the Levant 
V.USf.-, also ERE y.m. 
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tioDB of the Palestine Pilg^nma’ Text Society. The records of 
many pilgrimages, several of which are referr^ to in this 
art., have been crauslated and annotated. The information is 
especially full on pilgrim routes and on the topography of 
Palestine, but not on the pilgrims themselves. 

iii. General. — C anun Pietro Casola'i Pilgrimagt to Jeru- 
Salem in 11*9/*, tr. and ed. M. M. Newett, Manchester, 1907 (with 
full introd. giving much information about media?val Italian 
pilgrimages to the Holy Land); Chaucer, CanterOury Toirs; 
L. Conrady, Vier rheinUche Palaestina-Pihjerschnften der 
XI V., X V., XVI. J ahriiunderten, Wiesbaden, Ibb'i; R. Curzon, 
Visits to the Monasteries of the Lei'ant, new ed., London, lb'J7 ; 
L. Depont, PiUrinages, Pans, 19u2 ; Desiderius Erasmus, 
Pihjriinages to S. Mary of Walsingham and S. Thomas of 
Caixterbury, tr. and ed. J. O. Nichols^, London, lb75 ; S. 
Graham, With the Russian PRgnms to Jerusalem, do. 1913; 
G. Hartwell Jones, Celtic Britain and the Pilgrim Mocement, 
Hon. Soc. of Cynimrodonon, do. 1912 (gives a mass of iuforma* 
tion about Celuc and other pilgrimages) ; S Heath, Pilgrim 
Life in the Middle Ages, do. 1911 ; MGH xv. .sQ ff. (bio- 
graphy of Willibald, Sth cent, bishop of Eichstatt) ; J. J. 
Jusserand, Les Anglais au moyen dge: la Vie nomade et 
les routes d'Angleterre au a:u'« ttikcle, Paris, 18S4, tr. L. Toulmin 
Smith, EnglUh Wayfaring Life in the Middle Ages (XlVth 
cc7if.)2, London, 18h9 ; B. J, Kidd, Documents Ilmstrative of 
the Continental Reformation, Oxford, 1911 ; R. R. Madden, 
S/innes and Sepulchres of the Old and Sew World, 2 vola., 
London, 1851 ; J. Marx, Das Wallfahren in der katholischen 
Kirche, Trtves, 1842 ; R. Rohricht, Deutsche Pilgerreisen nach 
dem heiligen Lande, new ed., Innsbruck, 1900 ; G. B. de Rossi, 
Rorna sottei ranea, Rome, 1864 (for catacombs) ; Sarum Missal, 
ed. J. Wickham Legg, Oxford, 1916, pp. 405, 451 (pilgrim 
mass, prajers, and blessing); A. P. Stanley, Ilistorical 
Memorials of Canterbury^!, London, 1912 (se\eral interest- 
ing documents relating to the shrine of Uecket in the 
Appendix). L. D. AGATE. 

PILGRIMAGE (Hebrew and Jewish). — The 
origin of the Hebrew pilgrimage is to be souglit 
in the early Semitic life. To tlie primitive religi- 
ous conception the deity was not ubiquitous, but 
was localized — by the nomads within the confines 
of a sacred district, frequently an oasis, by agri- 
culturists in the sanctuary of a village or town. 
The performance of certain religious duties, there- 
fore, normally involved a journey of greater or 
less length, which in time increased as the renown 
of particular sacred places, and the advantages for 
trading offered by a larger concourse of people, led 
to the further centralization of worship. Economy 
of time and effort, also, reduced the visits to a 
limited number at regularly recurring periods, to 
which was postponed the payment of vows replac- 
ing intervening religious duties. There thus 
was instituted the annual family or clan pilgrim- 
age, as pictured in 1 S P. At times a lengthier 
pilgrimage into strange territory re.sulted in a pro- 
tracted stay as a ger, or even in permanent settle- 
ment ; Abraham is tlie archetype of the pilgrim 
immigrant, and perhaps in Dt 26’ ’obhid (AV 
‘ ready to perish’) contains the ideas of the Arabic 
root ’abacla, ‘ strange,’ ‘long from home,’ ‘perma- 
nent dweller.’ Moreover, every traveller into 
strange territory was in a sense a pilgrim, a pros|)ec- 
tive visitor to the local shrine ; hence, apjiarently, 
the right of sanctuary, of protection, wa.s e.xteiided 
to cover the entire journey within the tribal terri- 
tory — a supposition which may in part explain the 
sacred character of the primitive Semitic institu- 
tion of hospitality (q.v.). At all events, the 
journey itself became an essential part of the 
religious celebration, assuming a quasi-sacred 
character — in itself a meritorious act. 

The development of the pilgrimage of the clan 
into one of larger groujis was due in part to the 
advantages of combination when the journey was 
long and led into strange territory ; and this 
development was hastened when the period of pdl- 
grimage was made to coincide with that of nomadic 
or, especially, with agricultural festivals. The 
Hebrew term hagh denotes both the pilgrimage 
journey and the festival ceremonies at the shrine ; 
but which of these two ideas is the original deno- 
tation is uncertain. The concept ‘ encircle,’ which 
seems common to various triliteral extensions of 
the biliterai root h-g, may he seen both in the 


dance and in the circumamhulatioii which concludes 
the pilgrim journey ; neveitheles.s, if in Arabic 
/tayy originally did not denote the ciicumamhula- 
tion of the Meccan shrine hut only the visit to 
'Arafali (J. Wellliausen, lleste arabiscbcn Heiden- 
turns, Heriin, 1S97, pp. 79-S4) — t.e. a visit, from 
the 8tand]>oint of Quraish, to a strange shrine 
under protection from the tribal adherents of 
that shrine — an oiigiiial meaning ‘pilgrimage,’ 
‘recourse to a place of refuge,’ should he preferred 
(cf. the roots hajA and huja'a). 

'fhe origin of the Hebrew hagh as involving a 
nomadic journey seems disceinihle in some of the 
regulations for tlie Hehiew festival celebrations, 
especially the Passover (though the latter is 
associated in the Pentateuch with an iigricultural 
epoch and with traditions of a deliiiile historic 
departure from Egypt). A three days’ journey 
into the desert is made antecedent to the first 
Passover celebration ; and the extension of the 
celebration of the festivals in general over an 
entire week is in part a reminiscence of the journey 
period (cf. the pilgrimage month of the Arabs). 
Put especially the eating of unleavened bread (the 
nomad’s usual bread), the roasting of the lamb 
whole (in nomad fashion), and the start by night 
(as frequently in the ease of desert caravans) oiler 
the setting for a dramatic revival of the ancient 
de.sert life and wanderings ; therein sanctity and 
religious significance are attached to archaism, in 
the same manner ns in the regulation for the build- 
ing of an altar of dirt or unhewn stone.s (Ex 20). 
The pilgrimage of Tabernacles is a similar religious- 
dramatic revival of lent life (Hos 12'“ reads ‘ tents’ 
for the ‘ booths’ of Lv 23’’ ; cf. also 2 Ch 7”, if the 
phrase ‘ into their tents’ is to he understood liter- 
ally here). 

’I'lie [lilgrimage had also a political imiioitance. 
The close a.ssociation in a common jiurpose of large 
numbers of peojile from dill'crent tribes and com- 
munities alforded the basis for the develoj)ment of 
a more permanent national unity, and played a 
part no less in ancient ijan-Hehraism than in 
modern pan-Islamism. In the Pentatcuchal legis- 
lation which purjiosed the centralization of wor- 
ship in Jerusalem the attemjit is clear to inciease 
the spirit of unity by bringing all males together 
in pilgrimage to one shrine at three dill'erent 
periods of ihe year (the festivals of Pass(Aer, 
Weeks, and Booths), 'fhat this legislation, how- 
ever, reflects actual conditions — that all the male 
inhabitants of Pale.stine simultaneously left their 
homes three times every year to make what for 
some would have been an extended journey — seems 
imj)rohahle ; and the sjjecial emphasis laid uj)on 
the Passover in certain passages (Nu 9*’) or upon 
the Feast of rahernacles in others (1 K 8“), shows 
perhaps that one or the other was in reality the 
pilgrimage period at dill'erent epochs in the 
national life, or (more likely) for dilierent clans or 
families at the same ejioch. Jeroboam testified to 
the political value of the pilgrimage in his attempt 
to counteract its unifying force by changing the 
place and time of it (1 K 13”, with which cf. the 
reported action of '\Valid ibu 'Ahd al-Malik in 
promoting the pilgrimage to a certain mosque in 
Jerusalem as against the Ka'bah, or that of the 

i 'apal monarchy in diverting the pilgrimage to 
tome). 

After the building of the Second Temple in 
Jerusalem the Holy City was without rival a.s the 
objective of Jewish pilgrimage. Jews journeyed 
thither from Mesopotamia, and the journey itself 
became an even more important factor than before, 
often involving con.siderable liardshiii and danger ; 
the old laws of hospitality to the pilgrim became 
correspondingly broader, and the mliahitants of 
Jerusalem took special measures to accommodate 
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visitors in the city as well as along the roads lead- 
ing thereto. 

But after the destruction of the Second Temple 
conditions changed ; though there was still an 
annual celebration of the Feast of Tabernacles (on 
the Mount of Olives), with the cessation of sacri- 
fice the pilgrimage, too, ceased to be an obligatory 
act. It assumed in general a personal and emo- 
tional character and lost much of its former joy- 
ousness. Pilgrims to the site of the Temple now 
came principally to mourn and to pray for the 
restoration of Zion, and they were not always 
welcomed by the non- Jewish population of the 
land. Conditions improved under Muhammadan 
rule ; and in the 9th cent, many (Karaites in par- 
ticular made the pilgrimage. During the Crusades 
the pUgrimage seems to have ceased again ; but 
with Saladin it was resumed,* and recovered some- 
thing of its ancient joyous character. In many 
cases the desire to visit Jerusalem was coupled 
with the purpose of living and being buried on 
holy ground, and the pilgrimage thus became a 
pious immigration; as early as the 11th cent., 
mdeed, a fully organized J ewish community existed 
at Ramlah ; and there was a marked influx 
of Jews from Spain somewhat later, and from 
other parts of Europe in the 15th and 16th 
centuries. Earlier than this impulse from per- 
secution there is found as a secondary cause of 
pilgrimage the general purpose of travel (as in the 
case of Judah Halevi and I bn Ezra), the frequency 
of which is evidenced by a special travellers’ prayer 
in the Jewish ritual. 

At the same time Jerusalem again had its rivals 
as the object of pilgrimage. In Egypt there was a 
famous synagogue at Dumflh (modem Xammuh), 
near Cairo, to which Jewish families journeyed to 
celebrate the Feast of Weeks. But in Muhamma- 
dan countries the multiplication of shrines was due 
to the development especially of another type of 
pilgrimage — that to the tombs of pious men, of 
saints and reputed miracle-workers. Though 
evidence of the belief in the supernatural power of 
tombs may perhaps be found in 2 K 13’**, and such 
a belief among certain classes of Jews may have 
persisted along with other beliefs in miracles, the 
custom of visiting graves in order to pray and ask 
for divine intervention seems to have been borrowed 
by Jews from their Oriental neighbours; at any 
rate such a ziydrah (lit. ‘ visit ’) is sometimes made 
by Muhammadans and Jews to the graves of the 
same Biblicsd heroes. By the Oriental Jews 
themselves no distinction in reverence is made 
between the supposed tombs of Biblical characters 
and those of later saints. Palestine has many 
tombs of local, and several of more than local, 
veneration. To the supposed tomb of Zebulun at 
Sidon, e.g., pilgrims come from all parts of Pales- 
tine, and also to that of Kabbi Meir (q.v.) at 
Tiberias. That of Simeon ben Yohai at Merom 
near Safed has long been visited by Jews even 
from Persia and Africa ; indeed, in the 16th cent. 
Safed rivalled Jerusalem, especially as a place for 
permanent settlement, for it ollered hospitality 
such as neither the Muliammadans nor the Jews of 
the Holy City any longer extended. 

Outside of Palestine pilgrimages are made to 
several tombs in Kurdistan (e.g., that of Nahum 
near Mosul), in Mesopotamia (e.g., that of Ezra 
near Bassorah and that of Ezekiel near Babylon), 
and in Persia (that of Mordecai and Esther at 
Hamadan). In Algeria and Morocco are several 
tombs of Jewish worthies of local renown, and 
these, too, are sometimes visited by Muhammadans 
and Jews together. In Europe only Galicia, 
Volhynia, and parts of Poland have their pilgrim 

* In the 13th cent., e.g., there la recorded the visit of 300 
rabbis from Spain and France. 


shrines, though the travelling instinct as such has 
sometimes found expression in a sort of pilgrimage 
to various famous synagogues, such as at Prague*, 
for purposes of prayer ; and the wandering student, 
journeying far to sit at the feet of renowned rabbifi, 
was a familiar figure until the 19th cent, it* 
Germany and still later in Poland and Hungary. 

In some cases the tomb-pilgrimages take place a.t 
fixed annual dates which, especially in Palestine, 
often coincide with the various festivals of tbe 
Jewish calendar ; in other cases they take place a,t 
the pleasure of the individual. In Muhaniaiada.ti 
countries a relationship with the older Semitic 
pilgrimage is seen in the joyous festival character 
which the celebration assumes, even beside the 
tomb. 

Litbraturk. — J. D. Michaelis, Das mosaische Rechl, Frank- 
fort, 1771-75, iv. 114 ; W. Robertson Smith, Religi<nt. of the 
Semites-, London, 1894, pp. 103, 236, 258 ; E. Renan, flist. oj 
the People of Israel, Eng. tr., do. 1881-91, i. 30, 46; G. A- 
Barton, A Sketch of Semitic Origins, New York, 1902, pp. 103, 
281; H. Graetz, Hist, of the Jeies, Eng. tr., Philadelphia, 18&4, 
iii. 440, iv. 73; I. Abrahams, Book of Delight, 6a. 1912, Pp- 
127-146 : S. Schechter, Studies in Judaism, 2nd ser., Londots, 
1908, p. 205 ; JE, s.vv. * Pilgrimage,’ ‘ Tombs.* 

William Popper, 

PILGRIMAGE (Indian). — i. Origin. — Pdgriiu- 
age in India is the result of the animistic ba.sis of 
the popular beliefs, reflected in the higher form^ 
of Hinduism and even in the local developments of 
Islam. Nothing strikes a new-comer to tb^ 
country more than the crowds of pilgrims travel- 
ling by road or rail towards some holy river, th^ 
local abode of some god or godling, the tomb of 
some saint or martyr. 

‘ It seems not unlikely that the virtue of a pilgrimage trisea 
mainly from the sacred character attaching to the place it«U 
and not so much from the desire to honour the deity vhesk 
shrine it is. If this is so, the feeling which prompts the tudar- 
taking of the journey is not a very great advance on the primi- 
tive reverence for certain places as the abodes of spirits ’ (R. Y. 
Russell, Census of India, 1911, vol. xiii.. Central Fronncesi 
Report, pt. i. p. 91). 

To this may be added the fact that water, by the 
analogy of the removal of physical impurities, is a 
potent agent in the removal of sin. Thus, in many 
sacred places there are pools dedicated to the god 
Rama, which take his name, not because he is 
worshipped there, but because he bathed iu this 
place when he wished to free himself from tlie ehj 
of having killed the demon RSvana, who is held 
to have been a Brahman. The germ of the idea of 
pilgrimage is found in the words of Indra to Hwis- 
chandra : 

* There is do happiness for him who does not travel ; livi% if) 
the society of men, the best nmn often becomes a sinner; for 
Indra is the friend of the traveller. Therefore wander’ 
fm/tmarta, vii. 15). 

But, though in the Rigveda the animistic wor- 
ship of rivers appears, pilgrimage, in its mcxlem 
sense, is not referred to, and even in the Brahna,tcts, 
while a particular sanctity attaches to river forJij 
(tirtha) and certain privileged regions, like the 
banks of the Sarasvati, there is no knowledge 
either of pilgrimages or of holy places (A. Bartu, 
Religions of India, Eng. tr., London, 1882, p, 83), 
Even Manu (Laws, viii. 92) regards visits to tbs 
Ganges or to Kurukshetra as comparatively unini- 
portant. 

Qautama, however, declares that * all mountains, all rivers, 
holy lakes, places of pilgrimage, the dwellings of rpis, coiv-pens, 
and temples of the gods are places which destroy sin ' (xir. 14 
[SHE li. (1879) 276]). 

The origin of the modem practice may be traced 
to the revival of Brahmanism and its absorption of 
local cults. Every place where a local spirit was 
propitiated or worshipped soon came under tbe 
control of a body of local priests, interested jn 
attracting visitors because their offerings formed 
their means of livelihood. 

2 . Places of Hindu pilgrimage. — The number of 
places to which pilgrims resort is enormous. In 
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the following list the more important holy places 
are classified according to their geographical posi- 
tion and the deities mainly worshipped, it being 
understood that many places combine the cults of 
more than one deity : 

(a) Places. — Bengal : Barabar, Gaya, Deogarh, Kalighat, 
Kamakhya, Sagar Island, Tarake^war ; Bihar and Orissa : P.\f- 
asnath, Puri-Jagannath ; Panjab: Dera Nanak, Jwalamukhi, 
Kat^, Kurukshetra, Takht-i-Sulaiman; United Provinces of Agra 
and Oudh : All^abad, Badarinath, Batesar, Benares, Bindha- 
chal, Brindaban, Chitrakut, Debipatau, Deoprayag, Gangotri, 
GarhmukhteSar, Hardw^, Jamnotri, Kedarnath, Mahaban ; 
Bombay : Alandi, Bechraji, Chandod, Dwarka, Jejuri, N^ik, 
Palitana, Pandharpur, Shetrunja ; Madras : Baba Badan, 
Bhav^i, Chidambaram, Comprin, Conjeeveram, Gokam, 
RameSwaram, Seringapatam, Srirangam, Tirupati ; Central 
Provinces : Mandhata ; Baluchistan, Hinglaj ; Rajputana and 
Central India : Abu, Ajmer, Amarkantak, Barwani, Nathdwara, 
il^shkar, Rakhabh Dev. 

(&) CtUU. — Brahma : Puahkar ; Vimu : Badarinath, Gaya, 
Hardwu, Nathdwara, Pandharpur, Riri-Jagannath, Tirupati ; 
Kfi^a : Mathura, Gokul, Brindaban, Mahaban, Dwarka ; Siva, 
the Welve great liiigas : Somnath in Kathiawar, Mahakala at 
Ujjain, Omkara in the Narbada, Trayambak near Nasik, 
nath in the Nizam’s Dominions, Vaidyanath in the Deccan, 
Bhimasankar on the river Bhinia, Kedare4war in the HlmMaya, 
ViSvanalh at Benares, Mallikarjuna in the Kamatik, and Rame- 
6w^r at the extreme south of the peninsula ; other places sacred 
to Siva are Bakre^war, Barabar, Chidambaram, Deogayh, Gokarn, 
Hatdwar, Jejuri, Katis, Kedarnath, TarakeSwar ; various forms 
of the mother-goddess, Kali, Durg4, Devi, etc. : Arasu, Amba 
B' 'k'."i:!T,rv :i n'.Ci'! : .T> % ■. ‘i i !”• * 4 ; J.^alamukhi, 

iv h .k ‘ a . !-ik ‘i( ■! 1 A . - ... ‘markantak, 

il !.;■ 0 -A.kr, B.'kik-ka'r, I'l'kia! !. ' 1 .■ i Gangotri, 

Oik',. !■ . .! k'' •• !i', I . r -k .d The chief 

places visited by budcmists are : Bodn Gaya, kusinagara, Potata, 
Sarnath ; by Jains : Barwani, Girnar, Palitana, Rakhabh Dev, 
Shetrunja, Worshippers of Rama and Sita visit Ayodhya, 
Chitrakut, N^ik, and Sitakuo4‘ The heroes of the ilahdbkd^ 
rata are venerated at Kurukshetra and Thane6ar. The cult of 
the dead is performed at Benares, Hardwar, Gaya, and Siddhpur. 
In the number of sacred places few regions rival the Himalaya, 
and, in particular, Kaamir. The latter is a country where there 
is not a space as large as a grain of sesamum seed without a 
tirtha-^a place of pUgrimi^ (Kalha^a, ed. M. 

A. Stein, London, 1900, ii. 367, 376 ; Zin4-Akbari, tr. H. S. 
Jarrett, Ii. 354 ff.). 

3 . Pilgrimage among the Buddhists. — The great 
monasteries, stupas , and dagabas erected over the 
relics of Buddha, many of which had disappeared, 
have been unearthed by the Archasolo^cal Survey. 
Bodh Gaya, where Buddha gained his title, and 
where the 6 o<fAi-tree beneath which he sat became 
an object of veneration, still commands respect 
among Buddhist pilgrims from Burma and farther 
east. In 1905 the Tashi Lama of Tibet visited the 
ruins at Sarnath, near Benares burned vast quanti- 
ties of butter and incense, and scattered nowers. 
At the close of the rite of adoration the Tashi 
Lama was transfigured and the other Lamas wor- 
shipped him {The Times^ 20th Dec. 1905). Next 
to the Tree of Wisdom at Bodh Gaya, the sites 
regarded as most holy are the scene of Buddha’s 
death at Kusinagara {q.v.)^ the eight great chaity^ 
which enshrined his relics, Mt. Potala in S. India, 
Sthambala in the north, and the guru^s Fairy land 
in Udyana to the west. The Indian sites are 
seldom visited by Lamas and Tibetans on account 
of the great distance and the expense of the journey. 
Probably for the sake of convenience and economy, 
they have transferred the site of Buddha’s death 
from Kusinagara to a place known as Salknsa in 
Assam (L. A. Waddell, The Buddhism of Tibet, 
London, 1895, p. 305 If.). 

4 . Places of Jain pilgrimage. — The Jains, prob- 
ably on account of the retiring character of the 
cult and the desire to avoid pollution from animal 
slaughter, selected as their sacred sites places far 
from the abodes of men, like ^It. Abu in Rajputana, 
Palitana and Girnar in Kathiawar, Samet Sikhar 
or Parasnath in Bengal. The southern Jains have 
special places of pilgrimage at Padmavati in 
Mysore and Gune^war in S. KSnara {BG xxii. 
[1884] 118). 

5 . Holy places shared by different religions. — 

Some places are shared by the followers of more 
than one religion. Hindus and Muhammadans 


both visit the ledge below the Takht-i-Sulaiman, 
from which King Solomon is said to have taken 
his last view of India before he carried ofi’ his 
dusky bride (T. H. Holdich, The Indian Border- 
land, London, 1901, p. 73 f. ; cf. ERE vi. 709). 

6 . Pilgrimages by the ascetic orders. — Some of 
the most extended pilgrimages are tiio&e performed 
by Gosains, Sannyasis, and other ascetics. 

Jonathan Duncan {Asiatic Researches, v. [1799] 37 ff.) gives 
an interesting narrative of the pilgrimages performed by Pran- 
puri Sannyasi, an Urdhvabahu, i.e. one whose arms had become 
rigid by being constantly held over his head(M. Monier- Williams, 
Brahwanism and Rindiiisyn^, London, 1S91, p. 88). He 
journeyed to all the chief Indian shrines, Kabul, Bamian, Baku 
on the Caspian Sea, Astrakan and Moscow, through Persia and 
Bokhara, and thence across the Himalaya to the source of the 
Ganges at Gangotri. Then he went to Nepal and the sacred 
lake Manasarovar and Lhasa, whence he returned to India bear- 
ing dispatches to Warren Hastings, who gave him a rent-free 
estate. When this account was written, he was still in the habit 
of making excursions to Nepal and to oUier parts of India. 

Ascetics often wear symbols of such journeys, a 
white conch-shell denoting a journey to Kameswar 
in the south, iron, brass, or copper armlets indicat- 
ing pilgrimages to Paiupatinath, Kedarnath, and 
Badarinath in the Himalaya. 

7 . River pilgrimages, — The favourite form of 
Indian pilgrimage is to shrines on the banks of 
the great rivers, like the Ganges, Jumna, Narbada, 
or Godavari. The Indus and the Brahmaputra 
are too far from the Holy Land of the Hindus to 
have acquired special sanctity. The great rivers, 
though places on their banks liave been occupied 
by the votaries of special deities, are unsectanan, 
and any Hindu, whatever his rank may be, may 
bathe, provided he avoids causing pollution t<) 
high-caste worshippers. The places at which these 
rivers rise, like Gangotri, Jamnotri, or Amarkantak, 
and sites on their upper waters, like Nasik or Hard- 
war, are sacred. Even more highly regarded are the 
junctions (sangam) of two or more holy rivers, like 
the meeting of the Ganges, Jumna, and the mythi- 
cal Sarasvati at Allahabad, known to Hindus as 
Prayaga, ‘ the place of sacrifice ’ par excellence ; 
Bagheswar, Deoprayag, and other junctions higher 
up the stream ; and Sagar Island, where the river 
joins the sea. Such place* are often dedicated to 
the worship of Siva, a god of fertility. Bathing in 
these holy places cleanses both body and soul, and 
brings the pilgrim into communion with the benign 
water-spirits and with the honoured dead whose 
ashes have been consigned to the waters. 

8 . Rules of pilgrimage. — The dates and hours at 
which bathing is auspicious are fixed by the local 
priests, and depend on various considerations con- 
nected with the local cultus. Thus, at Allahabad 
the chief bathing fair is held on the new moon of 
the month Magh (Jan.-Feb.), at Hardwar at the 
beginning of the Hindu solar year. At both these 
places specially important assemblies occur every 
twelfth year when the planet Jupiter enters the 
sign of Aquarius (Kumbha), such fairs being known 
as the Kumbh Mela (for the importance of the side- 
real revolution of Jupiter, which is completed in 11 
years, 314'92 days, as aft'ecting religious observ- 
ances, see GB^, pt. iii., The Dying God, London, 
1911, p. 49). From ancient times bathing during 
eclipses has been a means of expelling the evil 
spirits which are abroad at this time. According 
to tradition, the Yadavas bathed at Somnath 
during an eclipse. 

An important rite performed at sacred places is 
the circumambulation of the sacred object in the 
course of the sun, keeping the right shoulder to- 
wards it {pradaksind). Sometimes, as at Benares 
(ERE ii. 467), there is a holy road surrounding the 
sacred area along which the pilgrims march. 
Sometimes, as at Mathura, where the sites associ- 
ated with the life of Krsna are spread over a con- 
siderable space, they are visited in rotation under 
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the direction of a Brahman, who usually recites at 
each holy place the local religious guide-book 
{mohdtmyd), which embodies the religious lore. 
These Braliman guides form a special class, often 
notorious for roguery and rapacity, like those 
known as GangSputra, ‘ sons of the Ganges,’ the 
Chaube of Mathura, the Gayawal of Gaya, the 
Prayfigwal of Allahabad (Crooke, TC, Calcutta, 
IS'Jd, ii. 387 tf, ; BG ix. pt. i. [1901] ; Kalhana, 
Incrod. i. 20). These men usually keep lodging- 
houses for entertainment of guests, tout for pilgrims, 
and keep books which record for many years the 
arrival of persons of particular castes or families. 
There is an elaborate system of touting for pilgrims 
to Jagannath (AV. W. Hunter, Orissa^ London, 
1872, i. UO). 

M’hen the holy place is, like Hardwar, Benares, 
Gaya, or Siddhpur, associated with the cult of the 
dead, the ashes of relatives, which have been pre- 
served until this opportunity, are consigned to the 
water, and the mind rites {^raddha) are performed. 
It is an inteie&ting development that since the 
introduction of the Government pp-i cel-post the 
asiies are often sent by it to a Hrahman com- 
petent to perform the rites, without the attendance 
of the relatives being required. 

In the case of serious sin a special rite of atonement {prdyai- 
chitta) is performed during the pilgrimage. The hair of the 
penitent, which is supposed to hold his sms, is cut off, only a 
single tuft being left on the crown of the head. He bathes m 
ten different wa^s, each with the use of an appropriate text, 
dresses in clean clotlies, worships the deity, and, while the 
Brahman performs the fire sacrifice {homa), presents ten kimls 
of gifts, the last bein^ the ‘shadow ’gift, a cup of melted butter 
in which he has beheld the reflexion of his own (ace. He then 
3a}8 to the priest: ‘This penance of mine must be rendered 
\ alid by you,’ to which the reply is made : ‘ It is rendered valid.’ 
Ir a sinner should die leaving this rile unperformed, it is the 
duty of his successor to perform it ; if it be neglected, father 
and son descend to hell (A. K. Forbes, Rob J/dfd, London, 
p 631 f.). 

9 . Austerities practised by pilgrims. — Besides 
the sutt'ering caused by long journeys in ox-carts 
over ill-kept roads, the crowding in railway car- 
riages, the inconveniences of camping on the river 
bank, and the bad accommodation in the pilgrim 
lodging-houses, special austerities are undergone. 
One form of penance for grievous sin is the measur- 
ing of the length of the pilgrim’s body by successive 
prostrations on the ground as lie journeys to the 
■sacred place. Waddell notes this as a Buddhist 
practice at Lhasa, where some zealots traverse the 
Circular Koad in this way — a distance of about 
6 miles, the number of prostrations being over 
40,000 ; in some cases the hands of the pilgrims are 
protected by padded wooden clogs, the soles of 
which are studded with hob-nails (Lhasa and its 
Mysteries'^, London, 1906, pp. 364, 375). 

According to the historian Rashidu-din (H, M. Elliot, Uist. of 
India, London, 1867-77, i. 67), at Soranath ‘m.any of the more 
deluded deiotees, m performance of their vows, pass the last 
s’age crawling along the ground upon their sides ; some ap- 
V-ro-ich walking upon their ankles, and never touch the ground 
with the soles of their feet, others go before the idol upon their 
heads’ (for similar customs at Pandharpur see EG xx. (18841 
4 , 1 )). 

Un several occasions the emperor Akbar, in imita- 
tion of the Hindu practice, walked on foot from 
-Vgra to Ajmer to visit the shrine of the saint 
Jlu'inu-d-din Chishti (Elliot, v. 328). 

The original custom of branding the pilgrim 
■with the sacred symbol of the god as a proof that 
he had performed the pilgrimage is now often 
superseded by a mark made with moistened clay. 
But in S. India, among the Sri-Vaisnavas and 
Madhavas, the visitor to the monastery (matko,) is 
branded on both shoulders (E. Thurston, Ethno- 
graphic Notes in S. India, Madras, 1906, p. 403 f.). 
The practice of piercing the cheeks and tongue 
with a silver needle when going on pilgrimage is 
more common in S. than in N. India (ib. p. 402 L, 
Castes and Tribes of S. India, Madras, 1909, v. 
399). Occasionally in S. India pilgrims keep a 


handkerchief tied over their mouths to show that 
they are subject to a vow of silence during the 
pilgrimage, or they wear a mouth-lock, a silver 
band over the mouth, with a skewer piercing both 
cheeks (Thurston, Castes and Tribes, v. 399). 
Abu al-Fadhl says of Nagarkot in the Panjab : 

‘ Pilgrims from distant parts visit it and obtain their desires. 
Strange it is that in order that their pra\ ers may be favourably 
heard, they cut out their tongues : with some it grows again on 
the spot, with others after one or two days. Although the 
medical faculty allow the possibility of growth in the tongue, 
yet in so short a space of time it is sufficiently amazing’ 

Akbari, tr. H. S. Jarrett, ii. S13X 

On the sacrifice of joints of the fingers at certain 
Indian shrines see GB^, pt. iii.. The Dying God, p. 
219 f. At the pilgrimage to the temple of Sasta m 
Travancore the Aiyappans (for in these pilgrimages 
the worshippers call themselves by the name of the 
god) have to undergo a preliminary course of 41 
days’ scanty diet and sexual abstinence (Censifs 
India, 1901, vol. xxvi., Travancore Report, pt. i. 
p. 98). 

10 . Muhammadan pilgrimages. — Itdoes not fall 
within the scope of tins article to describe the 
pilgrimage (hajj) to Mecca, Medina, or Kerbela, 
that to Mecca having succeeded the old pagan 
spi'ing feast (W. R. bmith, Lectures and Essays, 
London, 1912, p. 546). In India the number of 
tombs of saints (plr, auliyd) or martyrs of the 
faith (shahid) is legion, and they attract large 
bodies of pilgrims. 

For N. India see A. O’Brien, ‘ The Muhammadan Saints of the 
W. Paniab,’ J A I xli. [1911] 509 fl. ; W. R. Lawrence, The Valley 
of Kashmir, London, lb95, p. 286 ff. ; Malik Muhammad Din, 
Bahawalpur State Gazetteer, Lahore, 1904, p. 159 ff. ; Census of 
India, 1911, vol. xiii., N.W. Frontier Province Report, p. 87 f. ; 
for Baluchistan, FL xiii. [1902] 259 ff. ; for S. India, S, H. Bil- 
graim and C. Willmott, Bxstorical and Descriptive Sketch of the 
Nizam's Dominions, Bombay 1883-84, U. 671 ff. : BG ix. pt. i. 
[1901] 360. 

Such monuments abound in the vicinity of 
Muliammadan capital cities, like Delhi, Agra, 
Lahore, or Lucknow, and they are visited by low- 
class Hindus as well as by Muhammadans. Some 
shrines, like those of Mu'inu-d-dln Chishti at Ajmer, 
the martyr Ghazi Miyah at Bahraich and Gorakh- 
pur, and ShahMadarof Makanpur, vie with Hindu 
holy places in attracting both Hindu and Muham- 
madan pilgrims. But the erection of tombs, and 
still more the superstitious veneration of them, is 
opposed to the laws of orthodox Islam, and Wah- 
habis— the puritans of Islam — prohibit visits to 
them. The practice now so common among 
Muhammadans of visiting such places is clearly 
derived from the practices of the Hindus, and the 
rites performed differ little from Hindu and Bud- 
dhist custom. The pilgrims circumambulate the 
building in the course of the sun, crush into the 
tomb chamber to imbibe the breath of the saint 
which is supposed to survive round his remains, or, 
as a special privilege to be gained by payment of a 
fee, they are allowed to observe or even to touch 
clothes which are supposed to have been worn by 
the saint or martyr — his turban in particular, or 
some other article which may have belonged to 
him. Many of these shrines are potent in the 
cure of disease, and at some — e.g., at the tomb of 
Hanwant Naik at Sanganmer in the Ahmadnagar 
District — wooden legs or arms are offered to secnro 
relief (BG xvii. [1884] 737). Many of the Paiijab 
shrines are efficacious in the cure of leprosy aiiu 
other diseases (Census of India, 1911, vol. xiv., 
Panjab Report, pt. i. p. 385 f.). 

11. Opposition to tomb-worship among some 

Hindu sects. — Some modern sects which aim at 
restoring the primitive usages of Hinduism have 
protested against the worship of tombs and relics, 
and even against pilgrimage. ’ 

The Arya SamS’ >'• •• ' 1 - '^he practice of 

bathing in holy of the use of 

beads and sectaiiai maias, oi guts to worthless 
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mendicants, and of all the many rites of modern 
Hinduism (H. A. Rose, A Glossary of the Tribes 
and Castes of the Punjab and N. W. Frontier 
Province, Lahore, 1911-14, ii. 231). The Silch 
guru Nanak (q.v.) said : 

‘ Religion consisteth not in wandering to tombs or places of 
cremation, or sitting in attitudes of contemplation* (M. A. 
Macauliffe, The Sikh Religion, Oxford, 1909, i. 60). 

Guru Amar Das endeavoured to prevent Sikhs 
from visiting Hardwar, Benares, and other places 
of Hindu pilgrimage (ib. ii. 87). But this rule is 
now generally disregarded, and Hardwar in parti- 
cular is visited by crowds of Sikh pilgrims. Guru 
Govind Singh opposed the worship of saints like 
Gugga and Sakhi Sarwar, as well as visits to 
Muhammadan cemeteries and places of cremation 
(ib, V. 158). But Nanak visited the tomb of Shaikli 
Farid at Ajodhan, and modern Sikhs frequent 
Ambela and Kartarpur (ib. i. 84, iii. 26). Venera- 
tion of the Sikh saints, or bhagats, prevails widely 
(ib. vi. 1 if.). One of the leading principles of the 
Lingayat sect in S. India is that between God 
and His worshipper no mediator is required, and 
that sacrifices, penances, pilgrimages, and fasts are 
unnecessary (BG xxii. [1884] 105 ; Census of India, 
1901, vol. xxiv., Mysore Report, pt. i. p. 533). 

12 . Social aspect of pilgrimages.— The desire 
for change, the relief of the dull everyday life of 
the village, is an incentive to pilgrimage often 
stronger tlian religious enthusiasm. Hence women, 
who see little of the outer world, lose iio oppor- 
tunity of making these journeys. _ Trade is carried 
on at all the great religious fairs, where cattle, 
horses, elephants, and camels are readily bought 
and sold, and where women purchase^ their annual 
stock of necessaries and trines. This movement 
of the people on pilgrimage has done something 
to relieve the parochialism of village life ; the 
possibility of meeting an out-caste in a crowded 
railway carriage weakens caste restrictions, while 
the need of food from uncertain sources diminishes 
some of the precautions which the Hindu by the 
rules of his caste is compelled to adopt. The im- 
provement of communication by road and rail has 
certainly increased the numbers of pilgrims. But 
Brahmans and other managers of sacred places 
assert that their profits have not increased with 
the larger crowds. The tendency now is naturally 
to visit the most sacred places, while those of less 
religious importance are neglected. The pilgrim 
makes a shorter visit, and the reaction against the 
influence of Brahmans tends to reduce the amount 
of his benefactions. The chief danger from pilgrim- 
ages is the risk of the spread of epidemic disease, 
and on some occasions in recent years cholera seems 
to have spread into Central Asia and even into E. 
Europe and the Mediterranean area by contagion 
from pilgrims visiting Hardwar and other sacred 
places in N. India. The burden imposed on the 
executive and sanitary officials in managing crowds 
of excited peasants, ignorant of the elementary 
rules of sanitation, has become increasingly 
arduous. 

Litbratcre. — T here ia no monograph on the subject o( Hindu 
and Muhammadan pil^^rimajre. A lull list of places of pilgrim- 
v\ill be found in Kil, Index, s.v. ‘ Pilgrimages’ ; for Hindu 
pTlorimages see W. Ward, A View of the History, Literature, 
arid Mythology of the iiindoos^, Serampore, 1818, ii. 324 H., anC 
elsewhere ; W. J. Wilkins, Modern Hinduism, London, ISSi 
p. 240 £f. ; ’for an interesting popular sketch see W. H. Slee 
man. Rambles and Recollections of an Indian Official, Oxford 
1916, p. 585 ff. ; for Madras, J. E. Padfield, The Hindu at Home 
Madras, 1896, p. 174 ff. ; for Muhammadan and Hindu pilgrim 
acres in N. India see Abu al-Fadhi, Ain-i-Akbari, tr. H. S. 
Jarrett, Calcutta, 1873-94, ill. 303 fl.; J. A. Dubois, ^ndu 
Manners. Customs, and Ceremonies^, Oxford, 1906, p. 697 H. 

W. Crooke. 

PILGRIMAGE (Japanese).— The practice of 
religious pilgrimage in Japan may be traced back 
to the 8th cent., when the Buddhist missionaries 
opened mountain passes and consecrated some of 


the peaks to be places of worship (see art. Missions 
[Buddhist], vol. viii. p. 704). In the course of the 
9th and 10th centuries groups of mountaineering 
priests gradually established definite series of 
pilgrim itinerancies. Legend has it that an 
emperor (reigned 984-985), in the distress occasioned 
by the death of his consort, left his palace and 
paid a visit, wearing monastic robes, to the thirty- 
three sanctuaries dedicated to Kwannon (Skr. 
Avalokitesvara) in the central provinces. How- 
ever this may be, we knoxv that at the end of the 
10th and the beginning of the 11th cent, frequent 
pilgrimages were made by the court nobles to 
Buddhist and Shinto temples (on the same itiner- 
ancies), and that the pilgrimage to the thirty-three 
sanctuaries of Kwannon was, from the 15th cent., 
one of the most popular. In the former ease the 
pilgrimage was combined with pleasure, and rhym- 
ing meetings were often held in front of the sanc- 
tuaries. In the latter case the pilgrimage was 
undertaken as an act of penance and accomplished 
by stiff climbing, for the majority of the thirty- 
three sanctuaries stood, and still stand, on lulls or 
precipices — in accordance with the conception tliat 
the deity Kwannon looks down with compassion 
from on high upon the human world. 

The pilgrim-bands to the thirty-three Kwannon 
sanctuaries consisted usually of a few persons, often 
a family, parents and children ; they wore white 
robes, on which they received stamps of the various 
sanctuaries, and, while marching, tliey chanted 
hymns supposed to have been revealed by tlie respec- 
tive deities of the places. At the places of pilgrimage 
acts of penance were performed, such as fasting, 
bathing in water-falls, and sleepless prayer. On 
the way the pilgrims subsisted on alms, and, when 
they died, they were tenderly buried by the 
villagers, these acts of protection to the pilgrims 
being considered of similar merit with the pilgrim- 
age itself. The same may he said of all other 
religious pilgrimages, and that was the reason 
why, even in the ages of warfare and disturb- 
ance in the 15th and )6th centuries, the practice 
of pilgrimage came more and more into vogue, 
stimulated as it was by the sense of misery and by 
many distressing experiences. In these centuries, 
and more decidedly after the restoration of peace 
and order at the beginning of the 17th, the places 
of pilgrimage were multiplied enormously, being 
arranged in groups of from six to eiglity-eiglit in 
number. Most of these were Buddhist sanctuaries 
dedicated to certain deities or connected with the 
life incidents of Buddhist saints. The distribution 
of the places in one group was various — sometimes 
limited to a certain locality, sometimes scattered 
over a xvide area. Besides the places arranged in 
series there were several isolated ones, to which the 
pilgrims, in company or individually, paid a visit 
after long tiresome journeys. 

A noteworthy feature in some of these pilgrim- 
ages was that they were practised as a kind of 
initiatory ceremony introducing young people to 
religious mysteries when tliey were entering adult 
life. Most pilgrimages of tliis kind were moun- 
taineering trips over dales and precipices, paying 
homage at the sanctuaries erected liere and there, 
and finally worshipping the chief deity enshrined 
on tlie summit. The pilgrims were guided by 
trained leaders, who were mostly regular moun- 
taineering priests, and who directed the ceremonies. 
The most famous of the mountains visited were 
Kimpu-seu in Yamato, Ontak^ in Shinano,* a 
group of tliree peaks in the north-east, the well- 
known Fuji, etc. Besides these and other Bud- 
dhist-Shinto sanctuaries there were several purely 
Buddhist or Shinto centres of pilgrimage, one of 

1 Percivftl Lowell, Occult Japun, Boston, 1895, a book chiefly 
based on the author’s observations on Ontake. 
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the most prominent being the temple of Ise dedi- 
cated to the sun-goddess. Every spring groups of 
pilgrims composed of young men and women made 
a journey of many days to it and paid homage to 
the supreme deity of Shinto. This pilgrimage to Is6 
had nothing austere in it, but was merely a pleasure 
trip. Yet sometimes a form of maniac frenzy took 
possession of many of the young people, who 
started on the journey without any money or 
provisions but were well provided for by alms. 
This pilgrimage and many others have, in the 
peaceful times since the 17th cent., more and more 
assumed the character of pleasure trips. 

Besides the regular religious pilgrimages there 
was in Japan a curious kind of pilgrimage connected 
with poetry and romance. The classical poetry of 
Japan, dating chiefly from the four centuries from 
the 9th to the 12th, sang of places eminent for natural 
beauty (in many cases the poets did not compose 
their poems on the spots). In the course of time these 
places became the classical names for the respective 
excellences, such as Yoshino for the cherry-blossom, 
Sarashina for the moonlight in autumn, Fuji for 
snow, etc. The visit of poets to these places was 
called the pilgrimage to see the uta-makura, liter- 
ally, ‘ the pillows of poetry ’ — the basis or source 
of poetic inspiration — and it was conducted with a 
certain amount of religious zeal or piety, as a cult 
of the beauty of nature. There was also a pilgrim- 
age of romantic interest which consisted in paying 
visits to the places described in epic or romantic 
stories. In this case the pilgrims, whether individ- 
uals or parties, knew well enough that the stories 
were fictions, and yet they wandered among the 
mountains and forests and along the sea-coasts and 
streams mentioned in the stories, in order to keep 
alive their interest in the stories and heroes. This 
pilgrimage was less religious than the lyric pilgrim- 
age, although some itinerant monks performed 
religious services on various spots in memory of 
the heroes or heroines who were said to have died 
there, as if their souls were still hovering about. 
Both of these pilgrimages have grown in fashion 
since the 17th cent, and have become more and 
more mere pleasure trips. 

Another modification of pilgrimage was the 
wandering in search of one’s enemy for the sake of 
revenge, for vendetta has been regarded, since the 
14th cent., but more definitely since the 17th, as 
the duty of the son or brother of a murdered 
person. In this case the man aiming at revenge 
dressed himself as a pilgrim, and was, indeed, a 
true pilgrim, in so far as he naturally worshipped 
in various sanctuaries on his way and prayed for a 
speedy discovery of the enemy. The disguise of a 
pilgrim was also adopted by political or military 
spies, in this case serving a totally ulterior purpose. 

Finally, we may add that pilgrimages, whether 
of an austere religious character or combined with 
pleasure, are much in vogue even to-day,* and 
that many pilgrims can be seen in the country 
districts marching along in the costumes that have 
been customary for pilgrims for centuries. 

Literature. — Besides works mentioned in article, see B. H. 
Chamberiain, r^in^s./npanesr , a London, 1905 ; Encyclojwedia 
Japonica (Japanese), Tokyo, 1911, s.r. ‘ Junrei.' 

M. Anesaki. 

PILGRIM FATHERS.— The Pilgiim Fathers 
movement is one of the most cherished memories 
of British and American Christianity. It has (1) 
a religious, and (2) a political significance. As a 
religious movement, it rested on the supremacy of 
Jesus Christ in His own Church and the sufiicieney 
of the Bible for all the purposes of Church rule 
and guidance, and it did much to restore these 
elements of a living religion to their proper place 

1 Cf. E. F. Calthrop, * Pilgrimage in Tokyo,’ in Proceedings of 
Japan Society {London), 


in the Christian life of England. The experiment 
then made of relying solely on the constructive 
and regulative poiver of the gospel in building a 
Church has been of great value. It has had an 
influence far beyond the limits of the Churches 
wliich inherit directly the Pilgrim tradition. The 
political importance of the movement lies in the 
fact that it was a conspicuous experiment in 
democracy conditioned by religious motives and 
restraints, so that democracy is seen at its best. 
C. Borgeaud (Rise of Modern Democracy in Old 
and New England, Eng. tr., London, 1894) has 
shown how the parent stem of democratic consti- 
tutions in England and in the United States is to 
be found in the Church covenants of Independent 
Churches — the line of descent being, in England, 
through the ‘Agreement of the People’ (1647) to 
the theory of the Social Contract, and the Settle- 
ment of 1688, in America, through the contract 
first made in the cabin of the Mayflower to the 
constitutions of Connecticut, Massachusetts, and 
Rhode Island, and so to the constitution of the 
United States itself (see esp. Borgeaud, pp. 104- 
116, for summary of argument of the book). 

1. Name. — The name ‘ Pilgrim Fathers ’ belongs 
properly to the company of exiles for conscience’ 
sake who founded the settlement of New Plymouth, 
Massachusetts. The word ‘ pilgrim ’ is not used 
in the ecclesiastical sense of a visitor to a shrine, 
but in the original meaning as a wanderer in dis- 
tant lands. It became familiar to the members of 
the Separatist Churches owing to their compulsory 
migrations from England to Holland and from 
place to place there. It was first used about the 
time when plans were discussed for leaving Leyden, 
and may be traced to the description in the Epistle 
to the Hebrews (11*®'*®) of those who ‘ seek abetter 
country ’ as ‘ strangers and pilgrims on the earth.’ 
The classic passage is in Bradford’s Hist, of Ply- 
mouth Plantation (Coll. of Mass. Hist. Soc.),^. 59: 

‘ And ye time being come that they must departe, they were 
accompanied with most of their brethren out of ye citie, unto a 
towne sundrie miles of, called Delfes-Haven, wher the ship lay 
ready to receive them. So they lefte ye goodly and pleasante 
citie, which had been their resting place near 12 years : but they 
knew they were pilgrimes, and looked not much on those tlWngs, 
but lift up their eyes to ye heavens, their dearest cuntrie, and 
quieted their spirits.' 

It is important to distinguish the Separatist 
Pilgrims from the colonists who founded the 
commonwealth of Massachusetts, with which their 
settlement was afterwards incorporated. The 
Separatist was the product of gathered churches 
formed on a basis of spiritual affinity and the 
acceptance of regulative Christian principle. The 
distinguishing features of the colony are found 
chiefly in the religions ideals which inspired the 
Pilgrims, the association of their religion with a 
democratic civil government, the character of the 
men who formed the settlement, and the social 
structure of a colony cemented by religious feeling 
and principle. 

2 . Origin. — The impulse which formed Separa- 
tist Churches came through zealous Puritan 
preachers, such as Richard Bernard, Thomas Toller, 
a.nd Robert Gifibrd, who did not themselves become 
Separatists. Applying the principles learned from 
these men, a more resolute company in Gains- 
borough, Scrooby, and Austerfield formed com- 
munities of worshippers who bound themselves by 
‘ express vocal ’ covenant ‘ as the Lord’s free people, 
to walk together in all His ways, made known, or 
to be made known to them, according to their best 
endeavour, whatsoever it should cost them, the 
Lord assisting them ’ (quoted by John Brown, in 
Early Independents, p. 103 ; for other covenants 
see Jolm Cotton, The Way of the Churches of 
Christ in New England, London, 1645, quoted in 
Borgeaud, p. 82 ; and for the covenant of Salem 
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see Mather, Magnolia, i. 18, quoted in Brown, 
PUgrim, Fathers of New England, p. 286). Their 
aim was to constitute a Church on the lines of the 
NT, and they separated from the Church by law 
established, because (1) ‘ the profane and ungodly 
multitude ’ was admitted to communion ; (2) the 
‘ various ecclesiastical offices and callings, courts 
and canons were unlawful and unchristian, and 
had no warrant in the Word of God ’ ; and (3) the 
Church was ‘ in subjection unto an antichristian 
and ungodly government, clean contrary to the 
institution of our Saviour Christ ’ (Harl. MSS 360, 
fol. 70, quoted in Brown, p. 85). 

For about ten years from 1590 there was one 
church formed on these principles worshipping in 
Gainsborough. When its niimbers increased and 
the members from the surrounding district found 
the distance too great, a second church was formed 
at Scrooby, meeting in the house of William 
Brewster, an ancient manor-house which had once 
belonged to the archbishops of York. The pastor 
was Richard Clyfton, formerly a Puritan rector of 
Babworth in Lincolnshire, ‘ a grave and reverend 
preacher, who by his paines and diligens had done 
much good, and under God had been a means of ye 
conversion of many ’ (Bradford, p. 10). 

3 . Leading personalities. — Robert Browne ( 1550- 
1633). — See art. Brownism. 

Borrows, Greenwood, and Penry. — In 1592-93 
Henry Barrowe (Clare Hall, Cambridge, 1570, 
Gray’s Inn, 1576), a converted barrister, John 
Greenwood, a Cambridge graduate (Corpus, 1581), 
and John Penry (b. 1559, executed 1593), a Welsh- 
man and Cambridge graduate (Peterhouse, 1580), 
were put to death for refusing to abjure Browmist 
principles at the bidding of Archbishop Whitgift. 
The Conventicle Act of 1593 provided that persons 
above the age of sixteen who refused to repair to 
church as by law established, or attended a con- 
venticle, should be imprisoned, and, if they failed 
to conform in three months, should be banished 
from the realm. If they returned, they should be 
hanged. That act led to the migration to Amster- 
dam and Leyden, and eventually to Massachusetts. 
Barrowe left his property to the church of which 
he had been a member, and with the help of his 
legacy most of the members were able to emigrate 
to Holland in 1593. They settled first at Kampen 
and then at Naarden on the Zuyder Zee, where 
they were so needy that the magistrates voted a 
small sum of money for their relief. In 1595 they 
were settled at Amsterdam. 

Francis Johnson (1562-1618). — The pastor of the 
‘ Ancient Church ’ in London — by • ancient ’ the 
Brownists meant ‘ primitive ’ — was Francis John- 
son, formerly a Fellow of Christ’s College, Cam- 
bridge (1584, M.A. 1585), and a popular Puritan 
preacher. He was expelled from the university, 
and imprisoned, for a sermon preached at St. 
Mary’s, maintaining Presbyterianism to be of 
divine right, liberated on the petition of 68 mem- 
bers of the university, and allowed to emigrate to 
Middelburg (1589-92), where he became pastor of a 
Puritan church. His conversion to Separatist prin- 
ciples was due to a book by Barrowe and Green- 
wood sent out in 1591 from the Fleet prison, named 
A Plains Refutation of M. Giffard’s Books, intit- 
uled A short Treatise gainst the Donatistes of 
England. Johnson was authorized by the magis- 
trates of Dort, where the book was printed, to 
confiscate the whole impression. He publicly 
burned all but two copies. Taking up one of these 
‘to see their errors,’ he was convinced by its argu- 
ment, gave up his pastorate, and visited Barrowe 
in prison. He then joined the Separatist Church 
in London and became its pastor. When his flock 
emigrated, he was left behind in prison, and it 
was not until 1597 that he rejoined them and 


resumed the pastorate. He had meanwhile m.-.de 
a voyage in the Hopewell to the Gulf of St. 
Lawrence, but was obliged to return to Amsterdam 
owing to the misfortunes that overtook his ship. 

Johnson’s autocratic temper led to some unfor 
tunate disputes in the church of which he was 
pastor, the more discreditable that they were 
largely personal, concerned with his wife’s dress 
and the criticisms of his brother George. Johnson 
aimed at intra-congregational Pre.sbyterianism, 
maintaining that ‘ a body of simple church mem- 
bers, aggregated without Elders, had no power 
except to elect Elders. It could not even ordain 
them. It could not excommunicate an erring and 
unrepentant member’ (H. M. Dexter, Congrega- 
tionalism of the last Three Hundred Years, p. 326). 

Henry Ainsworth (1571-1623) became a scholar of 
Cains College, Cambridge, in 1587. In 1593 we 
find him serving as a bookseller’s porter in Amster- 
dam and a professed Brownist. He was a man of 
sensitive, scholarly temperament, and played an 
important part in the history of the church at 
Amsterdam, where for a time he held the office of 
teacher under Francis Johnson. No fewer than 23 
treatises came from his pen between 1598 and 1641 
(see Dexter, p. 346), of which perhaps the best 
known are the Counterpoyson and the Apologie or 
Defence of such true Christians as are commonly 
(but unjustly) called Brownists ; against such Impu- 
tations as are laid upon them by the Heads and 
Doctors of the University of Oxford, which he, 
jointly with Francis Johnson, prepared for presenta- 
tion to James I. and afterwards published in 1604 
(i6. pp. 306-309). He was a man of wide and 
accurate learning, especially eminent as an 
Orientalist and commentator on the OT. Begin- 
ning in 1616, he published annually a book of 
annotations on the live books of Moses, the Psalms, 
and the Song of Solomon, which were greatly 
admired by the Hebrew scholars in the university 
of Leyden : 

* They thought he had not his better for the Hebrew tongue 
in the University, nor scarce in Europe ’ (quoted in tlackennai, 
English Separatists, p. 209). 

He gave up the allegorizing method of exegesis 
which was then general, in favour of the more 
modem method. His commentaries were thought 
worthy of republication in Edinburgh as late as 
1843. Many unverifiable stories are told of Ains- 
worth in Amsterdam, illustrating his poverty, 
piety, learning, and Christian conviction. He was 
chosen pastor of the church at Amsterdam during 
the absence of Francis Johnson in Newfoundland, 
and later, when Johnson’s autocratic rule had 
made unity impossible, Ainsworth withdrew. The 
dispute began with a discussion on the power of 
excommunication, in which Ainsworth maintained, 
against Johnson, that the power belonged to the 
congregation as a whole and was not to be used by 
the elders and officers alone. In 1610 Ainswortn 
and thirty others who shared his views formed a 
third Congregational church in Amsterdam. 

D. Neal’s story of Ainsworth’s death is as 
follows : 

‘ It is reported, that having found a diamond of very ^eat 
value in the streets of Amsterdam, he advertised it in print, 
and when the owner, who was a Jew, came to demand it, he 
offered him any acknowledgment he would desire; but Ains- 
worth, though poor, would accept of nothing but a conference 
with some of his rabbles upon the prophecies of the Old Testa- 
ment relating to the Messias, which the other promised ; but 
not having interest enough to obtain it, and Ainsworth being 
resolute, it is thought he was poisoned ’ (Hist, of the Puritans, 
London, 1837, i. 421). 

John Robinson (1576-1625) entered Corpus 
Christ! Collefre, Cambridj^^e, in 1592 and became 
Fellow in 1599. For four following years he 
appears to have been a lecturer or preacher in 
Norwich, where he was ‘ worthily reverenced of all 
the city for the grace of God in him ’ (Ainsworth, 
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Counterpoyson). He records his own nnwilling- 
ness to break with the Puritan ministry : 


The facts as to Robinson’s famous address to the 
departing Pilgrims are as follow. 


‘ Had not the truth been in mj’ heart as a burning fire shut 
up in my bones, Jer. xx. 9, I had never broken those bonds ol 
flesh and blood ’ ( Works, ed. R. Ashton, London, 1851, ii. 52). 

In 1603 or 1604 he was suspended for his disregard 
of conformity, and united himself to the church at 
Gainsborough. He accompanied the members of 
the Scrooby church to Amsterdam, expecting to 
join with the church already established there. 
They found that church troubled by dissensions 
about its own discipline, and decided to go on to 
Leyden. In the Amsterdam discussion Robinson 
sided with Ainsworth against John Smith, Thomas 
Helwys, and Francis Johnson, who were Presby- 
terianizing the internal government of the church. 
Robinson published a moderate and able statement 
of the Congregational position, rejecting all sec- 
tarian names and maintaining simply its justifica- 
tion as an original Christian type. In Leyden 
Robinson was admitted to the university in Sept. 
1615, where he attended lectures by Episcopiiis 
and Polyander. An attempt has been made on 
very sliglit grounds to discredit the account of a 
debate between Robinson and Episcopius, in which 
Robinson defended Calvinism against the famous 
Arminian. Bradford’s account of the debate (p. 21) 
is partisan, but obviously reliable, and the debate 
accounts for the position which Robinson holds in 
the Dutch records of the Pilgrim church. From 
this time the Independents in Leyden were known 
as ‘ Robinsonians.^ A debate with Episcopius on 
a theological subject had all the ardours of a 
political contest, for the Remonstrants, who were 
Arminians, followed John of Barneveldt, who 
wanted an Erastian National Church and was in 
favour of the unpopular truce with Spain. The 
Contra-Remonstrants, who were Calvinists, were 
on the side of Prince Maurice — in favour of a free 
Church in a free State, and bent on continuing 
war against Spain. 

Robinson's published writings are the most 
authoritative, balanced, scholarly, and positive 
statement of Separatist principles that we have. 
They combine the claim for liberty of worship with 
catholicity of feeling and belief. He debates 
counsels of peace, considers dissuasions against 
Separation, discusses reasons against it, confutes 
errors alleged to be held by Separatists, and deals 
with the nature of Christian fellowship. His 
teachings may be said to have leavened all 
Churches with the idea that spiritual affinity is 
the basis of Christian fellowship. In 1617 he 
joined with Brewster, who was associated with him 
as elder of the church in Leyden, in presenting 
‘seven articles’ to the Privy Council, detailing the 
ecclesiastical position of the Pilgrims, in order to 
satisfy the Lords of the Council that they were 
proper persons to settle in Virginia. From that 
time till the actual migration in the Mayflower 
(1620) he was a leader in the correspondence with 
Sir Edwin Sandys and the negotiations with the 
Merchant Adventurers. It was in Robinson’s 
clear mind that the reasons against settlement in 
Holland first took definite form. The Pilgrims 
cherished loyal attachment to the British crown 
and wished to live under it ; their children were 
being drawn into service as soldiers and sailors 
under the Dutch government ; the difficulty of 
earning a respectable living in Holland prevented 
other Englishmen from joining them, and they had 
‘ a great hope and inward zeal of laying some good 
foundation or at least to make some way there- 
unto for ye propagating and advancing the gospel 
of the Kingdom of Christ in those remote parts of 
earth ; yea, though they should be but even as 
stepping-stones unto others for ye performing of so 
great a work ’ (Bradford, p. 24). 


That address appears first in a brief narrative attached to 
Edward Winslow’s Hypocrisie Unmasked, published in 1646, 
i.e. 20 years after the time when it was spoken. Winslow sajs : 
Robinson ‘used these expressions or to the same purpose ’ (J. 
Brief Sarration, p. 98). Bradford, m his History of Plymouth 
Plantation, makes no quotation trom this address, nor does 
Morton ment’^''' Vr.'-. f.' uq , ublished 

in 1GG9. Cot ‘ , t Christi 

Americana), ^ changes 

* ere long' into ‘ quickly.’ It seems probable that the address 
embodies the substance of a sermon preached on Ezr 8-^, men- 
tioned by Bradford as following a day of solemn humiliation. 
Bradford sajs that ‘ he spent a good part of the day profitably 
and suitable to their present occasion ’ (p. 59). Dexter (pp. 407- 
409) thinks that the famous words, ‘ He was very confident the 
Lord had move truth and light y et to breake forth out of his holy 
Word,’ refer to polity, and not to doctrine. He defends this 
interpretation on the ground that this alone explains Winslow’s 
quotation in a pamphlet defending the Ph mouth settlers from 
Separatist exclusiveness. The attempt to discredit the address 
as being beyond Robinson’s powers, as shown in his other 
WTitings, is one of the extravagances of historical criticism. It 
is more within Robinson’s scope than that of any others of the 
Pilgrims or founders of New Pl.Miiouth. The fact that the 
speech was duly recorded when it became of special value to the 
needs of the colony is in the line of e.vpenence in matters 
ecclesiastical and political. Such records are sometimes verbally, 
and almost alwa^'s substantially, accurate. 


With regard to the Cliurcli of England, Robinson 
was classed as a Semi-Separatist, Semist, or Inde- 
pendent, because he ‘approved of communion with 
the Church of England, in the hearing of the word 
and prayer (thougb not in sacraments and discip- 
line)’ (John Shaw’s MS Advice to his Son, 1664, 
quoted in DiVR, art. ‘Robinson, John’). He also 
approved of ‘private communion ’ with godly 
members of the Church of England, and he preached 
the lawfulness of attending Anglican services as 
early as JUI 5 ' 1617. He left a MS on the Law- 
fulness of Hearing of the Ministers in the Church 
of England, which was found in his study after his 
death and published in 1634. Robert Baillie (1599- 
1662), the Presbyterian, writes that Robinson was 
‘ the most learned, polished, and modest spirit that 
ever that sect [Independents] enjoyed ’ (A Dissuas- 
ive from the Errors of the Time, London, 1645, 
p. 17)- The English government prevented Robin- 
son from joining the Pilgrims in the Mayflower 
owing to his authoritative influence with them, and, 
before the embargo was withdrawn, Robinson died 
(1st March 1625), after an illness of eight days. 
In 1891 the National Council of Congregational 
Churches of the United States affixed a memorial 
on the outside wall of the Pieterskerk in the 
Klokstieg opposite the site of Robinson’s house in 
Leyden. 


William Bradford (1590-1657) is the historian of 
the Pilgrim colony. He was horn at Austerfield, 
in Yorkshire, and became a friend of William 
Brewster, who was 23 years his -senior. He joined 
the Brownists in 1606, followed the Scrooby exiles 
to Amsterdam in 1607, and accompanied them to 
Leyden in 1609. He is entered in the books there 
as a fustian-weaver. He was one of the signatories 
of the letter from Leyden to Carver and Cushman 
in England in June 1620. In the same year he 
sailed in the Mayflower, and unfortunately, while 
he was on an exploring expedition, he lost his first 
wife. Dorothy May (of Wisbech, Cambridgeshire), 
by drowning, while the ship lay in Cape Cod 
harbour. Chosen governor of New Plymouth in 
1621, he was re-elected everyyear (with exceptions 
at his own request) for twelve years till he ‘ by 
importunity got ofl" (Hist, of Plymouth Planta- 
tion, p. 307). He had literary and methodical 
habits which make his record of the doings of the 
Pilgrims of great value. His history of the 
pas-sengers in the Mayflower, with personal notes, 
IS priceless to the American genealogist. He left 
in MS a full iHistory of Plymouth Plantation, which 
lay unidentified for many years in Lambeth Palace 
'brary, till it was recognized by Joseph Hunter, 
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and published by the Massachusetts Historical 
Society. Bradford began his history, which he 
modestly calls ‘ these scribbled writings,’ in 1630 
‘and so pieced up at times of leisure afterward’ 
(p. 6). The last sentence was written in 1650, when 
the narrative stops abruptly without any formal 
ending. 

Miles (or Myles) Siandish (1584-1656) was the 
soldier of the Pilgrim movement. He came of a 
Lancashire family, the Standishes of Standish, 
and had served in the Netherlands before 1602. 
Longfellow, who has popularized in verse the story 
of his courtship, says that he could trace his pedi- 
gree plainly back to Hugh Standish of Du.xbury 
Hall in Lancashire, England, and that he was heir 
to vast estates, of which he was basely defiauded. 
Duxbury Hall is between Wigan and Chorley, lying 
off the highway, and it is true that a page in the 
registers of the parish church for 1584, the supposed 
ear of Myles Standish’s birth, shows signs of 
aving been tampered with. He became friendly 
with the exiles in Leyden, and, though probably 
not a member of the church, he went with the 
Pilgrims as a military protector. He was chosen 
military captain of the colony, and did much to 
secure its safety by his rapid and skilful measures 
of defence against the Indians. The estates of 
Duxbury, New England, where he died in 1656, 
are still the property of his descendants. His force 
of character and romantic career have made him a 
favourite with poets and novelists. 

Edward Winslow (1595-1655) of Droitwich was, 
according to Hutchinson, ‘ of a very reputable 
family and of a ve^ active genius’^ (quoted in 
Chronicles of the Pilgrim Fathers, p. 269). He 
happened to pass through Leyden on his travels, 
and was so impressed with what he saw of the life 
of the Christian brotherhood there that he identi- 
fied himself with them, and eventually went with 
the emigrants in 1620. Twenty-five years later he 
wrote : 

‘I persuade myself never people upon earth lived more 
Vovingly together and parted more sweetly than we the Church 
at Leyden did ; parting not rashly in a distracted humour, but 
upon joint and serious deliberation, often seeking the mind of 
God by fasting and prayer, whose gracious presence was not 
only found with us, but His blessing upon us from that time 
until now ’ (Young, Chronicles of the Pilgrim Fathers^ p. 380). 

His name stands third among the signers of the 
compact on board the Mayflower. He was in 
England as agent for the colony in 1623-24, and for 
Plymouth and the Massachusetts settlement in 
1635. In 1646 he was chosen to rebut in England 
the charges against the colonists of religious 
intolerance and persecution. He died at sea on 
an expedition against the Spaniards in the W. 
Indies. 

Other eminent men among the Pilgrims were : 
John Carver (1575-1621), an English Puritan, 
who, having been chosen deacon in the church at 
Leyden, sailed in the Mayflower, and was made 
first governor of New Plymouth. 

Thomas Brewer, a wealthy Puritan from Kent, 
who established himself as a printer in Leyden. 
Persecution followed him thither, and drove him to 
join the Pilgrims, where he was associated with 
William Brewster in printing and publishing 
several important documents. 

Robert Cushman, who was closely associated with 
Carver in the business arrangements of the new 
colony. He accompanied the Pilgrims as far as 
Plymouth, England, but remained in England to 
act as their agent. In 1621 he was in the new 
colony. 

4. The Pilgrim company in Leyden. — The piety 
of New England descendants of the Pilgrim 
Fathers has moved them to investigate every record 
of the sojourn of the exiled Pilgrim colony in 
Holland. A list of the Pilgrim company in Leyden, 


compiled by H. M. and M. Dexter and published in 
England and Holland of the Pilgrims, contains 
584 names, including children. The majority of 
these were men and women in the common walks 
of life. Between 7th Nov. 1598 and 4th Jan. 1617, 
the names of 118 Englishmen occur in the marriage 
records of Amsterdam. 

Of these 102 have recorded their occupations : 38 are fustian- 
workers, SIX are tailors, four are glovers, three are masons, and 
two are classed m each of the following trades : bombazine- 
finishers, button-makers, chandlers, cutters, damask-weavers, 
embroiderers, hodmen, schoolmasters, smiths, trunk-makeis, 
and turners. Besides these, 28 trades or professions are repre- 
sented by one barber, carpenter, cobbler, compositor, cooper, 
draper, engraver, fireman, furrier, goldsmith, hat-dresser, 
ligature-worker, mercer, minister, painter, pewterer, phjsiciaii. 
printer, sailors’ barber, seaman, sheath-maker, silk-ribboii- 
weaver, smith's journeyman, Spanish-chair-maker, sword -cutter, 
tobacco-pipe-maker, turner in ivory', and wood-sawyer. 

These are typical of the whole company, apart 
from the leaders. They were people of good sense, 
native intelligence, solid habits of industry, fru- 
gality, and self-reliance, and with some education 
in the primary sense. They were not trained by 
the experience of high commerce to take large 
risks, nor by the owning of land to the duties 
of rule and government. The eminent qualities 
needed to explain their great venture are a regnant 
conscience and a wide apprehension of the presence 
and will of God, making everything else second to 
the supreme endeavour to get God’s will done on 
eartli as in heaven ; and these are the qualities 
winch come out in their later liistory in New 
England. With the increasing complexity of 
social life, they found it difficult to agree on 
methods of determining the will of God in their 
circumstances, and this Ted to an increasing reliance 
on democratic methods and measures. 

5. The Piigrim migration. — The Separatist 
church existed for eight or nine years in Leyden, 
marked chiefly by the sustaining and conciliatory 
ministry of John Kobinson. But it was not pos- 
sible for its members to remain there. Their 
children began to drift into the habits and customs 
of the young Hollanders, and the elders realized 
that the next generation would probably have lost 
distinctive character. They had no identitj; of 
interest with the country in which they were living, 
and, above all, they realized that Holland offered 
no scope for their providential calling. They 
believed that it was their lot to lay the founda- 
tions of a Church and to advance the Kingdom of 
God in some remote part of the world. It was not 
enough to have ‘freedom to worship God.’ Their 
principles ■were constructive, and they wanted a 
fair field for their exercise. Kobinson and Brewster 
privately discussed the idea of removal to America 
— New England or Virginia. It was then made 
public, and, after much discussion between enthu- 
siastic optimists and fearful pessimists, the enthu- 
siasts carried the day. The period of negotiations 
for starting a colony in New England was pro- 
tracted and drear}', extending from 1617 to the 
s.ailing of the Mayflower in 1620. The usual 
method of launching a colony was for a company 
to secure a patent — or charter — from the king. 
The Pilgrims applied to the London Virginia Com- 

S any, which numbered among its councillors 
irewster’s friend. Sir Edwin Sandys. But the 
company was torn by dissensions ; and the Pil- 
grims’ agents, John Carver and Robert Cushman, 
found it almost impossible to get their business 
through. More than once negotiations were on 
the point of being dropped. The church had hoped 
to have the right of liberty of religion granted to 
them and confirmed under the king’s seal ; but 
the king refused this, although he promised not to 
molest them if they were peaceable. When, on 
19th June 1619, a patent was at last granted by 
the London Virginia Company and confirmed under 
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the company’s seal, it was found that no financial 
help was forthcoming, for the company was penni- 
less. At one point the problem of securing help 
seemed so liopeless that the church entered into 
treaty with some Dutch merchants who were 
willing to transport them to the Hudson river and 
to provide them with cattle if they came under the 
Dutch government. In this extremity help came 
from one Thomas Weston, a London merchant, 
who visited the church in Leyden. He and son>e 
Merchant Adventurers, who were his friends, had 
taken out a patent from the Virginia Company in 
the name of John Pierce, and ottered to advance 
money to supplement what the Pilgrims had and 
to supply them with shipping. Articles of agree- 
ment were drawn up in London, but afterwards 
altered in favour of the Adventurers — much to the 
confusion of Cushman, who had to accept what he 
could get lest he should lose their help altogether. 
At last, as the summer of 1620 threatened to pass 
with nothing done, a great effort was made to speed 
reparations, and two ships were got ready — the 
peedwell, a pinnace of 60 tons, bought and fitted 
in Holland, and the Mayflower, a vessel of 180 
tons, hired and fitted in London. 

The departure from Leyden, which is immortal- 
ized in poetic and pictorial art, is the departure of 
the Speedwell from Delfshaven. A day of humilia- 
tion was appointed by the Leyden church. John 
Robinson gave the farewell address from the text 
Ezr 8’* : ‘ Then 1 proclaimed a fast there by the 
river Ahava, that we might afflict ourselves before 
our God, to seek of him a right way for us, and 
for our little ones, and for all our substance.’ It 
was on this occasion that he used the words after- 
wards recorded by Winslow. A small majority of 
the church had decided to stay behind, and by 
agreement the pastor was to stay with the majority. 
They accompanied the rest to Delfshaven, and 
committed them attectionately to the care of 
Almighty God. The Speedwell arrived at South- 
ampton on 5th August, and was there met by the 
Mayflower, which had sailed from London with the 
rest of the company. 

Difficulties still awaited them. There were 
financial difficulties with Weston, as the body of 
Pilgrims refused to sign the altered artiele.s, and 
he refused to give them money that they had 
expected. They had to part with their stock of 
butter to clear their debts in Southampton. When 
the two ships at last got away, it was found that 
the Speedwell was leaky. She had been over- 
masted and had strained her timbers. The ships 
put back to Plymouth, where the Barbican quay 
which they used is still pointed out. The Ma 3 '- 
flower took on board the most effective part of the 
Speedwell’s company and the latter ship was then 
dismissed. Among those who remained (about 
eighteen in all) was Cusliman, who despaired of 
the voyage, but later recovered courage and joined 
the colony, where he did good .service. After a 
voyage of nine weeks in a crowded vessel, which 
encountered the usual autumn storms of the 
Atlantic, the Pilgrims were overjoj'ed to sight land 
on 19th November. They recognized the lie.adland 
as Cape Cod. Passengers and officers consulted 
together and decided to sail southward towards the 
Hudson river in the direction of the land secured 
by their patent. But the ship was entangled in 
dangerous shoals and currents, the wind failed 
them, and they made back to Cape Cod. The 
cliange in their destination brought with it some 
dangers. The Virginia Company had no rights in 
New England. Their patent, therefore, had no 
authority and could confer none. To avoid the 
lisks of disorder under tliese altered circumstances, 
tlie adult males were called into the cabin of the 
Ma 5 flower and all signed the memorable compact 


which became the basis of the constitution of the 
colon}' : 

* In y® name of God, Amen. We whose names are under- 
written, the loyall subjects of our dread soveraigne Lord, King 
James, by y® grace of God, of Great Britaine, France and 
Ireland King, defender of y® faith, etc., haveing undertaken, for 
y« glorie of God and advancemente of y® Christian faith, and 
honour of our King and countrie, a voyage to plant 3 ® first colonie 
in y* Northerne parts of Virginia, doe by these presents solemnly 
and mutualy in y® presence of God, and of one another, cove- 
nant and combine our selves togeather into a civill body 
politick, for our better ordering and presen’ation and furtherance 
of y® ends aforesaid ; and by vertue hearof to enacte, constitute 
and frame such just and equall lawes, ordinances, acts, con- 
stitutions and othces from time to time, as shall be thought 
most nieete and convenient for y® generall good of 3'® Colonie, 
unto which we promise all due submission and obedience. In 
Witnes wherof we have hereunder subscribed our names at Cap- 
Codd y« 11 of November, in y® 3 ear of y® raigne of our soveraigne 
lord, King James of England, France and Ireland 3'® eighteenth, 
and of Scotland y® fiftie-fourth, Ano. Dom. 1620’ (Brown, 
p. 201 f.). 

Then follow forty-one names — the most notable 
list of names in the history of New England. 

The landing of the Pilgrims by Plymouth Rock, 
as they called the solitary rock which marks the 
sandy shore, ended one series of troubles. The 
problems that they had now to meet were those of 
a new settlement, wresting at first a bare living 
from nature in a severe climate and surrounded by 
watchful enemies. That the faith and courage of 
the little community were sufficient to meet and 
overcome these difficulties was largely due to the 
severe school of experience through which they 
had already passed successfully. 

6. The Plymouth colony, Massachusetts. — As 
with most communities starting on a religious 
basis, the methods of the Pilgrim colony were at 
first communistic. The capital for starting the 
colony had been advanced by the Merchant Adven- 
turers — a commercial undertaking, whose profits 
were to be derived from the sale of beaver-skins, 
timber, etc., collected and sent over by the 
colonists. The Plymouth settlement agreed that 
all the profits of trade and labour were to be held 
in common till the end of seven years, and no 
individual enterprise could be started by the 
planters for their own benefit. The land-system 
was completely communistic, all the land being the 
property of the community and all the labour 
expended on it being for the common good. The 
people were conscientious and public-spirited, full 
of sympathy and mutual helpfulness, but, in spite 
of this, their honest effort at communism broke 
down. Men disliked the fact that their wives had 
to work for other men, and complained that, as 
they could not command the labour of their own 
servants, the servants that they had brought with 
them were a burden without corresponding com- 
pensation. In the spring of the third year each 
man was given a small plot of corn-growing 
land for himself. The allotment was only for 
present use, not for inheritance ; but the value of 
tlie additional incentive was at once felt. The 
men worked harder, and women and children went 
willingly to work on their own piece of land. 

Tlie following summary of the economic system 
of Plymouth Plantation is supplied by C. \V. 
Eliot : 

The Pilgrims were plain, labouring people who all worked 
with their hands and expected to get their living as ' planters.’ 
They made their living by farming, fishing, hunting, and practis. 
ing the elementary trades of a new settlement. . . . They sailed 
from England under articles of agreement which were to govern 
the proceedings of a (joint- )stock company, the shares of which 
were held by two classes of persons, one called * adventurers ’ 
and the other ‘ planters,’ The adventurers merely put capital 
into the outfitting of the expedition. The planters were persons 
who crossed the ocenn and were to bear the hardships and 
labours of the expedition. 'The planters might or might not 
put capital into the venture. Some did acquire shares in the 
joint-stock company as adventurers by putting in money 
or money's worth in goods : but the greater part did not 
hold shares except as planters. Every planter aged sixteen 
years and upwards received on going a single share in the 
stock company rated at ten pounds. A planter who carried 
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with him his wife and children or servants was allowed a share 
in the company for every person sixteen years old and upwards 
and for every two children between ten and sixteen years old. 
Every child under ten who went in the ship was to receive in 
the ultimate division of the holding:s of the company fifty acres 
of unmanured land. All the planters were to be fed and dothed 
out of the common stock and goods of the company. Each 
planter was to work four days in each week for the company, 
and two for himself and family. At the end of seven years each 
planter, head of a family or a group, should own the house and 
garden land occupied by him and his. The undertaking entered 
into on these terms was a strong case of co-operation and co- 
operative management for a short term of 3 ’ears, with acquisi- 
tion by every head of a family, at the end of that short term, of 
a house and garden {The Road toward Peace, p. 169 f.). 

For the protection of the colony, every able-bodied citizen 
was expected to bear arms. Every youth learnt the use of the 
simple weapons which were then available for the chase and for 
war. The Pilgrims started the New England muster and 
military system, prototype of the admirable military organiza- 
tion of republican Switzerland {ib, p. 174X 

In the fourth year the communal system was 
still further abandoned. A piece of land was 
granted in perpetuity to each family in the propor- 
tion of one acre to every person, as near to the 
town as might he. Gradually room had to he 
made for the encouragement of enterprise in the 
collection of furs. In 1626 the Merchant Adven- 
turers sold their rights in the plantation to Isaac 
Allerton and some associates for £1800. All 
‘ heads of families and able young men of the 
colony ’ then became partners. The land and 
cattle were divided, and each received by lot 
twenty acres of land. Bradford, Allerton, Standish, 
Winslow, Brewster, and three others accepted 
responsibility for the debts of the colony, and hired 
the trade of the whole community for a term of 
years to enable them to discharge the debts. The 
community then definitely broke with its com- 
munistic tradition and entered on that capitalistic 
phase of social organization which is still an out- 
standing feature of American life. 

A re^y to critics . — The charge most frequently 
levelled against the Pilgrim colony is that of 
illiberality. It is urged that they adopted the 
very methods which had driven them out of 
England. John Lyford, who had been sent out by 
the London Merchants as a clergyman, was sent 
home for trying to set up the ritual of the Church 
of England, though his offence was confined to 
occasional use of the Prayer Book. They perse- 
cuted Roger Williams and drove him out to become 
the founder of Rhode Island. They severely re- 
pressed the Quakers, and they were guilty of the 
confusion of Church and State functions against 
which they had protested in England. 

The reply to this charge is twofold. (1) In the 
early days of the colony it existed in the midst of 
enemies. Its Brownist reputation exposed it to 
constant criticism both from England and from 
other colonies on the Atlantic seaboard. Its very 
existence depended on maintaining the purity of 
its own communion and its solidarity in the face 
of hostility. Bradford’s conduct towards Roger 
Williams was personally merciful and considerate. 
He regarded him as a man ‘ godly and zealous . . . 
hut very unsettled in judgemente ’ (p. 310), and this 
was true. Williams was allowed to go to Rhode 
Island, which was within the Plymouth patent. 
In each case of so-called persecution other elements 
were involved besides those of religious opinion. 
Action was taken on the ground of civil order 
rather than religion. The colony could not afford 
to be hospitable to divergences of conduct which 
would break up its solidarity. Measures of caution 
even carried to the point of excess were preferable, 
in the interests of public policy, to taking risks 
which might jeopardize the main witness and even 
the existence of the colony. 

(2) Another line of reply is that Plymouth, in 
virtue of its democratic method, contained the 
remedy for its own mistakes. The argument for 
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democratic liberalism is not that it will ahva 3 ’s be 
right, but that, when it goes wrong, it can right 
itself. An authoritative autocratic government 
is necessarily dogmatic, and, having gone wrong in 
a matter of judgment or policy, generally makes 
the wrong worse by using force to make the wrong 
appear right. Thus it goes from had to w-orse and 
hastens to a catastrophe. A democratic govern- 
ment may make as many mistakes as an autocratic 
government, but the mistake, once discovered, is 
easily repudiated and remedied by a change of 
leaders and of policy. The appeal in democracy is 
always to some principle of reason and justice 
within the minds of the people, and the democratic 
method is the surest way of allowing that principle 
to assert itself. The Plymouth colony was re- 
sponsible for acts that iu the modern judgment, 
though not iu its own, were illiberal, but it was 
never illiberal in principle. It w-orked out in its 
own way a distinction between civil and religious 
policy, and ultimately established a much greater 
freedom of individual opinion than England has 
yet achieved. It led the way towards the discovery 
that in order to live peaceably and helpfully beside 
each other it is only necessary that men should 
cherish the same ideals of public liberty, public 
justice, and co-operative management. 

The Pilgrim colony — Plymouth — existed as a 
separate State only from 1620 to 1691, when it was 
incorporated with Massachusetts. By far the 
most important part of its history is included in 
the years before 1660. During the years 1620-60 
it was under the leadership of such men as Bradford, 
Standish, and Brewster, and its influence was due 
to the precedents laid down by these outstanding 
personalities. For more than thirty j’ears Plyraoutn 
was fortunate in enjoying the benefits of democracy 
without its drawbacks. The disadvantages of 
popular rule are well known : it tends to be 
unstable ; it lacks authority ; it encourages place- 
seeking and popularity-hunting, and sets a premium 
on self-advertisement. P'rom all these Plymouth 
was saved by the massive character of its first 
leader, Bradford. He held ofifiee without salary, 
and so stimulated public spirit. He promoted unity 
in the colonial government by maintaining the 
pre-eminence of Plymouth and by supervising the 
growing townships. He gave stability to the 
government by preventing it from going to ex- 
tremes, and he introduced social and ^ilanthropic 
reforms so far in advance of the general custom in 
England that many have attributed them to his 
sojourn in Leyden, when he may have reaped the 
benefits of centuries of Dutch experience. So 
consistently was Bradford elected to the post of 
governor that the colony is perhaps best pictured 
as a large family over which this wise leader pre- 
sided with paternal authority. With the excep- 
tion of about five years, when at his request 
Winslow or Prince held office, Bradford was gover- 
nor from 1621 till his death in 1657. 

During his long period of office the characteristic 
features of tlie Pilgrim spirit in public aff airs had 
time to get well established, such as local self- 
government based on the primary or township 
meeting, elective unpaid officials. State registration 
of births, deaths, and marriages, the registration 
of land transfers. State schools and pensions. The 
foundation of Harvard University was begun in 
1636 by John Harvard, a citizen of Massachusetts, 
a ‘ godly gentleman and a lover of learning who 
gave one half of his estate, it being in all about 
one thousand seven hundred pounds, towards the 
erecting of a college, and all his library ’ (Chron. of 
the Pilgrim Fathers, p. 142). His foundation was 
made effective by gifts from New England towns 
vvhich gave them a voice in the administration of 
its affairs. The public hand of the State added 
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the rest (Hunter, Collections, i. 242). The im- 
portance of those methods lies not in their local 
value, but in their having created a type that was 
imitated far and wide as settlements multiplied 
and colonization spread over the hinterland behind 
Plymouth. 

7. Survivals of Pilgrim influence. — Heroic 
figures in the dawn of a nation’s history constitute 
one of its most precious assets. Such figures are 
the Pilgrim settlers as they stand out against the 
background of battle with nature and unsympa- 
thetic governments, inspired only by great prin- 
ciples and a great religion. Americans have 
learned to treasure the memory of the men of the 
Pilgrim migration, and hoth directly and indirectly 
the influence of these men may he traced in the 
national ideals. At Plymouth in Massachusetts 
an obelisk commemorates the landing of the Pil- 
grims. The original rock on which they landed is 
enclosed to prevent curio-hunters from carrying 
away mementos. Articles of furniture belonging 
to the Pilgrims are preserved in a special museum. 
The names and genealogies of the Mayflower 
families are carefully preserved. A society of 
Americans in England is known as ‘ the Pilgrims,’ 
and it has recently co-operated in the erection of a 
heautiful minaret at Southampton marking the 
spot from which the Pilgrims sailed. In the 
Pilgrim clubs, such as that of Philadelphia, which 
hold an annual dinner, diminutive models of the 
Mayflower are distributed to the guests ; and the 
heroic virtues of the Pilgrims still appear in post- 
prandial perorations. The religious significance of 
the Pilgrim migration gives way on such occasions 
to their importance as national founders and 
pioneers. 

More significant are such institutions as Thanks- 
giving Day — 26th Nov. — which commemorates a 
turning-point in the experience of the first settlers. 
In October of each year the President of the United 
States issues a proclamation recalling occasions for 
special thanksgiving and recognizing providential 
guidance in the events of the year. The "overnor 
of each State issues a proclamation for nis own 
State with the same general object. The people 
are invited to spend a day of thanksgiving on the 
date mentioned. Either on this day or, more com- 
monly, on the preceding evening public and united 
services are held, at which an address is given on 
the religious significance of some public event. 
This is probably one of the most genuine illustra- 
tions of national religion in any country, and its 
general observance is the more notable as there 
is no Established Church in any State. It is an 
adequate illustration of the observance of national 
religion without an Established Church. ‘Fore- 
fathers’ Day,’ which celebrates the landing of the 
Pilgrims at Plymouth, is also observed annually on 
22nd Dec., though21st Dec. (new style) more accur- 
ately represents the date of the event. 

The Pilgrim colony of Plymouth exercised an 
influence out of proportion to its numbers on New 
England States with which it was incorporated, 
and that influence was specially marked in the 
direction of {\) self-government. The tradition of 
the other colonies, such as Massachusetts, had 
more of the old-world reliance on authority, tradi- 
tion, and force. The Pilgrim colony had been 
founded on the basis of self-government, and, 
although everything was done in the king’s name, 
it was both in principle and in effect left to evolve 
its destiny from its own resources. It is to the 
relative success of these experiments that America 
owes its unbounded faith in the adequacy of demo- 
cracy for the guidance of the affairs of a nation. 

(2) Although the Pilgrims were compelled to 
defend themselves by the use of arms, their prin- 
ciples \fexe peace principles. Their first effort was 


to live at peace with their neighbours. If other 
white men had not disturbed their relations with 
the Indians, they might have continued free 
from the disturbances of war. They never left 
peace for war willingly and without regret. 
This original bias in favour of peace methods has 
grown stronger with the history of the States, and 
has left its mark in the fact that America had at 
the beginning of the present century the smallest 
army in proportion to its population of any nation 
in the world. Its long frontier with Canada had 
known no fort and only one ship of war for a centuij. 
American influence in Europe is thrown consis- 
tently on the side of peace. The peace treaties of 
President Woodrow Wilson’s Democratic Govern- 
ment are the most careful and ingenious instrument 
yet devised by any nation for the settlement of dis- 
putes without resort to the final arbitrament of war. 

(3) The special genius of the American people is 
a singular combination of practical philanthropy 
and commercial shrewdness. It is weak on the 
side of governmental co-ordination, strong on the 
side of individual initiative and personal develop- 
ment. It regards education up to the university 
standard as a right of the American born, and 
relies on education as the principal method of pro- 
ducing national unity and patriotism. It has 
profound confidence in its own standards of value, 
and is generously active in promoting philanthropy 
and Christian missions. 1' ’ ’ ■ > 

class distinction, and accep ■ > 

long as the immigrants 

standards of citizenship. In spite of numerous 
personal eccentricities, the general standards of 
morality are Puritan. The relations of the sexes 
are natural and healthy, and a ‘New England 
conscience ’ is a synonym for an exact moral 
rectitude that produces a high level of personal 
character. It would be fanciful to trace all these 
characteristics to one origin, but undoubtedly they 
have flourished in America owing to the fact that 
Separatist Puritanism was hospitable to those 
features of human progress and hostile to the 
opposing influences. Democracy in America is 
not quite so triumphant over all the evils of the 
Old World as some of its advocates have claimed, 
but it has encountered so many difficulties in its 
course with success that it has reasonable confi- 
dence that it will be found adequate in meeting 
the remainder. 
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PILLARS.— See Poles and Posts, Stones. 

PINDAR. — I. Life. — Pindar, the greatest lyrie 

oet of Greece, was born at the village of Kynos- 

ephalai near Thebes in Bceotia in (522 or) 518 B.C. 
The date of his death is not certainly known, but 
Py</t. viii. is assigned to the j'ear 446 B.C. As his 
earliest poem, PyfA. x., belongs to 498 B.C., his 
poetical activity covers a period of more than half 
a century of the most stirring epoch of Greek 
history. 

The ancient lives of Pindar, which are full of 
the usual type of legend attaching to the youth of 
genius, have little or no independent value. His 
family was of aristocratic blood, claiming descent 
from the Aigeidai (Pyth. v. 75 f. : 'Uovto OripapSe 
ipures AtyetSai, ijiol iraHpes) ; his father’s name is 
variously given in the ancient lives as Daiphantos, 
Pagondas, Skopelinos, his mother’s as Kleodike or 
Myrto. In the course of his poetic career he was 
brought into intimate relations with the ruling 
families of Greece proper, as well as of Macedonia, 
Sicily, and Kyrene in Egypt. He appears to have 
had a specially close conne.xion with Delphi, where 
in the temple of Apollo, according to Pausanias, 

avo-Keirai ov iroppto rij^ eoTiaf dpdvof HipSapoy iTiS^pow /icv 
efTTiv 6 0pdvo?, «irl 8i avru <f>a(riv ott6t« a<f)i«otTO €S AeA^v?, 
Ka0€^e<r6ai re rbv IlVvSapov Kal bw6<rOi tuiv a<r/xar«oi' e$ 

’ATrdAAtdva ioTiV (x. xxiv. 5). 

He is said to have died in Argos. His tomb in the 
hippodrome at Thebes is mentioned by Pausanias 
(IX. xxiii. 2). 

Arrian (Anab. i. ix. 10) and Plutarch (Alex. 11) record the 
pleasing story that, when Alexander the Griiit razed Thebes to 
the ground, he spared the house of Pindar as well as the 
descendants of the poet ‘ out of reverence for Pindar.’ The 
ruins of this house were still shown in the time of Pausanias 
and beside it a ‘ temple of the Dindymene Mother (Kybele), 
dedicated by Pindar, the image being the work of Aristomedes 
and Socrates of Thebes. The practice is to open this temple on 
one day in the year and no more. I had the good fortune to 
visit it on that day and saw the image of Pentelic marble, as 
well as the throne ’ (Paus ix. xxv, 3). To this temple Pindar 
himself seems to refer in Pyth. iii. 77 ff. ; ‘ But I will pray to the 
Mother, the awful goddess unto whom with Pan beside my door 
the maidens sing ofttimes by night.’ 

2 . Works. — Pindar’s lyric production covered a 
wide variety of subject and form. His poems were 
distributed by Aristophanes of Byzantium in 17 
books ; ^fXvoL, iraiaves, 8L60pa/j.^oi {6 books) ; irpotrSdia 
(2) ; TTapd^Pta (3) ; viropx'^Mcra (2) ; eyKupLia^ dprjvot, 
(InvlKia (4). Fragments of the various types sur- 
vive, but only the epinikian odes are extant in any 
completeness. 

The iiripima are classified — not always quite 
accurately — as Olympian, Pythian, Nemean. and 


Isthmian, according to the games at which the 
particular victory celebrated was w’on. It might 
seem surprising at first sight that round a theme 
so apparently trivial as an athletic victory Pindar 
should have been able to weave poetry of enduring 
interest and charm. But, indeed, the details of 
the victory are, as a rule, only lightly touched 
upon. The central theme of the poem is a myth 
connected with the history of the victor’s family 
or city, which Pindar introduces with surprising 
propriety and skill. This myth, and the moral 
reflexions which it suggests and illustrates, con- 
stitute the real substance of the Pindaric poetry. 

But, further, it is to be remembered that the 
great games for which Pindar wrote were much 
more than mere athletic gatherings such as we are 
familiar with in modern times. Part of the regular 
ritual at the funeral of a dead chieftain was an 
athletic contest — an dyCpp ^iriTd<f>io ! — such as that 
described in Iliad xxiii., embracing competitions 
in feats of physical strength and skill as well as in 
music and poetry. 

Hesiod {Works arid Days, 654 ff.) tells us that at the funeral 
of Amphidainas, king of Chalkis in Euboia, ‘ his great-hearted 
sons advertised many prizes : and there I say that I was victor- 
ious in the hymn and carried off an eared tripod.’ 
Celebrations of this sort held annually in honour 
of a local hero and accompanied by the due per- 
formance of oflerings (ipayiapara) to the dead are 
attested all over Greece. It was an amalgamation 
of such local hero-cults with the worship of Zeus, 
Apollo, and Poseidon that gave rise to the great 
national games of Olympia, Delphi, and the 
Isthmus. 

Thus these meetings were essentially in the 
nature of religious festivals, of national and not 
merely local meaning and importance. And as 
national festivals tln v conferred on the victor and 
his city a glory to -uliich it is difficult to suggest 
a modern parallel. Politically, too, they were of 
immense value for the realization of Ilelleiiic 
unity, none but competitors of acknowledgcil 
Greek blood being admitted to participation in 
them. In the brilliant period at which Pindar 
wrote the Greeks had everywhere repelled the 
barbarians — Persian, Etruscan, Carthaginian. 
They had vindicated their ‘ place in the sun,’ and 
had entered into full possession of their heritage of 
intellectual freedom, champions of civihz.ation and 
conscious of their power. The games celebrated at 
the hallowed sanctuaries of Greece were not only 
for the Greeks of the mother-country but for their 
distant colonies beyond the seas an opportunity of 
meeting together to worship the gods of their 
ancestors and to realize amid the splendour of the 
festival their common pride and glory of Hellenic 
blood. Small wonder that the victor at Olympia 
or at Delphi seemed to have attained the pinnacle 
of earthly success. 

‘The victor for the rest of his life hath a honeyed calm, so far 
as touches games ’ (Of. i. 97 ff.). 

This is tlie feeling ^vhich the sculptor of the famous 
; statue of the charioteer discovered at Delphi in 
1896 has sought to realize. 

' * Le conducteur de char est beau, paisible, heureux d’avoir 

le prix : il s’en contente' (E. Bourguet, Les Ruines de 
Delphes, Baris, 1914, p. 237). 

3 . Leading thoughts. — («) The frailty of man . — 
We are told that at a Rom, an triumph it was 
customary for a slave to ride behind the general 
in the triumphal car, whose duty it was to remind 
him of his mortality : ‘ Kespice post te, hominem 
memento te.’ 

*et, sibi consul 

Ne placeat, cumi servus portatur eodem ’ (Juv. x. 41 f.). 
So in Pindar over against the brilliance of festal 
joy and splendour looms always the shadow of 
mortality. Thus in Nem, xi. — a poem which is, 
however, not an iin.vLKi.ov — he says : 

‘Now if a man hath wealth and in beauty surpass others, 
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and foremost in games also hath displayed his might, let him 
remember that his raiment covere mortal limbs and that last 
of all he shall put on a garment of earth ’ (16 ff.)- 

But it cannot be too strongly emphasized that 
this is no pessimism -which should blunt the edge 
of enthusiasm. It is only the sober colouring 
vvhich human life presents * to an eye that hath 
kept watch o’er man’s mortality.^ flence, so far 
as it works in practice, it is made an incentive to 
redeem the time by some deed of glory which shall 
annul the triumph of death. 

‘ The high adventure accepts not the coward ; since we must 
die, wherefore should one sit in darkness nursing a nameless 
age without lot in glorious deeds ? ’ (01. i. 81 fp.). ‘ A man forgets 

Hades when he attains his heart’s desire’ (ib, viii. 72f.)- The 
right spirit is the spirit of the Arsronaute, in whom ‘ Hera 
kindled the all-persuasive sweet longing for the ship Argo, that 
none should stay behind, nursing by his mother’s side an un- 
adventurous life, but rather, even at the price of death, should 
earn along with his fellows valour’s drug* (Pj/fA. iv. 184 ff.). 

It is worthy of remark that in no single passage of 
Pindar are the brevity of life and the certainty of 
death made a plea for a life of sensual pleasure in 
the present. 

Nothing is more characteristic of Pindar than 
the earnestness with which he preaches this sane 
and clear-eyed recognition of the limitations of 
mortality. Men and gods are, indeed, the children 
of one mother, Earth, but they are born to different 
destinies : 

‘ One is the race of men, one the race of gods, and from one 
mother do we both have breath ; but an altogether separate 

ower (Svvafii^) divideth us ; man is naught, but the brazen 

eaven abideth, an habitation unshaken for ever’ (Nem. vi, 1 ff.). 

Human life has its own appropriate goods : health, 
wealtli, the blessing of children, a good name ; to 
the stable and unbroken felicity of the gods a mere 
mortal must not aspire. 

‘ I come to pray that thou, O Olympic victor, mayst carry a 
cheerful old age unto the end, thy sons, 0 Psaumis, standing by 
thy side. If a man waters his prosperity to health, sutffcient in 
possessions and adding thereto fair fame, let him not seek to 
become a god’ (01. v. 21 ff.). ‘Mayst thou weave life’s web in 
happiness unto the end and thy children’s children have ever- 
more the portion that now is an<^ better in the after days ’ (Nem. 
vii. 98 ff.)* ‘ A god might have a heart untouched of woe, but 
happy and worthy to be sung is that man In the eyes of the 
wise, whoso, victorious with his hands or the excellence of his 
feet, hath won the mightiest of prizes by his daring and his 
strength, and, while he yet lives, hath seen his son duly attain 
the Pythian crown. The brazen heaven he may never climb; 
but all glories that we of mortal race attain, these he accom- 
plishes unto the farthest voyaging. By ship nor on footshalt 
thou find unto the meeting of the Hyperboreans the wondrous 
way’ (Pyth. 21 ff.). ‘If the son of Aristophanes, being 
beautiful and doing deeds worthy of his beauty, hath set his 
foot upon the utmost heights of valour, it is not easy farther to 
pass the trackless sea beyond the pillars of Herakles’ (Nem. 
lii. 19 ff.). ‘ If together W'ith many possessions a man hath won 

roud renown, it is not possible that a mortal should reach with 

is feet any farther height’ (ib. ix. 46 f.), * Whatsoever records 
are blown among men touching the infinite glory of the dead or 
the living, these they have attained utterly ; in deeds of utmost 
valour they lay their hands from home upon the pillars of 
Herakles ; seek no farther excellence ’ (Isth, lii. (iv.) 27 ff.). ‘ If 
any man fares well and is well spoken of, seek not to become 
Zeus ; thou hast all, if this share of glory be thine. Mortal 
things befit mortals ’ (ib. iv. (v.) 13 ff.). 

Change and uncertainty are the dominant char- 
acteristics of human life : 

‘Surely man's death hath no appointed term nor know we 
when we shall end a quiet day with enduring good; divers 
streams at divers times come unto men, fraught with joy or 
with sorrow ’ (01. ii. 33 ff.). 

The life of man is in its very essence a tangled 
skein, a chequer of good and evil. For a man to 
aspire to more would be to seek to overstep the 
boundaries of justice (Siatt?) — the alte. terminus 
hmrens, which divides the destiny of mortals from 
that of the gods. 

* A man with his mortal mind should seek such things from 
the gods as are meet, knowing that which lies at his feet, such 
destiny as we are born to. Aspire not, O my soul, to deathless 
life, but exhaust thy practicable means ' (Pj/fA. iii. 59 ff.). ‘If 
thou, O Hieron, canst understand the sum of words, thou 
knowest by hearsay from men of old— for one good thing the 
immortals deal to mortals two evils together. Now this the 
foolish are not able to bear in orderly wnse (koo-^w ^epeii'), but 
only good men who turn the fair things out ’ (ib. hi. 81). 


On no other condition can human prosperity 
attain such relative stability and permanence as 
are attainable by mortality than that it be made 
up both of ‘ these and those ’ (rd Kal rd), of good and 
evil. 

* Yet quench the boast in silence ; Zeus giveth both these and 
those, Zeus the lord of all ’ (Isth. iv. (v.) 61 ff.). * They say that 
just so a man’s felicity, if it blooms enduringly, must take both 
these and those ’ (Pyth. vii. 16ff.). ‘Even for men who strive 
there is uncertaintj' of Fortune till they reach the vep' end. For 
she giveth both of these things and of those ’ (Isth. iii. (iv.) 62 ff. ). 

(b) The strength of the gods . — Over against the 
frailty and mutability of mortality Pindar empha- 
sizes the strength and stability of the gods : 

‘Time (aldiv) with the rolling days brings ever other changes : 
but the children of the gods are unwounded' (Isth. iii. 18). 
* In a little while the pleasure of men grows up, and even so it 
falls to the ground when shaken by an adverse doom. Creatures 
of a day ! what is anybody ? what is nobody ? Man is the dream 
of a shadow’ (Pyth. viii. 92 ff.). 

The background of Pindar’s theology is the 
orthodox traditional theology of his race, with its 
anthropomorphic representation of the gods as a 
race of beings superior, indeed, to men but of like 
passions with them. But the reasoned beliefs of 
the worshipper are inevitably framed in a setting 
of tradition, much of which is repugnant alike to 
his intellect and to his moral sense. It is quite 
evident that Pindar, like ^Eschylus, felt strongly 
that the orthodox theology held much that was 
inconsistent with a worthy conception of the gods. 
He would have sympathized with Xenophanes in 
his censure of Homer and Hesiod, ‘who have 
attributed to the gods all things that are a 
shame and a reproach among men, ^ and he would 
have agreed with the famous line of Euripides 
{ap, Plut. Mor. 21 A) : €l deol tl Bpdffi <pav\oVf oitK 
d<nv 0€ol, ‘Meet is it,’ says Pindar, ‘that a man 
should speak noble things of the gods : the blame 
is less^ {OL i. 35). 

This feeling is -well illustrated by the manner 
in which Pindar on occasion refines the grosser 
elements of the traditional mythology. 

Thus in 01 i. he deals with the story of Pelops, son of Tantalos. 
Legend told how Tantalos invited the gods to a banquet at 
which he served up to them his son Pelops. The gods did not 
partake of the flesh, save only Demeter, who ate a portion of hia 
shoulder, w'hich was afterwards replaced by a piece of ivory. 
This story Pindar rejects. It is a mere invention of the envious 
neighbours to account for the supernatural carrying off of Pelops 
by Poseidon ; the ivory shoulder (referring probably to some 
family birthmark) was congenital : he had it even ‘ when Klotho 
took him from the basin of purification’ (1. 26)— the Ae/Srjs 
KoBapos, the bath of purification, not a Medea-cauldron in 
which, Pelias-like, the membra disjecta of the boy were cooked 
into a new life. 

Again, take his treatment of the story of Neoptolemos, son of 
Achilles, in Nem. vii. There was a persistent tradition that 
Neoptolemos was slain at Delphi. According to one version, he 
bad come to plunder the temple of Apollo (Paus. x. viL 1 : 
IIi/ppos o ’A;i(tAAea)9 eTrexetpTjuev ouT<i>) and was slain at the 
instance of the Pythian priestess by tlie Delphians (ib. i. xiii, 9 ; 
j Uvppoy 6 < rov ’A;i(iAAea>y ij UvBia TrpoaeVafe*' a7ro«T«tvac AeA^oiy) 
or by Apollo’s priest himself (ib. x. xxiv. 4 : Otdtraio S' a.v ivro.vea 
1 KoX eirriav p NeoirroAepoi' tov ’A^iAAews 6 cepevy aircKreive tow 

j ' y- : — all the untoward elements of 

I ■ • . ■ kf. ^ . 3S came, not as an enemy, but 

I ■ « ' : ■ ■ the spoil of Troy. His death 
was the result of a chance quarrel that he might fulfil the 
destiny which required that one of the house of Aiakos should 
dwell within the grove of Apollo and be the presiding genius at 
the hero-celebrations ; so far from the Delphians causing his 
I death, they were much grieved by it : ‘ He went unto the god, 

I bringing treasure of firstfruits from Troy : and there in a 
I quarrel over meats a man slew him with a knife (iMaxa-Cpa). The 
hospitable Delphians were grieved exceedingly. Yet* he but 
fulfilled his destiny : it was decreed that within that most 
ancient grove there should be in time to come, beside this well- 
w’alled abode of the god, some one of the lords Aiakidai, and that 
i he should dwell there to be keeper of judgments for the sacri- 
ficial hero-processions to maintain justice of fair name’ (Nem, 
vii. 40 f.). 

Yet again, Homer tells us in Iliad v. 395 ff. how Herakles 
wounded Hades at Pylos (Elean) : ‘ And giant Hades therewith tal 
suffered a swift arrow, when this same man, the son of Zeus, 
smote him in Pylos amid the dead and gave him over to 
pain. And he went unto the dwelling of Zeus and high 
Olympos, grieved at heart and pierced with pain ; for the arrow 
was driven into his shoulder and grieved his soul.’ Pindar, 
in emphasizing the prowess to which men may attain bv favour 
of the gods, instances this feat of Herakles. But, as the issue 
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seems to reflect upon a god, Pindar, emplo.vdng the figure of 
aposiopesis, breaks off suddenly and says nothing of the wound- 
ing of Hades : ‘ By favour of God (Satfj.t>3v) are men good and 
wise. For how else could Herakles have brandished in hia 
hands his club against the trident, what time at P} los Poseidon 
stood and pressed him hard : pressed him, too, Phoibos warring 
with his silver bow, nor did Hades keep unmoved the wand, 
wherewith he brings down to the hollow way of them that die 
the mortal bodies? Fhng from thee, O my mouth, this tale! 
To speak evil of the gods is hateful skill, and untimely vaunting 
strikes a note of madness. Prate not, then, of such things ; 
leave war • . ..‘-/t:* 

(Pyth. ix. ■ .... ■ ; 

almost tec; ■ . • ; ■ 1 ■ • . 1 ^. •, f. : 

ev4>Tjfiov ou 7rp«n‘et teoxayycAcp 

yKuiO'trri fj.iaiv«tv‘ ‘h Tipij 6e<t>v. 

The same tendency is seen in his treatment of the story of the 
Danaids in Pyth. ix. Ill ff. and in the emphatic p-ovov in Pyth. 
iii. 100 f. (oi^ep povav a.Qav6.Ta tiktci/ tv 4>0i.'a ©eVts), which rejects 
in passing the gruesome saga which represented Achilles as the 
sole survivor of seven children (Lj’cophr. 178 ; schol. 11. xvi. 37, 
etc.). Pindar’s position is, in fact, precisely that of Euripides, 
Iph. in Taur. S86ff., where Iphigeneia rejects the idea of 
human sacrifice being pleasing to Artemis : 

eyu ptv 

Ta Tai/roXov fieoiO’tJ' e<rTtap.aTa 
amara jcpiVoj, 7rai2b9 rja-O^vai ^opa, 

TOus 5’ €v0a6’, auTOUS ot'raj avdpuiwoKTOvov^t 
fi? r^v dtov TO <^avAov ava(f)ep€LV Sokm- 
ovSt'va yap otpai Saip.6vwv 6Li/ai Kaxov. 

* Si Dieu a fait rhomme k son image, rhomme le lui a bien 
rendu.’ 

The gods, according to Pindar’s view, though 
they had birth, like men, are deathless and ageless, 
free from disease and pain (frag. 143, ap. Plut. de 
Superset. 6), omniscient (01. i. 64), and all- 
powerful : 

*God accomplishes everj’ purpose according to his hopes; 
God who overtakes the winged eagle and outstrips the dolphin 
in the sea, and brings low many a proud man, but to others 
gives ageless glory’ {Pyth, ii. 49 ff.). ‘Swift is the doing and 
the ways are short when gods are fain ’ {ib. lx. 67 f.). ‘ For me 
no marvel is beyond belief when it is wrought by gods ’ (t6. x. 
48 fi?.). 'God is able to raise undefiled light from black night 
and to hide the clear radiance of day in cloudy darkness ’ (frag, 
142, ap, Clem. Alex. Strom, v. 70S). 

The gods are the authors of all human success and 
achievement : 

‘From the gods are all means (paxa-vaC) for mortal excellence 
(aperoO; from them are men wise and mighty of hand and 
eloquent of tongue’ {Pyth. i. 41 f.; cf. 01. x. (xi.) 10). Only 
such success as the gods give is to be desired : ‘ May I desire 
glory from God’ {QtaOtv) {Pyth. xi. 60). Only such success can 
be enduring : ‘The prosperity that is begotten by the grace of 
God is more enduring for men ’ {Nem, viii. 17). Man proposes, 
G^ disposes; ‘Now I hope, but the issue lies with God’ {OL 
xiii. 104f-). What is done without God is better left unsung; 
‘Each thing that is without God is not worse hushed in silence’ 
(ii). ix. 103). 

The ineluctability of fate or destiny is strongly 
affirmed in Pindar, but it is not an uncompromising 
fatalism and is in no way inconsistent with an 
OTerruling Providence, or deterrent of the initiative 
and effort of men. A man should cherish good 
hope (Isth. vii. (viii.) 15) — not the Kevecd AirfSes 
whose issue is vanity {Nem. viii. 45, Pyth. iii. 23) ; 
not the desire of the moth for the star : that way 
lies madness {Nem. xi. 48). A man’s duty is to 
aim at a reasonable ambition {ib. xi. 47) ; in the 
perplexities of life to look to the immediate duty 
(Isth. vii. (viii.) 13 f.). In pursuit of his aim he 
must spend and be spent, though the issue is 
uncertain {01. v. 15 f.). He cannot foresee the 
future, and fortune now bestows and now with- 
holds ; 

‘The black fields do not give their fruit continuously nor 
will the trees in every circling year bear their fragrant flowers 
■with equal wealth, but only alternately. Even so Fate (/xotpa) 
guides the race of men. There is given of Zeus no certain mark 
for men. Yet do we embark on high emprise and plan many 
deeds ; for our limbs are cliained by hope unabashed ; but the 
river of Foreknowledge is set afar ’ xi. 39 fl!.). 

We must be content to accept what fate has in 
store for us — not an austere impersonal fate, but 
the will of God : rh /xSpcrifxov Aibdev TreTrpojfiivov (Nein. 
iv. 61 ; cf. Pyth. xii. 28 th). 

‘The mighty mind of Zeus steers (fcv/Sepv^ the destiny 
(Saipiova) of men whom he \o\es’ (Pyth. v. 122 f.). 

In this conviction Pindar says : 

* To me whatsoever excellence sovereign Destiny (IIoT/aos) has 
assigned, 1 know well that Time in his course shall bring it 


to its fated fulfilment’ (Nem. iv. 41 ff.) — words which might 
alm(»t seem to have been in the mind of Milton when he wrote • 

* Yet, be it less or more, or soon or slow. 

It shall be still in strictest measure even 
To that same lot, however mean or high, 

Tow'ard which Time leads me, and the will of Heaven 

{Sonnets, ii. 9ff.). 

Tlie cruder form of the doctrine of the en\yr of 
the gods was of course familiar to Pindar. It is 
clear that Pindar, who calls envy ‘ tlie companion 
of fools’ (ipdovov Kevecxppbvav traipov [frag. 128]), 
would not seriously attribute envy to the gods. 
When he alludes to it, it will be seen that it is 
merely a faqon de parler and ethically means simply 
that a man should not seem to encroach on the pre- 
rogatives of the gods, 

* Or pass beyond the goal of ordinance 
Where all should pause as is most meet for all’ 

(Tennyson, Tithonos, 30 f.) 

That this is so becomes clear upon an examination 
of Pindar’s references to the doctrine. In Pyth. x. 
19 ff. the train of thought is evident. The Aleuadai 
have had great success ; may they not meet with 
envious reversals {(pOovcpal fieTaTpoirLai) from the 
gods ; a god may have perfect and unbroken 
felicity, man must expect alternatives of weal and 
woe ; ne cannot climb the brazen heaven. In the 
second passage, 01. xiii. 25, it is little more than 
a form of speech. The third passage, Isth. vi. 
(vii.) 39 6'., rightly interpreted, is an admirable 
commentary on the ethical content of the doctrine 
of the <pd6voi 6euv : 

‘Itet not the envy of the immortals disturb (cf. 01. vi. 97) 
whatsoever pleasant thing of the day I pursue q^uietly unto old 
age and for my destined life. For all alike we die, but destiny 
differs. But if one looks for far things, his stature is too short 
to reach the brazen abode of the gods : the winged Pegasos 
threw his master Bellerophon when he would have come to the 
habitations of Olympos amid the company of Zeus.’ That is to 
say : I recognize my mortality ; I will not seek the things afar ; 
being the creature of a day, I will pursue quietly (exoAos, not 
with violence and wantonness, but ri<rvx4 J cf- PyJ-h. 

xi. 64 fl. : 4>^oy«po\ 6’ ap-vvovrai Irai' «I axpov tAwv r} 0 ‘vxa rt 
vepLO/itvot aivav vjSpiv a»rei^>vyev), not the far things, but the good 
of to-day which is ever the highest for a mere mortal (rb 5’ aiel 
irapdfitpov ecrAbv vwarov epxerat Travrl |SpOT<p [01. i. 99 f.]). So 
shall 1 not be liable to the envy of the gods. 

Pindar’s attitude may be summed up in three 
words — C)3pis, Kbpot, try. The precise meaning of 
these terms is somewhat fluctuating and the rela- 
tion of the first two is sometimes reversed. C/Spis 
is -insolence,’ ‘wantonness,’ ‘pride’ {Pyth. ii. 28, 
viii. 12, X. 36, xi. 55, 01. vii. 90, Isth. iii. (iv.) 27), 
or ‘violence’ {Nem. i. 50, Pyth. iv. 112). /cdpos ia 
‘satiety’ {01. ii. 95, Pyth. i. 82, viii. 32, Nem. vii. 
52, X. 20) or the resulting ‘ insolence,’ ‘ pride ’ (01. 

i. 56, Nem. i. 65). Hence Pindar (01. xiii. 10) 
makes "Tppis the bold-mouthed mother {partpa 
dpaffi/ivOov) of Kdpos (so, too, the oracle in Herod, 
viii. 77 : Sia AIktj (r^ta-trei Kparepbv lUbpov "TjSptos cMr), 
wliereas elsewhere (Theognis, 153 ; Solon, frag. 8) 
Kopos is father of "Tppi.s. "Ar-q is in Pindar ‘ woe ’ 
(01. i. 57, xi. (x.) 37, Pyth. xi. 55, Nem. ix. 21, and 
frag. 42 (171). 4), but aidra is ‘ infatuation’ (Pyth. 

ii. 28, iii. 24). 'The doctrine of sin implied in these 
terms is illustrated by the following passages : 

‘ He [Tantalos] could not digest his great prosperity, but for 
his insolence {.opw) won an e.xceeding woe (arav) ' {01. i. 55 ff.) ; 
Ixion was greatly 'blest, ‘but lust Ci'jSptr) drove him to an exceed- 
ing infatuation (avarae) and speedily he suffered his deserts and 
won a choice affliction ’ {Pyth. ii. 28 f.). 

Tlie sequence is success (SXpos), pride (C/Spis), infat 
nation, or moral blindness {drq) — ‘quem deus vult 
perdere, demen tat prius.’ HJschylus, rejecting, as 
Pindar does, the crude conception of the envy of 
the gods, gives a similar sequence (Ay. 750 ff.) : old 
'TjSpis begets a young "T/Spis and unholy Bpdaos, 
which are dark "Aroi for the liouse. In other words, 
success leads to pride, whence springs sin ; one sin 
leads to another, and with repeated sin comes 
greater boldness (cf. 222ff. : /Sporoils Bpaavret yap ala- 
Xpdptryns raXaiva xapaxoira Trpwrotrqpnav). Precisely 
so in the OT ‘ Jeshurun waxed fat, and kicked : . . . 
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then he forsook God which made him, and lightly 
esteemed the Rock of his salvation. They moved 
him to jealousy with strange gods, with abomina- 
tions provoked they him to anger ’ (Dt 32™ ). 

(f) Jian’s relation to the gods and to fellow-men. 
— ilan’s duty in relation to the gods {eiaipeia) 
necessarilj’ includes the performance of his duty to 
liis fellow-men, but it involves, further, the specih- 
cally religious duties of prayer and sacrifice. 
According to Hesiod, the doom of the silver race 
came upon them because they did not refrain from 
violence to one another, ‘ neither would they wor- 
ship the immortals nor do sacrifice upon the holy 
altars of the blessed ones ’ ( W orks and Days, 134 ft'.). 
So in Pindar : 

‘ Success IS given for the sake of their piety 
in answer to the prayers of men’ {OL viii. 9). ‘Me anywise my 
spirit bids declare that to the Emmenidai and to Theron glory 
hath come by gift of the Tyndaridai of goodlj' steeds, forasmuch 
as the}' more than any other among men visit them with hospit- 
able tables, with pious mind maintaming the rites of the ble&sed 
ones t^vAdura-ovrey ^aieapajv reXcray) ’ (0/. iii. 38 ff.). 

Similarly in 01. vi. 77 ff. success in the games is 
directly connected Avith such observances : 

‘ Surely as thy mother's brothers, 0 Hagesias, in their home 
beneath Kyllene’s hill presented with many prayerful sacrifices 
(Xiraiy fluaiai.?) piously (eiiere^etuy) Hermes, the herald of the 
^ods, who keeps contests and the dispensation of games, ... it 
& he with his father the thunderer who accomplishes thy success.’ 

The duty of man towards his fellows is summed 
up in the word Slsn. This in its essence is the due 
observance of use and wont, rdfioi, rporros, Sittlich- 
keit. Eunomia is the daughter of Themis (01. ix. 
15 f.) and sister of Eirene and Dike, worshipped 
by the Korinthians, who are fain to keep from 
them Hybris, the mother of Koros (ib. xiii. 6 ft'.). 
Ixion’s temptation of Hera is described as eival 
rapirpoTOL (Pyth. ii. 35). Men are tempted to 
accept a guileful gain in preference to justice, but 
they travel to a stern reckoning (ib. iv. 139 f.). 
Dike regulates also the relation of man to the gods ; 
any encroachment on the prerogatives is sternly 
punished : 

TO irdp Hmv vAujcv iriKporara pe'vet TtX.vTa (Isth. vi. (vii.) 

47 (.). 

First in the list of specific virtues we may put 
eiopda, keeping of oaths. Those who enjoy eternal 
hapi>iness after death are briefly descrilied in 01. 
ii. 65 as those who rejoiced in keejung tlieir oatlis 
Hxaipor evopKlais). Kext comes trutiifulness : 

* In every sort of state the man of straight speech (ei/6vyXw<r<Toy) 
is best : in a tyranny and when the loud mob (Xd^poy arpaToy) 
and when the wise (tro<^>oO keep the city ’ (Pyth. li. 80 ff.). 

The slanderer, on tlie other hand, is an unmitigated 
evil : 

‘ Rhadamanthus fares well because he reaped the blameless 
fruit of his soul (KapTrov d^AuipTjrov •Jpeywi') and delights not his 
heart with deceits, such as ever attend the wiles of whisperers ; 
an invincible e\ il to both jiarties are the suggestions of slander, 
like to the mood of the fox ' (Pyth. ii. 73 ff.). 

And it is not only straightness of speech that 
Pindar praises but also straightness in action : 

‘ Divers are the arts of divers men, but a man must walk in 
straight paths (rvfleiaiy 63oiy) and fight according to his nature' 
(Hiern. i. 25 ff.). 

Diagoras, the heavy-weight from Rhodes, is 
described as a ‘ liuge straight-figliting (evdvp.6.x<rv) 
man’ (01. vii. 15). In one passage, indeed, I’indar 
does seem to suggest tliat craft should he met 
with craft, when he speaks of an athlete who 
made np for deficiency of stature by the cunning 
of the fox : 

‘One must do everything to bring low the foe ' (Xsih. iii. 60 
(iv. 48)). 

Already Plutarch (Mor. 21 A) had noted this as 
inconsistent with other passages of Pindar. Next 
the duty of gratitude is pointed by the fate of 
Ixion, who was a signal example of ingratitude: 

‘Bound by command of the gods to his winged w’heel he 
declares to men that one should repay the benefactor with 
kindly recompense ’ (Pyth. ii. 21 ff.). 

On the other hand, the poet grieves to see ‘envy 
requiting noble deeds’ (Py<A. vii. 18 fF.). Kindness 


is commended, cruelty condemned, by the examples 
of Kroisos and Phalaris (Pyth. i. 94ft'.). The 
second Pythian is beset with many difficulties ol 
interpretation, but it is impossible to quote as 
Pindar’s own view ; 

‘ Let me love him who loves me : but towards my enemy as an 
enemy I will run upon him like a wolf, treading now this way, 
now that, in crooked paths ' (Pyth. ii. 83 ff.). 

Rather Pindar’s position is expressed in Pyth. ix. 
93ff. : 

* Therefore a citizen be he friend or he he foe, let him not hide 
that which is w'ell done for the common weal, nor make void 
the saj mg of tho old man of the sea who said that one should 
praise even a foe who doth good deeds.* 

Among the primary duties are honour to parents 
and patriotism : 

* In that thou keepest thy father at thy right hand, thou main- 
tainesc the precept which of old among the hills they say that 
Philyra’s son gave to the fatherless son of Peleus : to honour 
above all the son of Kronos . . . but never to rob of like honour 
the destined life of his parents. Of old Antilochos (<^iAo7rdTwp 
[Xen. Kyneg. i. 14]) had this mind, who died for his father’ 
(Pyth. vi. 19 ff.). 

‘ Whoso in this cloud wards off the hail of blood for his dear 
fatherland, inflicting death upon the foe, let him know of a 
surety that he wins the highest ^lory for his fellow-citizens, 
whether he live or die ’ (Isth. vi. (vu.) 27 ff.). 

Altliough Thebes occupied an unworthy position 
in the gi eat struggle against the barbarians, Pindar 
speaks with real feeling of the glory of the victory 
Avhich removed the ‘Tantalos-stone’ which hung 
over the head of Hellas {Isth. vii. (viii.) 10; cf. 
Pyth. i. 76, Isth. iv. (v. ) 48 ff. ). Pindar recognizes, 
too, the duty of kindness to the stranger within the 
gates (01. ii. 6, Isth. ii. 39 f., Sind passim). It is 
noteworthy that the ixvcrai in the Ranee of Aristo- 
phanes base Their claim to bliss on the two grounds 
that p.€fxviifj.€d* re ^biiyofxiv Tpbtrov irepi ToifS 

Kal Toi>5 ibtuiTas (456 ff.). 

Pindar, as an aristocrat, insists much on the 
virtues of heredity : 

‘ That which i i by nature is always best ’ (01. U. 100 ; c(. iL 
85 ff., etc.); 

and he is much impressed with the splendour of a 
tyranny such as he Avitnessed in Sicily : 

‘ On a tyrant, leader of a people, looks the high Fortune if on 
any man ’ (Pyth. iii. So) ; ‘ Divers are the kinds of greatness, but 
the crown of greatness is for kings’ (02. i. 113 f.). 

But his personal predilection is for a modern aristo- 
j cracy in Avhich the government is in the hands of 
the (To^oi or ayaOoL The middle estate is the more 
enduring. The great virtues are those of social 
service, those Avhich exalt the State (Pyth. xi. 52 ff. ). 

There be some who mock at a man who jeers at those who 
spend money on the great games and hoard their own wealth, 
forgetting that at the last they shall ‘ render their souls to Hades 
without glory ' (Isth. i. 68). 

Pindar’s oAvn ideal of life is beautifully expressed 
in the folloAving ; 

* May I cleave to the simple paths of life that, when I die, I 
may attach to my children no evil fame. They pray for gold 
and some for limitless lands. Mine be it amid the love of my 
townsmen to hide my limbs in earth, praising what is worthy of 
praise, and scattering rebuke on sinners’ (Nem. viii. 35 ff.). 

(d) The soul. — A special interest attaches to 
Pindar’s vieAvs of the origin and ultimate destiny of 
the soul. According to the typical Homeric con- 
ception, when death occurs, or in any case after 
the body liao been consumed on the funeral pyre, 
the soul goes to the sunless house of Hades under 
earth, leaving behind its ‘manhood and youth,’ 
existing still in a dim half-life, and no more affect- 
ing or affected by the things of the upper Avorld. 
Only some favoured mortal, like Menelaos, may 
by special dispensation of the gods pass without 
dying to the Elysian plain {Od. iv. 563), an ideal- 
ized earthly paradise. 

According to Hesiod (Work and Pays., 156 ff.), 
the fourth race, i.e. the race immediately preced- 
ing our own, Avas the race of heroes or half -gods ; 

av^pixiv flciovycVos, oi jcoXcovrai 

TlfiiBeoi TrpoTcpTj yevffj Kar aweipova yaiav. 

These were the men who warred at Thebes and 
Troy, and, after death, 
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‘ Zeus the son of Kronos gave them a lile and an abode apart 
from men, at the ends of the earth, far fiom the immortals. 
Among them Kronos rules. And they, adth heart free from 
sorrow, dwell in the Islands of the Blest beside deep-eddying 
Okeanos, happy heroes, for whom the bounteous earth bears 
honeysweet fruit, blooming thrice a year ’ {ib. 166 £f.). 

Now both these ideas are familiar to Pindar. We 
have first the Hyperboreoi, worshippers of Apollo 
{01. iii. 16), whose life is perpetual bliss : 

‘ Disease nor age touches that holy race, but they dwell apart 
from toil and battle, escaped from overjust Nemesis’ fPi/fA. x. 
41 ff. ; cf. Isth. V. (vi.) 23). 

Then we have the miraculous carrying off of Pelops 
and Ganymede to Olympos {01. i. 40 tf ) ; the swal- 
lowing up of Amphiaraos by tlie earth {Nem. ix. 24) ; 
Ino (Leukothea) lives an immortal life with the 
Nereids {01. ii. 28 ff.) ; even after death Semele is 
raised to Olympos {ib. ii. 25 f . ), Polydeukes is raised 
to alternate lile with his brother Kastor — ‘ half the 
time beneath the earth and half in the golden halls 
of Heaven ’ {Nem. x. 87 f.) ; and so on. 

But of far more importance is the Hesiodic 
passage. The conception of the ‘heroes’ — the 
great men of the heroic past — as being after death 
exalted to perpetual felicity had become part of 
the orthodox Greek belief. And the word ‘ hero’ 
{vpas) had taken on a new meaning. It was no 
longer confined to the great figures who had fought 
at Thebes and Troy. Great men of a less remote 
past who had deserved well of tlieir fellow-men 
were conceived as enjoying an exalted state after 
death and received the honours and ofi'erings of 
hero-worship. The founder (oixtcrr^s) of a city, 
especially, was worshipped as a hero in the city 
whioli he had founded. 

The full content of this hero-conception cannot 
be discussed here. The offerings made to them 
were specifically called iv<x‘yl<rp.a.Ta ; thus Pollux, 
viii. 91, in enumerating the duties of the fipxuiv 
vo\ifuipx°^, SAys : 

duet fteu ’ApT</X45i_ ay^ 0 Tep<p KaX ry ’En^oAioj* itan'dr^O’c fie rhv 
<irtTa(i>iov aywpa twv iv iroAeV<(» icat rots irept 

They were conceived as occupying an intermediate 
state between men and gods, though they seem 
rarely to have been appealed to as intercessors for 
man with the gods (but see Nem. vii, 95 f.). As 
compared with the gods, tlieir range for good or 
evil is restricted, their worship and their influence 
being local and attached to tlie place of their 
grave. Hence we hear constantly of the bones of 
a hero being brought home from a foreign land 
where he had died, that they might find sepulture 
there, and there form the centre of his worship. 
But, like the gods, the heroes could take on bodily 
shape, human or otherwise, to aid their worship- 
pers in a crisis, and such phantom appearances 
{^aff/xara) are often referred to — e.g., Echetius 
or Echetlaios (the man of the plough-stilt), who 
appeared at Marathon and, like Hay of Lun- 
carty, dealt havoc with his plough (Paus. i. xxxii. 
5 ; cf. I. XV. 3), Neoptolemos and others, who helped 
to repel the Gauls at Delphi (rd Te tQv ijpJijiav 

Tr)viKavTd a<pL<Tiv 4(p6.VTj 0d<r/iara, 6 Kal 6 

Aa(55i/c(5s Tc Kal Uvppo^ [Paus. X. xxiii. 2 ; cf. I. iv. 4]). 

Hero-worship is closely akin to the cult of the 
chthonian deities and the veneration of tlie dead, 
and found an especially congenial soil in Boeotia, 
and hence interests prominently the Boeotian poets 
Hesiod and Pindar. Pindar knows of the hero- 
cult of Pelops at Olympia where ‘ in his grave by 
the stream of Alpheos he hath part in splendid 
blood-ofl'erings ’ {01. i. 90 f.), of Neoptolemos and 
others at Delphi {Nem. vii. 31 if. ; cf. KeoirToXd/iou 
. . . rdipos' Kal ol Kara Iros fmjl^ovcnv ol AeX0oi [Paus. 
X. xxiv. 6]), and, besides others, most significantly 
of all, Battos (Aristoteles), founder of Kyrene 
(c. 630 B.c.) : 

‘Aristoteles . . . built greater groves (A the god and laid 
down a straight-out horse-trodden way across the plain for the 


processions of Apollo ; where at the end of the marketplace he 
lies apart in death. Blessed was he while he dwelt with men, 
and thereafter a hero worshipped by the people (ijpws Aootre^vv)' 
{Pt/th. v. 8Sff. ; cf. R. M. Smith and E. A. Porcher, Hiit. of the 
Recent Discoveries at Cyrene. ISeo^l, London, 1864). 

Pindar’s deep interest in the state after death is 
unmistakable. He likes to imagine the dead still 
touched by the fortunes of their living descendants : 

* And apart in front of the halls are other holy kings (^aa-iXees 
itpoC) who have Hades for their lot, and when great deeds are 
bedewed with song, they haply hear with the hearing of the 
dead (x0ovL<f 4*pevi) of the success which is common to them and 
to Arkesilas’ (Pyth. v. 96 ff.). ‘Go now, Echo, to the dark- 
walied house of Persephone, bearing to his father the glorious 
tidings . . . of his son’s victory at Pisa’COi. mv. 19 ff.). ‘The 
dead too have some part in things duly done, and the dust hides 
not the good grace of their km. Maj Iphion hear trom Aggelia, 
daughter of Hermes, and tell Kallimachos of the bright honour 
at Olympia which Zeus hath granted to his kin ’ (Ol, viii. 77 ff. ; 
cf. AVm. iv. 86). 

At the supreme moment of the family’s fate 

* Entsteigen ihren Grabern raanche Schatten, 

Die Seeien schweben von dem Himmel nieder, 

Die Hemiat und die Freunde zu besuchen. 

Sie nahen dir mit geisterharten Schimmer, 

Umstrahlt von heil’gem uberird'schem Glanz. 

Sie bringen doch die alte Liebe mit ’ 

(\V. Hauff, her Schweater Trauni). 
But of quite special importance are certain other 
passages of Pindar, which are best considered 
together : 

(a) 01. ii. 63 ff. : ‘ Wealth adorned with deeds of excellence 

brings occasion for these things and for those, bringing a deep 
wild mood— a bright star it is, a most true light (i^x'-ryos) for a 
man. And if he that hath it knows that which is to be — that of 
the dead the helpless souls here, not \j/vxaC) straightway 

here pay the penaltj , while the sms done in this realm of Zeus 
one judges under earth, pronouncing doom by hateful con- 
straint. And, ever more equally by day and night enjoying 
the sun, the good receive a life free from travail, vexing not the 
earth with labour of the hand nor the waters of the sea in that 
shadowy life, but with the honoured of the gods those who re- 
joiced in keeping their oaths live a tearless life ; but the others 
endure woe not to be beheld. But whoso, abiding unto three 
times on either side, have endured to keep their soul (\f/vxay) 
utterly from iniquity, rise by the way of Zeus unto the tower of 
Kronos. There round the Islands of the Blest the breezes of 
Okeanos blow and flowers of gold are glowing, some ashore on 
glorious trees, while others the water feeds, with chains whereof 
they entwine their hands and twine garlands, according to the 
just council of Rhadamanthus, whom the mighty sire, husband 
of Rhea throned in the highest, hath as ready assessor. Peleus 
end Kadmos are numbered among these, and'thither his mother 
carried AchiUeus, when she had persuaded the heart of Zeus by 
her prayers.' 

(b) Frag. 129 (op. Plut. Consol, od. ApoU. 35) : ‘ For them 
shines the strength of the sun below while it is night here ; and 
in meadows (Aeijn^ve?) of purple roses their suburb is shady 
with frankincense and laden with golden fruits. . . . And some 
in horses, some in feats of strength, some in draughts, and 
some in the lyre take their delight, and by them blooms all fair- 
flowering bliss. And fragrance is spread about the lovely place 
(xa>pov) as they mingle evermore all manner of offerings in far- 
shining fire on the altars of the gods.’ 

(c) Frag. 131 (op. Plut. loc. cit.): * By happy dispensation all 
(travel to) an end that delivers from travail (Av^^tVovoi' TcAevraj'). 
And the body indeed of all men follows overmastering death; 
yet is there left alive a copy of life (atwyo? clSwAo^); for this 
alone cometh from the gods ; and it sleeps while the limbs are 
active; but to sleeping men it reveals (UiKyvtriv) in many a 
dream the coming judgment of hapiiiness and woe.' 

(d) Frag. 133 (ap. Plato, Meno, 81 B): ‘From whomsoever 

Persephone accepts atonement for the ancient woe (iroivav 
ir^atov the soul of these she sends back again in the 

ninth year to the upper sun. From these spring glorious kings 
and the swift of strength and the mightiest in wisdom. And 
for the time to come they are called by men holy heroes (^pwe; 
oyj'ot)-’ 

(e) Frag. 137 <ap. Clem. Alex. Strom, iii. 618): ‘Happy is he 
who hath seen these thin^ ere he goes beneath the earth ; he 
knows the end of life, and he knows its god-given beginning.’ 

IVe take no note here of frag. 132, which is generally regarded 
as spurious. 

A full discussion of these passages is impossible 
in the scope of this article. There are many diffi- 
culties of interpretation, due in some cases to 
absence of the context, in others to the fact that 
some of the words used may have posses.sed an 
esoteric meaning wliich we do not fully realize — 
e.g., ejtiyyas crvicwTarov (cf. Aristoph. lian. 45411’., 
W’here the Eleusinian fj-varat say : p6vott yap i]puv 
7)Xtos Kal 0^7705 iXapdv 4artv, Boot ^fiVTjixed' evoe^i] re 
5fgyop.ev Tpbirov vepl toOs ^ivovs Kal roue LSttcras), 
ayporipav (it seems significant that this is an epithet 


•lurfry of 





40 


PIB 


of Artemis ; cf. the sacrifice off ered by the polemarch 
[Pollux, viii. 91 ; Plutarch, de Malign. Herod. 26]), 
and so on. Also we do not know how far the 
passages represent one consistent doctrine. 

But in general outline the essentials are as 
follows. The soul and the soul alone ‘comes from 
the gods.’ By reason of ancient sin — irivBoi, 
suffering which is sin — the soul is imprisoned in 
the body. Then it passes through a period of 
trial ‘ three times on either side.’ Some com- 
mentators take this to mean three times in all — 
once here, once in Hades, and lastly here. But it 
more naturally means once here and then below ; 
then here and a^ain below ; then once more here 
and once more below. Having passed these six 
alternating periods successfully, in the ninth year 
— the sacral ivvaerripU — Persephone accepting atone- 
ment, the soul enters its final life in the body 
of a king, a mighty athlete, a poet, or a philo- 
sopher, after which it passes in the guise of a hero 
to the Isles of the Blest. 

How much Pindar in these speculations owed to 
the mysteries of Eleusis (to which frag. 137 especi- 
ally seems to refer), how much to the rise of 
Orphic and Pythagorean doctrines in the latter 
part of the 6th cent. B.C., we need not here in- 
quire. Nor can we discuss the influence which, 
through Pindar, these doctrines exercised on Plato 
and later thinkers. What is important is that 
Pindar expounds, with all the earnestness of 
personal conviction, the doctrine that the soul is 
m her origin divine and that she carries in her the 
seed of emancipation from the flesh — an emancipa- 
tion to be attained, not by some peculiar dis- 
pensation of the gods, but by her owm effort 
towards purity. 

Literature.— C. A. Lobeck, Aglaophamug, KoniMberg, 
1829 : E. Rohde, Psyche^, Tubingen, 1907 ; E, Bucbbolz, Die 
fittliche Weltansckauunn des Pindaros und AeschyloSt Leipzig, 
1869 ; J. A. Stewart, iThe Myths of Plato, London, 1905 ; J. 
Adam, The Religious Teachers of Greece, Edinburgh, 1908; 
E. S. Thompson, Meno, London, 1901, Excursus vi. 
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PIR. — 1. The term and its synonyms. — Pir is a 
term denoting a spiritual director or guide among 
the Sufis, or mystics of Islam. The functionary 
described by the title is known also under other 
names : shaikh, murshid, ustadk. Pir is a Persian 
word, but is applied to a spiritual guide more 
commonly in India and Turkey than in its native 
home ; shaikh in our special sense is in general use 
throughout Islam ; murshid is also wide-spread, 
but in Turkish- or Arabic-speaking countries rather 
than in India ; ustadh is found in Persia.* 

2. The authority of the spiritual guide. — Theo- 
retically speaking, any one who has advanced 
sufficiently in the mystical experience of divine 
reality may undertake to give spiritual guidance 
to others. But, as a matter of fact, the pir, or 
murshid, nearly always bases his right to direct 
souls on the authorization of some teacher who has 
directed him in the mystic way (tarigah). This 
authority is valid only in so far as the teacher 
traces his claim to teach through a succession of 
teachers, or murshids, to the founder of some one 
of the numerous Darwish orders. The murshid 

1 Shaikh is used also of the khalifahs, or deputies, of a pir, or 
mnriihid. These men may have their own disciples, usually of 
the poorer class or such as are at a distance from their own 
proper ^fuide. They may g^ive the mystic way {{ariqah) to those 
who seek it, and may even confer the rank of shaikh upon such 
as have ad^aMced sufficiently. Shaikh often describes the 
official head of a Darwish community rather than the same man 
as the spiritual director of a narrower group of disciples 
(murids). Pir is employed also somewhat loosely of the founder 
of a D.ar^sh order, and* still more generally of a wall, or saint. 
In Persia, India, and Turkey the term is current among non- 
-Ninslims as well as Muslims. The Hindus apply it to their dead 
tain ^ » 
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follows the tradition of the order to which he 
belongs. He is under the grand shaikh of his 
order, who resides at the place where the tomb of 
the founder of the confraternity is found. The 
gland shaikh, for his part also, proves an authority 
lineally derived from the founder.* He makes 
little or no attempt to control the local shaikhs of 
his order. It is in his power to summon a general 
council of shaikhs, whose action would be binding 
on each of them and on the Dar wishes subject to 
them ; but such councils are and always have been 
of exceedingly rare occurrence. In reality there 
is little official restraint on the independence of 
the Darwish shaikhs.^ Even in their relation to 
the civil power they occupy a position of special 
privilege, and shaikhs of pre-eminent sanctity or 
strong character make a large place for themselves 
in public life. The local influence of ma.nj shaikhs 
is very significant ; their word is felt to have the 
force of law, and the demands which they may 
make on the community are granted without dis- 
pute. If they levy a fine because of some offence 
against a member of their order, it will be paid. 
Government officials pay them respect in various 

WOTS.® 

On the whole, the part played by the shaikhs in 
the communities of tne Muslim world has been in 
favour of order and public welfare. They have 
taught by example and precept the principle of 
loyalty to authority, and they Bave been devoted 
to the interests of Islam, which they recognize to 
be inseparable from the interests of the sovereign 
State.* 

3. The pir and the mystical life. — In order to 
act as a spiritual guide in the life of the mystic 
(tasawvmf, ‘ to live the life of a Sufi ’) the pir, or 
murshid, must hold a sanad from his teacher. 
This is a written permission [ijazah) giving him 
the right to pass on to others the tarlqah, or 
mystical discipline, as he has learned it, and also 
conferring upon him the authority to perform 
healing miracles and to work signs. The validity 
of the sanad depends upon the chain of guides 
whose names connect the name of the issuing 
shaikh with that of the founder of the tarlqah, or 
order.® The shaikh may hold the ijazah ot more 
than one teacher if he has followed more than one 

J The grand shaikh is described as occupying the sajjadah, or 
prayer-carpet, of the j>ir, or founder. 

2 The Shaikh al-Bakri, who is supposed to be descended from 
Abu Bakr, the first khalxfah, is appointed by the Egj’ptian 
Government to have supervision over the Darwish orders in 
Egypt, and within the borders of that country exercises a real 
official authority. The office which he holds finds no analogy 
in other Muslim countries, and in Egypt its purpose is not to 
dictate but to prevent excesses. 

3 (a) Occasionally a specially forceful shaikh may be accorded 
a controlling influence over several local Darwish fraternities, 
and the recognition may even be given to his son after him. 
This does not necessaril}’ imply the right to modify the spiritual 
discipline of these fraternities or the direction of novices. The 
influence is more or less irregular and affects the general well- 
being of the orders rather than their respective ^ariqahs. The 
conduct of the latter is in the hands of the pirg, or inurshiiu 
(shaikhs who are spiritual directors), (6) The history of 
Morocco in former times was that of a country governed by 
Sufi shaikhs. In Persia the political power of the shaikhs has 
been a constant factor in the history of the kingdom. The great 
poets of Persia in most cases have been Sufi teachers. In 
Turkey the highest places of power sometimes have been held 
by Darwish shaikhs — e.g., Abu Huda, the personal imam of 
the Sultan Abdu’I-Hamid. The weight of influence exerted by 
hundreds of powerful Darwish shaikhs throughout the Ottoman 
empire is admitted by competent observers. 

* The principles of Sufiisin, if pressed to a logical conclusion, 
are anarchistic, but Sufi practice knows little of revolt against 
either civil or religious authority- Even the Darwish excesses 
which are promoted by the shaikhs have in them no spirit of 
antagonism to the public order. The Wahhabi, Mahdist, and 
Senusi movements are, indeed, revolutionary in character, but 
neither professedly nor really are they part of the §ufi move- 
ment. 

®The chain of supporting names (isndd) is, of course, carried 
back from the founder to the Prophet and thence back to 
Abraham, Adam, and God Himself. The sanad usually bears 
the seals of other shaikhs as additional credentials. 
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tariqah and has been admitted to membership in 
more than one Darwish order. 

The presupposition is that one who holds a sanad 
has attained to that stage of advancement in the 
mystic path which brings him to an intuitive 
knowledge of God. He has attained to mdrifak 
(‘ gnosis ’) and is himself an 'arif (‘ gnostic ’). The 
consciousness of self has been absorbed in the con- 
sciousness of Allah (fand Ji-llah) and he is regarded 
as majdhub (‘attracted’). The one who is to 
guide others in the tariqah must have gone at 
least thus far himself. He through his teacher 
has become possessor of the silsUafi (‘spiritual 
chain ’), which ensures that the teachings and spirit 
(riihanlyyah) of the founder of his order have come 
dow’n to him. Spiritual guides possess a trained 
susceptibility to hj'pnotic influences, whether 
mediated through the environment, through other 
persons, or through autohj-pnosis. Training also 
enables them to aiTange conditions adapted to 
produce hypnotic states in others.* 

It may be allowed that a great many of the 
Sufi shaikhs meet fairly well the conditions laid 
down by the great Sufi al-Ghazali for the murshid. 
They are orthodox, faithful to the sunnah of the 
Prophet, and correct in life. They are not usually 
well trained in the higher branches of Muslim 
learning. Very many are of humble attainments 
outside of the tradition and ritual of their particu- 
lar order. The greater number hold scientific 
knowledge in slight esteem, as conveying a false 
conception of reality and so hindering progress 
towards an immediate perception of truth {dhaxiq).^ 
A relatively small number of shaikhs are serious 
students of theology and law, and some of these 
have established for themselves a secure reputa- 
tion as teachers of these sciences.* 

4. The shaikhs and learning. — The attitude of 
the fagihs end' ulamd towards the spiritual guides 
of Sufiism is not now so hostile as it was in the 
early centuries of the movement. Many are still 
covertly suspicious or jealous, but nearly all 
recognize that the shaikhs are meeting a deep 
craving of the Muslim world for a satisfying 
experience of communion with God. They infuse 
a spiritual vitality into Islam which theology and 
law have never been able to contribute, and the 
orthodox doctors admit this. The majority of the 
learned teaching class have put themselves under 
the direction of spiritual directors and are members 
of some Darwish order.* 

The Sufi view of knowledge is that to be true it 
must be given to the heart by God {ilhdm). The 
task of the Sufi guide is to prejiare the heart that 
Allah may open it and lodge therein the appre- 
hension of reality. The impartation of ideas and 
cultivation of logical capacity are not his special 
task, but rather the development of the power of 
suggestion and direct emotional impression. If 
this is secured, the vivid and immediate states of 

1 The Oriental is much more subject to hj-pnotic influence 
than the Occidental, but the hjpnotic powers possessed by 
individual shaikhs vary. There are those who may induce 
hypnosis with little or no exercise of will. The vulgar account 
of hypnotic states is that the persons concerned are melbus 
(possessed by the power of All.ah). 

2 The ordinary believer looks upon the murshid as one who 
has been directly taught of God, and therefore has a superior 
kind of knowledge to that of him who merely learns from others. 

3 The literary activity of the shaikhs does not commoniy 
extend beyond tracts or manuals of direction for the use of 
their disciples (mutlds). The disciple is cautioned sometimes 
against allowing others to see his books. The shaikhs often 
direct specially gifted pupils to study the works of the great 
mystical writers in order to attain more fully the advantages of 
the mystic life. Sometimes the shaikh himself will teach his 
disciple theology and subsequently initiate him into the tariqah. 
This order of instruction is that approved by the ‘utama. _ 

* The open opposition of the orthodox authorities to Sufiism 
is now directed for the most part against the cheap love of 
wonders, the hypocritical asceticism of the begging /oi^irs, and 
the loose living of such as claim falsely to be above the common 
obligations of morality and law. 


mind which result seem to the untrained ob- 
server to be of the nature of supernatural com- 
munications. Highly wrought feelings and ecstasy 
become themselve- the most perfect apprehension 
of the real. Ineffable emotions, because of the 
intense pleasure which they afi'ord, are in them- 
selves the experience of the divine ; and as, for 
the time being, they suspend deliberS-te attention 
and volition, except in relation to themselves, all 
knowledge and all being are swallowed up in the 
immediate consciousness of God, and God becomes 
the only reality. Every other thing is but pheno- 
menal ; the real is He. The discipline of the 
shaikhs seeks to bring the murid to the point 
where this inference from an i.l i; ‘ ■ 

consciousness becomes a fixei. . '. 1 . .■ ' ■, a 

powerful and constant motive !■; ■: . |■• 

greater number of cases the motive of those who 
follow the guidance of the murshid is a mixed 
motive. The emotional satisfactions are made an 
end in themselves and not merely an index of 
divine reality. In view of the moral danger 
involved in the dominance of this lower motive, 
al-Ghazali taught that the true Sufi should be 
careful to fulhl ethical obligations, and should 
make his mystical experiences subserve that end. 
The shaikhs of greatest influence to-day follow 
this rule. 

5. The shaikhs and their circle of influence. — 
There are certain moral aspects of the Darwish 
life which, indeed, are rarely if ever wanting. 
The disciple chooses his spiritual director without 
constraint, binds himself to him freely, and holds 
to him to the end, though the relation between 
them is under moral sanctions only. The devo- 
tion given is complete, spontaneous, and marked 
by affectionate veneration amounting almost to 
worship. The shaikhs live for their followers, and 
inculcate on all the duties of brotherliness towards 
one another and general benevolence towards 
all. Hence the assistance given to wayfarers 
and needy persons at the takiyyahs (or zau-iyahs, 
Darwish houses), and the readiness of Darwishes 
to share even a meagre portion with those in 
want. 

The greater shaikhs are men of agreeable and 
magnetic personality, and show conspicuous gifts 
of leadership and organization.* They do not 
impress one as fanatical or as lacking in practical 
wisdom in the direction of affairs. The success of 
the Sufi shaikhs in providing for a real spiritual 
need has made them effective propagandists in the 
cause of Islam. They have been more successful 
in this regard than the midlas and other ortho- 
dox agencies. The mystical fellowship of the 
Darwish fraternities has been of itself an attrac- 
tion to outsiders, but the plr himself, with what 
he has to promise, has been the indispensable 
factor.* 

Among the shaikhs of a lower type are found 
some men of weak or unbalanced minds. Many 
of these are looked upon as saints [waits) and 
faqirs, and are consulted in sickness or other special 
need. Their influence lies in this direction and 
not in the control and guidance of a group of 
disciples. 

The influence of the shaikhs touches women as 
well as men. Indeed, as far as occasional consulta- 
tion of the pir goes, women turn to him more 
frequently than men. There is no prohibition 
against their being admitted to the tariqah, and 
there is eminent Sufi authority for the view that 
the female mind is more sensitive to mystical 

1 The temper of the ^ufi movement admits the assertion of 
individual leadership rather than the effective co-operation of 
leaders. 

* The shaikhs have in their khalifahs very effective agents to 
second their influence. The murids also actively recommend 
their own shaikh to others. 
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impressions than the male mind ; still, the number 
of women Darwishes is not relatively great. ^ 

The shaikh’s high standing with God is attested 
by the miracles (karamat) with which God honours 
him. The shaikh is not said to perform miracles ; 
God mves them to him.'* In all parts of the Muslim 
world healing miracles are attributed to walls and 
murshids ; they are a mark of their special holi- 
ness. The most famous instances of these healings 
occur in connexion with wounds or serpent-bites 
inflicted in the dhikrs (Darwish religious exercises) 
of the Darwish orders. Shaikhs of the soundest 
reputation do not favour the extravagant self- 
mutilations inflicted in the dhiki-sol special orders, 
and in general give their approval only to the 
miraculous cure of disease or wounds resulting 
from accident. They are inclined to demand also 
that those to be cured shall be known to be of 
good character. There are as striking instances 
of cure by means of suggestive therapeutics in the 
Darwish circles as are to be found anywhere, and, 
similarly, the immunity from injury which may be 
secured through hypnotic suggestion is very strik- 
ingly illustrated in the self-inflicted woundings and 
burnings and the serpent-bites permitted, e.g., in 
the societies of the Rifa'Iyyah order. In hundreds 
of instances neither pain nor permanent injury 
follows.* 

The power to reveal the unseen and to predict 
the future is explained also as a gift with which 
Allah honours the holiness of his servants. In 
certain cases the shaikhs show remarkable powers 
of mind-reading, telepathy, and clairvoj’ance, and 
some quite accurate veritications of their predic- 
tions are on record. 

The shaikh's circle of influence includes those 
who are in the habit of consulting him when need 
arises ; those who take part occasionally in the 
dhikrs which he directs, because they find it either 
pleasant or helpful to do so ; those who have 
chosen the shaikh as their murshid, or spiritual 
guide, and eitlier look forward to joining his order 
or are already members of it ; and those who 
occupy a cell in the zdwiyah, or takiyyah. The 
first three classes have not separated themselves 
from the world j the last have done so and are 
living a celibate life under the constant super- 
intendence of the shaikh. It is possible to have 
such a class only where there is a zdwiyah that is 
large enough to provide lodging for a group of 
brothers in addition to the assembly room of the 
fraternity. 

6 . The vocation of the shaikh. — The shaikh 
may hold his position by nomination on the part 
of his predece.ssor, or, if the latter is his father or 
brother, possibly by right of inheritance, or he 
may be elected by the vote of the local group of 
Darwishes. His appointment will be confirmed 
by the 7nuftl of the place, in rare cases by the 
Sultan himself, and regularly by the grand shaikh 
of his order. The celibate life is not binding upon 
him, and in certain cases the rule is that his office 
is inherited by his son. Where there is no zdwiyah 
with a resident group of disciples, the shaikh, 
unless he is a mendicant, will follow some secular 
vocation. If there is a Darwish hostel, it may 
have land attached to it, which will be cultivated 
by the resident murids. The shaikhs who do not 
follow any trade are supported by gifts from their 
disciples and others. The zdiviyahs over which 

1 The?e exist orders of women Darwishes, and among the 
outstanding §ufi leaders of history one or two women shaikhs 
are named. 

3 The karamat of the shaikh are of a different genus from 
the authenticatina: miracles (mu’jizut) granted to a prophet. 

3 In the Dausa ceremony, where a mounted shaikh rides over 
the prostrate bodies of his followers without injury to them, 
the immunity from harm is credited to their faith. Both the 
shaikh and the disciples in this instance are under the stress of 
intense religious excitement. 


they preside are provided for by income from local 
endowment funds, grants from public endowment 
funds iwaqf), or private gifts. The gifts which 
fall to the shaikh he regularly devotes to the 
purposes of his community.* 

As the shaikh may arrange, meetings of the 
local fraternity are held in the assembly room of 
the zdwiyah from time to time. If there is no 
zdwiyah, the group meets regularly in a mosque. 
The usual meetings are a daily meeting, a more 
important weekly one (often held on the eve of 
Friday), a monthly observance in honour of the 
founder of the order, a similar service for the 
Prophet, and a yearly celebration of the birthday 
of the Prophet {Maulid en-Nahi). The assembly 
room serves not merely for the performance of the 
dhikrs, but as a meeting-place for the brothers and 
those interested in the order. Not all present are 
permitted to join in the religious exercises, and not 
all care to do so. 

7 . The murid and the tariqah. — The life of the 
disciple (murid) who has chosen for himself a 
spiritual guide is subject in all respects to the 
direction of the latter. He confides in him im- 
plicitly, and refers to him all his concerns and 
plans. The disciples resident in the zdwiyah take 
part in the regular rfAi'Ari (religious exercises), and, 
in addition, are assigned special exercises for their 
own private observance. In a general way the 
shaikh instructs each murid how to conduct his 
life with a view to the attainment of the mystic 
goal. He may from time to time visit the murids 
in their cells. They visit him each week in his 
cell for the purpose of disclosing to him their 
religious progress and receiving from him necessary 
directions.* The shaikh is one who is practised in 
noting the signs of spiritual advancement in his 
disciples. 

The nature of the shaikh’s relation to the murid in the ^ariqah 
ia well illustrated in the typical instance of Tawakkul Beg's 
initiation at the hands of Mulla Shah.* Tawakkul Beg chose 
Mulia Shah as his spiritual director and was accepted by him 
as a murid. The idlib (‘seeker’) usually undertakes a long 
course of penitential discipline prescribed for him by his guide 
with a view to securing a complete detachment from the world 
of sensuous things and an utter humility which will prepare 
him to receive the positive blessings of the mystic way.* The 
shaikh then admits him as a sCdik, or tr.avel!er on the way. He 
takes the 'ahd, or oath, declaring particularly his devotion to the 
founder of the order whose ^arltjah he is following and to the 
special guide whom he has selected. These steps are not 
described by Tawakkul Beg, but m those which follow he shows 
how' through private exercises of devotion* and the hypnotic 
influence of Mulla Shah and his khalifahs the initiate reached 
the goal of union with God. 

The method of guidance is expressed by the term 
dhikr, ‘recollection.’ This implies the fixing in the 
mind of some object of thought. It is accomplished 
by concentrating the attention upon the conception 
and its name, or upon some religious idea and its 
corresponding formula of expression. To assist in 
fixing the notion the mental effort is accompanied 
by vocal repetition of the name or formula with 
varying tone, pitch, and force of voice. In the 
vocal exercises the breathing is timed and adapted 
to accord with the strict rhythm and time of the 
vocal utterance. In the collective dhikrs of the 

1 Some zdiviyahs have endowments more than adequate to 
meet their expenses. The erection of zdiviyahs is provided for 
by gifts which may be supplemented by grants from the public 
religious endowments {waqf). 

2 The formal instruction of the shaikh is called talqin. 

3 Cf. Macdonald, Religious Atidude and Life in Islam, pp. 
195-200. Mulla Shah had attained the mystic goal without 
the aid of a shaikh. Nowadays it is held to be enormously 
difficult to do this, and the choice of a murshid, or spiritual 
director, is insisted on. 

* This ‘ repentance ’ (taubah) is for the purpose of eradicating 
the shahxcah kadhihah, or evil impulses. 

3 The exercises include oral or silent repetition of formulas 
taken from the Qur’an, the recitation of longer sections from 
the Holy Book, the repeated thought or expression of one of 
the sacred names of Allah or of a pronoun referring to Allah. 
The repetitions may be assisted by means of a rosarv of 33, 66 
or 99 beads. Such is the usage of the Darwishes to day. ’ ' 
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Darwish fraternity the shaikh fixes the programme 
of exercises and determines the number of repeti- 
tions of a riven formula and the manner of recita- 
tion in each part (dharb) of the dhikr. He or his 
khalifahs superintend the ceremonies, exercising 
constant and close control in order to secnre 
perfect harmony of voice and movement among 
those taking part.* Each shaikh holds to the 
traditions of his o'n’n order, hut at the same time 
there is a large element that is common to the 
dhikrs of the various Darwish orders. It is in the 
exercises prescribed for the private use of individ- 
uals that particular shaikhs feel free to adapt their 
spiritual directions to the needs of special cases. 

The advancement of the salik is in the hands of 
the spiritual director, who lays down the means by 
which it is to be realized, and decides when the 
respective stages of progress have been reached. 
There are four major objectives which are to be 
successively attained. The first of these is de- 
scribed by the technical term fand fi-lshaikh (‘dis- 
appearance ^ in the shaikh’). The disciple is directed 
to fix attention upon the thought and mental image 
of the spiritual director, while the director projects 
himself into the consciousness of his disciple.* By 
these means and by the help of various external 
exercises such as have been already referred to 
hypnosis is at last effected and the sdlik feels that 
his identity is merged in that of the shaikh. He 
declares to his instructor, no longer ‘ I am I,’ but 
* I am thou.’ 

When dhikrs have served their purpose in this 
way, the director introduces into the mystic disci- 
pline exercises in meditation (murdqabah) to fix 
firmly certain convictions and to intensify spiritual 
longing. The next major objective* is designated 
fand fi-llah ( ‘ disappearance in God’), and the shaikh 
declares it to have been attained when, through the 
hypnotic influence of his wUl exercised upon the 
murid and through assistance of the prescribed 
discipline, the mimd feels ‘ I am He ’ (God). His 
own identity has become an element in his con- 
sciousness of God, and, similarly, his sense of the 
phenomenal world has ceased to be separately true 
and has passed over to be an element in his sense 
of God. The sdlik who has travelled on the way 
(tariqah) until he has attained to God in the way 
described is ‘ united ’ [ittihad) or ‘ attracted ’ (mai- 
dhuh) and henceforth will travel on in God.' He 
will be permitted to enter the circle of the initiated, 
may wear the characteristic garb of his order, and 
may receive authority to pass on the tariqah to 
others as a murshid. Before the last objective 
shall have been reached he must still seek to reach 
fand ul-f and (‘disappearance of fand’), in which 
Mioses all sense of ‘union,’ ‘ attraction,’ or ‘ab- 
sorption,’ and the sense of God which results from 
these processes is all in all. Beyond that is the 
ultimate goal, baqd, in which the heart returns to 
express itself in the relations of the phenomenal 
world, while never losing the true vision of reality, 
namel}', that there is but one real being and that 
the world and self are but phenomenal manifesta- 
tions of the one.® 

1 In manj orders the actions of the participants in the dhikrs 
are accompanied by music rendered by attendant murshids. 
This accompaniment materiaiiy assists the procese of hypnosis 
desired by the shaikh. The motions of the body in time with 
the regulation of the breathing tend in the same direction. 

2 Fand is an equivalent of ghaiba, ‘ disappearance,' * absence.' 

3 The process is helped forward by the novice fixing his eyes 
upon the face of his director. 

4 Intermediate objectives may be placed before the sdlik 
(traveller), namely, fand fi-'lplr (‘disappearance in the founder’) 
and/and Ji-’nrYa6i(‘ disappearance in the Prophet '). A symonym 
tor fand Ji-'llah is fand ji-lhaqq (‘disappearance in the real’). 

3 When one has become majdhub, his soul and its motions are 
ruled by gnosis, the mystic knowledge of the real, and love, 
the mystic fulfilment of desire. Such an one has attained a 
status (waq.fak). 

8 In bagd the traveller has reached the qatb, the focal point 
in which the onward movement of the spiritual life rests. It 


It is obvious that this pantheistic teaching of 
the Sufi shaikhs is not logically consistent with the 
theology and law of Islam. Sane Sufi teachers 
have explicitly said that one who was majdhub, or 
attracted, was above the law ; and the division of 
the Darwish orders into Ba-Shar’ (‘within the 
law’) and Bi-Shar’ (‘without the law’) gives 
ground for the suspicion which the orthodox have 
felt towards certain of the orders. For most of 
the shaikhs a reconciliation with the law has ’neen 
possible. They have looked upon it as useful in 
the penitential preparation (taubah) for the mystic 
way, and they have regarded the observance of it 
on the part of the Sufi initiates as a useful con- 
descension for the sake of common believers 
(’ahlu- ttaqlld). It may help them to gain paradise, 
though for Sufis (’ahlu-’lhaqq) it may att'ord no help 
in their practice of the mystical life (tasawwuf). 

In relation to the sunnah a large majority of the 
shaikhs are Sunnis, but in Persia and N.W. India 
there is a substantial Shi' ah element. The move- 
ment is of Shiah origin, and much of the Sufi 
teaching and method may be traced through the 
Shi' ah to Yoga and Vedantist influences in India. 

Finally, there are shaikhs who look upon the 
desire to guide souls as a lingering attachment to 
the world and therefore something to be renounced 
in order to an unconditional oneness with God, the 
only reality. 
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PISACHAS. — In modern India a pUdcha is a 
kind of ghoul, usually the ghost of some one who 
has died an unnatural death, or for whom the 
: requisite funeral rites have not been performed. 
He is classed as a bhuta, or ghost, and the term 
bhat-pUdch is commonly used to indicate demons 
generally. Fiidchas haunt burial - grounds and 
places oi cremation, and eat human flesh. Their 
speech is a kind of gibberish, and hence modem 
English is called jmCicha-bhasd, or ‘ goblin lang- 
uage,* by those who cannot understand it.^ In 
S. India the small circular storms, called ‘ devils ’ 
by Europeans, are called jotiacAw, or ‘ she-ghouls.’^ 
In ancient India pisdchas played a much more 
prominent part. They are frequently mentioned 
m Vedic literature. Here they are also called 
kravyad., a term which, like jyisdcha, is said to 
mean ‘an eater of raw flesh.* Most scholars agree 
tliat these Vedic nii'acAa^ were malignant demons,^ 
but A. Hiilebrandt * considers it to be quite possible 

maybe remarked that the discipline imposed by the shaikhs 
quite frequently brings to those who subject themselves to it a 
weakening of the power of ner\ous resistance, a loss of will 
power, and a general weakening of character. Through self- 
absorption, and even autohypnosis, their social value and their 
value for work are lessened, 

1 PR^ i. 238. 

2 H. Yule and A. C. Burnell, Hobson-Jobson^, London, 1903, 
p. 714. 

3 Cf. H. Oldenberg, Die Religion des Veda, Berlin, 1894, p. 
264 n. ; A. A. Macdonell, Vedic Mythology (GlAP m. i., Strass- 

I burg, 1897), p. 164 ; and A. A. Macdonell and A. B. Keith, 
Veaie Index of Hames and Subjects, London, 1912, i. 633. 

1 4 Kedt-scAe Mythologie, Breslau, 1902, iii. 426. 
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that they were ancient enemies who subsequently 
became traditional fiends, while Macdonell and 
Keith [loc. cit.) admit that in later times the name 
may have been given in scorn to human tribes. 
In one place (Eigveda, I. exvii. 21) the commenta- 
tor Sayana explains the word dasgu — generally 
explained as meaning non-Aryan aborigines — by 
‘the asuras, pUachas, etc., who destroy.’ 

In the MdmCajana they do not appear very often, 
and then only as ghouls ; but in the Mahdbharata, 
while the demon character is most often assigned 
to them, they also over and over again appear as 
a race or races of men inhabiting N.W. India, the 
Himalaya, and Central Asia. They are described 
as performing human sacrifices and as eaters of 
raw flesh. They have a form of marriage which 
consists in embracing a woman who is asleep or 
drugged, and are guilty of other abominable prac- 
tices. Two pisdchas are specially mentioned as 
living by the river Vipasa, who were progenitors 
of an impure W. Panjab tribe known as Bahikas. 
On the other hand, individual piidchas are here 
and there referred to as pious ascetics living by 
holy streams in N.W. India.' 

In later Sanskrit literature, with important 
exceptions to be noted below, the human nature of 
the piidchas has disappeared, and they are merely 
demons. Sometimes they serve men for a quid 
pro quo. Thus, in the Kathasaritsdgara ([11th 
cent. A.D.], I. ii. 262) a pisdcha is possessed of 
surgical skill, and will cure a wound, provided he 
is always given a new wound to cure as soon as his 
present job is finished. Otherwise he kills his 
patient. With this we may perhaps compare the 
unknown science called pisacha-veda, or piidcha- 
cidyd, mentioned in two works of the late Vedic 
period.* 

According to the Purana legends, the valley of 
Kashmir was once a lake. When the water had 
been drained ofl' by the god ^iva, it was peopled 
by the Prajapati Kasyapa. This Kaiyapa had 
several wives. Three were Kadru, Krodnavasa, 
and Khasa. By the first he had as offspring the 
nagas, or snake-gods, by the second the pisdchas, 
and by the third the cognate yaksas and rdksasas.^ 
In Buddhist literature the yaksns and piidchas are 
confounded, and both had cannibal propensities.* 
Similarly, Kalhana, the non-Buddhist chronicler 
of Kashmir (12th cent. A.D.), in the lidjatarahgini 
(i. 184),uses the word ijaksa as equivalent to piidcha. 
At the present day, in Kashmir and the neighbour- 
ing countries lying south of the Hindu Kush, 
while the word piidcha has fallen out of use, yaksa, 
under the form of yachh, is still the name given to 
malignant demons who are cannibal. 

This brings us to the work known as the Nila- 
mata, a legendary account of Kashmir certainly 
older than the 11th cent, and perhaps as old as the 
6th or 7th. According to it, when the valley of 
Kashmir was formed, Kasyapa at first peopled it 
with his sons, the udgas, who were the former 
inhabitants of the now dried-up lake. He wished 
to introduce men [i.e. people from Aryan India ?) 
also, but the ndgas objected, and he thereupon 

1 For further details and references see G. A. Grierson, 
‘ Pi^acas in the Mahabharata,' in Festsch-n/t fur Vilhelm 
TAomsen, Leipzig^, iyi2,p. ISStf. Cf.alsoG A. Grierson, ‘Faiaaci, 
Pisacas, and “ .llodern Pisacha,” ' in ZDMll Ixvi. [1912] 6S. 

2 Gopatha Brdhmana, i, i. 10 ; and ASealayana Srauta Sutra, 
X. viii. 6, both quoted by Macdonell and Keitb, loc. cit. 

3 The various Puranic accounts of these legends are con- 
venientlv summarized in H. II. Wilson and F. Hall’s tr. of the 
Fqint* PuTdzia, London, 1805, li. 74. The ndjas, of course, 
not only were mythical deiiii-[tods, but also represented 
memones of a race of men so called, Accordmtt to other 
lettends, the name of the mother of the pisdchas was Kapi-ta, 
with which may be compared the name of the ancient town 
kapiAa at the southern foot of the Hindu Kush (see F 'Thomas, 
in JJi.iS, 1900, p. 401). Kapi^a looks like a metathesis of 
Kasyapa, the feminine of Ka.syap.i. 

4 See,e.g., Jdtaka, tr. H. T. Francis, Cambridg^e, 1905, p. 128, 
sote 3. 


cursed them, so that thenceforth the country was 
peopled for six months of each year by his other 
sons, the piidchas. These came from an island in 
the sand ocean, i.e. from an oasis in the Central 
Asian desert, possibly Khotan, where there are 
also found similar traditions of yaksas (i.e. piid- 
chas) superseding the ndgas. In after generations 
the Kashmir pisdchas were finally expelled, and 
the country became inhabited only by ndgas and 
men, as it is at present.' All over the so-called 
Hard country north and west of Kashmir, as far 
as Kafiristan, there are still told numerous legends, 
some of them intimately connected with the 
foundation of a tribe or of its religion, in which 
cannibalism plays a prominent and important 
part.* 

F. Laefite * maintains that there is no sufficient 
reason for assuming that there was ever a tribe or 
tribes known as Pisacha, and this opinion is shared 
by S. Konow ; * but a consideration of the legends 
just recounted and of the references to piidchas 
in the Mahdbharata entitles us to believe that 
(1) there were actual people whom the Aryan 
Indians called Pisachas — bifiotpayoi ; (2) this name 
and also the name yaksa w’ere possibly opprobrious 
epithets, derived from the names of demons ; or, 
as an alternative, they were names of tribes, 
which hate in later times converted into names of 
demons ; (3) the Mahdbharata considered these 
people as inhabiting the north-west of India and 
the neighbouring mountainous tracts, and Kashmir 
tradition connected their original home with an 
oasis in the Central Asian desert. 

The question next arises as to the language 
spoken by these piidchas. There are two inde- 
pendent streams of tradition concerning this. In 
the first place, there is the great encyclopaedia of 
stories appearing in Sanskrit under various forms, 
the best known of which is the famous Kathdsarit- 
sdgara.^ All these collections come from the 
' n Nepal and two others from 
' irport to be translations into 
' • an older version, entitled the 

Brhatkathd, which is said to have been communi- 
cated toone Gunadhya by a, piidcha, in ‘ Paisachl.’ 
‘Paisachl’ means ‘the piidcha language,’ and is 
usually explained as signifying the language 
believed to have been spoken by these demons or 
by these people. Lacote, however, maintains (p. 
45) that the language was given this name simply 
because the original narrator was represented to 
be a piidcha, and that Paisachl was really a liter- 
ary adaptation of the vulgar speech of the tribes 
of the north-west. As it has been shown above 
that there were people in the north-west who were 
called Pisachas— a fact denied by Lacdte — the 
point so far is of little importance. The other 
stream of tradition is contained in the works of 
the Indian grammarians. Several of their gram- 
mars of the Prakrit language contain sections 
dealing with Paisachl. The oldest of them — 
Vararuchi (c. 6th cent. A.D, ) — knows only one 
Paisachl dialect, but, as time went on, the number 
of^ dialects rnentioned increased till Markandeya 
(17th cent. ) discusses no fewer than thirteen. With- 
out doubt the later grammarians included under 
the name many local dialects spoken in various 

1 Nowadays the ndgas are the presiding deities of the numerous 
springs in Kashmir. For full details of the above legends, and 
also for other legends of the supersession oindgas by yah-;as or 
i piiachasm other localities of the same tract of country, see 
G. A. Grierson, in ZDM(J Ixvi. 70 ff. 

* See G. A. Grierson, ‘ Pi^ca = ’Ofio<^a‘yos,’ JRAS^ 1906 
p. 2S5 ff . 

! 3 sur Gw^drlhya et la Brhatkathd, Paris, 1908, p. 47. 

* ‘ The Home of Pai^aci,’ ZDMG Ixiv. [1910] 102, 

5 Tr. C. H. Tawney, Calcutta, 1880-84. 

6 For full particulars see F. Lacote, op. cit., and also hif 
ed. of Budhasvamin’s Brhatkathd ^lokasaihgraha, Paris 
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parts of India which had nothing w'hate^’cr to do 
wdth Paisachi ; and it will he safest to accept the 
statement of Hemachandra (13th cent.) that of the 
real Paisachi there were at most three varieties. 
The later grammarians gave lists of the localities 
where Paisachi was spoken, hut these differ greatly 
among themselves, and the localities are very widely 
scattered over the whole of India, north, south, 
east, and north-west. They all agree in regard to 
one, and only one, locality — Kekaya, a country on 
the east hank of the Indus, in the N.W. Panjab, 
i.e. in the extreme north-west of modem India. 
Moreover, Markandeya, in his treatment of this 
Kekaya Paisachi, which he calls the standard, or 
principal, dialect, and which closely agrees with 
the form described by Vararechi, quotes in his 
examples a phrase that he specially says is taken 
from the Brhatkatha. We may therefore assume 
that at least this grammarian, who is our only 
authority on the point, considered that the 
Paisachi of this work belonged to N.W. India. 
Except the accounts of these grammarians, no 
traces of Paisachi have survived in Indian litera- 
ture. 

All scholars do not, or did not, accept the theory 
of a north-western origin for Paisachi. An account 
of the various theories will be found on p. 74 of 
the present writer’s article on ‘ Paisael, Pisacas, 
and “Modern Pisacha”’ already quoted, and the 
following is a brief summary : 

In 1880 A. F. Hoernle considered it to be the low Prakrit 
Bpoken by Dravidian abori^es. T- p ® 
that it was merely the name of 1 M j : .1 !• 

In 1900 R. Pischel claimed it aa H’ *1 • • : 

of N.W. India. This theory was adopte*d by the present w'riter 
in 1906. In 1908 F. Lacdte argued that it was an Aryan lang- 
uage of N.W. India, but spoken non-Aryan people. In 1910 
S. Konow returned to Hoernle’s opinion, and considered it to be 
an Aryan language spoken by Dravidians in Central India. 

Kono^v’s theory— ablv argued in his article in ZDMG already 
quoted— is partly based on the fact that much of the main story 
of the Bthatkathd deals with events occurring in Central 
India, but the evidence for a north-western home for the lang- 
uage seems to the present writer to be overwhelming. It must 
at the same time be admitted that there is clear linguistic evi- 
dence of traces of Pai^chi in the modern languages not only of 
Central but also of W. India, and this can best be explained by 
the assumption that the speakers of Paisachi spread from the 
north-west, as from a nidus, down the Indus, into Gujar&t, 
Central India, and the Maratha country of the western coast. 

Konow has, on the other hand, made an important contribu- 
tion to the discussion by pointing out the close connexion that 
exists between Pariachl and the Pali language of the Buddhist 
scriptures. Pali has been localized, without great success, in 
many parts of India, and, if Paiiachi is, as Konow maintains, a 

Central Indian language, r: *-.v- ring the 

localization of Pali round I ’a . “greatly 

strengthened. But there . • mind of 

the present writer, a much more likely theory. In the country 
of Kekaya was situated the famous university of Tak»6ila, a 
home and centre of Buddhist learning.i This at once explains 
the close connexion between Paisachi and Pali, and will entitle 
us to consider the latter as the literary and polished form of 
the folk-speech of the country in which the university was 
situated. 

It remains to consider whether Paisachi has left any traces of 
its former existence in the modern languages of N.W. India. 
This is denied by Konow ; but the present writer, in his article 
in the ZDMG already quoted (p. 78ff.), has shown numerous 
points of agreement. The subject is of a character too minute 
to be discussed here. Suffice it to say that the w’riter considers 
that the inhabitants of the W. Panjab and of the wild country 
to the north below the Hindu Kush may be taken as in the main 
representing the ancient pUdchas, and that the many varying 
languages of these tracts, including Kashmiri, though in later 
times much subjected to Iranian influence and possibly retaining 
peculiarities from the proto-Iranian stage of the Aryan lang- 
uage, have at their basis a form of speech not dissimilar from 
the ancient Paisachi. At the same time the extremely mixed 
character of all these tongues prevents him from calling them 
‘Modern Paisachi,’ and he prefers to group them, under the 
name of the people, as ‘ Modern Pisacha .’ 2 

Lttbratubb. — T his is indicated throughout the article. 

G. A. Grierson. 

PISTIS SOPHIA.— I. Characteristics.— The 

Pistis Sophia is a miscellany of weird, fantastic 
fragments which apparently voice the theosophy 

1 See, e.g., the Jdtakas, passim. 

2 See also G. A. Grierson, The Piidca Languages of N. W. 
India, London, 1906. 


of some Gnostic Christian circles in Egypt [ERE 
iv. 115). The particular type of Gnosticism 
cannot be identihed, however, as it exploits the 
mythological romance of Sophia’s redemption ; 
some critics have ascribed it to the Valentinians 
(q.v.) or even to (a disciple of) Valentinus himself,' 
others to the Ophite.s, others, again, to the Barhelo- 
Gnostics (cf. ERE vi. 239-, 241*“). The first point 
to notice is that Coptic scholars generally agree 
that the extant MS represents the Sahidic transla- 
tion of a Greek original. The MS itself, written 
in double columns on both sides of a parchment, 
cannot be dated earlier than the end of the 4th 
or the opening of the 5th century. How much 
earlier the original was composed it is impossible 
to say ; the fact that the Epistles of the NT are 
quoted as Scripture seems to fix a terminus a quo 
not earlier than c. A.D. 140 ; but the internal 
evidence is too uncertain to allow any precise 
inferences to be drawn with regard to the period 
at which it was compiled. What is certain is that 
the Pistis Sophia is a product of the later Gnosti- 
cism, especially of Gnosticism as it grew upon 
Egyptian soil ; and, as few of the Gnostic docu- 
ments have survived in their entirety, this invests 
it with special value for a student of the move- 
ment ; its contents are often tedious and occasion- 
ally trivial, hut they are of first-rate importance 
for the comparative criticism of the scattered 
pieces which in most cases represent all that is 
extant of the rich Gnostic literature. We have 
here the morbid craving for an esoteric revelation, 
as well as the blending of mythology and ritual, 
which made some of the Gnostic circles more than 
mere schools of religious philosophy. We have 
sacramental rites combined with Christology,^ in 
a form whose spirit is sometimes not far from 
Catholicism. We have theurgical elements fused 
with ceremonial (cf. ERE viii. 277). We have 
also astrological mysticism in a peculiar combina- 
tion of Christian faith and intricate theosopliical 
speculation, whose general outlook is most nearly 
parallel to the attempt of Bardesanes on more 
orthodox and sober lines. Finall}', from the point 
of view of literary form, we have in the Pistis 
Sophia an illustration of how Gnostic writers could 
employ the dialogue and the hymn’ in order to 
convey their opinions, and of how they personified 
abstractions as jEscliylus had done more dramatic- 
ally in the Prometheus Vinctus, and the Hebrews 
in the Sophia of Proverbs and of the Wisdom- 
literature more simply. 

The affinities of the theosophy reflected in the 
Pistis Sophia are with that branch of Ophitism 
which is called Barbelo-Gnosticism (ERE vi. 238*) ; 
the description of this sect, as given by Iremeus 
(adv. Hwr. i. 29) in wliat seems an extract from 
the Gnostic ‘Gospel of Mary’ (cf. DAC i. 502-), 
does not exactly tally with the details of the 
Pistis Sophia, hut this is not surprising, as the 
latter reflects innovations and modifications of any 
Gnostic scheme. The Barbelo-Gnostics seem to 
have been originally Syrian, and to have passed 
south-west into Egypt. The characteristic feature 
of their occult speculations was the place assigned 
to the female principle (ERE v. 827 fi'.), which led 
to an exploitation of the term ‘ Barbelo.’ This 
was applied by them to the female deity, either as 
the supreme (woia of the invisible God ’ or as the 

I Appealing incautiously to Tertuilian’s language in adv. 
Valentin, ii. (‘ porro facies Dei spectatur m simplicitate 
quaerendi, ut docet ipsa Sophia, non quidem Valentmi, sed 
Solomonis’). So F. Legge, ‘Some Heretic Gospels,’ m The 
Scottish Review, xxil. (1893] 133-162. 

2Cf. E. Bevan, ‘The Gnostic Redeemer,’ SJ xi. [1912-13] 
137-152. 

3 On the development of the hymn in Syriac Christianit.v see 
ERE \ii. 12. 

- According to Iremeus, Barbelo was ’ an seon, in virgin-shape, 
who never aged,' existing with the ’ innominabilis Pater.' The 
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lower Sophia, and it gave tliem their distinctive 
name. It is this figure, not the serpent of the 
specific or narrower Ophites, that appears in the 
cosmology of the Pistis Sophia. The representa- 
tion thus resembles the account of the Gnostics 
given by Epiphanius (Hcer. xxvi. ) ; whether or 
not the Pistis Sophia in its present form or in the 
original form of any part is to he identified with 
the ‘ Little Questions of Mary ’ which Epiphanius 
mentions as a document of that sect, the similarity 
of physiognomy is, unmistakable. The insistence 
on the virgin-birth of Jesus, the salvation of the 
spiritual through initiation into the mysteries, and 
the identification of the Highest Being with 
supreme light recall these Ophites, and, even more 
so, the description of the tyrants who guard the 
portals of eternity (ef. Origen, c. Cels. vi. 30 f.); 
but the functions of laldahaoth (cf. ERE vi. 236) 
differ, and the adventures of (Pistis) Sophia are 
not quite the same as those of Sophia Achamoth 
in the Valentinian scheme or in the Ophite ; in the 
Pistis Sophia she is not connected with the origin 
of matter, and she is represented as the object of 
redemption by Christ, not as a medium or principle 
of redemption, much less as a sister or as the 
mother of Christ. The conception of the light- 
maiden Barbelo, again, is variously defined in the 
extant notices of the Gnostic theosophies, and her 
ill-defined characteristics in the Pistis Sophia 
differ from the views which dubbed her Prunicus 
or set her in the eighth heaven, as the mother of 
Sabaoth or of laldahaoth (=nina in'?’, son of 
Cliaos?), who, to her sorrow, usurped the seventh 
heaven. In the Pistis Sophia she is a great Power 
of the invisible God, but she does not produce 
Jesus as ‘the Light’ ; she merely confers on Him 
His vesture of light, and laldahaoth is in the chaos 
of the under world, a torturing fiend instead of a 
demiurgus. The Barbelo-Gnostics were evidently 
not homogeneous, but the occurrence of Barbelo in 
the Pistis Sophia assigns that miscellany to some 
circle more or less allied to tlie pious theosophLts 
of the 2nd cent, whom we know as the Ophites 
collectively, and as the Nicolaitans, Simonians, and 
Barbelo-Gnostics specifically. For the Ophite.s, 
though numerically insignificant, were influential, 
and the tenets which they started seem to have 
been capable of permutation and modification in 
several directions. 

Five etymologies of the term * Barbelo ' (BapffTj\ut) have been 
proposed: (a) ‘daughter of the Lord,’ an equivalent for 
I'JJlh-md ; (6) ‘ God in the Tetrad,’ ni7X PmKd, which is 
probably the most satisfactory explanation ; (c) ‘ the supreme 
Limit,' parai'eld, from the Indian vela, ‘limit’ — a sugg:estion 
made bv Julius Grill {Untersxichiingen uber die Entstehung des 
yierten Evangeliums, Tubingen, 1902, pp. 395-397), who connects 
it with the Valentinian *Opo?, the Barbelo beinj called ‘the 
supreme limit’ in relation to the narrjp a«aTopo/uacrTo? on the 
one Bide and to the lower syzygies on the other; (d) Bousset 
(Hauptprobleme der Gnome, Gottingen, 1907, p. l-lf.) suggests, 
on the lines of (a), that the word is a mutilation of n-apt/eVo^ 
— the intermediate form, jSop^evwy, actually occurring in 
Epiphanius (Hcer. xxvi. 1) as the name of Noah’s wife ; («) 
finally, Hort’s (DCBi. 235, 249) conjecture has to be chronicled, 
which regards ‘ Barbelo’ as identical in meaning with its equiva- 
lent ‘Babel’ in the Gnosticism of Justinus (Hippol. ado. Hcer. 
V. 26), i.e. as the chaotic germ of manifold existence — though 
the seductive, cosmological functions of Babel are very different 
from the celestial position of Barbelo and her Chnstological 
significance in the Pistil Sophia. 

The only quotations are from the OT and the 
NT, tlie former including the Odes of Solomon 
among the canonical P.saTras, the latter ranging 
over the four Gospels and most of the Epistles 
(with the exception of Helirews). Instead of 
depreciating the OT, the Pistis Sophia believes in 
its inspiration ; the divine power in Christ is 
traced in the OT as well as in the NT, and this 
absence of anti-Semitic bias differentiates the 

latter produces the female tetrad of fwoia, irpoyvtaais, a^^apWa, 
ind ^cuT} atcotfiov, while Barbelo produces the male triad of 
'= Christ), vov?, and Adyo?. 


miscellany from the general class of Gnostic 
(Ophite) speculations. Furthermore, it makes no 
appeal to outside myths, as did the Ophites and 
the otiier Gnostic sects described by Hippolytus. 
Whether this was intentional or not, whether the 
Pistis Sophia documents came from a circle less 
cultured than the rest or from Gnostics who were 
shy of syncretism, it is a feature which allies 
them, in spite of their fantastic cosmogony and 
kabbalistic expressions, to the main body of the 
Church. Nor is it the only feature of this kind. 
Belief in the absolute efficacy of the sacraments, 
a certain reserve in exploiting mythology, a real 
devotion to Christ, and an evangelical sense of 
‘ God for all the world ’ shimmer through the 
coloured and wavering mists of theosophy in the 
Pistis Sophia^ and suggest that a genuine faith lay 
behind the chimeras and amalgamated texture of 
these Gnostics’ cosmology.^ 

a. Contents. — The esoteric mysteries are as usual repre- 
sented to be a revelation — in this case, as in many other 
Gnostic documents which are known more or less fragmentarily, 
a revelation made by the Risen Christ to the inner circle of His 
disciples. The precedent for this method had been furnished 
by the Catholic Church, in the interests of apostolic tradition. 
Thus Justin Martyr {Apol. i, 67) closes his account of the 
Christian sacraments and teaching by claiming that he was 
only setting before his pagan readers what ‘ Jesus had taught 
when He appeared on Sunday to His apostles and disciples ’ — an 
amplification of Mt SS-'-*. In the Pistis Sophia the main purpose 
of Christ is to reveal and institute mysteries, and mysteries of 
a sacramental order, by which alone redemption from sin is 
possible for the elect. The starting-point is the same as in the 
uncanonical gospels w’hich dealt with the Resurrection and 
passed into apocalypses, viz. the period of forty days which, 
according to Ac Jesus spent with His disciples between the 
Resurrection and the Ascension. The communications which 
He was supposed to have imparted to His followers during this 
interval were shaped into fantastic revelations of heaven and 
earth. ^ The Pistis Sophia (1-5)2 starts also from the instruc- 
tions given by the Risen Jesus to the disciples on Mount Olivet ; 
but the remarkable and unique feature is that the writer 
extends the period to eleven ^’ears. Even this prolonged period 
did not enable the Lord to impart more than an elementary 
knowledge of the mysterious Light-world. Since He had not yet 
ascended, the esoteric meaning of the seons and spheres w’hich 
intervene between the human soul and the supreme Light had 
still to be revealed, although the disciples complacently mought 
that they had already attained a perfect insight. Hence, after 
the ascension to the Prime Mystery (or Supreme God) on the 
15th day of the month TybiJ (cf. ERE in. 93) at full moon, 
when the passage of Jesus through the firmaments into the 
higher world had produced confusion among the powers of 
heaven and an earthquake which dismayed the disciples, He 
returned (cf. W. R. Newbold, JBL xxxi. [1912] 16S-209) next 
day in dazzling glory and, to their delight, promised to complete 
their knowledge of the heavenly world, i.e. to describe the 
Ineffable One, who was above the Prime Mystery. The gnosis 
is practical ; it is a revelation of the proper methods by which 
the disciples can attain, and help others to attain, the goal of 
their quest, viz. the attainment of the Light-world, « instead of 
the present mixed (iccpao-M^os) world which is destined to perish 
at the end. 

The remainder of the first book (6-62) is devoted to this 
exposition, Jesus being occasionally questioned in the course of 
It by Mary Magdalene, Philip, Peter, Martha, John, Andrew, 
Thomas, Matthew, James, Salome, and the Virgin Mary, all of 
whom not only put questions but reveal for the approval of 
Jesus what is in their minds. The literary quality is not high, 
but the setting of the dialogue is sometimes quaint— Mary 
* gazing into the air for an hour ' (17) before she ventures to ask 
a question, Philip sitting and writing down the w'ords of Jesus 
(22), Peter angrily complaining that Mary talked too much (36), 
and James reverently kissing the breast of Jesus before he 
speaks a word (51). The exposition itself is from time to time 
linked to mystical interpretations of OT texts ; e.g., one of the 
grotesque applications of Ps 8510 (« mercy and truth are met 
together’) is that these words denote the meeting of the Virgin 
Mary and Elisabeth (Lk I'lO), since * Mercy ’ was the divine 


1 Christ breaks the power of fate (el/iap/xeinj) over the soul 
(22 f.) ; but this preoccupation with the problem of destiny, 
which haunted the early centuries (cf. Gilbert Murray, HJ ix. 
(1910-llJ 15 f.) like a nightmare, was faced by Christian thinkers 
in the Church, like Origen and Bardesanea, as well as by 
Gnostics (cf. the Excerpta Theodoti). 

2 Schmidt’s numbering of the chapters, !n his standard ed. 
(see under Literature), is followed throughout this article. 

3 Basilides and his school generally made this day the date of 
the baptism or Jesus (Clem. Strom, i. 21. 146) in the fifteenth 
year of Tiberius. 

* Cf. and ct. the basal idea of Manichaism (ERE viii. 397, 
400), and the discussion in the second book (xlixf.) of the 
Clementine RecognitioTis. But the Pistis Sophia is prior to the 
rise of Manichsism, and less dualistic in tone. 
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Power in Mary which issued in the shape of Jesus, while 
' Truth ’ in Elisabeth developed into John the Baptist, the herald 
of the Truth (62). 

Jesus begins (7) by describing the origin of the twelve 
apostles not from the rulers of the aeons {i.e. the zodiac), as in 
the case of ordinary men, but from twelve Powers i taken by 
him from the twelve saviours of the Treasure of Light and 
placed in their mothers’ wombs. John the Baptist’s soul is 
similarly formed from a Power granted to Jesus by the beneficent 
‘ little Ia6 ’ and from the soul of Elijah.2 His own incarnation 
(8) is due to His implanting of ‘ the first power I had received 
from Barbelo, that is to say, the body (o-w/xa) which I had borne 
in the height, and instead of the soul the power I had 

received from the great SabaSth, the beneficent,’ in Mary His 
mother. He then describes His investiture with three robes of 
light and His ascension through the various compartments or 
spheres, His victorious conflict with the archons and hostile 
powers of the twelve zeons,^ who were organized to thwart the 
redemption of the light, and His discovery, behind the veils of the 
thirteenth aeon, of poor lonely Pistis Sophia (29) seated under- 
neath that ®on and mourning over her exclusion. The story 
of this pathetic figure is now told. She was the last and 
lowest of the twenty-four emanations, and she had incurred the 
hatred of the twelve aeons by desiring the light of the Highest ; 
furthermore, Arrogant (av0aSTjs), who sought .control of the 
thirteenth aeon, did his best to keep her out by issuing a lion- 
faced Power and other emanations in chaos (including 
laldabaoth), whose evil fascinations drew Pistis Sophia down 
through the twelve aeons until, harried and darkened by her 
foes, and having abandoned her consort ((ruCiryos), she reached 
chaos itself. Then, coming to herself, she repents of having 
mistaken the deceptive light of laldabaoth for the True, and 
cries to the Light of lights ; by a twelvefold act of repentance, 
elaborately explained, she expiates the twelve aeons, succoured 
at every stage by help from on high against Arrogant and hds 
allies, and finally (57), having rep‘ ‘ * r ‘ ‘ ■ 

thirteenth aeon, 4 she is led from chao- > > ■ • . 

by Jesus, 5 which crowns her with r . • ^ 'i- •! 

inspires her to praise the Power of Light in a snng. 

An interpolated paragraph of alphabetical gibberish® has been 
Inserted at this point (62). The following section (63-148) is 
entitled ‘ the second book of Pistis Sophia,’ hut the division is 
artificial and the name of the original document evidently was 
not ‘ Pistis Sophia ’ at all ; at the close of 100 we read * a portion 
of the books or texts (Teuxn) of the Saviour' — which covers 
63-100. The next section (101) appears to be the conclusion of 
a different document altogether. Another * portion of the 
books of the Saviour' follow's (102-185), and the final section 
(136-148) has a later note appended, which recalls the contents 
of Mk 169-20. 

The so-called 'second book of Pistis Sophia* continues the 
heroine's career. She is driven down by a fresh attack of her 
foes, but Jesus orders Gabriel and Michael to assist her by 
means of a stream of light against the archons and emanations 
who still thwart her progress ; finally she is set in the centre of 
the Light itself, triumphing over the hostile seons of darkness 
by the direct aid of Jesus, who paralyzes Arrogant and his 
emanations. Her songs of praise and the revelations made to 
her are expounded at length; she accompanies Jesus into the 
thirteenth »on ; then, after a hymn of praise, she passes 
suddenly, singing, out of the story. No more is heard of her. 
The remainder of the book (83ff.) is occupied by an elaborate 
Gnostic survey of hierarchies, aeons, and spheres. The drama 
gives place to exposition, and the theme is the next world, with 
special reference to the destiny of the soul and its varying 
fortunes there. The literary method is the same as in the first 
book : Jesus inrites His hearers from time to time to guess the 
meaning of what He has said, and praises the answer ; or He 
allows Himself to be questioned. But Mary does nearly all the 
speaking in the second book, though she confesses (72) that 


1 An indication of the Gnostic claim to apostolic authority 
and of the apostolic prestige in their theosophy. The treason 
of Judas is ignored. 

2 This is held to explain Mt 17tl- 12 The older Gnosti- 

cism, described by Irenseus, made John the Baptist and Jesus 
emanations of Sophia herself, through the unconscious agency of 
laldabaoth. Here, as elsewhere, the Pistis Sophia departs 
from the Christology of the earlier schools of Gnostic specula- 
tion. 

3 Even in the medley of celestial fignres Christ is supreme 
over these tyrannical lords of destiny (eVap/xeVrj). According 
to the Pistis Sophia, which tallies here with the Ophite system 
in general, the stars in their courses fight against the saints, 
and Jesus has to intervene in order to shorten the times for tliie 
sake of the elect. 

4 This is held to explain Ps 611-4. 

# After His ascension. Her fall and preliminary rise seem to 
be prior to the advent of Christ ; the completion of her rescue 
ana uplifting is accomplished by the Ascended Christ. 

® The jargon of foreign syllables and names in the Pistis 
Sophia prompted this scribe to try such composition on his ow-n 
account. In 137, e.g , we read a Word of Jesus to this effect : 
* He (Jesu) drew’ another Power from li/zai^axovvxaiVxouxewx — 
who is one of the three gods of triple pow-er — and bound it to 
Arfis ; and he drew a Power from is also one 

of the three gods of triple power — and bound it to Hermes ; 
and again he drew a Power from Pistis Sophia, the daughter of 
Barbelo, and bound it to Aphrodite.’ Cf. C. Bigg, The Church's 
Task under the Roman Empire, London, 1905, p. C3 1 


she is in terror of Peter—* I fear Peter, for he threatens me, and 
he hates our sex.’i She even, by permission of Jesus, explains 
at a later stage the mystic sense of Ex 21i7 to Salome (132). The 
special feature of the dialogue is a severe rebuke of Andrew 2 for 

1 X ‘ ‘ : ■ ■ ' 

suddenly to the brief (101) conclusion of some lost Gnostic 
treatise or apocalypse of Jesus ; this beatitude on the members 
who are initiated into the mysteries breaks the thread of the 
story, and, w’hen a second extract from these books (102-135) 
opens, we find ourselves in a different world. The bizarre 
element predominates. Conversations between Jesus and the 
group continue, but the topics are less ethereal and speculative, 
connected for the most part with the gnosis of the initiated — 
e.g., the power and limits of forgiveness, the influence of the 
living over the souls of the departed, the efficacy of baptism, the 
rules for imparting the mysteries of the faith, the meaning of 
destiny, etc. The sense of sin is deep, but the hope for sinners 3 
lies in the rites of the Gnostic faith thus revealed. Finally, 
Mary exclaims : * My Lord, lo, we know plainly, openly, and 
clearly (<f)ayepcot) that thou hast brought the keys of the 
mysteries of the realm of light, which forgive the sins of souls 
and purify them and make them pure light, and bring them 
into the light’ (135). The entire section is a blend of puerile 
speculation, austere ethics, and sincere piety of the sacra- 
mental order, which some critics have thought to connect with 
the Marcosian sect. 

The MS then contains a section which is usually called the 
fourth book (136-148). It has no connexion with the foregoing. 
Substantially it is a piece of Gnostic sacramentalism, couched in 
eclectic and often crude terms. The disciples, including the 
women (and, for the first time, Simon the Canaanite and 
Bartholomew), come to Jesus after the Resurrection, as He 
stands, clothed in w'hite linen, on the shore of the ocean ; their 
cry is, 4 ‘ Our Lord, have pity on us, for we have left father and 
mother and all the w’orld and have followed thee.’ Jesus, then, 
by a mystic incantation pronounced ‘at the altar,’ moves the 
spheres® right and left, transporting Himself and the disciples 
to an aerial region Ijing between, where He discourses to them 
upon the celestial hierarchies and the various torments endured 
by souls before they are released from the different rulers of the 
spheres. He comforts them, in view of all this, by reatfirmmg 
His gift to them of * the keys of the heavenly realm’ (141). A 
fresh incantation raises them to a sphere of light, where they 
receive a vision of fire, water, wine, and blood, which is 
explained as the meaning of Lk 1249, jn 4 ^ 0 . 14, Mt 26^, and 
Jn 1934 : * I brought nothing into the world, when I came, 
except this fire, this water, this wine, and this blood ; the water 
and the fire I brought from the region of the Light of lights, 
from the treasure of light, and the wine and the blood I 
brought from the region of Barbelo. Shortly afterwards, my 
Father sent me the holy spirit in the form of a dove. The fire, 
the water, and the wine were for the purifying of all the sins of 
the world ; the blood was a sign for me of the human body 
w'hich I received in the region of Barbelo, the great Power of 
the invisible God. The Spirit, again, draws all souls and leads 
them to the region of light.’ Jesus then transports them back 
to the mountain of Galilee, institutes (cf. ERE vii. 408») a mystic 
sacrament (142) of water, wine, and bread, intercedes success- 
fully with the Powers who remit sins, on behalf of the disciples, 
and e.xplains the efficacy of the supreme Name as a charm 
against the rulers of the spheres. There is a gap in the MS at this 
point. When it recommences, we are listening to a recapitula- 
tion, uttered with gusto and gloating, of the Dantesque punish- 
ments inflicted on the soul guilty of cursing, the slanderer, the 
murderer,® the thief, the scorner, the blasphemer, the sodomite, 
the obscene sorcerer,^ and the good man w'ho has not been 

1 This may reflect a Gnostic claim for women in the prophetic 
ministry of the Church, as against an attempt on the part of 
the (Roman?) authorities to put them down. 

2 He gets the rebuke of Mt 1/17 for wondering how the dis- 
embodied soul can escape the archons and powers. 

8 It is a free gospel. * I have called and said to all men, 
sinners and just persons, “ Seek that ye may find, knock that ft 
may be opened to you ; for everyone who seeks in truth shall 
find, and to him that knocketh it shall be opened. For I have 
said to all men, that they are to seek the mysteries of the realm 
of Light, which will cleanse them and purify them and bring 
them to the Light’” (133). 

4 This cry for more light than the old gospel could furnish on 
the problems of the universe marks, as Hamack observes, the 
common plea of Gnosticism and Catholicism ; the simple gos]>el 
of Jesus had to be expanded to meet the speculative problems 
of the age. 

5 Among the grotesque semi-Egyptian colours of this sketch, 
it must be noted that the spheral powers include ‘ the ba^-is 
Odcriv) of the moon, which was like a ship steered by a male 
and a female dragon, and drawn by two white oxen. On tlie 
poop of the moon there was the figure of a child who drove tne 
dragons that had seized the light from the archons. At tlu- 
bow was the face of a cat.’ 

6 At this point Peter again protests that the women (Marv and 
Salome) are putting too many questions, and Jesus bids lluiu 
let the men have a chance of speaking (146). 

7 These denunciations show how the Pistis Sop/tia abjured 
the libertinism which was rampant in some of the ultra-s]>:ntiial- 
istic circles of Gnosticism. For the Eg>'ptian baMs of the 
Gnostic hell see E. A. Wallis Budge, The Gods of the Egyptians, 
London, 1904, L 265 f. 
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initiated. Each case is proposed by a disciple, and answered by 
Jesus. He closes by declaring that (148) a man is punished 
separately for every sm, but that the penitent initiate is sure of 
pardon ; also, He describes the best time for those to be bom 
who shall be initiated into the mysteries. The original MS then 
ends with the words, * \\Tien Jesus spoke thus to his disciples in 
Amenti, the disciples wept and w'ailed : “ Woe, woe to the 
sinners on whom the indifference and forgetfulness of the 
archons lies, till they leave the body and are led to these 
punishments I Have pity on us, have pity on us, Son of the 
Holy One, and take compassion on us that we may be delivered 
from these punishments and judgments prepared for sinners — 
for we too have sinned, our Lord and our Light !”* The entire 
fourth book is kabbalistic as none of its predecessors is ; the 
moral demand, which counteracted the magical element (ERE 
iv. 115^)in the sacramental doctrine, begins to fall away, and 
the religious temper narrows as well as hardens. 

3 . Composition. — The problem of the Pistis 
Sophia is twofold — literary and religious. The 
literary problem is to analyze the structure of the 
miscellany. Even when the first tliree books are 
taken bj' themselves, their original title cannot 
have been Pistis Sophia. This designation * may 
be retained for the sake of convenience, but it is 
the addition of a later scribe, and is just as ap- 
propriate as ‘ The Book of Una’ would be for the 
Faerie Queene ; the miscellany is much more com- 
prehensive than such a title would sugjrest. 
Either ‘ The Books of the Saviour ’ or ‘ Questions 
of Mary and the Disciples concerning Repentance 
and Forgiveness, with the Answers of the Lord’ 
would cover the contents more accurately. Even 
this, however, does not e.xplain the juxtaposition 
of the fragments. One theory (Schmidt) is that 
the fourth book, together with the allied books of 
Jeh in the Bruce MS, must reflect an earlier stage 
of this Gnostic theosophy, at which the ‘lower’ 
mysteries as yet consisted mainly of a baptismal 
sacramentalism (ERE ii. 383*). The rival hypo- 
thesis (Liechtenhan) reconstructs an original docu- 
ment by omitting 64-80 as an interpolation. These 
theories are complicated by (a) the probability 
that the Pistis Sophia is based upon earlier Gnostic 
treatises of the 2 nd cent, which are known to us, 
as far as they are known at all, mainly by their 
titles;^ and (i) by the obvious connexion between 
our mi.scellany and the ‘ two books of Jed,’ ’ 
which happen to be preserved in the allied Sahidic 
MS of Bruce. Tlie Pistis Sophia mentions these 
books (134) as containing the higher mysteries 
and as ‘ written by Enoch when I spoke with him 
from the tree of knowledge and from the tree of 
life.’ But the hooks mentioned here can hardly be 
the books of the Bruce MS, for the latter do not 
profess to have been composed by Enoch. Never- 
theless, there is a general similarity between the 
two MSS, which involves literary and religious 
questions that have not yet been answered defi- 
nitely by experts. In the extant books of Jed 
Jesus is also revealing the mysteries of the celestial 
spheres to His disciples, the sacramentalism is still 
more emphatic, the ascetic note is loudly struck, 
and the underlying aim is, as in the Egyptian 
Book of the Dead, to provide a safe passage for the 
initiated soul through the hostile regions of the 
other world. The latter aim, more explicitly than 

1 E. Dulaurier and E. Renan (Marc-AurlU^^ Paris, 1882, p. 

120 f.) proposed to read 7rt<rTTj <7-o<f)ia (‘faithful or believing 
Wisdom but ‘ Faith-Wisdom ' is quite intelligible, especially 
when it is remembered that the twelve aeons posited by Valen- 
tinus commence with and end with o-o^ca. 

2 The discovery of the Odes of Solomon (ERE vii. 13») has put 
one of these treatises in our hands ; the Pistis Sophia quotes, 
among the canonical Psalms, from five of these OdesCi., v., vi., 
xxii., XXV.). 

3 JeQ in the Pistis Sophia is the father of Sabaoth, and 
consequently (see above, p. 47») ‘the father of the father' of 
Jesus. The pre-existence of Christ is assumed in the ston- of 
these books’ origin ; indeed, the pre-existence and the ascended 
activities of Christ in this literature are much more vital than 
the historical life and mission on earth, the main significance 
of the latter being that it inaugurated the sacramental rites. 
JeO, in the Pistis Sophia, keeps the lower archons in order, 
but his principal mission is to transmit light from the higher 
Treasure to the regions below him, by way of revelation ; he Is 
more important as a medium than as a celestial potentate. 


in the Pistis Sophia^ dominates the sacramental 
interest ; it must be admitted that the entire 
scheme of both works presents a grotesque, weird 
elaboration of the sacramental mysteries, compared 
with which the later Catholic construction may be 
described as simple and sober (cf. ERE v. 548^). 

Literatdre. — The literature may be grouped under the suc- 
cessive stages of criticism. The MS of the Pistis Sc^hia, 
originally possessed by A, Askew, passed into the keeping of 
the British Museum [MS Add. 6114] towards the end of the 
18th century. Some passages had been already copied and 
noticed by C. A. Woide, the Coptic expert (cf. J. A. Cramer, 
Beitrage zur Beforderung theologischer. . . . Eenntnisse, Kiel 
and Hamburg, 1778, p. 82 f.), who assigned it, on paleographic 
grounds, to the 4th cent. ; and in 1843 it was discussed by 
J. Matter, Hist, critique du gnosticisrne^, Paris, 1843-44, ii. 
41f., 350f. E. Dulaurier (JA, 4th ser., ix. [1847] 534-548) 
ascribed the work to Valentinus ; but his Fr. version was never 
published, and the first ed. of the MS did not appear till 1851, 
when M. G. Schwartze’s Lat. tr. was pc^thumously ed. by 
J. H. Petermann (Pistis Sophia, opus gnosticum Valentino 
adiudicaium, Berlin, 1851), who attributed the document to 
the Ophites, an opinion shared by K. R. Kostlin in his ex- 
haustive essay on the Gnostic system of the Pistis Sophia 
(Tkeologisehe Jahrbucher, xiii. [1854] 1-104, 137-196), and by 
R. A. L.ipsius (DCB iv. 405-415). Portions were translated 
from Schwartze’s version into Eng. by C. W. King, (Bostics 
and their Remains^, London, 1S87. A Fr. version by E. Ameli- 
neau followed (La Pistis Sophia : Ouvrage gnostique de 
Valentin, traduit du copte en franqais, avec une introduction, 
Paris, 1S95), which was severely criticized by E. Andersson 
(Sphinx, viii. [1904] 237-253) and C. Schmidt (GGA, 1891, p. 
640 f., 1892, p. 201 f.). An Eng. version, based on Schwartze 
and Am^lineau, was published by G. R. S. Mead (Pistis Sophia, 
a Gnostic Gospel . . . now for the Arst time Englished, IjonAoii, 
1896). C. Schmidt’s Germ. tr. (Roptisch-gnostische Schriften, 
Leipzig, 1905, i. 1-254) had been preceded by bis ed. and study 
of the allied Gnostic documents m TV viii. 1-2 [1892] (‘ Gnos- 
tische Schriften in koptischer Sprache aus dera Codex Bruci- 
anus’), as well as by A. Harnack’s monograph, ‘Ueber das 
gnostische Buch Pistis-Sophia,' in TU vii. 2 [1891). Harnack’s 
views are summarized in his Gesch. der altchristlichen Littera- 
tur, i. (Leipzig, 1893) 171 f., ii. 2. (1904) 193 f. Schmidt’s theory, 
that the two books of JeO(in the Bruce MS) represent, along 
with the (so-called) fourth book of the Pistis Sophia, an earlier 
stage, IS criticized adversely by E. Preuschen (ThLZ xix. 
[1894] 183-187) and defended by Schmidt in Z WT xxxvii. [1894] 
555 ff. ; Harnack tends to think that Schmidt has not proved 
his thesis at this point, and a similar scepticism, accompanied 
by an independent, positive reconstruction, is reflected by 
R. Liechtenhan in his ‘Untersuchungen zur koptisch-gnoa- 
tischen Litteratur' (ZWT ix. [1901] 236ff.) and in PRE^ xiv. 
404 ff. The discovery of the Odes of Solomon, five of which were 
already preserved in the Pistis Sophia, has reopened the 
problem of the latter book ; cf. J. Rendel Harris, The Odes 
and Psalms of Solomon, Cambridge, 1909, pp. 10-35, and W. H. 
Worrell, ‘The Odes of Solomon and the Pistis Sophia,’ JThSt 
xhi. [1911] 29-46. The most recent discussions of the Pistis 
Sophia will be found in W. Bousset, Hauptprobleme der 
Gnosis, Gottingen, 1907, which brings out the syncretistic 
features ; E. de Faye, Introd. d Vetude du gjwsticisme, Paris, 
1903, pp. 109-139, and Gnostiques et gnosticisme, do. 1913, p. 
247 ff., the latter of which thinks highly— some will feel, too 
highly— of its religious value ; P. D. Scott-Moncrieff, Pagan- 
ism and Christianity in Egypt, Cambridge, 1913, p. 148ff., 
which elucidates the Eg^^ptian characteristics of the miscellany ; 
and F. Legge, Forerunners and Rivals of Christianity, Cam- 
bridge, 1915, ii. 134 f. JAMES MOFFATT. 

PITRS.— See Ancestor-woeship (Indian). 
PITRYANA.— See Devayana. 

P I TY. — Pity is pre-eminently a human emotion ; 
it is either not shared at all or shared in a very 
inferior de^ee by the brutes. As a human emotion 
it is very vvidely spread, hut affects men at different 
times and in different races in different degrees. 
Women are more moved by pity than men, civilized 
men than savages, and probably the northern more 
than the southern races. Among the Greeks and 
Romans pity was less felt than among (Christian 
nations, in the medimval life less than in the 
modern world. This is, perhaps, due to the in- 
creased ease of communication between one part 
of the world and another, and, as a consequence of 
tills, to the growing solidarity of the human race. 
Hostility and anger are both apt to obliterate 
pity, or at any rate greatly to diminish it ; on the 
other hand, affection for and contiguity to tb^ 
sufferer enhance it. 

I. Greek. — In Homer pity is recognized 
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quality ■which prevails to some extent and ought 
to prevail among both gods and men. Yet no 
great stress is laid upon it, nor does its absence 
excite much indignation. In one passage (of doubt- 
ful authority) it or, rather, the respect which 
gives rise to pity is described as a quality ‘ which 
greatly injures and also greatly benefits men ’ (//. 
xxiv. 45). In the tragedians the feeling of pity is 
more marked and occupies a more prominent place. 
Indeed, as Aristotle points out, tragedy could not 
exist and would have no point, did not human 
misfortune excite pity and were not people capable 
of being moved by the imaginary misfortunes of 
their fellow-men. He says that the object of 
tragedy is ‘ by means of pity and terror to etleet a 
purging of such emotions ’ (Poetics, ed. By- 

water, Oxford, 1909).' In some ways the most 
remarkable instance of pity exhibited in Attic 
tragedy is Prometheus’s self-sacrifice for the good 
of mankind, brought about by the pity which he 
felt for their forlorn condition ; with this is con- 
trasted the pitiless inexorabilitjr of Zeus. This 
has in it some touch of the Christian doctrine of 
God’s pity for man, though in spirit it stands 
greatly opposed to it. In Plato there is no formal 
treatment of the emotion of pity, though he recog- 
nizes it as a natural and proper human sentiment 
(e.g., Phoedo, 58 E). It is further characteristic of 
Plato that he thinks the condition of ignorance 
or mistake more to he pitied than that of those 
who fall into misfortime (Rep. 539 A). In Aristotle 
the emotion is treated more formally and at greater 
length. But in the Ethics he describes it along 
with desire, anger, and fear as a feeling (tc&0os) 
(Nic. Eth. ii. 1105'’) ; in the Rhetoric he discusses 
at length the character of the emotion at least as 
it can oe used for rhetorical purposes. Of course, 
as a simple emotion pity defies definition ; no one 
could eyer make the feeling of pity intelligible to 
a man who had never known it ; but it is possible 
to analyze the circumstances in which it will arise 
and be felt, and this is what Aristotle attempts. 

He describes it as ‘a painful feeling arising on the eight of 
evil either destructive or painful, which happens to one who is 
unworthy of it, an evil of a kind which one might expect to 
suflfer oneself or that one of one’s friends should do so, and this 
when the evil appears close at hand. For it is ciear that it is 
necessary that he who should feel pity should be such as to 
think that he might suffer the evil either in his own person or 
in that of one of his friends, and that the evil should be such, 
or very much such, as has been described in the definition ’ 
(Bhet. ii. 8). 

The definition gives at first sight a somewhat 
selfish complexion to the feeling of pity ; yet there 
can be no doubt that it lays the conditions down 
under which pity is most readily felt, and, though 
there is a pity which transcends this account of it, 
the definition accurately describes the pity by wliich 
the great majority of ordinary men are moved. 

2. Roman. — In Latin literature the sentiment of 
pity occupies no prominent place ; the Romans were 
not a compassionate people, and their literature 
faithfully reproduces this trait of their character. 
The passage where the feeling of pity is most 
finely touched upon in Latin literature is in Virgil ; 

‘ Hie . . . 

Sunt lachrymae rerum, et mentem mortalla tangunt’ 

iJin. i. 462). 

There is also a striking passage in which Tacitus 
contrasts the pity felt by some of the rough 
soldiers after the battle of Bedriacum, at the 
horrors which the field of battle displayed, with 
the callousness of Vitellius and his entourage 
(Hist. ii. 70). Cicero also knew what pity was; 
he described it as ‘ ill e.ase of mind growing out of 
the misfortune of another’ (Tusc. Queest. iii. 10), 
and ‘ the ill ease excited by the misery of another 
who suffers wrongfully ’ (ib. iv. 8). 

1 What the precise meaning of Aristotle’s definition of the 
object of tragedy is has been much debated, and need not be 
discussed here. 
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3. Biblical.— In the Bible it is to be observed that 
the terms ‘pity,’ ‘compassion,’ and ‘mercy’ are 
used as practically synonymous (being all used in 
iliti'erent places as translations of the same Hebrew 
and Greek words), and that they occupy a position 
which is unique in the religious liter, ature of any 
people. For God is represented in Hebrew as well 
as in Christian literature not only as a God of 
justice but as pitiful, compassionate, and merciful. 
That such are the characteristics of God was a 
conviction which grew upon the prophets of Israel 
and the religious leaders of Jewish thought till 
it culminated in the teaching of our Lord Himself. 

In the earlier books of the OT the pity and 
compassion of God are comparatively little empha- 
sized. The most important passage occurs in the 
decalogue in both of the forms in which it has 
come down to us : 

‘Shewing mercy unto thousands of them that love me and 
keep my commandments’ (Ex 206, Dt 516 [noii^v «Aeov eis 
Xi\idSat Tots dyanuxTi /xe icat TOt? (f)vXda'iTOVtTi ra irpo<rTdyfxaTd 
f^ovi) ; 

but in the Psalms and in certain of the prophets 
the thought is very prominent — e.g., Ps 86° 103°- “ 
130' etc.. Is 546 - 63“, Jer 12'°, Hos 1’. 

In the NT the belief in God’s pity or mercy 
follows as a direct consequence from the doctrine 
of God’s fatherhood and God’s love (e.g., Lk 6°°). 
To St. Paul God is a God of mercy. God is the 
Father of mercies (2 Co 1°) : He is rich in merev 
(Eph 2*) ; mercy and peace come from God through 
Jesus Christ our Lord (1 Ti H, 2 Ti 1*, Tit 1°, 
2Jn°). 

Pity towards men is commended to us in the 
Bible as a consequence of the pity and mercy of 
God, and particularly of His pity and mercy as 
expressed by and revealed in the sending of Jesus 
Christ. Pity and mercy towards aliens and 
strangers were in early days perhaps no more 
recognized as a duty by the Israelites than they 
were by the Greeks and Romans ; indeed, there is 
a passage (Dt 13°)inw’hich it is expressly forbidden 
that pity should be felt or shown towards those 
who try to pervert God’s people from the worship 
of Jahweh into the worship of any strange god ; 
but throughout the OT mercy and pity are incul- 
cated towards members of the house of Israel, and 
the failure to have pity on the widow, the father- 
less, and the destitute is strongly reprobated. In 
the NT the command to be pitiful has no such re- 
strictions. The teaching of the parable of the Good 
Samaritan implies that our acts of charity, pity, 
and mercy are by no means to be limited to those 
of our own nation, and, as a matter of fact, under 
the teaching of Christianity pity has been ex- 
tended so as to embrace sutl'erers of the whole 
human race, and in our day embiaces the animal 
world as well. 

4. Augustine. — In Augustine’s de Civitate Dei 
there is an interesting chapter (ix. 5) devoted to 
the manifestation of pity as exhibited by God 
and man. He maintains against the Stoics, who 
asserted that God could not be moved by pity, 
that, while the claims of pity must always be 
subordinated to justice, it is yet an emotion which 
is not unworthy of God and should be exhibited 
by men to their fellow-men, being naturally called 
out by the sight of distress. The pity of God, of 
course, must depend on the repentance of man ; 
yet, granted this condition, God’s pity can flow 
out toxvards man, and, it w’ould seem, inevitably 
does so. The pitiful Clod of the Christians stands 
thus contrasted xvith the passionless God of the 
Stoics, just as the compassionate man under the 
Christian dispensation is opposed to the unfeeling 
man of the Stoical ideal. 

Yet, in spite of what Augustine urges, the idea 
of a pitiful God is not altogether an easy one 
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to embrace. It has to be taken in close connexion 
with the teaching of the N T on repentance. The 
good will, the love, the fatherhood of God to man, 
IS a permanent attitude which remains, whatever 
man’s conduct. Sin turns man’s thoughts and his 
affections away from God ; repentance makes 
possible the renewal of the relation between God 
and man, which has been there potentially all the 
time, but has been interrupted. The changed 
attitude of God to man consequent on repentance 
expresses itself in pity. The bearing of this 
doctrine on the question of tl le Atonement is out- 
side the present article (cf. Expiation and Atone- 
ment [Christian]). 

5 . English moralists. — In the English moralists 
the phenomena of pity and the cognate emotions 
held a considerable place. Hobbes started the 
investigation : 

* Griefe, for the Calamity of another,' he says, * Is Pitty ; and 
ariseth from the imagination that the like calamity may befall 
himselfe ; and therefore is called ^so Compassion, and in the 
phrase of this present time a Fellow-feeling: And therefore for 
Calamity arri\ ing from great \vickedness, the best men have 
the least Pitty ; and for the same Calamity, those have least 
Pitty, that think themselves least obnoxious to the same * 
{Leviathan, pt. i. ch. 6). 

This selfish doctrine of pity is vehemently op- 
posed by Butler in his two sermons on compassion 
{SermonSy v. and vi.). Having stated Hobbes’s 
definition of pity as given in his treatise on Human 
NaturCy ch. ix. § 10, as * the imagination or fiction 
of future calamity to ourselves, proceeding from 
the sense (he means sight or knowledge) of another 
man’s calamity,’ he proceeds to criticize it in the 
following way {Sermon v. ‘ Upon Compassion’). 

In the first place, he contends that it is no account of pity or 
compassion at all. The sight of a friend’s misfortune might in 
some minds give rise to the feeling of fear for ourselves which 
Hobbes describes, but, if it gave rise to such a feeling, the 
feeling would not be one of pity or compassion, but something 
quite different. Again, there are objects which give rise to a 
sense of our own danger— a sudden sight or sound, or some 
association of ideas— but no one would say that we compassionate 
or pity such objects; it would be ridiculous to do so. Again, fear, 
pity, and compassion would be on Hobbes's showing the same 
sentiment and a fearful and compassionate man the same char- 
acter— which every one immediately sees are totally different. 
Again, while compassion and pity exhibited towards others, and 
especially towards our friends, commend us to the favour of all 
good men, fear or anxiety on our own account by no means 
equally recommends us. Pity, then, and compassion, Butler 
concludes, are not forms of self-love, but original affections, 
being grief at the distresses or misfortunes of others, are a 
primitive sentiment in human nature, a sentiment implanted in 
us, intended to prompt us to relieve those many miseries and 
sufferings of which, in Butler’s view, life is so full. The emotion 
does not supplant reason, but fortifies it, reason being often too 
weak to induce men by itself to alleviate or attempt to banish 
the sufferings of our fellow-raen unless supported by those feel- 
ings of compassion and pity with which, as a matter of fact, the 
better class of men are endowed. 

One other question Butler touches upon in the course of 
these two sermons. Pity and compassion were regarded by 
many of the Stoics in earlier days and by some of Butler’s own 
contemporaries as a weakness which the ‘ wise man ’ will seek to 
get rid of. To this Butler replies that the gratification of the 
affection may be, and often is, a source of pleasure to him who 
indulges it, and certainly makes compliance with the dictates 
of the sense of duty and reason easier and more possible than 
without such a sentiment they are likely to prove to the 
majority of mankind. In this way he answered by anticipation 
the objections of Kant, who took up on this point a position 
even more extreme than most of the Stoics. Kant said : ‘The 
passions themselves, being sources of want, are so far from 
having an absolute worth for which they should be desired, 
that, on the contrar}’, it must be the universal \vi>-h of every 
rational being to be wholly free from them’ {Grundleg. zur 
Metaphysxk der Sitten [Sammtl. WerJee, ed. K. Rosenkranz and 
F. W. Schubert, Leipzig, 183S-40, >iii. 6fi]). 

Hume has a good deal to say about pity and 
compassion. Pity is defined by him as * a concern 
for the misery of others’ {Treatise of Human 
NaUirCy bk. ii. pt. ii. § 7). He does not accept ; 
Hobbes’s view, that it is an affection springing 
from the sight of others suffering which makes us 
apprehensive on our own account. It has its 
source in the imagination, in the power which we 
have of putting ourselves in the place of others 
and gaining an impression of the ideas which they 


actually experience. It is a peculiarity of the 
passion, he continues, that the communicated 
passion of sympathy sometimes acquires strength 
from the weakness of its original feeling. 

* A man who is not dejected by misfortunes is the more 
lamented on account of his patience’ (i&.). 

This principle of sympathy is largely invoked by 
Adam Smith to explain some of the phenomena 
which pity and compassion exhibit. Why is it, he 
asks, as Hume had also asked, that we teel more 
compassion for the man who exhibits greater 
magnanimity in his sufferings than for one who 
allows himself to be overwhelmed by them ? The 
reason is, he answers, that we can more easily 
enter into, or sympathize with, the actual feeling 
which he displays. 

‘ We wonder with surprise and astonishment at that strength 
of mind which is capable of so noble and generous an effort’ 
{Theory of Moral SentimentSy Eldinburgh, 1849, pt. L sect, 
iii. ch. 1). 

6 . Conclusion. — Pity, then, is a universal or 
almost universal human feeling, of the existence 
of which as a fact of human nature there can be 
no doubt, though the explanation of the feeling 
itself, and still more of the phenomena which it 
exhibits, may be in doubt ; it is a feeling the 
presence of which in men, and still more in women, 
we approve, the absence of which we blame and 
deplore, but on condition that it leads to active 
interposition on behalf of those who are in distress ; 
it is a feeling, moreover, which we readily attri- 
bute to God Himself, because we recognize that it 
is a form which love takes, a proof not of weakness 
but of strength. 

Literaturk. — The authorities are cited throughout the 
article. W. A. SPOONER. 

PLACES (Sacred). — In primitive religious con- 
ceptions the gods are not exempt from general 
limitations of space and time. Arguing by analog, 
the savage ascribes to all material objects a life 
similar to that of which he himself is conscious, 
and he easily confounds the spiritual force with its 
visible embodiment. Hence in primitive myth we 
find animate and inanimate things equally capable 
of feeling and action, while transformations of 
men into animals are perfectly natural. The 
gods have a physical environment, on and through 
which they act. Nowhere ubiquitous, they are 
conceived of as bounded by certain local limits ; 
the god’s land is the land of his worshippers, and 
his immediate sphere of influence is his residence. 
Among the early Semites ideas of divine preference 
came to be associated with the fertility of par- 
ticular place.s, whether from rainfall or from 
springs and watercourses, the local gods, or b^alim, 
being recognized and appeased by a tribute of 
Krstfruits, and, by a natural extension of mean- 
ing, of firstlings of cattle and men. Thus the 
idea grew that the gods have their proper homes 
or haunts where the worshippers lay their gifts on 
sacred ground, hang them on a sacred tree, or, in 
the case of sacrificial blood, pour it over a sacred 
stone. Later the home or sanctuary of a god was 
a temple, which could be erected only in a place 
where a god had manifested his presence. A theo- 
phany was held to justify the act of sacrificing on 
the spot (Gn 12’’, Ex 17“ etc.). Hence came the 
idea of the sanctity of such places as Bethel, 
Mamre, Shechem, Beersheba, etc. The theophany 
in Ex 3 took place on Sinai, because it is holy 
ground, Jahweh’s habitual dwelling-place (W. 
Robertson Smith, The Religion of the Semite^, 
London, 1894, p. 118). Thus we see that holy 
places are older than temples, and that places 
become holy as the natural haunts of a god, these 
being in their earlier forms a cave, a rock, a 
fountain, or a tree. These places and things, as 
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the favourite haunts of divine beings, come 
naturally to be regarded as holy, as opposed to 
common, and are reserved for the use of the 
god and his ministers. In relation to man such 
sanctuaries come to be surrounded by restrictions 
as to access, especially for such persons as are 
physically unclean or have shed blood. The right 
of asylum in the OT was limited to involuntary 
homicide, and confined to certain old sanctuaries 
— the cities of refuge. But at some Arabian 
sanctuaries all fugitives were admitted to shelter. 
The idea of holiness had thus come to involve 
restriction or prohibition, together with the idea 
of protection from encroachment, as may be seen 
in the root-meaning of the Hebrew word hima, a 
sacred enclosure or temenos. The god and his 
worshippers belong to a community of kinship, 
most probably on the basis of a totemistic concep- 
tion of mutual relationship. Hence men naturally 
fell into the way of observing rules of holiness — ‘ a 
system of restrictions on man’s arbitrary use of 
natural things, enforced by the dread of super- 
natural penalties ’ (ib. p. 152), as found among all 
primitive peoples. This is the primitive institu- 
tion to which the name ‘tabu’ has been given, 
including both rules of conduct for the regulation 
of man’s contact with propitious deities and pre- 
cautions against the approach of evil spirits and 
the like. The distinction between the holy and 
the unclean is real enough, though it may not be 
always precise, and both may overlap, as in the 
Levitical legislation. 

The sanctuary, being protected by rigid tabus, 
had of course to be clearly marked in its limits. 
The hima in Arabia sometimes included a large 
tract of pasture land marked off by pillars, and 
the haram, or sacred territory, of Mecca extends 
for miles on almost every side of the city. The 
whole mountain of Horeb was sacred ground. 
The customary symbol or permanent visible object 
at and through which the worshipper comes into 
direct contact with his god is sometimes a natural 
object, as a fountain or tree, or an artificial erec- 
tion, as a pillar or pile of stones. It is easy for the 
primitive imagination to connect ideas of animate 
life and quickening energy with running water or 
with the rustling leafage of a tree. And we find 
ideas of sanctity attached to rivers, as the Belus 
and the Adonis, and to springs at shrines with 
healing qualities, as the seven wells of Beersheba, 
etc., into which propitiatory gifts were cast with a 
view to divination or prophetic inspiration. The 
extension of the idea of sanctity to purposes of 
adjuration and ordeal is obvious enough. Trees 
were adored as divine among all the Semitic 
peoples, and still are as manahil by the modern 
Arabs. The local sanctuaries of the Hebrews were 
altar-sanctuaries erected under trees, but the altar 
had an itsherah, or pole, beside it (Dt 16''*). Again, 
grottoes or caves were supposed to be specially 
sacred, and the oldest Phoenician temples took this 
form. The holy cave was the original sanctuary 
of the temple of Apollo at Delos, and the adytum, 
or dark inner chamber, was common alike in 
Semitic and in Greek temples, being frequently the 
place where oracles w ere delivered. The sacrificial 
stone or altar in the Semitic sanctuary w'as the 
locality of most intimate communion between the 
worshipper and his god, on which sacrifices were 
burned and offerings set forth. The Arabian 
form was usually a cairn or heap of stones, upon 
which, or at the base of which, the sacrificial 
blood was poured out, as w’as the case also with 
the Greeks and Romans. We read in the OT 
of monoliths (massebhdth) at sanctuaries, as at 
Shechem, Gilgal, etc. 

‘ It seems clear that the altar la a differentiated form of the 
primitive rude stone pillar, the no^b or But the 


sacred stone is more than an altar, for in Hebrew and 
Canaanite sanctuaries the altar, m its dev eloped form as a table 
or hearth, does not supersede the pillar ; the two are found 
side by side at the same sanctuary, the altar as a piece of 
sacrificial apparatus, and the pillar as a visible symbol or 
embodiment of the presence of the deity, which in process of 
time comes to be fashioned and carved iii various vva.vs, till 
ultimately it becomes a statue or anthropL)iii''rphic idol of 
stone, just as the sacred tree or post wa- uli.,uately developed 
into an image of wood ’ (iZ>. p. 204), 


Such sacred stones are found in connexion with 
the worship of the most various gods, in all parts 
of the w'orld, as among the Ainus, the Brazilian 
tribes, the Samoans, etc. The asherah develops 
into the wooden idol, the primitive unhewn 
monolith into the marble statue of the god, with 
which the altar still continues to be associated, and 
from these elements eventually the temple was 
built. The primitive altar grew out of totemistic 
ideas, and there is in the earlier stages no need to 
suppose that the stone or image in front of which 
the rites of worship are performed actually con- 
tained the god. The identification of the god and 
the abode in which he may be pleased to make his 
resting-place is, however, an easy transition. Thus 
among the American Indians the place of national 
worship for the Oneidas w^as the Oneida stone 
from which they claimed descent. The Dakotas 
and Ojibwas had similar stones, which they called 
‘grandfather.’ The shaping of a likeness to the 
human face was natural enough, but by no means 
universal, as we see in the unchanged idol of 
Astarte at Paphos. It must be clearly understood 
that the idea of the stone becoming the permanent 
rather than an occasional dwelling-place of the god 
represents a later stage of development. The 
existence of sacrifice implies an earlier totemistic 
stage, in which the blood sprinkled is that of the 
totem-animal, and the object is the renewal of the 
blood-covenant between the totem-clan and the 
totem-god (F. B. Jevons, Introd. to the Hist, of 
Religion'^, London, 1914, p. 141). This supersti- 
tion lingered long. It was condemned by the 
Council of Nantes in 895, but it survives to this 
day in some corners of France and Norway. 

In ancient Rome, in the earliest times, there was 
no ' ’ ■ ■ i deity. Certain 

pla ■ attected bv tabu, 

as ■ , places made over 

to the deity by certain formulee, under the author- 
ity of the State, by the processes of consecratio. 
Such a place, in which a deity had taken up his 
abode, was a fanum, containing a sacellum, or 
small roofless enclosure, with an ara. Among 
loca religiosa were the spots where thunderbolts 
had fallen and burial-grounds. This feeling or 
scruple (religio) as applied to places finds expres- 
sion in Virgil’s lines describing the visit of riineas 
to the site of the future Rome : 


*Hinc ad Tarpeiam sedem et Capitolia ducit, 

Aurea nunc, ohm silvtstribus horrida dumis. 

Jam turn religio pavidoa terrebat agrestis 
Diraloci ; jam turn silvam saxumque tremebant. 

“Hoc nemus, hunc,” inquit, “ frondoso vertice collem, 
(Quis deu8, incertum est) habitat deua *' ' 

(^n. viii. 347 ff.). 

The temple on the Capitol, with its statue of 
Jupiter, and that of Diana on the Aventine, with 
its reproduction of the ^6avov of Artemis at Mas- 
silia, were the earliest statues of the gods in 
roofed temples at Rome. From the earliest times 
the Roman boundaries, house, burial-place, and 
spring were considered as in a special sense sacred, 
needing constant religious care. The hearth 
(focus) was the ‘ natural altar of the dwelling-room 
of man ’ (‘ Aust’s admirable expression,’ as Warde 
Fowler styles it, quoting E. Aust, Die Religion der 
Romer, Munster, 1899, p. 214), and the seat of 
Vesta, the spirit of the fire. Behind the hearth 
was the penus, or storing-place of the household, 
inhabited or guarded by spirits, the di penates. 
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who together with Vesta represent the material I 
vitality of the family (W. Warde Fowler, The 
Religious Experience of the Roman People, London, 
1911, lect. iv.). The protecting door-spirit was 
Janus ; and in the Janus bifrons in the symbolic 
gate of the Forum Fowler sees a developed form of 
the spirit of the house-door. The lar was origin- 
ally the presiding spirit, not of the house, but of 
an allotment, or the whole of the land of a familia, 
including that on which the house stood. The 
terminus was the boundary-mark of the land 
belonging to the familia, or th^pagus (an associa- 
tion of farms and homesteads), and its care was 
marked by detailed religious ceremonies. The 
lustratio, or purification, of land, city, etc., was 
carried out by means of a solemn procession accom- 
panied with sacrifice. And, as the ager of the 
city-state had its boundary made sacred by a lus- 
tratio, so the city had its pomoeri am, or boundary- 
line between the sacred and the profane, like that 
of the farm, within whose limits alone the auspicia 
of the city could he taken. See, further, art. 
Landmarks and Boundaries. 

The earliest Teutonic word for temple means also 
wood, and the primitive shrine of the deity was a 
holy place untouched by human hand, a grove. 
A god may inhabit a mountain-top, a cave, or a 
river, but the general worship was a forest cultns, 
its seat a sacred tree (cf. Tao. Germ. i.\.). This is 
not pure nature-worship, for the gods dwelt in 
these groves, although as yet no walls were built 
or images set up. Among the Saxons and Frisians 
the veneration of groves long survived the intro- 
duction of Christianity. At the beginning of the 
11th cent. Bishop Unwan of Bremen had all such 
woods cut down in his diocese, and Grimm (Teutonic 
Mythology , i. 73 f. ) tells us of a holy oak near 
AVormeln, Paderborn, to which even in his time 
the neighbouring peasants made a solemn proces- 
sion every year. The earliest temples were built 
on the sites of the more ancient trees or groves, 
and, later, Christian churches were erected on the 
same snot, so that the old sacredness did not depart 
from the place, but merely passed into a higher 
relation. 

Litkraturb, — See, besides works already mentioned, C. 
Bdtticber, Der Baumkultus der Hellenen, Berlin, 1856 ; 
W. Mannhardt, Antike Wald- und Feldkulte, do. 1875-77 ; 
J. Grimm, Teutonic Mythnlogy, tr. J. S. Stallybrass, 4 vols., 
London, 18S2-S8 ; W. W. Baudissin, Studien zur sem. 
Beligicnsgeschichte, Leipziir, 1376-78 ; J, Wellhausen, Nesle 
arabischen Beidentumst, Berlin, 1897 ; also GJi-', London, 1911- 
15, passim; and the artt. Holiness, Massbbhah, Poles and 
Posts, Tabu, Totejiism. T. DaviDSON. 

PLAINS INDIANS. — i. Distribution and 
history. — The region that gives a geographical 
name to this group of American Indians is of an 
irregular oblong shape, some 2500 miles from north 
to south and 1000 to 1500 miles from east to west. 
Roughly speaking, the Plains extend from the 
Rio Grande in S.W. United States to the 
Saskatchewan River in Canada, and from the 
base of the Rocky Mountains to Lake Winnipeg in 
Canada and the Missouri and the Missis-rippi in 
the United States. Down the long easterly slope 
of this broad stretch of land flow many streams 
that take their rise in the Western mountains. 
Trees border these numerous w-aterways, but the 
country is barren of forests. This wms formerly 
the home of over twenty different tribes, belonging 
to six dift'erent linguistic stocks. They were as 
follows : 

(1) Algonquian : Arapaho, Blackfeet (or Siksika), Cheyenne, 
and Cree ; (2) Athapascan : Apache ; (3) Caddoan : Arikara and 
Pawnee ; (4) Kiowan : Kiowa ; (5) Shoshonean : Comanche ; (6) 
•Siouan : Assinibom, Crow (or Absaroka), Dakota, Hidatsa, 
Iowa, Kansas, Mandan, Missouri, Omaha, Osage, Otoe, Ponca, 
and Quapa. 

To and fro over the wide Plains formerly moved 
vast herds of buffalo, which gave abundant food 


and furnished the Indians with pelts for clothing 
as well as covering for their tents. The tribes 
regarded these animals as specially provided for 
the sustenance and welfare of the native people, 
and this gift was gratefully recognized in their 
religious rites. 

The Indians of the Plains had been attracted 
thither by the buffalo herds. Some of the tribes 
had come from the woods on the north, east, and 
west, where the game, although plentiful, was 
more or less difficult to secure ; others had come 
up from the south for similar reasons. After the 
settlement of the w'hite colonists on the Atlantic 
coast a new force was felt over the land. A 
gradual displacement of the native tribes formerly 
dwelling on the eastern littoral and its streams 
began and went on increasing, until it was felt as 
a westward pressure up to the eastern border of 
the Plains. This steady displacement, added to 
the influence of the white traders, the adventurers, 
and the ‘ opening up of the country,’ brought to 
the Indians nevv diseases, intoxicants, and many 
other evils which greatly reduced their number. 

The horse reached the Plains with the expedition 
of Coronado in 1541. Later, strays multiplied 
rapidly, and finally formed the herds of wild 
horses that became the principal source of the 
Indian supply. M’hat tribe introduced them on 
the Plains and used them for hunting is not 
known, but they were first met by tribes of the 
Siouan stock, among the Comanche, who were 
famous for their horsemanship, and from that 
tribe knowledge was obtained of the use and care 
of the horse. Not only did the horse modify 
hunting methods, but it introduced a new species 
of property, changed social customs, and led to 
foraging expeditions and to wars. 

Although the Plains was never a peaceful 
country, the changing conditions increased its 
turbulence until it became a great battle-field as 
well as a hunting-ground. The greatest blow that 
the native life of the Indian ever received came 
during the first decades of the latter half of the 
19th cent., when, in the interests of trade, the 
buffalo were slaughtered by the thousand, until 
within a few years they were practically extinct. 
What that catastrophe meant to the Indian it is 
diflicult for one of our race fully to appreciate. 
The present writer can never forget the occasion, 
some thirty ye.irs ago, when its meaning was 
really home in upon her. 

The aged Omaha keeper of the sacred rites that inaugurated 
the annual tribal buUalo-hunt consented to recite the rituals, 
for historic preservation ; he stood alone in his little cabin 
before the graphophone to voice for the last time the words 
that told of the birth of the buifalo-herds. When he came to 
the promise given by Wakonda, in answer to man's appeal, that 
the herds should come to the people from all directions, the 
tears rolled down his withered cheeks as he sobbingly mur- 
mured: * Not now, not now ! ' To him, Wakonda had abandoned 
the Indian and the world had become desolate. 

The old man did not long survive this recital. 

2 . Religious and social ideas . — The social 
organization and religious ceremonials of the 
Plains Indians varied in a number of particulars. 
Those tribes belonging to the Algonquian linguistic 
stock h.ad formerly dwelt under sedentary and agri- 
cultural conditions, and manj" of the habits then 
formed were lost under the stress of hunting ; the 
binding force of a close social organization also gave 
way, with the result that religious rites and social 
customs were modified. With the afliliated 
Arapaho and Cheyenne tribes the ‘Sun-dance’ 
became the principal ceremony of the people. 
This composite rite spread to some tribes of the 
Siouan linguistic stock. It was not directly con- 
nected with the worship of the sun, as its name 
might imply. It is true that the ‘ dancer ’ turned 
towards the sun, but it was viewed as a symbol of 
the unseen Power that had granted the prayer of 
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the dancer — usually a supplication for the recovery 
of a sick relative, the sincerity of the request to 
be proved by the suppliant going through the 
torture of the Sun-dance. The Sun-dance wit- 
nessed by the writer in 1882 was the fulfilment of 
a vow made that the life of a sister might be 
spared to her famUy. There was therefore an 
altruistic teaching, in this seemingly barbarous 
rite.i 

Among the Cheyenne there la an ancient cere- 
monial connected with four sacred arrows that 
have been preserved time out of mind, which was 
related to the teaching of the sanctity of life 
within the tribe. Little is known of this rite, as 
no one having any white blood has ever been 
allow'ed to witness it. See art. Cheyenne. 

The tribes of the Caddoan linguistic stock had 
long been familiar with the cultivation of the 
maize which figured in their tribal rites. These 
were elaborate, and presented phases of anthropo- 
morphism that were not met with elsewhere. 

The tribes of the Siouan linguistic stock dwelt 
on the eastern border of the Plains, along the 
hanks of the Missouri River and the lower part of 
some of the tributaries of the Mississippi. The 
people lived in villages and cultivated maize. 
Deans, and a few other plants ; they went out to 
hunt buflalo and other game, returning home with 
their supply of meat and pelts. Early in the 17th 
cent, these tribes came into touch with French 
traders from the south, by way of the Mississippi, 
and across country to the north and east from the 
lakes and the St. Lawrence River. With the 
influx of wares during the 18th and 19th centuries, 
the native arts of weaving, pottery-making, and 
the manufacture of implements and weapons from 
stone, bone, and wood declined and finally ceased 
altogether. Under these influences hunting grew 
to be more or less a mercantile pursuit, and the 
religious rites formerly connected with it began to 
lose their power. 

During the latter half of the 19th cent, the life 
of the tribes became greatly modified and at its 
close hardly a tribe was practising its ancient 
vocations and rites, or was dependent for social 
order upon its tribal form of government. The 
entire country was under the control of the white 
race, railroads stretched from the Atlantic to the 
Pacific, the mountains were no barriers, and 
portions of the Plains once regarded as a desert 
yielded to modem methods of land cultivation, so 
that the old life passed for ever out of sight. The 
native race survived under the new conditions, nor 
were their ancient beliefs wholly obliterated ; 
these had too long been vital to the race to yield 
to mere external pressure. What those beliefs 
were has assumed new importance to the student 
of the development of the mind and thought of man 
while under the direct and sole tutelage of nature. 

The American Indians belong to an observant, 
thoughtful, out-of-door people who for generations 
have lived on intimate relations with an unmodified 
environment. All animals pursued their own 
untrammelled mode of life, only the dog being 
domesticated. With few exceptions, the plants 
were undisturbed in their manner of growth ; there 
were no highways to break the wide expanse of 
grass, or bridges to span the streams. There was 
nothing to suggest atiy break in the continuity of 
the natural relation between man and his sur- 
roundings. It is difficult for one of our race to 
conceive of that once unbroken stretch of country, 
giving no sign of the master-hand of man or of his 
permanent occupancy. It was amid such untouched, 
unforced conditions that the American Indian 
attentively watched the various phases of life 
about him and pondered upon what he saw. 

r For a description of the Sun-dance see art. Phallish, S a. 


Everywhere he seemed to discern that dual 
forces were employed to reproduce and so to per- 
petuate living forms. The fructifying power of 
the sun was needed to make the earth fruitful, 
and only on the union of the two, sky and earth, 
was life in its various forms made possible. Upon 
these two opposites he projected human relations 
and made them, to a degree, anthropomorphic ; 
the sky became masculine, the earth feminine. 
Finally, by thinking along these lines, as his 
rituals reveal, he was led to conceive of the cosmos 
as a unit, permeated with the same life force of 
which he was conscious within himself — a force 
that gave to his environment its stable character, 
to every living thing on land and water the power 
of growth and of movement, to man not only his 
physical capacities but the ability to think, to 
will, to bring to pass. This unseen, undying, 
unifying force is called by the Omaha and cognate 
tribes Wakonda. Through Wakonda all tilings 
came into being, are ever related, and made more 
or less interdependent. Consequently, nature 
stood to the Indian as the manifestation of an 
order that had been instituted by Wakonda, of 
which man was an integral part. To this order he 
turned for guidance when establishing those means, 
religious and secular, that would ensure to him, 
individually and socially, safety and continuous 
life. 

Finding himself to be one of a wide- reaching 
cosmic family, the Omaha (and ’ is cognates) planned 
the tribal organization upon the type of that family. 
The people were divided into two great sections, 
one to represent the sky, the other the earth. 
Each section was composed of a number of kinship 
groups, called by a general term meaning ‘village.’ 
(These are spoken of by our students as ‘ clans ^ or 
‘gentes.’) Each village stood for some one of 
the forms of life seen in Wakonda's instituted 
order. The sky was the abode of the sun, the 
stars, the winds, and the storm-cloud with its 
thunder and lightning, and to each village of that 
section was committed something regarded as 
symbolic of one of these manifestations. The 
earth, with its land and water, was the abode of 
the trees, grasses, and the various animals so 
closely allied to man and his needs, and to each 
village of that section was committed something 
tj’pical or symbolic of one of these manifestations 
of life. In this way the tribal organization aimed 
at mirroring man's environment, as ordained by 
Wakonda, and was primarily religious in character, 
and secondarily political in its function. The 
tribal rites were instituted to emphasize that 
which the tribal organization portrayed, and to 
provide means by which the people should together 
acknowledge the order inaugurated by Wakonda, 
of which man was a part. In these rites all the 
villages of the two sections had a share, as well as 
the sj-mbols committed to their keeping, so that 
the people, standing in the appointed order, w ith 
one voice appealed to the invisible Wakonda for 
help to secure food, safety, and long life. 

A few words are necessary regarding the sym- 
bolic objects committed to the villages, as there 
has been considerable misconception of these and 
the Indian’s use of them. Each village, according 
to the section to which it belonged, had charge of 
one of these symbols. The term by which it wa^ 
designated in the Omaha language meant ‘ that by 
which they make themselves known as a people.' 
It is to this object that the term ‘totem’ ha^ 
been applied. The symbol, representing, as it 
did, one of the forms of life in the sky or on the 
earth, as created by Wakonda, had a sacred 
significance to the people of the village and held 
the central place in their ceremonies. It bound 
the people together by a sacred tie, made them 
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distinctive among the other villages, and was a 
link between them and the invisible Wakonda. 
The symbol belonging to a village was always 
metaphorically referred to in the name of the 
village, and also in the personal name ceremonially 
given to every child born within the village. The 
symbol might be an animal (e.g., the buffalo) or a 
force (e.g., the wind), and the people might be 
spoken of by the name of the symbol of their 
village (e.g., the buffalo people, or the wind people). 
This form of speech never meant to imply that 
the people were descended from the buffalo or any 
other symbolic object. Certain articles were 
regarded as associated with the different symbols ; 
these were always treated with marked respect, 
and the people of a village never touched the 
articles associated with their own sacred symbol. 

The tribal rites of the Omaha and cognates were 
composed of dramatic acts, the recitation of rituals, 
and the singing of ritualistic songs. In these are 
embodied the myths setting forth the genesis of 
man and his relation to nature. The stories, 
symbols, and metaphors are often highly imagina- 
tive and not infrequently touched with poetic feel- 
ing. These formed a nimbus about the rites that 
both illuminated and made elusive their meaning. 

In the tribal rites can be traced the gropings of 
the Indian’s mind to find that power, greater than 
man, which was the source of visible nature, to 
discover a way for man to approach it and receive 
help from it, and to search for the meaning of the 
activities that were everywhere apparent. The 
religious and social ideas developed through this 
search, extending through generations, as evidenced 
in the rituals, were gradually evolved and formu- 
lated in the tribal rites, wherein were clearly set 
forth the importance of the perpetuation of human 
life and the recognition that Wakonda is ever 
present in all things that surround man. 

There were no specially designated persons in the 
tribe whose duty was to teach relirion or ethics, nor 
were there any succinct, practical commandments 
as to the beliefs or actions. Religious and ethical 
teachings were embedded in the tribal and other 
rites. The duty of explanation and instruction 
to the laity, concerning the meaning and the 
teaching of these rites, devolved on the thoughtful 
elders of the tribe, who generally belonged to 
those eligible for the office of keeper and who 
formed a kind of hereditary priesthood. 

3 . Wakonda. — The term wakonda is not modem 
and does not lend itself to analysis. It is di.stinct 
from the word meaning ‘spirit’ and has nothing 
in common with it. Wakonda is not a synonym 
of ‘ Great Spirit,’ of nature, or of an objective god, 
a being apart from nature. It is difficult to formu- 
late the native idea expressed in this word. The 
European mind demands a kind of intellectual 
crystallization of conceptions which is not essential 
to the Indian and which, when attempted, is a])t 
to modify the original meaning. Wakonda stands 
for the mysterious life-power permeatingall natural 
forms and forces and all phases of man’s conscious 
life. The idea of wakonda is therefore funda- 
mental to the Indian’s relation to nature and to 
all living forms, including man. While the con- 
ception of wakonda may appear vague, certain 
anthropomorphic attributes were ascribed to it, 
approximating to a kind of personality. Besides 
the insistence on truthfulness in word and deed, 
there were qualities involving pity and compassion, 
as shown in certain rites. All experiences of life 
were directed by wakonda — a belief that led to a 
kind of fatalism. 
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PLANTS.— See Trees and Plants. 

PLATO AND PLATONISM. —I. Life.— 

Aristocles, known always in after life as Plato 
(nxd™v), was born at Athens (or, as some say, at 
rEgina) on 26th or 27th May 427 B.C. (or, as some 
say, 5th or 6th June 428 B.C.). He was well born, 
his father, Ariston, being of the family of Codrus, 
and his mother, Perietione, or Potone, of that of 
Solon ; he was well bred ; he was well-to-do. In 
his youth he received the customary education in 
music and gymnastic, and he performed the usual 
military service. He is said to have had poetical 
aspirations — dramatic, epic, lyric. In all proba- 
bility he looked forward to a political career. 
Having been in early years introduced to the 
Heracleitean philosophy by Cratylus, he became 
acquainted about 407 with Socrates, and hence- 
forward was one of his ‘ familiars ’ or ‘ associates ’ 
(eTaipoi). Presumably Plato shared Socrates’ 
political unorthodoxy ; that is to say, he was 
a ‘ moderate ’ of the type of Theramenes, and, 
whilst he had no sympathy with Critias and the 
extreme oligarchs, desired a stringent reform of 
the ‘ unmixed democracy.’ Accordingly, he was 
one of those Socratics who, on the death of their 
master in 399, withdrew from Athens and found 
a refuge with Eucleides at Megara. It is possible 
that Plato returned to Athens in or about 394. 
Then came a time of travel, when he is said to 
have visited Egypt, Gyrene, Magna Grsecia, and 
Sicily. At Syracuse he made acquaintance with 
Dion, and with Dion’s brother-in-law, the ‘ tyrant’ 
Dionysius the Elder. It is said that Dionysius, 
taking offence at remarks made by Plato about 
the ethics of tyranny, revenged himself by deliver- 
ing Plato to one Pollis, a Spartan diplomatist ; 
that Pollis sold Plato in the market-place of 
-Egina, as though he were a prisoner taken in 
war ; that Anniceris of Gyrene bought him and 
set him free ; that Plato’s friends proposed to 
repay to Anniceris the sum which he had ex- 
pended ; and that, when Anniceris declined their 
offer, the money was spent in the purchase of the 
garden of Academus. Whatever may be thought 
of this curious story, Plato, when he returned 
to Athens about 387, established, first in the 
gymnasium of Academus and afterwards in the 
garden hard by, the school known henceforward to 
all time as the Academy. Here he lived, thought, 
taught, and wrote. It may be conjectured that in 
the earlier days of the Academy Plato not only 
delivered formal lectures, but also gave personal 
instruction to his abler pupils, using his written 
dialogues as texts for catechetical teaching; and 
that he shared the common life of the school. 
But there is reason to believe that in later years 
he delegated the personal teaching to others, and 
that towards the end of his life his public lectures 
were few and far between. In 367 he made a 
second journey to Syracuse in the vain hope of 
w-inning the younger Dionysius to philosophy, 

and thus of an ideal polity 

governed . A third journey 

to Sicily ; object the recon- 

ciliation of Dionysius with his uncle, Dion, was 
conspicuously unsuccessful. Plato died at Athens 
in 347. 

2 . Writings. — In the age of the emperor 
Tiberius the grammarian Thrasylus framed a 
canon of Plato’s writings, and included in it the 
Apology of Socrates, which purports to represent 
the unpremeditated defence addressed by Socrates 
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to his judges ; the Epistles, a collection of letters 
supposed to have been written by Plato to his 
friends ; and 34 dialogues on philosophical sub- 
jects. There has been, and there still is, con- 
troversy about the epistles, some thinking that all 
are genuine, others that some, and in particular 
vii. and viii., are genuine, and others again (with 
whom the present writer ranges himself) that all 
are spurious. Doubts have been raised about 
certain of the 34 dialogues ; but no serious critic 
of the present day questions any of the more con- 
siderable of them. It is easy to see why Plato 
gave to his writings a conversational form. 
Socrates had held that the teacher should elicit 
and suggest rather than inculcate and dogmatize, 
and had therefore preferred spoken to written 
discourse, question and answer to continuous ex- 
position. Plato accepted his master’s principle ; 
and accordingly, though he deserted his example 
so far as to make use of writing, he was careful 
in so doing to imitate conversation. In most of 
the dialogues Socrates is the chief speaker ; but 
Plato’s Socrates is an idealized Socrates, who has 
an urbanity foreign to the Socrates of history, 
and he sometimes propounds physical and meta- 
physical doctrines which could not have found 
favour with a philosophical agnostic. In the 
Parmenides Socrates takes the second place ; in 
the Sophist, the Politicus, and the Tinusus he 
retires into the background ; and in the Laws he 
does not appear. The dialogues diBer in structure, 
inasmuch as the conversation is sometimes written 
down in the words of the supposed interlocutors ; 
sometimes is reported by X, who has taken part 
in the discussion or has been present at it ; once 
is reported by X, who heard the stor^ from Y ; 
and once is reported by X, who heard it from Y, 
who heard it from Z. They difier also in literary 
character and treatment. Some are lively and 
dramatic ; some are eloquent and poetical ; some 
are severely dialectical. Though in general the 
conversational form is studiously maintained, 
there are upon occasion great stretches of con- 
tinuous discourse ; and in particular there are 
imaginative interludes called myths (piBoi), which, 
making no pretension to exactitude of statement, 
claim notwithstanding to be substantially true, 
and, where experience fails, to fill a gap by pro- 
visional hypotheses {Phtedo, 114 D). Thus, the 
making and the maintenance of the universe, pre- 
historic society, the day of judgment, and the 
future state are mythically described. In a word, 
the myth is a profession of faith. The intro- 
ductions prefixed to some of the dialogues and 
the description of the last hours of Socrates in 
the Phcedo are the very perfection of continuous 
narrative. The style is always the best possible 
for the occasion ; for Plato’s harp has many 
strings. 

3. The grouping of the dialogues. — Assuming 
that, when Plato began to write, the fundamentals 
of his system were already settled, and that ac- 
cordingly the order of the principal writings was 
determined by the needs and the conveniences of 
exposition, Schleiermacher,* the father of the 
modern study of Platonism, recognized three 
groups of dialogues : elementary, transitional, 
and constructive. The Phcedrus, he thought, was 
the earliest of the dialogues ; the Republic, the 
Timeeus, the Critias, and the Laws were the latest. 
On the other hand, K. F. Hermann,® denying that 
the system came into existence full-grown, saw in 
the several dialogues the results and the evidence 
of Plato’s doctrinal development, and distinguished 
three periods of his literary activity : (1) the years 

I Platons Werke, Berlin, 1855-62, i. i. 32-36. 

® Geschichte und System der platonischen Philosophie, pt. L 
(do. 1839) p. 384, etc. 


immediately following the death of Socrates ; (2) 
the residence at Megara ; and (3) the years 
387-347. Subsequent inquirers, however much 
they differ in detail from one another and from 
Hermann, seem on the whole to agree in accepting 
his principle of interpretation. 

It will be convenient to note, first, the principal 
points in which the critics are agreed ; secondly, 
the principal points in which they differ. The 
critics are for the most part agreed in recogniz- 
ing a group of dialogues in which Plato, despite 
certain differences of nomenclature and method, 
has not yet advanced beymnd the Socratic stand- 
point ; and it is obvious to assign these to an early 
date. Again, tradition ascribes to the Laws the 
last place ; and modern scholarship readily assents, 
adding that the Timceus and the Critias come next 
befoie it. Further, on internal evidence it is 
obvious to suppose that certain dialogues which 
are critical of educational methods — Protagoras, 
Gorgias, Phcedrus, Euthydemus, Symposium, and 
Meno — preceded the Republic, in which Plato pro- 
pounds his own educational theory. Thus far 
there is little disagreement. But there is an 
eager controversy about certain dialogues which 
have been described as ‘ dialectical ’ or ‘ pro- 
fessorial,’ namely, the Parmenides, the Philebus, 
the Thecetetus, the Sophist, and the Politicus, and 
about their relation to the Republic, some regard- 
ing them as dialectical exercises preparatory to 
the dogmatic teaching of that great dialogue, 
whilst others find in them a style later than that 
of the Republic, reasoned criticism of its meta- 
physical doctrine, and substantial contributions to 
a revised and reconstituted system. The present 
writer, who holds that the five dialogues called 
dialectical or professorial look back to the Phcedo 
and the Republic, forward to the Timceus, and 
together with the Timceus represent Plato’s philo- 
sophical maturity, would arrange the principal 
dialogues in five groups corresponding to suc- 
cessive stages in Plato’s intellectual development, 
namely : (1) Socratic dialogues, (2) educational 
dialogues, (3) Republic, Phcedo, Cratylus, (4) pro- 
fessorial dialogues, Parmenides, Philebus, Thece- 
tetus, Sophist, Politicus, together with Timceus, 
(5) Laws. An attempt must now be made to 
characterize these several stages of Plato’s intel- 
lectual development, and to show how the principal 
dialogues illustrate and elucidate them. 

4 . The five stages of Plato’s intellectual de- 
velopment. — (1) The Socratic dialogues. — About 
the middle of the 5th cent., say 450 B.C., the 
philosophers who sought knowledge for its own 
sake were faced and baffled by three questions : 
(a) What is being? (b) What is knowledge? (c) 
What is predication ? ; and, for the moment, philo- 
sophical inquiry seemed to be at a standstill. 
Democritus indeed had not abandoned the attempt 
to provide a scientific cosmology and cosmogony ; 
and, towards the end of the century, the neo- 
Heracleitean Cratylus, recognizing that, if all 
things are in flux, there is notliing to be perceived, 
looked to etymology for evidence of something 
permanent underlying the perpetual process of 
phenomena. But Democritus belonged to the 
past, and the etymological theory of Cratylus 
never established itself. Accordingly, in the 
latter half of the 5th cent. (450-400) the main 
stream of thought set strongly in the direction of 
philosophical agnosticism, and the intellectual 
aspirations of central Greece found expression for 
the most part in humanism — that is to say, the 
literary humanism of the Sophists and the ethical 
humanism of Socrates. Plato’s youthful study of 
Heracleitean flux had made him a philosophical 
agnostic ; for, even in early days, he must have 
recognized the futility of Cratylus’s etymological 
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theory. He -nas then ready to receive and 
assimilate the positivism of Socrates ; and for 
a time he found a refuge in dialectical theory and 
practice. But, whereas Socrates had seen in the 
study of ethical consistency a sufficient occupation 
for his energies and had rested in it, Plato, taking 
his departure from the logic of consistency, pro- 
ceeded to build upon it, first, a philosophy, 
secondly, a science, and, thirdly, a sociology. 
Moral error, Socrates had thought, is largely due 
to the misapplication of general terms which, once 
affixed to a person or an act — possibly in a moment 
of passion or prejudice — stand in the way of a 
sober and serious judgment. In order to guard 
against error of this sort, and to secure in the 
individual at any rate consistency of thought, 
and, in so far, consistency of speech and action, 
Socrates spent his life in seeking, and helping 
others to seek, ‘ the what,’ or the definition, of the 
words by which the moral quality of actions is 
described. This statement of the aim which 
Socrates had steadily pursued exactly describes 
the end which Plato proposed to himself in the 
Socratic dialogues of his first period. But Socrates 
had talked, and Plato wrote. Consequently, 
whereas Socrates, who talked, having satisfied 
himself that the fliryxos, or cross-examination, 
had made the hearer aware of his ignorance, 
might, and did, point the way to a definition, 
Plato, who wrote, if he was not to sacrifice the 
advantage of the elenctic stimulus, was obliged 
to stop short of dogmatic reconstruction. 

E.g., in the Euthyphro Socrates invites his interlocutor to 
define ‘piety’ or ‘holiness.’ At first Euthyphro does not 
understand what Socrates means hy a definition. Socrates 
explains. Then Euthyphro propounds in succession several 
definitions, and Socrates shows their insufiiciency. A^in and 
a^in confuted, but in no wise abashed, Euthyphro pleads an 
engagement, and the dialogue ends. We may perhaps con- 
jecture that Plato intends to define piety or holiness as ‘that 
part of justice which is concerned with the service of the 
gods’ j but, in order that the reader may be compelled to think 
for himself, Plato carefully refrains from formulating his 
result. 

The Platonic dialogue of this period is, then, an 
exercise in Socratic dialectic; but, whereas the 
destructive process is set out at length, the con- 
structive process is left to be supplied by the 
reader. Contrariwise, Xenoplion, who, being 
apologist rather than educator, cares little for 
the (\eyxos, and is chiefly anxious to j'ustify his 
master’s morality, neglects the destructive process 
and dwells upon the constructive results. Besides 
the Euthyphro (piety), the Charmides (tem- 
perance), the Laches (courage), the Lysis (friend- 
ship), and the Hippias Maior (beauty) are char- 
acteristic dialogues of the first or Socratic period. 
In this period Plato uses the terms ‘form ’ (eWos) and 
‘ idea ’ (idta) to mean the cliaracteristic or char- 
acteristics included in a Socratic definition, i.e. 
‘ the one in the many,’ the element common to a 
plurality of things which we propose to call by the 
same name. But, inasmuch as the Socratic defini- 
tion of a term of morality or art does not presume, 
either in or out of nature, any objective unity cor- 
responding to it, the ‘ form ’ or ‘ idea ’ has no 
separate existence, it is not n. In this 

stage, then, the forms or ideas are moral and 
mstlietio concepts framed by the individual in order 
that he may be consistent in thought, word, and 
deed, and that he and his interlocutor may not 
misunderstand one another. 

(2) The educational dialogues. — The dialogues of 
the second period show a notable advance upon 
the dialogues of the first both in their style and in 
their doctiine : in their style, for they are more 
complex, more literary, and more dramatic ; and 
in their doctrine, for Socrates, the protagonist, 
propounds doctrines unknown to the Socrates of 
history, the Socrates of Xenophon, and the Socrates 


of Plato’s Socratic writings. These dialogues are 
primarily concerned with the criticism of earlier 
and contemporaneous theories of education. Thus 
the Protagoras brings the educational methods of 
Protagoras and the Sophists face to face with the 
edncational method of Socrates ; the Gorgias and 
the Phcedrus deal respectively with the moral and 
intellectual aspects of the forensic rhetoric of 
Gorgias and the political rhetoric of Isocrates ; the 
ileno criticizes the makeshift method of those 
who, de.spising systematic teaching, regarded the 
practical politician as the true educator ; the Euthy- 
demus caricatures the contemporary eristic ; and 
all these dialogues, together with the Symposium, 
whilst they demonstrate the superiority of Socratic 
dialectic to the current sophistries, show a growing 
consciousness of its limitations and insufficiency. 
If education is to do what we expect of it, surely 
it should have for its basis, not personal consis- 
tency, hut objective truth. Where, tlien, is truth 
to be found? Not in objects of sense, which are 
confe.ssedly imperfect, but in the tjpe or form 
with which we instinctively compare them. In the 
words of John Stuart Slill : * 

‘ All the objects of sense are that which they are, in only an 
imperfect manner, and suggest to the mind a type of what 
they are, far more perfect than themselves ; a “ something far 
more deeply interfused,” which eye has not seen nor ear heard, 
but of which that which can be seen or heard is an imperfect 
and often very distant resemblance. . . . What, then, could be 
more natural than to regard the tTOes as real objects concealed 
from sense, but cognisable directly by the mind ? . . . The self- 
beautifnl, the self-good, which not only were to all beautiful and 
good tilings as the ideal is to the actual, but united in themselves 
the separate perfections of all the various kinds of beauty and 
goodness— must not they be realities in a far higher sense than 
the particulars which are within sensible cognisance ? particu- 
lars which indeed are not realities : for there is no particular 
good or beautiful or just thing, which is not, in some case that 
may be supposed, unjust, evil, and unbeautiful.’ 

This paragraph is not indeed what Mill meant it 
to be, a complete and final summary of Plato’s 
tlieory of ideas; hut it cannot be bettered as a 
statement of the imaginative speculation out of 
which that theory was afterwards to grow ; i.e. as 
a description of the process hy which Plato arrived 
at the conception of a sole reality, eternal, immut- 
able, perfect, whereof perishable, mutable, imper- 
fect things are, in the language of Goethe, no more 
than ‘likenesses.’ 

For the exposition of this imaginative specula- 
tion in its primitive and poetical form the Phmd- 
rus and the Symposium are all-important. There 
are, we are told in the Phcedrus (247-250), certain 
real existences (Svtws iyra), such as seif-justice, 
self -temperance, self-knowledge, of whose tran- 
scendental perfection, revealed to us in a previous 
existence, we are reminded by their imperfect 
earthly counterparts. This rudimentary theory 
of being becomes a rudimentary theory of know- 
ledge when we are further told in the Symposium 
(210 A ff.) that the lover of beauty rises from the 
sight of persons, souls, and institutions, which are 
imperfectly beautiful, through the corresponding 
universal or Socratic definition, to the knowledge 
of the eternally existent self-beautiful {airri i ten 
KoKbv). In a w'ord, Plato postulates really existent 
unities, of which unities phenomenal pluralities are 
imperfect likenesses, and supposes the really exist- 
ent unities to become known to us, through Socratic 
definitions, by means of reminiscence (dvd/xvi^iris). 
But he makes no attempt to explain how the im- 
perfectly beautiful particular is related to the per- 
fect self-beautiful ; nor does he define the content 
of the world of ideas. In this second period, then, 
the forms or ideas are moral and aesthetic unities, 
eternal, substantial, separately existent ; but we 
are not told how their particulars participate in 
them, nor what the things are which have ideas 
corresponding to them. 

J Dissertations and Discussions London, 1867, iiL 348. 
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(3) The earlier theory of ideas. — And now, in a 
third period, taking his departure from the rudi- 
mentary conception of eternally existent unities, 
Plato proceeds to develop a systematic theory 
which shall afford answers to the three great 
questions. What is being?, What is knowledge?. 
What is predication ? This systematic theory, the 
earlier theory of ideas, may be summed up in four 
propositions — a fundamental proposition and three 
supplementary articles. The fundamental proposi- 
tion is the proposition already indicated in the 
oetical speculation of the second period, and 
enceforward steadfastly maintained : beside 
pluralities of phenomena, transient, mutable, im- 
perfect, which become, and are objects of opinion, 
there are unities, eternal, immutable, perfect, 
which really exist, and are objects of knowledge. 
The supplementary articles which convert the 
poetry of the Phmdrus and the Symposium into 
the philosophy of the Republic, the Pheedo, and 
the Cratylus are : (a) wherever a plurality of par- 
ticulars are called by the same name, there is a 
corresponding idea or form {Republic, 596 A ; cf. 
Pheedo, 65 D) ; thus there are now ideas, not merely 
of good, just, beautiful, but also of bad, unjust, 
unbeautiful ; of chairs and tables ; of fever ; of hot 
and cold ; in short, of every common term ; (b) it 
is the presence, immanence, communion {irapovata, 
Kowwrla) of the form or idea in tlie particular— or, 
in other words, it is the particular’s participation 
in the idea — that makes particulars what 
they are (Pheedo, 100 D; cf. Republic, 476); that 
is to say, a thing is beautiful because the idea of 
beauty is present in it j a thing is unbeautiful 
because the idea of unbeautiful is present in it ; a 
thing is both beautiful and unbeautiful because 
both the ideas are present in itj (c) foremost of 
the ideas is the idea of good. 

‘ For,’ says Socrates (Republic, 609 B), ‘ just as the sun furnishes 
to the objects of sight not only their capacity for being seen, 
but also their generation, growth, and nutrition, even so the 
objects of knowledge derive from the good not only their cap- 
acity lor being known, but also their existence and their reality, 
though the good is not reality, and is on the other side of it, 
transcending it in majesty and power.’ 

With the help of these supplementary articles, 
the fundamental proposition becomes a theory of 
being, a theory of knowledge, and a theory of pre- 
dication. It is a theory of being inasmuch as the 
ideas are eternal, immutable unities. It is a theory 
of knowledge inasmuch as in the Republic (vi. ad 
fin.) Plato hopes to ascend from observed particu- 
lars through Socratic definitions to a definition of 
the self-good, and thus to convert provisional 
definitions of things into certified representations 
of ideas. It is a theory of predication inasmuch 
at it affords or seems to afford an answer to certain 
logical paradoxes which had sorely perplexed 
Plato’s contemporaries and for the moment himself. 
For, whereas the proposition ‘Likes cannot be un- 
like, nor unlikes like,’ which Zeno had regarded 
as a truth, seemed to his successors to cut at the 
root of all predication, Plato in this stage conceived 
that, though the unities like and unlike cannot be 
affirmed the one of the other, a particular can be 
simultaneously like and unlike in the sense that 
the ideas of like and unlike are simultaneously 

g resent in it. That this was the origin of the 
ypothesis of the particular’s participation (piffe^is) 
in the idea is plainly aflirmed in the Parmenides ; 
and it would seem that, when Plato wrote the 
Republic, he was not yet aware of the limitations 
and inconsistencies which were speedily to prove 
fa'al to this, the earlier theory of ideas. 

(4) The later theory of ideas. — Plato’s fourth 
period, in which his philosophy reached its con- 
summation, is represented by six remarkable 
dialogues, of which three — Parmenides, Philebus, 
and Timaus — are chiefly ontological, and three — 


Theeetetus, Sophist, and Politicus, or Statesman — 
are chiefly logical. In all of these, unmistakable 
references to the Republic and the Pheedo show that 
Plato has now finally renounced the supplementary 
articles of the earlier theory of ideas ; but the 
critical or destructive element is especially' con- 
spicuous in the Parmenides and the Philebus, 
which may be placed respectively first and second 
at the beginning of the series. The Theatetus, the 
Sophist, and the Politicus, which deal with the 
logical problems of the time and clear the way for 
the reconstruction of the system, naturally follow; 
cf. Aristotle’s statement (Metaphysics, A. vi.) that 
Plato’s theory of ideas, i.e. the later tlieory, rested 
upon a logic which was all his own. The series 
ends with the Timeeus, which, if it does not formu- 
late a dogmatic ontology, at any rate lays the 
foundations of what K. £). Archer Hind has well 
called ‘a thorough-going idealism.’ Of each of 
these dialogues something must now be said. 

In the Parmenides Plato takes up again the pro- 
position ‘ Likes cannot be unlike, nor unlikes like.’ 
Socrates, a mere stripling, disputes Zeno’s supposed 
truth, and maintains that the same thing may be 
at once like and unlike by reason of the immanence 
in it of the ideas of like and unlike, or, in other 
words, by 'reason of the particular’s participation 
in those ideas. That is to say, he attempts to dis- 
pose of the contemporary paradox of predication 
by an appeal to the characteristic doctrine of the 
Republic axuk t\i6 Pheedo. Hereupon Parmenides — 
not the Parmenides of history, but an anachronistic 
Parmenides ; in fact, Plato himself in the fullness 
of his powers — intervenes, and shows (a) that, 
whereas by assumption the idea is a unity (for 
otherwise the difficulties which beset the particular 
would beset the idea also), if two or more things 
are called by the name of the idea in virtue of 
their common participation in it, the unity of the 
immanent idea is sacrificed, either by multiplica- 
tion or by division, in the world of sense (Par- 
menides, 130 E ff. ) ; (b) that, if without participation 
in the idea there is no predication, the unity of 
the idea is sacrificed in the world of ideas ; for the 
particular man and the idea of man are both called 
man, and by assumption this common predication 
implies the existence of a secondary idea of man, 
and so on ad infnitum (131 E, 132 U) ; (c) that the 
theory of the Republic and the Pheedo does not 
explain how the idea, which is a unity, can be the 
subject of predication ; for by assumption the 
subject of predication is not a unity, but a complex 
or bundle of ideas (129 C, E) ; (d) that the dogma 
‘ Every common term has an idea corresponding to 
it’ conflicts with the theory of the idea's perfection 
(130 C); (e) that, while without ideas there can be 
no knowledge, the unconditioned idea can no more 
be apprehended by man than the conditioned pheno- 
menon can be apprehended by God ( 134 A ff ). That 
is to say, the theory of immanence, by which Plato 
in the earlier time had sought to explain the sup- 
posed paradox of the one thing and its many 
predicates, involves another par.adox, the paradox 
of the one idea and its many particulars ; and it 
will be necessary for us, if we are to attempt a 
reconstruction of the theory of being, to provide a 
new solution of the paradox of diverse attributions. 
For this new solution, so far as relations are con- 
cerned, we must look to the latter part of the 
dialogue. Here, at the instance of the other two, 
Parmenides proceeds to investigate his own doctrine 
of the existence of the one ; but he extends the 
scope of the inquiry so that it shall take account 
of the antithesis of the one and the many whether 
that one or that many is supposed to be or not to 
be, and not only as the antithesis was understood 
by himself and by Zeno, but also as it was inter- 
preted by their successors, and in particular by 
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Plato himself both in his earlier theory and in his 
later. In the course of the inquiry the antithesis 
of the one and the others, i.e. of the one thing and 
its many attributions, is brought before us in eight 
hypotheses ; and in each case we ask ourselves, 
How (Joes this particular hypothesis deal with the 
paradox of likeness and unlikeness ? Does it recog- 
nize that the same thing can be like and unlike, 
old and young, and so forth, in which case cogni- 
tion of some sort is possible? Or does it deny 
these attributes, and thus bring philosophy to a 
deadlock ? The eight hypotheses and their results 
may be briefly stated as follows : 

(i.) If the One is one, that is to say, in a strict sense a unity, 
the attributes like and unlike, great and small, resting and 
moving, old and young, etc., cannot be predicated of the One, 
and there can be neither knowledge nor sensation nor opinion 
of it. 

(ii.) If the One participates in existence and, through a finite 
many (ffoAXa), becomes an infinite many (aTreipa), diverse predi- 
cates such as like and unlike, etc., can be affirmed and denied 
of the One in its relations to itself and to the others ; and the 
One can be known, opined, perceived. 

(iii.) If the One is, and, through a finite manj’, an infinite 
many can be conjoined in the One, diverse predicates such as 
like and unlike, etc., can be affirmed of the others in relation 
to themselves and to one another. 

(iv.) If the One is, but, inasmuch as there is no finite plurality 
to mediate between the others and the One, the others are 
wholly dissociated from the One, diverse predicates such as 
like and unlike, etc., cannot be affirmed of the others. 

(v.) If the One is not, i.e. if the One is negatively determined 
by its otherness from what is, diverse predicates such as like 
and unlike may be affirmed about the One and it can be known. 

(vi.) If the One is not, i.e. if the One is absolutely non-exist- 
ent, diverse predl<^tes cannot be affirmed about it, and it 
cannot be known. 

(vii.) If the One is not, and yet there are others — i.e. things 
other than one another — the others may have the semblance of 
grouping, even if there is no finite plurality to determine the 
groups, and in this way diverse predicates may be affirmed of 
the phenomenal others, and opinion, though not knowledge, is 
po-sjble thereof. 

(viii.) If the One is not, and there is no semblance of grouping, 
the others being no more than disconnected particulars, diverse 
predicates cannot be affirmed of them. 

Now of these eight hypotheses four, namely i,, 
iv., vi., viii., give negative results only ; that is to 
say, there can be neither predication nor knowledge 
either of the One or of the others as here described. 
But (a) of the One and the others as conceived in 
ii. and iii., where the finite many mediates between 
the unity and infinite plurality, and (5) of the One 
of V., wiiich is negatively determined, there may 
be medication and knowledge, and (c) vii. permits 
qualified predication and opinion in the region of 
sense. Accordingly, we shall find that ii. and iii. 
are the foundation of t\\% Philehus the TimceuSi 
and that v. and vii. find a place in the three logical 
dialogues, ThecetetuSj Sophist, and Politicus. In a 
word, the Parmenides not only rejects the earlier 
theory of ideas, but also maps out the later. 
And this is not all. From the eight hypotheses 
Parmenides draws the enigmatical conclusion : 

‘ Whether One exists or does not exist, both One and the 
others are, and are not, all things in all ways, and appear to 
be, and do not appear to be, all things in all ways, both in 
relation to themselves and in relation to one another.’ 

This summary of the eight hypotheses is Plato’s 
resolution of the paradox of likeness and unlike- 
ness. For he has shown practically in many 
particular instances that, whether we suppose the 
One to be existent or to be non-existent, and how- 
soever we conceive it, we can affirm and deny, of 
it and of them, in its and their relations to itself 
and to themselves, diverse predicates such as like 
and unlike, resting and moving, small and great, 
etc. Thus, when we affirm diverse predicates of any 
thing, there is no inconsistency such as Autisthenes 
had supposed ; because what is affirmed or denied 
is always a relation, and the same thing can be 
like in one relation and unlike in another. And 
this resolution of the contemporary difficulty 
carries with it an important corollary ; it is now 
open to us to expunge relations from the list of the 
ttSr), and in this way to escape, so far as relations 


are concerned, from the paradox of the multiplica- 
tion or the division of the idea. Or, if we prefer 
still to recognize etSi] of relations, distinguishing 
between elS-q which are ain-k sad' avrd and etSi, which 
are not aira saS’ airri, we may relegate ctSt) of 
relations to the latter class. 

But again, as has been said, the Parmenides 
affords hints for reconstruction : (1) the second and 
third hypotheses show that, if exact predication 
and knowledge are to he possible, a finite plurality 
must needs intervene between unity and infinite 
plurality; i.e., as is affirmed in the Philebus, a 
finite number of kinds must needs intervene be- 
tween the unity of existence and the infinity of 
particulars ; (2) from the fifth hypothesis we learn 
what is shown at length in the Sojihist, that a 
member or members of the finite plurality can be 
negatively described ; (3) the seventh hypothesis 
shows that, where there is no finite plurality, 
there may still be a finity of apparent, artificial 
groups, by which inexact predication, and opinion, 
but not knowledge, become possible. It would 
seem, then, that the Parmenides — which some 
have regarded as a dialectical exercise prepara- 
tory to the Republic, and most have deliberately 
neglected — not only disposes of the earlier doctrine, 
and maps out the later, hut also announces that 
withdrawal of ideas of relation wfiicli Aristotle 
plainly regarded as a notable characteristic of 
Plato’s maturity {Met. A. ix. 990’’ 16). 

The work of reconstruction begun in the Par- 
menides is continued in the Philebus. Here Socrates 
reverts to the question propounded in Republic, vi. 
505 A ff., What is the summum bonumi Is it 
pleasure ? Is it intelligence ? This ethical question 
IS quickly and summarily disposed of ; the chief 
good of man is a mixed life of intelligence and 
pure pleasure. But a new question, wider in its 
scope, arises out of it and t^es its place. What 
is it that makes the mixed life, or anything else, 
good ? In the Republic and the Phtedo Plato had 
made answer : ‘ A thing is good because, side by 
side with the constitutive idea, the idea of good, 
the ainb iyaSbi/, is present in it.’ But in the 
interval the theory of the immanent idea has been 
discredited, and now in the Philebus we start anew 
from the dogma foreshadowed in the second and 
third hypotheses of the Parmenides : ‘ AU things 
which are or exist in our universe are combinations 
of finity (irtpas), and indefinite’ (direip(o) ; and we 
call them good or bad according as they approxi- 
mate to, or diverge from, the irtpas Ixovto, their 
constitutive ideas. Whence it would seem (1) 
that, inasmuch as the particular is good by reason 
of its approximation to its formative idea, the 
intervention of the idea of good is no longer re- 
quired to account for the particular’s excellence, 
and (2) that, inasmuch as particulars approximate 
to, and diverge from, their respective ideas, the 
particular imitates {pi/xetrai) the idea and no longer 
participates in it {fierixei). Incidentally it appears 
that w’e no longer need ideas of ‘ hot ’ and ‘ cold,’ 
inasmuch as these qualities are divergences from 
an indifference point which is neither the one nor 
the other. 

The Themtetus, the Sophist, and the Statesman 
are a trilogy, not only in the sense that the con- 
versation begun in the first of the three is continued 
in the other two, but also inasmuch as the Sophist 
and the Statesman, though ostensibly they discuss 
a new question. Are sophist, statesman, and 
philosopher one, two, or three!, resume and dis- 
pose of the question left unanswered in the Thece- 
tetus. What is knowledge? 

According to Aristotle (Met. A. vi. 987* 32), 
Plato, who m early years had been the pupil of the 
Heracleitean Cratylus, was true in later life to 
the Heracleitean principle, ‘AU sensibles are in 
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flux and therefore cannot be known,’ whence he 
inferred the existence of things other than sensibles, 
and these things he called forms or ideas. The 
Thecetetus is Plato’s justification of the Heracleitean 
principle ; and, if the corollary is not explicitly 
formulated, at any rate the way to it is made 
lain. Knowledge, we find, is not sensation, which 
as sensibles for its object ; nor is it true opinion, 
opinion being judgment about sensibles ; nor is it 
true opinion supported by a definition, Socratic or 
otherwise. Hence, if there is to be any knowledge 
— and Plato does not despair — there must be things 
other than sensibles, and such are the ideas, which, 
in the second and third hypotheses of the Par- 
menides, mediate between the unity of being and 
the infinity of particulars. 

In the Sophist and the Statesman the inter- 
locutors of the Theastetus together with an Eleatic 
stranger, who now appears for the first time, 
discuss the question, ‘Are sophist, statesman, 
and philosopher one, two, or three ? ’, and come to 
the conclusion that the true statesman is identical 
with the philosopher, and the mere politician 
identical with the sophist. Thus in our search for 
the sophist we stumble upon the philosopher 
(253 C); and it is therefore unnecessary either to 
suppose that a dialogue about ‘ the philosopher ’ 
was planned but remained unwritten, or to find a 
‘philosopher’ in one of the extant dialogues. 
Incidentally, the definition of the philosopher 
carries with it a definition of knowledge, and in 
this way t\\^ Sophist, hereafter to he supplemented 
by the Statesman, resumes the discussion raised ] 
and dropped in the Thecetetus, and the unity of the 
trilogy IS assured. 

In the search for a definition of ‘ sophist ’ the 
Eleate finds himself obliged ‘ in violation of the 
principle of our father Parmenides,’ to attribute 
existence to the non-existent or non-ent. An 
investigation of the non-ent (glj 6v) thus becomes 
necessary ; and, as in the Parmenides the investiga- 
tion of the existent unity involves that of unity 
which is non-existent, so here the study of the non- 
ent involves that of the ent also. In tlie investiga- 
tion of the two taken together the following dis- 
coveries are made : (1) beside aurA saS’ aina etSi), 
which are incommunicable, incapable of being pre- 
dicated of one another, there are ytvri or cidri, not 
ai/rb, Ka8' avrd, which communicate, some within 
narrow limits, others generally but not universally, 
such as ‘rest’ (o-rdo-is) and motion (Klrriais), and 
others, again, universally, namely ent (ir), same 
(toAtAv), other (Birepov) ; ( 2 ) there is no ain-b saff’ 
airb fUos of sophist ; (3) the function of dialectic 
is classification according to kinds {rb sarb yivr) 
StaipcTsOai), whereby we are preserved from thinking 
that which is the same ditl'erent or that which is 
different the same ; and he who can thus classify 
is the philosopher whom we seek ; (4) ent (Sv) and 
non-ent {uv bv) are intercommunicable, if by non- 
ent we mean, not that which is contrary {trai^loy) 
to ent, but that w’hich is different (Irepor) from it, 
and accordingly fii/ pdya and /xrj Kahbr may be as 
truly existent as /t^ya and sahiSv (cf. the fifth 
hypothesis of the Parmenides, and ct. Republic, v. 
da fin.)', (5) the troubles of contemporary logic 
principally depend upon misunderstandings in 
regard to the negative. The merits of this great 
dialogue cannot be exaggerated. 

The method of division {Siatpeas) announced in 
the Sophist is developed and illustrated in the 
Statesman (iroXmicAs). Division is indeed no new 
thing ; but the use now to be made of it is novel 
and important. In the Philebus (16 B) Socrates 
professes himself enamoured of it, though it has 
often left him stranded : and as early as the 
Phcedrus (263 A) he has employed it in framing 
Socratic definitions with a view to consistency in 


the use of debatable terms (iiitfuap-riT-qaiixa) such as 
just, unjust ; in other words, in making artificial 
groups where nature does not give us definite 
kinds. In the Sophist, when we seek definitions of 
dffTraXtfvrtAOj and ffo 0 iirri*i 7 , and even in the Statesman, 
when the stranger starts upon his inquiry, division 
has no more ambitious aim than 6/io\oyia. But at 
261 D ft'., and especially at 266 A ft'., ive find our- 
selves applying it to animal kinds with a view to 
the discovery of incorporeal avrd saB’ avrd elbri. 
That is to say, Smlpeiris is now used, not with a 
view to the creation of artificial groups in the 
region of d/ 4 ipnr; 377 r'i;(ri/ia, but as a means of ascer- 
taining the likenesses and the unlikenesses of 
nature’s fixities, the avrd saB' avrd elb-q. In other 
words, the natural types, or avrd saff avrd etbrj, are 
the proper objects of knowledge, and what can 
be known about them is their mutual resemblances 
and difl'erences. And, when it is understood that 
the end of bmlptcis is now the determination of 
the affinities of etSri, and not a mere definition 
‘ per genus et difi'erentias ’ of a single elBos, certain 
precepts here added and exemplified become for 
the first time intelligible. E.g., the longer dicho- 
tomy is, as such, the better, because we obtain by 
it fuller information about an AirnrrirrAv. We have 
then here the foundation of the classificatory 
science which was for a time to play so great a part 
in the Academy. The latter part of the dialogue 
prepares the way for the reconstituted sociology of 
Plato’s fifth period. 

The Timceus is the keystone of the later theory 
of ideas. Here, in a cosmogouical myth, Plato 
shows that the universe, as we know it under con- 
ditions of time and space, may be conceived as 
the thoughts of universal mind together with the 
thoughts of those thoughts. The ideas are the 
thoughts of God (vo^juoTa Bead), or, in other woids, 
the laws of universal mind’s thinking. But, 
whereas universal mind, the subject, thinks a 
plurality of thoughts, it thinks those thoughts, 
Its objects, in space ; and, in so far as it thmks 
them under spacial conditions, it thinks them 
in terms of certain regular geometrical figures — 
pyramid, octahedron, eikosahedron, cube — and 
these regular geometrical figures are respectively 
the ideas of fire, air, water, eaith, the elements 
which go to make (a) the body of theuniverse, (i) the 
bodies of the stars, which are the first-born thoughts 
of creative mind, and (c) the bodies of the animals 
and vegetables, which creative mind thinks, not 
directly as it thinks the stars, but indirectly 
through the minds of the stars, its first-born 
thoughts ; and, whereas God, or mind, the creator, 
thinks humanity or caninity, as an eternal unity, 
the stars. His first-born thoughts, when they think 
humanity or caninity corporealized under spacial 
conditions, conceive it, not as an eternal unity, but 
as a transient plurality. Thus particular men or 
dogs are, as it were, reflexions of the idea of man or 
dog, invested with bodily form under conditions of 
time and space ; and in this way, in virtue of the 
hypothesis that ‘ that which superior mind conceives 
as a subjective thought is perceived by inferior 
mind, however imperfectly, as an objective thing,’ 
Plato is able to show, at any rate, the possibilitj^ 
of expressing in terms of mind the materiality and 
the externality of things. And these results carry 
with them an important corollary. If particular 
men and particular dogs owe their respective 
existences to eternal, immutable ideas of man and 
dog, it should be possible for us — even if we cannot 
apprehend those ideas — to study by the method of 
division (ffiolpeais) announced in the Sophut and the 
Statesman the bodily resemblances and difl'erences 
of natural kinds. In a word, the proper function 
of the man of science is the study of classificatory 
zoology and botany, because in these subjects the 
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ideas of the respective animals and vegetables 
assure us of the existence of natural kinds. On 
the other hand, where there are no ideas, and 
therefore no determinate natural kinds, though we 
may ‘ study the subject as a recreation, and derive 
from it a sober and sensible amusement (59 C),’ there 
can be no exact science. J^ g., mineralogy, inas- 
much as the several minerals are irregular, indeter- 
minate, combinations of the four simple bodies, 
combinations which are not definitely marked off 
from one another by nature, is not an exact science. 
Nevertheless it would seem that Plato by no 
means confined his attention to the exact sciences, 
the sciences founded upon ideas ; for in the latter 
part of the Timceus he has much to say both about 
inexact sciences, such as mineralogy, and about 
the parts and organs of the body and their several 
functions. His pronouncements on these subjects 
ai e highly speculative ; but, as indications of his 
scientific aims, they are by no means unimportant. 

We may now tabulate the later theory of ideas 
with a view to a comparison of its supplementary 
articles with those of the earlier theory. The 
fundamental proposition is still— as it has been 
ever since Plato freed himself from Socratic 
limitations — ‘Beside pluralities of phenomena, 
transient, mutable, imperfect, which come into 
being, and are objects of opinion, there are unities, 
eternal, immutable, perfect, which really exist, 
and are objects of knowledge.’ 

The supplementary articles are as follows : (a) 
there are substantive, self-existent ideas (ailro Kaff’ 
aiiTa etSri) of the universe j of fire, air, water, 
earth ; of the several stars ; and of the several 
animal and vegetable species ; but of nothing else, 
(i) It is not the idea’s immanence in particulais, but 
the imitation or reflexion of the idea in matter — 
i.e. in space — that brings particulars into existence 
and makes them what they are. (c) Unity = mind 
= good = God is the cause, the sole cause, of all 
things ; it is the cause of the ideas, of particulars, 
and even of its own correlative— plurality = space 
= evil = necessity, {d) The ideas are the thoughts 
of the sole cause, namely, unity or mind, (e) 
Infinite mind develops within itself a complete 
universe of thoughts, primary and secondary ; and 
this universe of thoughts, as seen from within by 
a finite intelligence included in it, is our universe 
of things. 

In this stage, then, the forms or ideas are 
unities from which nature’s fixities — the universe, 
the four simple bodies, the stars, and the animal 
and vegetable kinds — are respectively derived; 
they are substantial and eternal ; they are the 
thoughts of universal mind ; they are not immanent 
in particulars, but are imitated or reflected as 
particulars in space. 

(5) The Laws. — We now come to the fifth period 
of Plato’s philosophical and literary activity. 
Having given to his metaphysic its final shape, 
and having shown how, through the doctrine of 
natural kinds, it affords a foundation for the 
scientific study of animal and vegetable species, 
Plato leaves to his nephew Speusippiis the direction 
of the biological studies of the school, and himself, 
reverting to ethics and sociologj-, revises his 
earlier conclusions about those subjects from the 
standpoint of his later philosophy. AVhen he 
wrote the Republic, he had hoped to attain through 
the self-good to the knowledge of the ideas, and 
thus to establish a ‘philosophical morality.’ If 
man could know the self-good and the ideal virtues 
which spring from it, he would no longer — except 
in early years when he had not yet completed his 
education — require that ‘ popular and civic virtue ’ 
which society artificially builds up by means of 
rewards and punishments ; the knowledge of the 
self-good would be his one and only end and his 


exceeding great reward. Such had been Plato’s 
aspiration when in a burst of enthusiasm he wrote 
the Republic. But since that time he had become 
aware of the limitations of human nature. Man 
cannot know the self-good ; and, what is more, 
inasmuch as man has a bodily nature, the self-good 
and the human good are not identical. This being 
so, we cannot dispense with ‘ popular and civic 
morality,’ and it becomes necessary to do what we 
can to strengthen and improve it. Hence, whereas 
in the Republic he plans a constitution and pro- 
vides for its maintenance, but commits to his trained 
magistrates all the responsibilities of administra- 
tion, in the Laws, recognizing that under existing 
conditions legislation is indispensable, he seeks to 
provide for the guidance of his countrymen a 
complete code of enactments. In this remarkable 
treatise Plato leaves metaphysic and science behind 
him ; but there is one metaphysical pronounce- 
ment, and at first sight it flagiantly conflicts with 
the teaching of the Timceus. Whereas in that dia- 
logue Plato claims to have found in universal mind 
the one and only cause of the infinite variety of 
things, here, in the Laws (896 E), he confidently 
affirms that there are two world-souls, the one 
beneficent, the other maleficent — God and devil. 
The truth is that, writing popularly, he stops 
short of his final analysis. The good world-soul 
and the bad world-soul of the Laws are the provi- 
dence (wpbeoia.) and the necessity (uvayK-q) of the 
Timceus ; and the fact that in the unmetaphysical 
Laws Plato rests in the penultimate dualism of the 
great metaphysical dialogue is no reason for sup- 
posing that he had abandoned his ultimate henism. 

Never perhaps was any other philosopher as 
progressive as Plato. In his early^ years he had 
studied the two philosophies which were after- 
wards to be the foundations of his own system — 
the Heracleitean theory of flux and the Socratic 
doctrine of ethical universals. In the first period 
of his independent thought he attempted no more 
than to carry on by written discourse the oral 
teaching of his master and thus to secure a greater 
consistency in the use of those terms of morality 
which have so great an influence upon actions. In 
the second, noting that, in moral and lesthetic 
practice, we find ourselves perpetually referring to 
an ideal standard, he conceives that in a previous 
existence we have known certain suprasensual 
realities such as goodness, beauty, and justice, of 
which their counterparts in this world imper- 
fectly remind us. In the third, bewildered by 
Zeno’s axiom that likes cannot be unlike, nor 
unlikes like, he assumes that for every predicate 
there is a suprasensual reality, and that this 
suprasensual reality, though separately existent 
and a unity, is present in every particular which 
bears the same name. In the fourth, having in 
the interval realized that things which are like in 
one relation may be unlike in another, and having 
disposed of other logical difficulties of the time, 
Plato now postulates ideas only where he finds 
fixities in nature. Such fixities are the universe 
itself, the four so-called simple bodies, the stars, 
and the animal and vegetable kinds. These are 
natural fixities because they derive their existence 
from the ideas, which are the eternal immutable 
thoughts of universal mind. Universal mind is 
the sole cause of the universe and all that is in it. 
In the fifth period, having learnt to limit his 
intellectual aspirations, Plato revises and supple- 
ments the sociological schemes of his third period. 

$. Ethical teaching.— Plato’s ethical teaching 
can hardly be called systematic. In his first period 
he is a Socratic, pure and simple. In his second 
he indicates, but does not develop, the theory of 
ideas upon which he at that time hoped to build a 
transcendental ethic. In the third, if we look to 
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the Republic for a positive morality, we find our- 
selves disappointed ; for this great treatise, in which 
Plato discusses the well-being of the state and the 
well-being of the individual, merges ethic in 
education, and makes the educated man a law to 
himself and to his inferiors. In the fourth period 
the Philebus and the Statesman do something to 
correlate the earlier morality with the later theory 
of ideas. Finally, the Laws is W'ritten, not from 
the standpoint of the professional moralist, but 
from that of the legislator, who, recognizing the 
importance of political institutions and the value 
of rewards and punishments, endeavours to improve 
the contemporary methods. See, further, art. 
Ethics and Morality (Greek), § 12 . 

6. The school of Plato. — It has been seen that 
Plato in his maturity was not only philosopher 
hut also man of science. That is to say, the meta- 
physical theory of ideas carried with it the physical 
theory of natural kinds and thus provided a basis 
for the classificatoiy sciences of zoology and 
botany. But the two th eories were not inseparable. 
Plato’s nephew, Speusippus, who in 347 succeeded 
him as head of the school, rested his biological 
researches upon the theory of kinds, while he 
rejected the theory of ideas as a superfluous hypo- 
thesis. Aristotle, while he impatiently and per- 
emptorily dismissed the theory of ideas, was 
careful to reconstitute the theory of kinds, taking 
his departure from the two principles areXh 
irotet iputris and dvOpw-ros ivOptairov yevv^. Xeno- 
crates, indeed, who succeeded Speusippus in 339 — 
a moralist rather than a metaphysician — attempted 
to maintain the idealist tradition ; but his arith- 
metical interpretation of the phrase ‘ ideal number’ 
shows a strange misconception of his master’s 
teaching. Polemo, who followed Xenocrates in 
314, took definitely the ethical direction. With 
Crates, who succeeded Polemo in 270, the so-called 
Old Academy ended. Platonism, i.e. the idealism 
upon which Plato rested the theory of kinds, 
ceased to be a living force when Plato died. For 
the subsequent history of the school see art. 
Academy. 
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Henry Jackson. 

PLAY.— See Drama, Games, Development 
(Mental). 

PLEASURE. — Both pleasure and pain are too 
well known to require description and too elemental 
to admit of analysis. They are experiences which 
are co-extensive with all other forms of mental life 


— sensations, images, memories, reasonings, will- 
ings, emotions, all being capable of taking on these 
pleasant or unpleasant colourings, although all, 
apparently, except perhaps the last, are able to 
exist in a neutral phase. Yet in spite of the 
familiarity and prominence of these states, both in 
daily life and in ethical controversy, the more 
exact determination of their nature is one of the 
most confused problems in modern psychology. 
As a problem it was seriously considered by Plato 
and by Aristotle, but it was not until the intellect- 
ualist tradition had been questioned by Rousseau, 
and interest in the more inarticulate phases of 
mental life had been quickened by evolutionary 
biology, that the feelings were made objects of 
exact investigation. Within the last twenty years, 
however, much has been done, and, while it is im- 

f iossible to say that conclusions have been estab- 
ished, it is at least true that many facts have been 
determined and alternative theories defined. 

I. The terra ‘ pleasure ’ itself has been recognized 
as too ambiguous for technical use, and there has 
developed a tendency to substitute for it ‘agree- 
ableness’ or ‘ pleasantness,’ and to include both it 
and its opposite, pain or unpleasantness, under 
the common term ‘ afl'ection ’ as denoting the non- 
cognitive aspect of mental life. Pleasantness and 
unpleasantness would thus he recognized as affec- 
tive phases of mental complexes into which any 
of the other elements or phases might enter. For 
those complexes in which the affective phase is 
most prominent or characteristic the term ‘feel- 
ing’ has been suggested, as the feelings of gladness 
or depression. Pleasure, in popular usage, is gener- 
ally identified with one of tnese complex processes 
of feeling and not with the abstract atlective phase 
of pleasantness. It is the whole process of eating 
a good dinner or of enjoying a reunion tliat is called 
a ‘pleasure.’ Much of the confusion in etliical 
discussions of the good has arisen from failure to 
make this distinction between pleasure as atl'ective 
tone and as complex feeling, the value recognized 
by common sense in the latter being identified by 
hedonistic theory with the former. 

2 . The historic problem of quality of pleasure 
also has light thrown upon it by this distinction. 
John Stuart Mill's revival of the Platonic doctrine 
of differences of kind in pleasures involves the 
failure to make this analysis into pleasantness and 
pleasant object, with the consequent apparent 
ascription to the one of the moral worth found in 
the otlier, the difi'erences in the pleasures of the 
fool and Socrates lying not in the afl'ective element 
but in the total feeling. So, too, the common 
popular classification into higher and lower kinds 
of pleasure is really a distinction between higher 
and lower forms of experience as a complex whole 
rather than between kinds of pleasantness as 
such. 

Yet, even on the basis of this analysis, modem 
psychology is not a unit as to the quality of afi'ec- 
tion. Wundt insists upon a threefold distinction 
within affection it self — upon three pairs of opposites ; 
pleasantness and unpleasantness, excitement and 
depression, tension and relaxation. 'Sl’ithin each 
of these pairs, again, he recognizes an indefinite 
number of qualitatively distinct afl’ective elements. 
This tri-dimensional theory of feeling involves the 
concept of pleasure mainly so far as concerns the 
recognition of varieties of pleasantness and un- 
pleasantness, although undoubtedly much of what 
popular consciousness includes in pleasure would, 
under this theory, he assignable to excitement or 
relaxation. In his main contention for the greater 
complexity of the affections Boyce agrees with 
Wundt, though seeing his way as yet to the re- 
cognition of only two antagonistic lines of differ- 
ence — pleasantness and unpleasantness, restless 
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ness and quiescence, with their included minor 
distinctions. 

On the other side are those who recognize only 
two antagonistic aspects of affection — pleasantness 
and unpleasantness — analyzing the other two 
dimensions into organic and muscular sensations. 
Certainly, when we have eliminated our sensations 
of muscular strain, the feeling of tension vanishes, 
and, equally, excitement seems to have little mean- 
ing apart from sensations of tension and respiration 
and consciousness of rapidity in the flow of ideas. 
On the whole, the dual theory seems to have the 
weight of testimony, both lay and expert, in its 
favour. 

Incidentally, it may be remarked that the un- 
pleasantness recognized in this analysis is not to 
be identified with the sensation of organic pain, 
which, while nsually existing in an extremely un- 

leasant complex, may yet, when of slight intensity, 

ave the pleasantness of interest. 

The question as to whether pleasantness itself 
admits of qualitative differences is not to be 
answered with any positiveness. Introspection 
gives varying testimony on the point, and whereas, 
if we assnme that the phases of affection correspond 
to a general central process, we are inclined to 
expect only differences of degree, when we also 
assume that every element in a complex varies 
with the changes in the total complex, we tend to 
look for qualitative differences in pleasantness 
according as the total process varies. Certainly 
the burden of proof seems to rest heavily on those 
who affirm such differences in quality. 

3 . As to the psychological status of pleasure — 
its place among other mental processes — three 
theories hold the held. 

(1) The qualitative theory (Stout, Marshall). — 
Pleasure and pain are general qualities or attributes 
of mental process, either of which may be attached 
to any mental element. The term ‘quality’ is 
here explained as used in the same sense as when 
applied to intensity as a quality of sensation. 
Pleasantness thus has no substantive standing, but 
is always pleasantness of something, just as in- 
tensity never exists by itself but always as an 
essential attribute of another state. 

(2) The sensational theory (Stumpf). — Pleasure 
and pain are sensations of the organic type. 
Pleasure is a diffused sensation of tickling or a 
weak sensation of lust. If pleasure were a mere 
attribute of sensation, it ^^ould not itself have 
attributes such as intensity and duration, nor would 
a sensation persist in the absence of its attributes 
as is the case relative to pleasure and pain. 

(3) The affective element theory (Titcheuer). — 
Pleasure and pain are the two phases of a simple 
affective process which forms one of the two ele- 
mentary constituents of mental life, if we group 
sensation and image together as the second. Affec- 
tion is similar to sensation in possessing quality, 
intensity, duration, but it lacks clearness, and 
shows an antagonism and incompatibility of its 
opposite qualities which mark it off from sensation. 
Tickling has its own sensory quality, which may 
be either pleasant or unpleasant, but which is not 
synonymous with pleasantness. 

While no consensus of opinion can be invoked 
on the questions involved in these theories, it may 
be remarked that the point at issue between ( 1 ) 
and both (2) and (3) seems to resolve itself into the 
somewhat profitless logical distinction betw'een 
substance and quality. As between (2) and (3), 
while one may not be satisfied with the form in 
which the latter theory is usually stated, one can- 
not but feel that, in its recognition of the distinct- 
ness of pleasantness as an elementary aspect of 
mental life, it has in its favour the almost unani- 
mous testimony of introspection. 


4 . As to the conditions of pleasure, our know- 
ledge is still more incomplete. F rom the genetic 
point of view, it has been suggested that affection 
is undeveloped sensation or a mode of experience 
of which sensation is a later phase, and that the 
free sensory nerve-endings may be its organ 
(Titchener). We have also the biological general- 
ization that pleasure is the accompaniment of 
actions useful to the organism (Spencer), but such 
a generalization needs qualifying conditions which 
it is beyond our present power to supply. A widely 
applicable psychological formula is that pleasure 
is the accompaniment of uninterrupted activity, of 
progress towards an end, whatever the end may be 
(Stout, Angell). This end may not be useful for 
life as a whole, and hence the activity may not 
have survival value, but in so far as it is an actual 
end the progressive realization of it gives pleasure. 
Such a formula seems more adequate for the more 
active type of pleasures but hardly for pleasure in 
its whole extent. From the physiological point of 
view, there is a general tendency to consider the 
conditions for affection as central rather than 
peripheral, but guesses differ as to whether it is a 
matter of general nutritive condition or of motor 
preparedness, as well as to whether a special cortical 
region is involved or the whole cortex. 

5. For the place of pleasure in ethical systems 
see art. Hedonism. 
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Norman Wilde. 

PLEROMA. — This term has acquired a certain 
celebrity from its use in the later NT books, in rela- 
tion to deity, and in one of the most fully developed 
systemsof Gnosticism, as a designation of what may 
be called the Gnostic heaven — that supersensible 
spiritual sphere in which the Godhead was thought 
to exist and manifest itself above and apart from 
the material world. There were, of course, many 
fantastic and extravagant notions in the Gnostic 
idea, but every careful student who follows the 
course of Christian thought in the 2nd cent., at 
the time when Christianity came face to face with 
the advanced conclusions of speculative religious 
philosophy, will see how significant a phenomenon 
the Gnostic heaven is. This article will deal 
exclusively with the conception embodied in the 
word ‘Pleroma,’ and will endeavour to follow its 
use from the NT up to the form in which it finally 
appears in the Valentinian system of jEons. The 
various elements of thought which are there 
united, and which form a fairly well rounded 
system of God and the world, had grown up out 
of, and had been gathered from, the great systems 
which dominated the ancient world ; but these 
appear here fused and blended with the new ideas 
that Christianity had introduced. It was the first 
great attempt to exhibit Christianity as a part of 
the system of the world— and no mean effort either, 
as we shall readily see, if we are able to thread 
our way through the tangled maze of grotesque 
and mythical phraseology in which the Gnostic 
teachers indulged. In its most fantastic shapes, 
however, there are usually visible some gleams of 
rational thought. 

I. NT use.— The NT use of the term ‘ Pleroma,’ 
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in relation to deity, is given in Col 1'* 2®, Eph 
3^* 4’®, Jn P®. The word is found in other parts of 
the NT in the ordinary sense of ‘ fullness ’ variously 
applied, but in these passages it stands in a context 
which seems to require a special theological con- 
notation with which the reader is supposed to be 
already familiar. In St. Paul’s language two 
great conceptions are affirmed or implied : (1) that 
the whole fullness of deity, the entire plenitude 
of divine excellences, energies, and powers le.sides 
in Christ ; and (2) that, through union with Him, 
the Christian Church is destined' to share in the 
fullness which dwells in Him. Both these concep- 
tions appear in the subsequent phases of Gnostic 
thought, but they are placed in new connexions 
and relations, and in the handling of them the 
lead of Scripture and the limits within which they 
are viewed in Scripture are soon lost sight of. In 
the views which St. Paul combats at Colossae we 
recognize some incipient forms of Gnosticism which 
are easily identified with well-known features of 
popular tlewish beliefs characteristic of the age — 
an undue prominence given to angels as mediators 
between God and the world, and the false authority 
ascribed to various ascetic practices. The revela- 
tion of God which was given in the incarnation 
and mission of the Son had for ever set aside the 
necessity for inferior mediators, whether angels 
or men ; and the Apostle’s contention is that all 
the energies and powers of deity, all divine func- 
tions in the order and government of the world, 
reside in Him, all things visible and invisible, 
thrones, dominions, principalities, and powers being 
subject to Him. The Jewish teachers at Colossse 
had doubtless taken their stand upon the common 
belief that there were many mediators through 
whom God communicates His will to men, and 
that to each of these a measure of divine honour 
or worship mi^ht be due. They had not yet dis- 
covered that in Christianity was given the final 
and absolute revelation of God to the world. 

The idea that the entire fullness of the Godhead 
is manifested in Christ is fundamental to Christi- 
anity, and is, indeed, a wide-reaching conception, 
difficult to grasp by the intellect — a mystery pro- 
foundly significant and precious to faith. The 
Christian recognizes in Him the embodiment of all 
divine excellence, the full glory of the Father. In 
the later books of the NT we note an important 
advance upon the Christology of the Acts and 
earlier Epistles. In the latter the chief aspects of 
His Messianic dignity and glory are set forth as 
the ground for faith in Him as the Mediator of 
the Messianic salvation. The full content of the 
Messianic idea was not laid open, and was probably 
not called for in the earlier preaching. But at a 
later stage, with the advance of thought and a 
growing faith, the doctrine of the person of the 
Son became richer and fuller. It was seen that 
He is the full and complete expression of the 
Father’s nature and glory, ‘ the image of the in- 
visible God,’ ‘ the effulgence of His glory,’ ‘ the 
very impress of His being.’ The Fourth Gospel, 
the latest phase of NT teaching, exhibits this 
conception in relation to the earthly life of the 
Redeemer, showing that the Son is the entire and 
complete manifestation of the Father. It is 
doubtless the spiritual and ethical perfections of 
deity that are chiefly in view in the passages in 
which the Pleroma of the Godhead is ascribed to 
the Son, since these chiefly will be thought of as 
constituting the great essentials of the eternal 
life, which was with the F’ather, and which the 
Redeemer conveys to men. Yet, though we have 
difficulty in believing that all the recesses of deity 
are open to the knowledge of men, it is manifest that 
in the NT conception of the Incarnation there is 
given, besides the ethical perfections of the God- 


head, a universal cosmic principle — the energies 
and powers which produce and sustain the course 
of the world. It is not easy to separate in thought 
the cosmic and ethical elements in the idea ; in 
reality the two must meet and blend to form a 
complete whole. The ethical perfections of the 
Godhead are manifested not in empty space, but in 
the complex life of the material world, in which 
they must be sustained and vindicated by physical 
energies and powers. The Pleroma of the Godhead, 
therefore, contains not merely the totality of all 
ethical perfections, but all divine energies which 
the cosmos displays ; and, all these being ascribed 
without limitation to the Son, there arises the 
necessary inference that He is the final and 
absolute manifestation of deity to men. 

2 . The Valentinian system. — From the various 
contexts in which the term ‘Pleroma ’is used in 
the NT it is to be gathered that the idea was new 
in the sphere of religion, and that towards the 
clo.se of the Apostolic Age it was denied or opposed 
by other and contrary hypotheses, viz. that there 
were many mediating agencies between God and 
men, and that the whole fullness of deity could 
not be communicated to any one being or person, 
however eminent. 

The last thought appears in various shapes in all 
the forms of Gnosticism, and it is usually implied 
that no entire or perfect revelation ot deity is 
possible in material things, that all perfect mani- 
festations of God are confined to the sphere within 
which deity is to be found — the sphere to which 
they apply the term ‘ Pleroma ’ in a local or topo- 
graphical sense. In some passages where the word 
occurs incidentally we see that the idea is of 
capital importance, and we are prepared for the 
bold efl'ort which is made in the Valentinian 
system to reach a definite and rounded doctrine 
in regard to it. Among the earlier Gnostics the 
attempt was made to obviate the difficulty involved 
in the incarnation and passion of the Son, either 
by assuming that our Lord’s body was not real 
flesh and blood, but a form assumed for a time, or 
by saying that Jesus was the son of Joseph and 
Mary by ordinary generation, and that the Christ 
who descended upon him at his baptism, being 
a spiritual being and, as such, impassible, departed 
from him at the Crucifixion. 

Iren^eus descnbes this party as maintaining that Jesus r\as 
‘merely a receptacle of Cliiist upon wlioin the Christ, as a 
dove, descended from above, and that when He had declared the 
unnameable Father He entered into the Pleroma in an incom- 
prehensible and invisible manner’ {Hcer. ill. xvi. 1). The same 
view appears in another passage, where it is said that ‘ the 
Christ from above . . . continued impassible,’ and that, though 
He had descended upon Jesus the Son of the Demiourgos, He 
‘ flew back again into Hia own pleroma ’ (iii. xi. 1). 

These two examples serve to show the point at 
which the Gnostic view diverges from St. Paul and 
the NT. He teaches that all divine powers and 
energies reside in Christ in permanent form, while 
they maintained that only a single power — the 
Christ from above — had dwelt in Jesus for a time, 
and afterwards returned to the Pleroma, from 
which thought it is clear that the Pleroma is 
viewed as the special sphere or abode of deity, 
separate from the rest of the world and not homo- 
geneous with it. 

Turning now to the system of Valentinus as it is 
expounded by Irenajus and Hippolytus, we find 
that the Pleroma forms the centre of an elaborate 
theory of the world — of divine emanations, of 
creation, and redemption. It is the exclusive 
sphere of deity within which the evolution of the 
zEons is accomplished. It has over against it the 
Kivuipia, the ‘ void,’ the sphere of matter which 
includes all that is outward, corporeal, physical, 
sensible. These two spheres include the totality 
of being real or conceivable, and there is an 
absolute diilerence and antithesis between them. 



64 


PLEROMA 


such that the one is the home of all that is perfect, 
godlike, eternal, imperishalile ; while in the other 
things are corrupt, perishable, shadowy, unreal. 
The iEons which are begotten from the unfathom- 
able abyss of deity are the divine energies, the 
functions of infinite life which manifest themselves 
in a definite order and succession ; but towards 
the end of the series, where presumably their 
strength and purity have diminished, the last 
being far from the centre and source of life, one of 
them, Sophia, somehow passes out into the void 
beyond, and out of her tears, sorrows, and dis- 
tresses the material creation arises. The anti- 
thesis between these two spheres as conceived by 
Valentinus himself is probably better expressed by 
the term irT^pri/m, ‘ defect,’ than by ‘ void,’ 

since the view of matter or the world which is 
prominent in the teaching of the school regards it 
as having its origin in some disturbance in the life 
of deity itself, and therefore not of an opposite or 
contrary nature. The sphere of the vEons is 
marked off by definite bounds from the sphere 
beyond, but the movement implied in the genera- 
tion of the .dilons in some of its remoter effects 
passes over the limits into the s|)here in which 
the world arises, so that an affinity is established 
between the two from the first. The later vEons 
-—Sophia, Christ, and the Holy Spirit — carry over 
the living and redeeming energies of the Pleroma 
into the lower sphere where, divine seeds being 
already sown from tlie tears and labours of Sophia, 
all that is kindred with the Pleroma, after being 
redeemed and purified, returns to it at last as its 
ultimate home. 

3. The Gnostic reconstruction. — From this out- 
line we are in a position to see how far tlie Gnostic 
conception has parted from the NT standpoint, 
and where it passes over into a region unknown 
and unknowable to man. It has already lost sight 
of the spiritual and ethical quality of the concept 
of God, characteristic of Scripture, in which omni- 
science and omnipresence are implied, and sets 
about establishing bounds between the sphere 
appropriate to deity and an outer world. In this 
respect it still keeps to the old contrast of God 
and the world which dominated all the ancient 
systems. A parallel to this drift of thought is 
seen in the strong tendency towards the unknown 
and the marvellous exhibited in the apocryphal 
Christian literature which was contemporaneous 
with the great Gnostic movement. Yet the specu- 
lative ell'ort to reach an adequate idea of God, in 
hannony with the new data which Christianity 
had established, has much interest and significance. 
It was really the first great attempt to construct a 
philosophy of religion with Christianity taken into 
account. In the Valentinian Pleroma there appear 
the chief conceptions regarding the nature of deity 
which speculative thought had then reached, but 
they are blended with the new view of the world 
which Christi.anity had established. In the 
doctrine of God taught in the Palestinian school 
the action of God in the material world was 
thought to be effected by v — 
agencies and powers of a ■ 'i-.- 

character, personal and imp ■■ ■ I. 1 . I.. ■ ■ 

was too highly exalted in majesty and glory- to 
come into immediate contact with man’s world. 
Hence it was thought that the purposes of His 
will and government were carried through by 
various orders of ministering angels. This view- 
had grown out of the earlier OT doctrine of the 
holine.ss and exaltation of Jahweh, which at first 
was preached mainly with reference to sin and the 
imperfections of man’slife, but in the later theology 
Ilf the schools it had practically separated the 
Godhead from all contact with the world, leaving 
only the abstract idea of a Being exalted above 


all human thought, inscrutable and unnameable. 
With Philo and among the Alexandrians the same 
result was reached by much the same process, 
partly also by the help of Platonic conceptions. 
Here also God in Himself is defined in terms of 
absolute being, mostly negative, without attributes 
or qualities. His agency in the world is repre- 
sented and sustained oy His Logos, or reason, and 
the vast multitude of inferior \ 6 yoL which deter- 
mine all particular things. Among the Greeks, 
since Plato and Aristotle, God was defined as the 
highest good or the supreme cause far removed 
from the actual world, who leaves the care of it to 
inferior agencies or powers. With Plato (Timceus) 
the demiourgos, or creator of the w-orld, acts the 
part of an inferior deity, since he must build the 
world on the patterns furnished by the eternal 
ideas and from material already existent. 

Now, having such an idea of deity to start from, 
and with the conviction that Christianity had 
brought something new in the sphere of religion — 
that in fact it was revelation from the highest 
God, as was held in all the phases of Gnostic specu- 
lation — Gnosticism set itself to a reconstruction 
along the w liole line of the theistic conception, to 
provide for the passing of deity from the primal 
silence of a past eternity into a process of self- 
manifestation in a series of Aions, in a Pleroma, or 
spirit-sphere, to constitute an ideal world, from 
and after which the existing system of material 
things arose, in such wise tliat the creative and 
redeeming agencies which Christianity reveals are 
found to be not only in accord with the laws of the 
higher sphere, but also the immediate revelation 
of them. The Gnostics all seem to have been 
greatly troubled with the imperfections of all 
earlier conceptions of God, Jewish as well as 
heathen, and, by assigning the various defects of 
the world and of earlier rdigions to inferior beings 
or agencies, they doubtless thought to secure a 
clear field for the new w-orld which they saw in the 
new religion. To be thorough, they began their 
reconstruction from the beginning, and assumed a 
movement from within the depths of the Godhead 
outw-ards, towards a world diferent from itself, to 
arise out of itself, and destined in its purer parts 
to return to it again, by the process of redemption 
which Christianity reveals and accomplishes. 

4. The process of emanations. — A tolerably 
clear account of the Pleroma in the sj-stem of 
Valentinus is given by Irenreus and Hippolytus. 
Their eagerness to expose the absurdities of the 
system has often led them oil' the points of greatest 
interest for us, who want to understand, and are 
outside the sphere of danger. 

First of all, then, there exists in ‘the invisible and ineffable 
heights above ' a certain perfect pre-existent .Son whom they 
call Proarche, Propator, Bvthos, invisible, incomprehensible, 
eternal, and unbegotten, remaining throughout innumerable 
cycles of ages in profound serenity and quiescence. Along 
with Him there existed Ennoia (‘thought’), called also Charia 
or Sige (‘grace,' ‘silence’). At last this Bithos determined to 
produce from Himself the beginning of all things. From the 
union of Bythos and Sige (‘depth’ and ‘ silence’) was pro- 
duced Nous (‘mind,’ ‘intelligence’), called also Monogen^ 
(‘ only -begotten ’), father and the beginning of all things. 
Along with Nous was produced Aletheia (‘ truth ’) as his mate. 
These four constitute the first tetrad, and are called the root of 

things. From ■ . : ■ ’ , 7 7 T '■ (‘ reason ‘ 

and ‘life’), an: ‘ ■ 1 Eccicsia 

(‘man ‘and ‘cl ■ '■ - ■ . -i, we have 

the first ogdoad, called (let us be careful to note) ‘ the root and 
substance of all things, the beginning and fashioning of the 
entire Pleroma.’ In this ogdoad we have given the essential, 
the determining, part of the conception, the source or ground 
from which the others proceed according to the same principle. 
'The first movements of life within the hidden recesses of deity 
give birth to the ideal forms of ail rational life — mind or intelli- 
gence, truth or reality, reason, life, man, church. These 
must first exist in God, and be evolved in the divine seif, 
consciousness as the essential and primary functions in the 
inner life of deity, the patterns or models of life also in man’s 
world. 

The first ogdoad, then, must be primary, since all the lEons 
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which follow are contained or given in them by implication. 
From Logos and Zoe arise other ten, from Anthropos and 
Ecclesia twelve. Reckoning Bji;hos and Sige as the first in the 
series, we have thirty in all — the complete number of the jEons. 
But, since Christ and the Holy Spirit are sometimes spoken of as 
.^Elons, they would have to be added as later developments, 
and probably in some computations Bythos and Sige are not 
reckoned within the thirty, as being the fountain of all the 
rest. The language of our sources varies a good deal on this 
point. Sophia is repeatedly spoken of as the last of the .^Eons, 
through whom confusion w’as begun in the Pleroma, which con- 
fusion was afterwards allayed by Christ and the Holy Spirit 
projected by the will of the Father for this purpose. It would 
seem, then, that these two should be regarded as later develop- 
ments which arise in view of the sorrows of Sophia and the 
world, which should arise out of her tears. Christ and the Holy 
Spirit undoubtedly belong to the Pleroma, but they differ from 
the earlier iEons in this, that, though belonging to the Pleroma, 
they are intermediate with it and the sphere of the world (for 
the significance attaching to them see below). Meanwhile, 
reckoning the thirty as complete without them, we have three 
series — an ogdoad, a decad, and a dodecad, thus : 

The primary ogdoad : 

Bythos (=Proarch6=Propator) and Ennoia (= Chans =Sig§), 
Nous and Aletheia, 

Logos and Zoe, 

Anthropos and Ecclcsia. 


The decad produced by Nous 
and Aletheia (with some by 
Logos and Zoe) : 

L Bythios, ‘deep,* 

2. ilixis, ‘mixture,* 

8. Ageratos, ‘undecaying,* 

4 . Henosis, ‘unification,’ 

6. Autophyfis, ‘ self-grown,* 

6. H§don§, ‘pleasure,’ 

7. Akinatos, * unmoved,* 

8 . Syncrasis, ‘composition,’ 

9 . Monogenes, ‘only- 

begotten,’ 

10. Macaria, ‘blessedness.’ 


’The dodecad by Anthropos and 
Ecclesia : 

1. Paracletes, ‘comforter,* 

2. Pistis, ‘faith,’ 

S. Patricos, ‘ paternal,* 

4. Elpis, ‘ hope,’ 

5. Metricos, ‘ temperate,* 

6- Agape, ‘ love,’ 

7, Synesis, ‘ understanding,* 

8. Eccleaiasticos, ‘ ecclesiasti- 

cal,’ 

d. Ainos, ‘ praise,’ 

10. Macariotes, ‘ felicity,* 

11. Theletos, ‘ volition,’ 

12. Sophia, ‘wisdom.* 


In the sources there are some small variations in 
the lists of the ^ons, as also a difference of opinion 
as to the pairs by wliom the decad or the dodecad 
were produced. From the outline it will be seen 
that the terms in some cases overlap. A more 
rigid logic could easily reduce the number. It is 
probable that the symbolism implied in the 
numbers 4, 8, 10, and 30 may have suggested 30 in 
all, as the number denoting the highest perfection. 
All the A^ons taken together were meant to repre- 
sent an ideal outline of things, to be realized in the 
material sphere, for which reason their perfection 
as a whole is more in prominence than the logical 
proportion of the parts, if, indeed, we should speak 
of logic at all in a construction so largely mythical. 
The conception offers an outline of the supposed 
life of deity, within the sphere of the eternal, 
according to which the life of man is to be modelled, 
the decad and the dodecad being an ideal sketch 
of the Gnostic Church from different standpoints. 
It will also be seen that the emanations or pro- 
jections follow a descending series in such manner 
as to show that each series in the succession is a 
further unfolding of the essential content of those 
above, and the entire company constitute a fellow- 
ship in which each is necessary to all, and the 
felicity of each is dependent on the felicity of all. 
It is an image of the life of deity, not in the 
abysmal solitude of a bygone eternity, but at the 
stage when it has entered on a process of self- 
manifestation in which all the life powers and 
functions latent from the beginning take their 

E lace in an order of being which constitutes a 
eaven self-sufficing and eternal. 

But our view of it is not complete till we see 
how the process of emanation, begun in the depths 
of deity, terminates in the production of the world 
and the redemption of man. The process is not 
conceived in the manner of pantheism. It has 
definite bounds, and terminates at a point where a 
8pos, ‘ limit,’ is placed at the boundary where the 
Kivusfia, or the iaripijpa, a sphere of another nature, 
begins. The ASons are not nature-powers which 
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follow a necessity of nature ; they are rather 
ethical personalities, and they constitute a spirit 
realm whose arrangements and working follow a 
Christian ideal. The frame for the conception was 
probably suggested by Platonism, from the place 
assigned to tlie eternal ideas in the building of the 
world, but the content is essentially Christian, and 
the heaven which they constitute is a Cliristian 
heaven. They furnish the model for the life of the 
lower world from which all that is purified and 
perfected at last ascends to dwell with the Aions. 
The first eight represent the great conceptions 
which underlie all forms of rational life. The next 
ten, which arise from Logos and Zoe, represent 
chiefly cosmical principles or powers which are 
necessary as a basis of ethical life. The last 
twelve, produced from Anthropos and Ecclesia, 
are mostly the qualities of the perfected humanity 
which Cliristianity is destined to produce. 

A scheme for a Pleroma was contained in the 
earlier system of Basilides, but the term does not 
seem to have been applied to it. Basilides con- 
fined the evolution of the divine life within deity 
to the seven powers — mind, reason, thought, wis- 
dom, might, righteousness, and peace. But from 
this point the evolution continued through 
numberless grades of existence in a descending 
series — a conception which abandons the problem 
raised by Christianity. 

5- The Pleroma and the world. — Returning, 
then, to the Valentinian Pleroma, how did the 
system account for tlie origin of the world, and 
what is the relation of the Pleroma to the world 7 
The passage from .-pirit to matter, from the abso- 
lute and the perfect to the finite and the imperfect, 
is the great problem that confronts all philosophies 
which attempt to explain the origin of the world. 
The Gnostic attempts on this problem show great 
constructive skill and profound conceptions of 
what Christianity was expected to effect in the 
transformation of the world. Considerable differ- 
ence of view appears, however, as to tlie manner 
in which the life of the Pleroma passes over into 
the region beyond. The myth of Sophia, which 
generally covers the origin of the world from the 
Pleroma, is put in various shapes, and it is not 
easy to gain a definite picture of the process as the 
Gnostics conceived it, if that was possible even to 
them. To a certain extent the myth of Sophia— 
».«. the wisdom, or constructive skill, which had 
laboured to bring about the world — had taken 
various shapes before speculative thought had 
attempted the bolder task of picturing the life of 
deity in itself. We have seen that .scliools of 
opposite tendencies were agreed in placing sup- 
reme deity at the farthest possible distance from 
the world. But Jewish thought, while agreeing 
with the results of Greek speculation on this 
point, sought to explain the action of God in 
and upon the world by assuming the agency of 
various semi-divine mediating beings. Among 
these high prominence was assigned to wisdom 
(Sophia) as a world -building and world-ruling 
power. Closely allied to this conception was that 
of a demiourgos, or world -builder, which was intro- 
duced by Plato in his account of creation in the 
Tinueus, and which became a favourite figure with 
the Gnostics. These personifications represented 
agencies more or less inferior to the highest deity, 
and, by ascribing the existing world with its many 
defects to these or similar beings. Gnosticism 
maintained a direct antithesis between God in 
Himself and all inferior agents who might have 
sway in the world. Deeply penetrated with the 
thought that Christianity was something abso- 
lutely new, that the Jewish dispensation which 
preceded it was mainly the work of inferior beings, 
that the mission and work of Christ were a revela- 
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tion from the highest God, the Gnostics sought for 
a conception of the Godhead which should stand in 
closer harmony with Christianity and explain the 
present anomalies of the world. To some extent, 
then, their speculative construction of the world 
had preceded their attempt at the heaven of the 
jEons, and the myth of Sophia had probably grown 
into some of its forms before tlie ^ons of the 
Pleroma were fully established. The problem was, 
not to construct a material world by a process of 
emanation from the Pleroma, but to form a bridge 
between two systems of thought which had grown 
up apart and from the opposite ends of existence. 
Already in Christianity Christ and the Holy 
Spirit had been revealed as ethical and cosmic 
powers. They had come from the great unknown, 
and place must be found for them in the Pleroma 
of the .Eons. The conception of the Pleroma would 
not be complete till it was shown how the life of 
the Godhead, already perfect in itself in the higher 
sphere, is reproduced in the lower, and draws up 
into itself alt that is susceptible of redemption. 

The passage of creative life from the Pleroma 
over the Spot, ‘ limit,’ into the region beyond is 
represented somewhat thus : 

The life of the .Eone waa not one of perfect rest and quies- 
cence like that of the Eternal and the Unbegotten in the 
beginning ; for the desire arose among the ^ons to search into 
the depths of the uncreated which remained invisible and in- 
comprehensible to all except Nous alone. He alone exulted in 
the greatness of the Father and he sought how he might reveal 
to the rest how mighty the Father was. The rest of the lEona 
also had a vnsh to behold the author of their being. However, 
this was not the will of the Father, and Nous was restrained in 
his desire. Yet the last of the lEons (Sophia), conceiving this 
passion by contagion from the others, desired to comprehend 
the greatness of the Father. But, aiming at w'hat was im- 
possible, she became involved in great agony of mind, and was 
with difficulty restored to herself, by the power of opos. By 
another account, a fuller and larger part of the myth, Sophia, 
through the excess of her desire, gave birth to an amorphous 
spiritual substance which, being separated by opov from the 
circle of the lEons, constituted the beginning of the material 
world. Thus arose three distinct kinds of existence, the 
spiritual, the paychic.al, and the material — distinctious which 
plav an important part in Gnostic teaching. 

Now these movements of desire within the circle of the 
lEons showed how- disturbance might arise even in that world. 
Accordingly, by the forethought of the Father, Nous or Mono- 
genSs gave origin to another pair of .Eons— Christ and the 
Holy Spirit — lest any similar calamity should happen again, 
and to fortify and strengthen the Pleroma, and to complete 
the number of the Eons. By Christ and the Holy Spirit the 
Eons were instructed as to the knowledge of the Father, since 
such knowiedge was given to Monogenes alone. Being thereby 
restored to rest and peace, out of gratitude they brought 
together the best of what each possessed of beauty and 
preciousness, and, uniting the whole, they produced a being of 
the most perfect beauty, * the very star of the Pleroma, Jesus, 
whom the\ name Saviour Christ, and everything, because he 
was framed from the contributions of all.' 

Returning now to the offspring of Sophia, which 
was separated from the Pleroma and constituted 
the beginnings of the world, the myth represents 
the world as a growth from seed which has fallen 
from the Pleroma. It describes the efi'ects pro- 
duced upon it by the action of Christ as one of the 
heavenly Eons and Jesus the Saviour. The lower 
world is shown to be of a kindred nature with 
the higher. Spiritual men, who are the seed of 
the Pleroma in greatest perfection, yet share in the 
benefits secured by the heavenly Logos and the 
Saviour, and rise to the Pleroma, chiefly in virtue 
of their nature. Psj'chical men, who form the 
majority of ordinary Christians, stajid in special 
need of the redemption which Christianity provides, 
while those who yield themselves to the seductions 
of the material world are subject to the destruction 
which awaits it. 

6. Conclusion. — In this brief outline the reader 
will see much that is fantastic and strange to the 
Western mind. Yet there are many gleams of pro- 
found thinking. The nearest parallels in modern 
systems of thought will be found in those of 
Boehrae and Schelling. For fuller details see art. 


Gnosticism, and the literature mentioned below. 
A few general remarks may still be added. 

The underlying conception of the Valentinian 
Pleroma implies a modified or weakened form of 
dualism. The antithesis to the heaven of the 
Eons is not a world of dead matter which resists 
and opposes the creative action of spirit. It is 
rather one of emptiness or defect which is waiting 
to be filled with the overflowings of divine life, 
which yet needs to be redeemed by powers that go 
forth from the heavenly sphere. The life of the 
world is an ethical process. The spiritual portion 
of mankind, having the largest share of pneumatic 
life, is already within the sphere of salvation. The 
psychical men, still wavering between flesh and 
spirit, are in need of redemptive help and ethical 
trial, while those who are buried in the life of 
sense are left to destruction. 

It should also be noted that the life of deity 
within the Pleroma was liable to disturbance and 
had to be restored by the heavenly Logos and the 
Holy Spirit. The perfect felicity of the Eons lies 
in each keeping within the assigned limits. The 
fullness of deity does not belong to them as indi- 
viduals, but as a whole. Disturbance arises when 
they desiie to pass the limits assigned to each. 
Individually, therefore, they are be.set with limita- 
tions, and exhibit the life of the absolute only in 
their totality. Tliey present the manifold life and 
energies of the Godiiead in a process of self- 
manifestation that results in an ideal spirit-realm, 
in which the life of each is perfected, not in itself, 
but in the whole. The original part of the concep- 
tion does not lie in the view of an inscrutable 
fountain of unknown deity, for that was common 
to all the speculative systems of the time. It lies 
in the construction of a heaven of Eons which 
shall constitute the ideal of, and supply dynamic 
for, the world that Christianity reveals and creates. 
The Gnostic Pleroma is distinctively a creation of 
Christian thought, and was meant to exhibit a 
general scheme of the world on which Christianity 
was thought to he based, and which it was destined 
to realize and perfect. This fully appears in many 
other parts of Gnostic thought which aimed at 
reaching a comprehensive view of the whole 
scheme of revelation and the course of the world. 
It did, in fact, otter a special philosophy of the 
nature of revelation in the pre-Christian time, of 
the manner in which deity was given in the person 
of Christ, and of the perfecting of the susceptible 
portion of mankind through the Holy Spirit. 

LiTBRATCRR. — J, B. Llghtfoot’s ^eclal note on Pleroma, 
Com, on Col.^, London, 1879 ; H. L. Mansel, The Gnostic 
Heresies oj the First and Second Centuries, do. 1875 ; J. A. W. 
Neander, Church History, Eng. tr., do. 1850-68, 11. ; F. C. von 
Baur, Die chnstliche Gnosis, Tubingen, 1835, Church Hist, of 
First Three Centuries^, Eng. tr., London, 1878-79 ; C. W. 
Niedner, Geschichte der christlichen Kirche^, Berlin, 1866; 
R. A. Lipsius, Der Gnosticismus, Leipzig, 1860 ; A. Hilgen- 
feld. Die Ketzergeschichte des Urchristenthums, do. 1884 ; H. L. 
Martensen, Boehtne, Eng. tr., London, 1885; Irenasus, 

Hxr, 1 . ii.f., m. xi., xvi. ; Hippolytus, Ref, Hoer, vi. 25. 

A. F. Simpson. 

PLOTINUS. — See Neo-Platonism. 

PLURALISM. — Pluralism is currently defined 
as the metaphysical doctrine that all existence is 
ultimately reducible to a multiplicity of distinct 
and independent beings or elements.* So defined, 
it is the obvious antithesis to monism (q.v.), and 
dift'ers from dualism not only in emphasizing many 
as distinct from two realities, but also in providing 
for greater qualitative diversity among the many. 
Dualism {q,v.) is primarily a doctrine of two sub- 
stances, one material and the other spiritual, and 

* See, e,g,, Baldwin’s DPhP, s,v , ; Bull, de la sociM fraufaise 
de philosophie, xiii. [1901-06] 182 ; and R. Eisler, Worterbuch 
der philosophischen Begriffe, Berlin, 1899. The Bulletin, how- 
ever, recognizes in a remargue another form of pluralism which 
will he considered in the iast section of this article. 
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is commonly stated in terms of the contrast 
between body and mind. It is apparent, however, 
that the material and the spiritual suhstance may 
each he regarded as reducible to many separate 
elements which, in spite of their likeness in kind, 
are really independent and self-existent. There 
may he many independent atoms of matter, and 
there may be many independent spirits or minds. 
In a case like this, dualism is essentially pluralistic. 
Even monism may be similarly pluralistic if it is 
conceived as only a doctrine of one substance, 
either material or spiritual, as opposed to more 
than one. For it is evident that the one suhstance 
may be considered as reducible to many elements 
independently existing abbough qualitatively 
alike. The possible forma which pluralism may 
take are, therefore, many. It is not important, 
however, either to attempt to classify them or to 
discuss them, because only materialistic pluralism 
and spiritualistic pluralism have had any signifi- 
cant presentation in the history of thought. 

1. Materialistic pluralism. — Materialistic plural- 
ism has been represented by the consistent atomists 
from the time of Democritus. The atom and the 
medium in which the atoms move have, however, 
been variously conceived. The view usually 
ascribed to Democritus, and held by many sub- 
sequent thinkers, is apparently the simplest state- 
ment of the theory. The atoms are very small 
particles of matter, so hard that they resist division 
or change. They are qualitatively alike, but differ 
in size and shape, i.e. in their geometrical pro- 
perties. They have always existed and are inde- 
structible. They move freely in space by their 
own natural motion. Space is mere emptiness, 
the void, and consequently offers no resistance to 
the movement of the atoms. The motion of each 
atom, if left to itself, would be rectilinear, but, 
since the atoms differ in size and shape, they collide 
with one another, and the motion of the whole 
mass is, consequently, turbulent. As a result the 
geometrically similar atoms tend to congregate 
and form selected and ordered systems, first the 
‘worlds’ in space and then the particular things of 
each world. But the general instability of the 
vvhole mass keeps any particular combination of 
atoms from persisting indefinitely. There is, con- 
sequently, perpetual combining and recombining 
among the atoms ; and, on account of the many 
geometrical differences between tlie atoms, the 
number of permutations and combinations is 
practically limitless. With Democritus, as with 
most of his followers, this view of the atomic 
structure of all things seems to have resulted from 
the attempt to generalize, solely in terms of the 
geometrical properties involved, the empirical fact 
of the divisibility of concrete masses of matter. 
The qualitative diversity which the world obviously 
presents is usually either disregarded or viewed as 
a consequence of our way of perceiving. Demo- 
critus is reported to have said that, while we 
commonly speak of colours, sounds, etc., in reality 
there is nothing but atoms and the void. 

Tiie atomic theory {q.v.) admits of many varia- 
tions, hut its pluialistic character is not affected 
so long as the atoms are kept intact and the 
medium in which they move is equivalent to 
empty space. The atoms may be qualitatively 
different or the ultimate elements of a limited 
number of different material substances ; they may 
expand and contract ; they may have natural 
affinities and repugnances ; they mav be acted on 
by forces exterior to them or be impelled by forces 
resident in them ; they may be .so closely packed 
as virtually to exclude the necessity of a medium, 
and yet be conceived as in themselves permanent 
and underived. When, however, the medium in 
which the atoms operate is not conceived as empty 


space or its equivalent, the pluralistic character of 
the system is affected. For it is evident that the 
new medium — the ether, e.g . — cannot be atomic in 
structure, but must be continuous. The atoms 
cannot break the continuity. The medium must, 
therefore, penetrate them, but this penetration 
robs the atoms of their original simple character, 
and tends to make them appear as modes, rifts, 
involutions, or concretions of some sort in the 
medium itself. Such a direction as this recent 
chemistry and physics have taken, impelled thereto 
not only by speculative considerations, but also by 
experiments, like those of Sir William Ramsay, 
which have done much to make current once more 
the notion that material substances are convertible. 
The doctrine of relativity in physics moves in the 
same direction. Judged, therefore, by contempo- 
raneous tendencies, materialistic pluralism as above 
defined does not represent the progressive ideas of 
the sciences which deal with matter. The tendency 
is rather towards a monistic conception or a com- 
plete relativism. 

2. Spiritualistic pluralism. — The leading histori- 
cal representative of spiritualistic pluialism is 
Leibniz (q.v.). Although thinkers in all ages have 
believed in the existence of many independent 
niinds, few of them have, like him, made this 
belief the dominant and controlling factor in 
metaphysics. His philosophy, although among 
those which have had considerable historictLi 
influence, was not the result of the generalization 
of empirical fact such ns marked the theory of 
atoms. It was the result rather of his attempt to 
avoid the monism of Spinoza, on the one hand, and 
atomism, on the other. In place of the atom he 
puts the monad — an ultimate, simple, and self- 
existent spiritual being. The monads do not have 
geometrical propel ties, nor do they exist in space 
as in a void. Their independence and metaphysical 
exteriority to one another constitute a kind of 
uasi-space in which they may be said to exist, 
'heir properties are spiritual or psychical, such 
as appetite, desire, perception. Each is self- 
contained, ‘windowless,’ and neither influences 
nor is influenced by another. Each has its own 
inherent law of life or development, so that all the 
monads may be represented in a series from the 
lowest, or ‘sleeping,’ monads to the hi' best, or 
self-conscious, each differing from its neighbour by 
the least possible difference. They are tlms all in 
a kind of ‘ pre-estabh.^hed harmony,’ each reflecting, 
as it were, the whole range of possible development 
from its own peculiar position in the series. All 
things are made up of monads. The highest monad 
in the body is the soul, and the highest monad in 
the system is God. But God’s relation to the other 
monads is not always clear. At times He is one 
of the monads, at times their creator, at times the 
unity in the system. Among the monads there is 
no spatial motion, for their life is not that of 
physical movement, hut that of purposeful develop- 
ment. It is their exteinality to one another com- 
bined with their concerted life that gives us the 
phenomenon of physical movement in physical 
space. 

This doctrine of monads may be taken as repre 
sentative of spiritualistic pluralism generally. It 
has never had the influence on scientific procedure 
which the doctrine to which it is opposed has had. 
For the atomic theory is an attempt to generalize 
the empirical fact of the divisibility of matter and 
to employ the apparatus of mathematics to make 
this generalization workable. As a result it has 
been embraced by many who are not materialists, 
but who have found it a potent instrument in 
scientific investigation. The theory of monads — 
and similar attempts to construct a pluralistic 
system of spiritual entities — is, as already noticed. 
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fundamentally a protest auainst materialism. 
When it addresses itself to the concrete facts of 
nature, it amounts to little more than the attempt 
to make the atoms spiritual — to substitute psy- 
chical properties for physical, and internal purpose- 
ful development for external physical motion. 
That is why it appears to be more an ingenious 
speculation than a fructifying hj’pothesis. 

3. The new pluralism. — Although philosophical 
usage has recognixed in the theories just considered 
the two classical forms of pluralism, it should be 
observed that neither of them denies the funda- 
mental unity and wholeness of the universe. There 
may he many atoms or many minds, hut in either 
case there is only one universe, and this universe 
is a coherent and self-contained whole. The 
resulting speculative opposition between the one 
and the many has probably done more to keep 
philosophical interest in these systems alive than 
any genuine illumination which they afford. For 
this opposition has proved itself repeatedly to be 
a potent stimulus to philosophical refle.xion. In 
terms of it a different form of pluralism may be 
defined which has many supporters among con- 
temporary philosophers. 

This new pluralism is not a doctrine of many 
substances opposed to monism conceived as a 
doctrine of one. It is rather the doctrine that 
there is no absolute unity in the universe, and it 
is opposed to the controlling absolutistic — and in 
that sense monistic — systems of the greater part of 
the 19th century. Absolutism in some form had 
as its supporters nearly all the leading thinkers of 
the world, and had become almost a settled dogma 
in philosophy. In the face of an absolutistic logic 
and of the principle of the conservation of energy, 
few philosophers had the courage to deny that the 
universe is a thoroughly coherent system in which, 
by virtue of its unity, a place and time and cause 
are, at any moment, iaiplied for eveir event that 
has taken place or can take place. Thinking was 
constrained by the principle so eloquently set forth, 
e.g., in Emil du Bois-Keymond’s famous essay, 
ifeber die Grenzen des N aturerkennens (Leipzig, 
1872), that, did we know completely the state of 
the universe at any one moment, we should be able 
to calculate its state at any other moment. Op- 
position to this dogma was not very effective until 
towards the close of the century, when the writings 

rincipally of William James, John Dewey, F. C. §. 

chiller, and Henri Bergson effectively challenged 
it and put it on the defensive.* 

James was, doubtless, the protagonist in the 
movement. He named his philosophy ‘ radical 
empiricism,’ and occasionally ‘ pluralism.’ In the 
preface to The Will to Believe (1897) he gives this 
general statement of his position : 

* The crudity of experience remains an eternal element there- 
of. There is no pos&ilile point of view from which the world 
can appear an absoluteh sinj,de fact. Real possibilities, real 
indeterniinations, real beginnings, real ends, real evil, real 
crises, catastrophes, and escapes, a real God, and a real moral 
life, just as common-sense coiiceiies these things, may remain 
in empiricism as conceptions which that philosophy gives up 
the attempt either to “overcome ” or to reinterpret in monistic 
form ’ tP- ix). 

Dewey’s insistence that thinking is a real instru- 
ment which brings situations essentially inde- 

1 For other writings of the same general tenor see the biblio- 
graphy at the end of this article. The opposition under con- 
sideration has not alw'ays borne the name of pluralism. One 
finds the same general tendencies in the supporters of pragmat- 
ism (7.0.) and the advocates of personal idealism. The latter 
doctrine, represented principally by Henry C. Sturt in England 
and Georire H. Howison in America, is a reaction against 
absolutism m the interest of personality conceived as spiritual 
and free. Howison is frankly pluralistic and exhibits close 
similarities with Leibniz’s doctrine of monads. Sturt bases all 
speculation on the principles that personal experience should 
be the basis of all philosophical svntnesis and that personal 
experience is spiritual ; but he believes in a * totality of good- 
ness,’ a ‘ noetic totality,' and that the cosmos must be dominated 
by a single intelligence. 


terminate into determinate form, Schiller’s rather 
individual and peculiar type of pragmatism, and 
Bergson’s insistence that evolution is essentially 
creative and discontinuous, all exhibit this new 
tendency in different forms, but to the same end. 

There has not yet, however, so far as the writer 
is aware, appeared any systematic presentation of 
the metaphysics underlying this new movement in 
philosophy. What is here called pluralism repre- 
sents a tendency rather than an achievement. 
The general direction of this tendency in various 
departments of human interest is indicated below, 
but here an attempt may be made to suggest the 
basal conceptions which this tendency seems to 
imply. Emphasis falls on change, adaptation, re- 
organization, or action as an original and genuine 
fact wherever and whenever it occurs. Accord- 
ingly there is no moment in the world’s history 
when all possible changes may be said to be 
determined. All things are in process of becoming 
determined, and what that process will he is con- 
tingent, not simply on what has already happened, 
but on what may happen. But w’hat may happen 
is a genuine possibility with nothing fully to 
determine it before it arrives. The world is thus 
never fully made, hut always in the making. The 
fact that it perpetually has a future negatives any 
absolutistic conception of it. Our inability to 
grasp the world as a single, unified, and complete 
system is, therefore, due, not to our incapacity or 
ignorance, but to its essential nature as a genuine 
time-process which reaches many concrete and 
specific ends, but which implies no absolute end 
that limits and closes the process as a whole. 

We have in these considerations not, as might 
be superficially supposed, a revival of the doctrine 
of freedom as opposed to necessity, but the begin- 
nings of a genuinely constructive metaphysics of 
activity. That is, pluralism does not start with a 
self-contained system of terms and relations which 
is, in general, responsible for everything that 
happens, and then claim ’’lat there may be free 
and spontaneous infractions of the system. It 
starts rather with the conception of activity as 
empirically exhibited in any change, and tries to 
generalize this conception and draw out the 
implications that seem to be empirically involved. 
As every action takes time, the course of the 
action when followed out empirically in detail 
gives us, not the effect of causes all operative at 
the moment when the action begins, but the inter- 
play of causes operative only from moment to 
moment as the action proceeds. It is only where 
the action is viewed retrospectively from some 
specific point of view in its career that it can be 
construed absolutely; i.e., only then can any of 
its issues he construed as the necessary effect of 
causes which have determined it. Such retrospect- 
ive views can give us formulae and laws of accom- 
plished fact and thus afford a basis for prediction 
in similar cases, hut they cannot give us any 
action in its concrete vitality and operation, 
because every action is forward-moving. Norv, 
the generalization of this view of activity naturally 
forbids a monistic or absolutistic view of the world 
as a whole. For, if we now speak of the world as 
a whole, or of the ‘universe’ in any intelligible 
sense, we must speak of it, not as something 
already accomplished which can be viewed retro- 
spe.tively, but as something moving forward with 
a genuine future and real possibilities. Yet, even 
so, we could not conceive it as a single movement, 
hut only as the interplay of many movements. 
Otherwise the movement of the universe would be 
only movement abstracted from its concrete setting. 
It could not be itself a concrete movement illus- 
trating the interplay of factors which operate only 
from moment to moment as the movement pro- 
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ceeds. Such appears to be the general meta- 
physical groundwork of the new pluralism. 

In psychology these tendencies had their initia- 
tive, and here they have been most effective. 
During the past thirty years the attempt to con- 
strue the mind or consciousness as a substance or as 
a complex of elementary sensations united by fixed 
laws of association has progressively yielded to the 
attempt to construe mental life in terras of activity 
and response. Although many psychologists have 
independently contributed to this progress, the 
publication in 1890 of James’s Principles of Psycho- 
logy may justly be cited as critical. Here was the 
first effective and systematic attack upon the older 
view. To-day the idea that ‘ to have a mind ’ 
means ‘ to act in a certain way ’ has become a 
commonplace in psychology. To think has become 
an adventure and a real instrument in adaptation. 
Knowledge has ceased to be regarded as simply the 
mental counterpart or image of an objective order, 
and knowing has become an active participation 
in the order of events. In other words, to be con- 
scious of objects does not mean to possess their 
psychical equivalents or imply a possible conscious- 
ness which might possess the equivalents of all 
objects whatever, and so be the perfect and com- 
plete representative of the world. It means rather 
to operate vith objects efl'ectively, to seek and 
avoid, to work changes — in short, to organize 
experience. This newer conception of the mind 
has spread beyond psychology and markedly 
aftected anthropology and sociology. Primitive 
peoples and society are studied more in terms of 
what they do and less in terms of the supposed 
‘ consciousness ’ that they were once credited with 
possessing. 

In logic the new movement has been more 
equivocal in its success. It has illuminated in a 
brilliant way the concrete procedure of thinking, 
showing how distinctions like object or thing and 
idea arise in its course and are not the constituent 
elements of thinking itself. It has given us the 
logic of ‘how we think.’ But the opposition to 
formal logic which has too frequently accompanied 
this service has obscured man}' logical issues and 
roblems. The structure of accomplished thought 
as been too much neglected. The older logic, 
especialljr in the form set forth by Bertrand 
Kussell, IS still an active and constructive opponent 
of the newer tendencies. 

In morals and religion it is premature to attempt 
to state with conelusiveness the effects which the 
new movement is likely to produce. Yet, so far as 
morals are concerned, the general direction is fairly 
clear, as may be seen from the Ethics of Dewey 
and Tufts (1908). The tendency is away from 
fixed, a priori principles, and towards the concrete 
exigencies of life. Morality is conceived, not as a 
system of rules which should be obeyed, but as the 
type of life which characterizes beings who desire 
and wish, hope and fear. Kesponsibility is con- 
ceived, not in terras of an obligation imposed upon 
living, but in terms of an increasing sensibility of 
the value of human relationships. There are no 
absolutes. Justice, e.g., is not such. It is rather 
the attempt to deal witli human adjustments in a 
progressively effective manner. In brief, morality 
IS not an absolute ideal which, being somehow 
imposed on man, orders him to be moral. It is 
the kind of life that man conceives to be most 
adequately expressive of his natural impulses and 
his ideal hopes. 

There is in these considerations a close resem- 
blance to the more refined forms of utilitarianism, 
but the doctrine is not utilitarian as commonly 
understood. No simple or elaborate computation 
of pleasures and pains is implied. No attempt is 
made first to estimate the greatest good of the 


greatest number, and then to act accordingly. 
There is rather the attempt to take human rela- 
tionships as they are empirically given — the 
family, friends, the State, love, property, marriage 
— to see towards what they point, what desires 
and hopes they engender, and then to bring the 
resources of knowledge to bear upon the perfecting 
of them or the elimination from them of that 
which makes communal living difficult and un 
lovely. 

In religion the tendencies are not as yet well 
defined. It is possible, however, to recognize among 
religious writers influenced by the new movement 
a growing appreciation of religion as something 
humanly characteristic, rather than as a matter 
beginning with the gods. There is, too, as in the 
ethical tendencies, the denial of absolutistic ideas. 
Consequently there is recognized no one religion 
which can be judged valid as over against all 
others. In estimating the worth of any religion 
moral instead of logical or metaphysical standards 
are employed. 

It is mainly as a new and potent stimulus to 
fresh philosophizing that current pluralistic ten- 
dencies are to be estimated. Under the absolutistic 
systems of the last century, philosophy had largely 
lost its vitality. It had become almost exclusively 
historical, a comparative study of systems, and 
was not an intimate companion of living or a vivid 
aid to reflexion. It was largely an intellectual 
interest set apart from the sum of intellectual 
interests generally. Pluralism has effected a 
change in tliis regard. There is to day a genuine 
revival of philosophical interest which is making 
its impression not only upon the traditional ‘ prob- 
lems of philosophy,’ but also upon the whole 
domain of inquiry. It is common to hear of the 
‘ new chemistry,’ the ‘ new physics,’ the ‘ new 
biology,’ the ‘new history.’ When we inquire 
generally what is the umlerlying motive of this 
‘newness,’ we almost invariably find a desire for 
the recognition of real possibilities and a revolt 
against absolutistic systems. 

There is, doubtless, some confusion and dis- 
advantage in grouping under the name of ‘ plural- 
ism’ the tendencies which have just been con- 
sidered, although the grouping has warrant in 
contemporary usage. There is some confusion 
because these tendencies are motived not .simply 
nor always by metaphysical considerations glowing 
out of the opposition between monistic and plural- 
istic speculations. They are motived also by 
obvious empirical considerations. A thinker who 
takes the world as he finds it, and, in reflecting on 
it, follows the lead of concrete tendencies as they 
arise and come to an issue, will doubtless be led 
to view the world as a process involving many 
different factors and not as an already completely 
unified and permanently organized whole. He 
might find some disadvantage in calling his view 
of things pluralism, because he might feel that, in 
so doing, he was affirming kinship with some form 
of the substantial pluralism noticed in the begin- 
ning of this article, or with the leading motives 
and principles of that philosophy. Substantial 
pluralism Ls a positive doctrine. The new pluralism 
is as yet largely negative. It is not so much the 
affirmation that the world is many as it is the 
denial that the world is one. That is the main 
reason why it represents to-day a tendency in philo- 
sophy much more than a systematic metaphysics. 

Litbrat(7RB, — For the older form of pluralism it is sufficient 
to refer to the standard histories of philosophy and to introduc- 
tions to philosophy. For the newer form the following will be 
found illustrating the tendencies set forth in the article, by way 
both of support and of opposition: H. Bergson, J/after« et 
m^moire^ ^ris, 1896, sut Ics doniUeii iimn'^hates de la 

conscience^, do. 1898, V involution cr^alrice, do. 1907 ; J. H. H. 
Boex-Borel, Lb Pluralisme, do. 1909 ; J. Dewey, Studies in 
Logical Theory, Chicago, 1903, The Injiuence of Darwin on 
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Philosophy^ and other Essays in Contemporanewis Thought, 
New York, 1910, How We Think, Boston, 1910 ; J Dewey and 
J. H. Tufts, Ethics, New York, 1903; G. H. Howison, The 
Limits of Evolution^, do. 1904 ; W. James, The H'lW to Be- 
lieve and other Essays in Popular Philosophy, London, 1897, 
A Pluralistic Universe, do, 19u9, Essays in Radical Empirichmj 
do. 1912 ; P. Laner, Pluralismus oder Monismus, Berlin, 1905 ; 
A. W. Moore, Pragmatism and Its Critics, Chicago, 1910 ; 
J. B. Pratt, What xs Pranmatismf, New York, 1912; C. B. 
Renouvier, La nouvelle Monadologie, Pans, 1S97, Les Di- 
lemmes de la nUtaphijsique pure, do. 1901, Le Personnalisme, 
do. 1903 ; F. C. S. Schiller, Studies in Humanimn, London, 
1907, Ruiillis of the Sphinx^, do. 1910, Humanism-, do. 1912; 
H. C, Sturt, Idola Theatri, do 1906, Principles of Under- 
standing, Cambridge, 1915 ; Personal Idealism, Philosophical 
Essays by eight Memhers of the University of Oxford, ed. Sturt, 
London, 1902; J. Ward, The Realm of Ends, or Pluralism 
and Theism, Cambridge, 1911; F. J. E. Woodbridge, The 
Purpose of History, New York, 1916. 

Frederick J. E. Woodbridge. 

PLUTARCH. — I. Life. — Plutarch was bom 
about A. D. 46, as may be inferred from the state- 
ment that in 66, the year of Nero’s visit to Greece, 
he was a pupil of the Academic philosopher 
Ammonins in Athens (de El apud Delphos, 1, p. 
385 B). He was a native of Climronea in Boeotia, 
and showed a constant afi'ection for his birtli-place, 
which he ultimately made his home. Belonging 
to a family of good position, he received the best 
education open to a young man of his time. He 
was instructed in medicine and natural science by 
the physician Onesierates (de Mus. 2, p. 1131 C) ; 
and, though there is no direct evidence of his 
public profession of the art of declamation, liis 
rhetorical training is manifest in such of his early 
writings as the de Fortuna Eomanorum (pp. 317- 
326) and the Aquane an Ignis sit ntilior (pp. 
955-958). 

Wliile still a young man, he was sent as an 
envoy representing liis native town on a mission 
to the proconsul (Prose, ger. Eeip. 16, p. 816 D). 
It seems that political business was also at any 
rate tlie ostensible cause of his visits to Rome 
(Demosth. 2), the earliest of which must have taken 
place in the reign of Vespasian (de Sollert. Anim. 
19, p. 974 A). It is a legitimate assumption that 
he made several visits (ct. Qutest. Conv. viii. 7. 1, 
p. 727 B), and that tliey occupied a considerable 
time ; for he shows an intimate acquaintance with 
Roman topography (e.g., Poplic. 8), and was so 
■well known there that he was accustomed to de- 
liver lectures in public (de Curios. 15, p. 522 E). 
Among the chief of liis Roman friends may be 
reckoned C. Sosius Senecio, who was four times 
consul under Trajan, and to wliom several of the 
Parallel Lives were dedicated, and Mestrius Florus, 
another consular, in whose company he visited the 
historical sites of Gallia Cisalpina (0th. 14). Dur- 
ing his residence in Italy he acquired a high reputa- 
tion as a teacher of moral philosophy, and was re- 
warded with the devotion of a large band of puiiils. 
It is evident that in this intercourse the medium 
of communication was the Greek language ; for 
Plutarch makes the interesting confession that he 
was well advanced in ye.ars before he commenced 
to study Latin (Demosth. 2), and the errors which 
he makes in his incidental references to the lan- 
guage (e.g., sire Trdrpis, olov 5.vev Trarpds [^Qiasst. Eom. 
103, p. 288 F]) are such as to prove that his ac- 
quaintance with it was never more than superficial. 

Subsequently, if we may trust the authority of 
Suidas (.5.1;. llXoirapxos), he enjoyed the favour of 
the emperor Trajan, by -vvliom he W'as elevated to 
consular rank, while the governor of the province 
was enjoined to take his advice upon all matters 
of importance. It is probable that he survived to 
witness the early part of the reign of Hadrian, but 
died not long after 120 ; for he speaks of the 
iDlympieium in Athens as unfinished (tiolon, 32), 
whereas we know that it was completed by 
Hadrian between the years 125 and 130. 

In the latter part of his life Plutarch seems to 


have settled permanently at Chseronea, where he 
was uninterruptedly engaged in literary labour, 
except during the performance of the duties at- 
tached to his municipal offices. At Choeronea he 
filled the post of overseer of buildings (Prmc. ger. 
Eeip. 16, p. 811 B), as well as that of arelion 
itrdvvfjLos (Quaest. Conv. ii. 10. 1, p. 643 F). He 
was also an associate of the college of priests to 
Apollo at Delphi (ib. vii. 2. 2, p. 700 E), and was a 
member of the council which superintended the 
organization of the Pythian games (ih. v. 2, p. 
674 E). Notwithstanding these acti'vities, he gave 
lectures from time to time both on philosophical 
subjects and on others of wider interest (cf. de 
Beet. Eat. Aud. 1, p. 37 C). In his domestic life 
his relations with his wife and chUdren were 
strikingly tender and attectionate, and are charm- 
ingl 3 ' illustrated in the letter of consolation ad- 
dressed to his wife Timoxena on the death of tlieir 
infant daughter, who was named after her mother. 
From this letter a single sentence may be quoted : 

‘As she was herself the dearest object for her parents to 
fondle, gaze upon, or listen to, so should her memory remain 
to us as a joy far exceeding its pain ' {Consol, ad Uxor. 3, p. 
608 E). 

From the same source (5, p. 609 D) we leam that 
two of the four sons horn to Plutarch and his wife 
died at an early age. The names of the two sons 
who survived, Autohulus and Plutarchus, are 
recorded in the dedication to them of the treatise 
de Animce Procreations in Timceo (p. 1030 D) ; and 
they are mentioned as taking part in the various 
discussions which arose at their father’s table (cf. 
Queest. Conv. viii. 10. 3, p. 735 C). We read also 
of the marriage of Autohulus (ib. iv. 3. 1, p. 666 D), 
who appears again as the narrator of the Ama- 
torius, and as a character in the dialogue de Sol- 
lertia Animalium. But it was not merely within 
the family circle that the kindliness and geniality; 
of Plutarch’s character were displayed. There is 
abundant evidence from his Table Talk (Queestiones 
Convivales) and the other dialogues that to his 
friends he was an object of afi'ectionate regard no 
less than of respect for his moderation and common 
sense. His writings have made a similar impres- 
sion upon posterity. Among many testimonies 
to his worth we may instance the judgment of 
Mahaffy, who happily remarks ; 

*We feel him, as we feel Sir Walter Scott, not only the 
originator of an inestimably instructive form of historiography, 
but also essentially a gentleman — a man of honour and of kindli- 
ness, the best type of the best man of his day ’ {Greek World 
under Roman Sway, p, 293) 

z. Works. — The most celebrated of Plutarch’s 
works is his Parallel Lives, intended to exhibit a 
comparison of the greatest men whom Greece and 
Rome had produced, by the publication of their 
biographies side bj- side in pairs. Forty-six of 
these lives have come down to modem times, and 
their world-wide celebrity makes it the less neces- 
sary to describe their characteristics, especiallj’ as 
we are more nearly concerned with the other 
branch of his writings, which is conveniently but 
inaccurately labelled the Moralia. It is enough to 
say that the Lives were not so much the fruit of 
historical research as an endeavour to illustrate 
the moral writings of their author by depicting 
the characters and dispositions of men who have 
actually lived. 

The collection of the Moralia (rjOisd) is so de- 
scribed because most of the treatises which it 
comprises deal with what may be called ‘ moral ’ 
subjects, although not with the principles of formal 
ethics. The writings are actually a miscellany, 
containing discussions on religion, literature, poli- 
tics, education, philology, folk-lore, archaeology, 
and natural history, as well as some of a severely 
philosophical type. Plutarch is less a philosopher 
than an essayist, and the most characteristic of 
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his writings are those which, in dealing with such 
subjects as garrulousness, fake shame, restraint of 
anger, or flattery and friendship, display, together 
with a profusion of illustration and anecdote, the ' 
good taste, common sense, and genuine humanity 
of their author. Not the least of their merits for 
the modem world is that, apart from a wealth of 
information on literary history, the Moralia are a 
plentiful storehouse of quotations from the lost 
writings of early poets and philosophers. 

3 . Leading ideas. — (a) Philosophical and religi- 
ous . — By his adoption of the dialogue form for 
most of these treatises Plutarch acknowledged 
himself as much a follower of Plato’s literary 
methods as he was formally an adherent of his 
teaching (cf. de Def. Or. 37, p. 431 A). The latest 
tendency of the Academy had been in the direction 
of eclecticism. Philo and Antiochus had aban- 
doned the extreme scepticism of Arcesilaus and 
Cameades, and, while laying greater stress upon 
ethical doctrines, had made an approach towards 
the positions of the Stoics and Peripatetics by 
advocating life according to nature, and the 
plurality of virtue as well as its self-sufficiency. 
In the 1st cent, of the Christian era the beginnings 
of a new movement, of which Plutarch was the 
most distinguished representative, gradually be- 
come apparent. Its leading features are two — a 
closer application to the study of the Platonic 
writings, and the growth of a spirit of religious 
mysticism, which ultimately issued in Neo- Platon- 
ism. Not that the accretion of alien doctrine was 
entirely repudiated ; for it has even been said of 
Plutarch that ‘ it would be hard to say whether 
the number of Stoic dogmas which he rejects 
exceeds that which he quotes with approval’ 
(Mahatiy, p. 301). At the same time the most 
important of Plutarch’s strictly philosophical 
writings are those directed from an Academic 
standpoint against the &toics (de Stoicorum Bepug- 
nantiis, de Oommunibus Notitiis) and against the 
Epicureans (adversiis Coloten, Non posse suaviter 
mvi secundum Epicurum). His positive contribu- 
tions towards the elucidation of the Platonic text 
are contained in the de Animce Procreatione in 
Timceo, and are of much less importance to the 
student of philosophy than the controversial 
writings previously mentioned. Plutarch adopted 
from Plato as his two ultimate first principles the 
One and the Indeterminate Dyad (Suds iopurros). 
The latter, as the element of shapelessness and 
disorder, is called Infinity (dirsipla), whereas the 
nature of the One, by defining and occupying the 
Infinity, which is empty, irrational, and indeter- 
minate, endows it with form, and so makes it 
capable of supporting and containing the deter- 
mination which is a nece.ssary accompaniment of 
sensible objects (de Def. Or. 35, p. 428 E fl'.). The 
combination of these two principles, unity and 
duality, is seen most clearly in the production from 
them of numbers (ib.). The creation of the world 
was the result of the concatenation of three factors 
— God, matter, and form. Matter is the shapeless 
underlying substratum ; form is the fairest model ; 
and God is the best of causes. God, in His desire 
to leave nothing indeterminate, but to organize 
nature with proportion, measure, and number, 
produced a unity by a combination of His material. 
This was the universe {Kdcr/ios], equal to matter in 
extent, and similar to form in quality (Qucest. Conv. 
viii. 2. 4 , p. 720 A, B). It must be remembered, 
however, that, according to Plato’s doctrine, 
matter, being itself formless and inert, is not the 
cause of evil, which proceeds from a foul and 
malignant necessity struggling with and rebelling 
against God (de Anim. Procr. 6 , p. 1015 A, de Is. 
et Osir. 48, p. 370 E'). The war of these opposing 
principles is especially to be detected in man’s 


chequered existence, and in the region of inequal- 
ity and change which lies between the earth and 
the moon (de Is. et Osir. 45, p. 369 D). God exists 
not in time, but in eternity, which for His unity is 
an everlasting present, without beginning or end, 
past or future. As being absolute unity. He is 
incapable of difierentiation (iTepbr-qs \de fil apud 
Delph. 20, p. 393 A, B]). God sees, but cannot be 
seen (de Is. et Osir. 75, p. 381 B). He is absolutely 
pure and undefiled by any form of existence liable 
to destruction and death ; hence our souls, which 
are encompassed by the body and its attributes, 
cannot re.ach God, save only in so far as, by the 
exercise of pure reason and through the medium 
of philosophy, they may attain to an indistinct 
vision of His image (ib. 78, p. 382 F). Life in the 
body upon earth is an exile of the soul (de Exil. 
17, p. 607 D). It has come from the gods and will 
return thither, so soon as it is discharged from the 
trammels of the body. It is like a flame -nhich 
shoots upwards in spite of the misty vapours that 
cling round it and seek to bind it to the earth. 
Hence it is not the bodies of good men that go to 
heaven ; but their souls pass into heroes, from 
heroes into demons, and, when at last they have 
been mysteriously cleansed and sanctified, so that 
they are free from any mortal afi’ection, then in no 
merely conventional sense, but in very truth and 
by a blessed consummation, they are caught up to 
join the gods (Bom. 28, de Def. Or. 10, p. 415 B). 
Some souls are not entirely imprisoned within the 
body, but, by keeping the purest portion in ex- 
ternal association with the topmost surface of 
their owners’ heads, who are thus lifted upwards 
and saved from complete submersion, they preserve 
their immortality free from bodily taints. This 
part, called the intelligence (roOs), and generally 
supposed to be innate, is actually external, and 
would more properly be known as ‘ demon ’ (de 
Gen. Soc. 22, p. 591 D). It is unreasonable to 
disbelieve in the inspiration of certain individuals, 
if we retain our belief that God is a lover of man- 
kind. The ordinary man learns the commands of 
God by signs, which the prophetic art interprets, 
but there are a few who on rare occasions have 
direct intercourse with the divinity. Further, 
when souls freed from the body have at length 
become demons, they still retain their interest in 
the world which they have left, as Hesiod was 
aware (Op. 120), and are allowed by God to assist 
the final struggles of those aspiring souls which 
are yet in the last period of their incarnation (de 
Gen. Soc. 24, p. 593 AtL). There are, however, 
bad demons as well as tlie good ; and they are 
elsewhere described as belonging to the borderland 
which separates gods and men, and as subject 
to mortal allections and the changes wrought by 
necessity (de Def. Or. 12, p. 416 C ; cf. 17, p. 419 A, 
de Is. et Osir. 25, p. 360 E). These passages are 
typical of much in Plutarch, and their Platonic 
character is unmistakable. At the same time, it 
should be observed that, in emphasizing his belief 
in demons, he was echoing the teaching of the 
Stoics (see art. Demons and Spirits [Greek]). 
The same remark applies to his treatment of 
pavTiKi). Divination is the gift of God to man (de 
Def. Or. 8 , p. 413 C), but the decay of oracles is 
not on that account to be attributed to Him, but 
rather to the failure of matter (ib. 9, p. 414 D, E). 
In a curious passage (ib. 40, p. 432 D) he speaks of 
the prophetic capacity as resembling a sheet of 
white paper, ready to receive impressions fiom 
the warnings of sensation, when the seer is with- 
drawn (lK<rrq) from the influences of the present 
and is filled with the spirit of prophecy (ivBovciar- 
pds). This inspiration may come from the inner 
constitution of the body, but is frequently conveyed 
1 either through aii or through water at particular 
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places in the form of flowing water or breath. 
Elsewhere {de Pyth. Or. 7, p. 397 D) he says more 
simply that God does not inspire the voice of the 
prophetess or the words which she uses, but merely 
provides the sense-impressions {(pavraalat), and 
gives light in the soul, enabling it to look upon 
the future. Thus, though agreeing with the Stoics 
in upholding the truth of fiamK-q, Plutarch refused 
altogether to countenance the Stoic doctrine that 
the divine spirit permeated every stone and piece 
of metal in the world {ib. 8, p. 398 C). His whole 
attitude towards religion is guided by a spirit of 
conservatism, seeking to uphold each venerable 
institution, while finding elements of truth in the 
various devices by which philosophers sought to 
remove traditional difficulties (to. 18, p. 402 E, 
Amat. 13, p. 756 B). Thus he would steer a 
middle course between superstition and atheism, 
recognizing that there is not so much difference in 
the nature of the gods as the various conceptions 
of them by Greeks and barbarians, and the names 
given to them, might seem to imply, but that 
there is only one Reason that sets in order and one 
Providence that controls the world {de Is. et Osir. 
67, p. 377 F ff. ). The elaborate discussion of 
Egyptian religion (de Iside et Osiride) is a testi- 
mony to the progress of these foreign cults in the 
estimation of his fellow-countrymen, and is so 
constructed as to show that the ideas which under- 
lay them are essentially the same as those which 
are recognized by the theologians of Greece. The 
leading motive of the short essay de Superstitione, 
which is, however, regarded by some merely as a 
rhetorical exercise undertaken in defence of a 
paradox, and not therefore characteristic of its 
author’s real view (Mahaffy, p. 318), is to show 
that a perverted and iOTorant belief respecting the 
nature of the gods and their attitude to marikind 
is more harmful to the peace of the soul than an 
obstinate refusal to believe in their existence. 
While he had no sympathy with Epicurean ration- 
alism, which destroyed the value of piety (adv. 
Colot. 27, p. 1123 A), he was no less disinclined to 
accept the reckless allegorizing of the Stoics, which, 
by making Ares a mere synonym for combative- 
ness, Aphrodite for desire, and Athene for intelli- 
gence, clestroyed the individualities of the old gods 
and plunged their worshippers into a gulf of 
atheism (Amat. 13, p. 757 B). It was therefore 
quite consistent with his general attitude towards 
religion that Plutarch, as we have seen, himself 
exercised priestly functions, and attended with his 
wife to take part in the sacrifice offered on the 
occasion of the festival of Eros at Thespise (ib. 2, 
p. 749 B). The same moderation may be detected 
in his attitude towards Orphism. While he whole- 
heartedly condemns the follies of excess attendant 
upon the popular celebration of its rites, the modes 
of cleansing and purifications which were them- 
selves filthy, the wearing of ragged garments, the 
wallowings in the mud, the ridiculous importance 
attached to the eating or drinking of particular 
solids or liquids (de S-uperst. 7, p. 168 D, 12, p. 
171 B), he was himself the advocate of a reasonable 
abstinence and asceticism (de Tuend. Sanit. 19. p. 
132 E, de Is. et Osir. 2, p. 352 A), and, by his 
abstention from eggs for a season in consequence 
of a dream, laid himself open to the suspicion of 
haring adopted Orphic tenets (Qucest. Conv. ii. 3. 
1, p. 635 A). 

We have seen that Plutarch regarded the exist- 
ence of evil as an outcome of necessity, but he has 
much more to say on the kindred problem why 
the gods permit the existence of moral evil without 
exacting appropriate punishment. To this subject 
he has devoted the important dialogue de Hera 
Numinis Vindicta. The occasion is provided by a 
supposed lecture of Epicurus, and various answers 


are given to the objection raised against ■what is 
assumed to be the ordinary dealing of Providence, 
namely, that the delay in punishment encourages 
the sinner and disappoints the injured. Thus it 
is said (1) that the gods wish to give time for 
repentance, and thus set an example to others, 
teaching them to beware of hasty resentment, and 
(2) that by this delay they are able to distinguish 
those who are incurable and require extirpation 
from those who, having erred rather through 
ignorance than of deliberate choice, are deserving 
of remedial treatment (5, p. 550 Ctf.). Again, 
since it is always possible that a wicked parent 
may beget a virtuous oflspring, it is natural that 
God should not immediately root out an evil 
stock, without waiting to see whether it will not 
produce a good fruit (7, p. 553 B). But the best 
answer of all is that the delay is only apparent, 
since sin, by the misery which it causes to the 
sinner, brings its own punishment with it, so that 
length of life becomes an aggravated unhappi- 
ness (9, p. 554 Aff.). We are then introduced to 
the topic of punishment in the next world, and the 
dialogue concludes with a myth concerning the 
experiences of one Thespesius, who, during a 
trance, was permitted to be a witness of the treat- 
ment accorded to the souls of the dead. The myth 
is obviously modelled on the story of Er in the 
tenth book of Plato’s Republic, and serves once 
more to illustrate Plutarch’s admiration for his 
great predecessor. The same tendency appears in 
the parallel case of the myth of Timarchus in the 
de Genio Socratis, where an account is given of the 
supernatural visions granted to him after his 
descent into the cave of Trophonius at Lebadeia 
(de Gen. Soc. 21, p. 589 F ff.). 

(b) Ethical. — The strictly ethical treatises are 
in the nature of short essays on moral subjects, 
based upon psychological observation, and designed 
to effect the moral improvement of their readers. 
Here we find Plutarch in the character of a 
physician of the soul, a public preacher who, so 
far from being inspired with the fervour of a new 
revelation, sought, by means of copious illustra- 
tion and apt quotations from the poets, to instil a 
reasonable exercise of the humaner virtues. The 
practical aim of his advice may be seen in the 
three treatises belonging to the consolatory type 
(Trapa/jLvffrfTiKol), acknowledged by the schools as a 
special branch of casuistry (iropau/eTocis rdros ; see 
the present writer’s notes on Cleanth. frag. 92 f. 
[Fragments of Zeno and Cleanthes, Cambridge, 
1891]). These are the de Exilio and the Consolatio 
ad Uxorem, which have already been mentioned, 
and the more elaborate Consolatio ad Apollonium, 
which was largely indebted to Grantor’s vepl 
nivdovs. In fact, a considerable number of these 
writings are open to the suspicion that they are 
dependent upon unacknowledged, principally Stoic, 
sources. 

As an example we may instance the short treatise cU Virtute 
Slorah, which contains comparatively little of Plutarch’s 
characteristic manner, but, while desigrned to support the 
Platonic p,s\chology by advocating the submission of the emo* 
tions to reason rather than their entire eradication, is con- 
structed to serve as a compendium of moral doctrine with 
material drawn from the severer text-books of the Peripatetics 
and St0lC3.t 

He had no sympathy with the formal dogmatism 
of the schools, but did not hesitate to borrow from 
them whatever approved itself to his common 
sense as conducive to moral welfare. When we 
turn to those passages where he seems more especi- 
ally to give utterance to his innermost convic- 
tions, we find him inculcating self-control, patience, 
and cheerfulness as the surest defences against the 
jars and worries of social and domestic life. Thus, 

r M. Pohlenz, in Hermes, xxxi. [1896] 332, 338, finds the 
original source of the treatise in a work of Hieronymus of 
Rhodes. 
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after mentioning the advantages of various forms 
of abstinence, he continues : 

* I put beside them a vow no less acceptable to the gods : I 
resolved, as if I were making a wineless oblation of milk and 
honey, to keep myself free from passion first of all for a few 
days ; then, to extend the period by gradual experiment to one 
or two months, so that I continually made progress in the 
fesierance of evil, exercising an i^iceasing control upon my 
tongue in order to appear cheerful and void of resentment. I 
refrained consistently from base talk and extravagant action, 
and repressed any emotion which provoked violent agitation or 
shameful remorse for the satisfaction of a mean or trifling 
pleasure. By these means I am contented, and, by the favour 
of heaven, experience has confirmed the truth of my conviction 
that the spirit of cheerfulness, gentleness, and kindness is to 
none of his associates so gracious, welcome, and comforting aa 
to its possessor’ (de Cokib. Ira, 16, p. 464 G). 

In another passage he deduces a similar moral 
from the contemplation of the glories of the 
physical world, which, following ultimately a 
Peripatetic model (I. Bywater, in JPh vii. [1876] 
80), he compares with an august temple, where 
the moat exalted mysteries are being continually 
celebrated : 

‘Yet men debase this festival which God has pronded for 
them by unceasing lamentation and dejection, permitting 
themselves ever to be harassed by wearisome anxiety' (de 
Tranq, An. 20, p. 477 E), 

Just as in religion he endeavoured by compromise 
to adjust extreme views, so in ethics he sought to 
reconcile the divergencies of the dogmatic schools 
by refusing to accept in their entirety the tenden- 
cies with which he partly sympathized. 

‘He will not adopt with Plato the equality of the sexes, or 
^th the Stoics the injustice of slavery, or with the Pythagoreans 
the rights of the lower animals to justice at the hands of men, 
yet he goes a long way with all three — magnifying the position 
and the dignity of the house-mother both by example and 
precept, inculcating everywhere kindness and consideration to 
slaves, adopting even vegetarian doctrines in some of his earlier 
treatises, and upholding with satire and with paradox the 
superior insight and inteUigence of the animals we patronize or 
oppress ’(Mahaffy, p. 301). 

(c) Political. — In regard to politics, Plutarch 
repudiated the Epicurean advocacy of abstention 
(Pyrrh. 20) as expressed in the formula ‘ Live in 
retirement’ {\a9e fiidiras), against which he directed 
a short treatise (de Latenter Vivendo, pp. 1128- 
1130). But he lived in an age in which the limits 
of political activity were severely narrow, and he 
was the last man to waste himself in chafing 
against a restriction which it was neither wise 
nor possible to break down. Thus he sincerely 
believed that monarchy was the most perfect of all 
forms of government (An Seni sit Eesp. ger. II, p. 
790 A), but that the wise ruler must be careful 
to observe a mean between laxity and severity, so 
that he may not incur either the hatred or the 
contempt of his subjects by aiming at despotism 
or making concessions in favour of popular govern- 
ment (Thes. et Bom. Comp. 2). He recognized that 
it was idle to rebel against the imperial dominion 
or to cast wistful eyes upon the historic battle- 
fields of Marathon and Platoea (Prcec. ger. Beip. 
17, p. 814 C). The chief political virtues are not 
pride and stubbornness, but patience and toler- 
ance, which are the fruits of a well-trained reason 
(Coriol. 15). He has even a good word to say for 
Theramenes and his proverbial ‘ boot which fitted 
either leg’ (Prcec. ger. Beip. 32, p. 824 B), and 
holds that the politician should make it his chief 
aim to avoid a crisis. Thus, if the greatest bless- 
ings which communities can enjoy are taken into 
account, it will be found that, in regard to peace, 
the Greeks have nothing left to desire, since every 
form of warfare, domestic or foreign, has come to 
an end ; while, in respect of freedom, they enjoy 
as much as their masters allow them, which is 
perhaps as much as is good for them (ib. p. 824 C). 
\Vhat sort of politics other than the petty activi- 
ties of municipal government was it possible for 
Plutarch to recommend ? His own life is now 
seen to furnish a near approach to the only ideal 


which he regarded as attainable. A public law- 
suit or a deputation to the emperor is the chief 
opportunity for a courageous and prudent man to 
seek his own advancement (ib. 10, p. 805 A). We 
should not always be striving after the highest 
offices, such as that of strategus in Athens, prytanis 
in Khodes, or Bceotarch in Bceotia ; but rather we 
should endeavour to impart lustre to those of 
less account, and preserve a mien suitable to the 
sphere of authority assigned to us by the respon- 
sible powers (ib. 17, p. 813 D, E). Such was the 
temper of the man whose chief title to fame is as 
the biographer of the heroes of the ancient world. 
Nevertheless, Plutarch was far from being a time- 
server, or one who would put his private interests 
before his country’s good (ib. 18, p. 814 D). His 
quietism was founded on the reasoned conviction 
that, as resistance is impossible, a cheerful sub- 
mission is wiser than an inopportune struggle 
against overwhelming odds (cf. Philop. 17). But, 
whereas the folly of ill-judged patriotism may at 
least claim the sympathy of a generous heart, the 
conduct of those who make the welfare of Greece 
of no account as compared with their own comfort 
and enjoyment deserves our profound contempt 
(Non posse suaviter, 19, p. 11001)). 

Literature. — The chief texts of the Moralia are by D. 
Wyttenbach, 8 vols. in 15, with notes and index verborum, 
Oxford, 1795-1830 ; by F. Diibner in the Didot series, Paris, 
1839-42; and by G. N. Bernardakis in the Teubner series, 
7 vols., Leipzig, 18SS-96. For the life and opinions of 
Plutarch the following may be consulted : R. volkmann, 
Leben, Schriften xind Philo^ophie des Plutarch von Chaeronea, 
2 vols., Berlin, 1S69 ; J. P. Mahaffy, The Greek World under 
Roman Sway, London, 1890, pp. 291-350; J. Oakesmitb, The 
Rehijion of Plutarch, do. 1902 ; R. Hirzel, ‘ Plutarch,’ Heft iv. 
of Da$ Erbe der AUen: Schriften iihcr Wesen und Wirkung 
der Antike, ed. O. Cnisius, O. Iminisch, and T. Zielinski, 
Leipzig, 1912. A. C. PEARSON. 

PLYMOUTH BRETHREN.-See Brethren 
(Plymouth). 

POETRY.— See Hymns, Literaturk. 

POINTS OF THE COMPASS— 1. iNTRO- 
DUCTORY AUD G£-V£RAL.— Owing to the marked 
way in which, in several land.s, notably in ancient 
Greece and in Christendom, sacred buildings have 
been placed with their most important front to- 
wards the east, this subject is generally known as 
orientation, and that term will be used in this 
article. As a title it might, however, in some 
cases be open to the charge of begging the question, 
and the one here chosen is non-committal and 
more comprehensive. 

The religions of many peoples — perhaps of most 
— have taken account of the cardinal points of the 
compass, though the importance attached to them 
may liave varied. The feelings aroused by sunrise 
and sunset must always have been very much the 
same all the world over, and they are in some 
degree expressed by the terms used for the cardinal 
]ioints. Skeat (Etymological Dictionary'^, Oxford, 
1884) traces the word ‘ east ’ to the Aryan root us, 
‘shine,’ ‘burn.’ Bradley (OED) gives the root 
aus, ‘ dawn.’ Skeat derives ‘ west ’ from the 
Arj an root was, ‘ dwell,’ and says that the allusion 
is to the apparent resting-place or abiding-place 
of the sun at night. ‘ South ’ seems to mean 
simply the ‘ sunned ’ quarter ; the derivation of 
the word ‘ north ’ is unknown (Skeat). 

The Hebrew imagines himself to be facing east 
and describes east, west, north, south by the 
expressions ‘before,’ ‘behind,’ ‘left,’ ‘right.’ 
Tills nomenclature, even more than the Aryan 
tongues, suggests ideas about the four quarters of 
the horizon that were definite and important, and 
it is therefore not surprising to find that the point 
of the compass is stated with precision in the story 
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of the Fall and elsewhere. This precision is not 
really inconsistent with the inaccuracies in Gn ll'*- 
and other passages. The Indo-Euroj)ean peoples 
picture themselves as facing north and call the 
hand towards the rising sun the better hand, the 
dexterous one, and the other (although the Greek 
veiled it by euphemisms) the sinister. The Etrus- 
cans, on the contraiw, thought of themselves as 
looking south ; the Roman augurs continued the 
tradition and considered the left the lucky hand. 
Thus it will be seen that the Indo-European 
peoples really had tlie same notions about the east 
as the Semitic. Walter Johnson gives useful 
examples of this habit (Byways of British Arches- 
ology). 

The subject ma\ be ?aid to have been neglected if not Ignored 
till within the last decade or two. Most books on architecture, 
even those dealinir with countries in which orientation is a 
marked characteristic of the buildings, make no reference to 
it ; the most comprehensive general encyclopasdiaa have short 
and perfunctor} articles or none at all ; works on folk-lore, 
which are of necessity much concerned v\ith ritual, seldom 
record any observations or offer any explanations, while very 
often neither the word ‘orientation* nor the names of the 
cardinal points are to be found in the Index. This neglect, at 
least so far as Britain is concerned, is no doubt due to the belief 
that the custom of orientation has no historical significance, 
that it was even in the earliest historical times inherited from 
along-buried past and had comparatively little relation to the 
beliefs of the age that practised it. Hence many published 
Ians of buildings have no compass at all ; of the others most 
ave but a rough indication with nothing to show whether true 
north or magnetic north is intended. It is still more rare to 
find a plan which, while stating that the observation is magnetic 
north, gi\ es also the date of the observation, although it is well 
known that the variation between the magnetic and the true 
north changes rapidly and irregularly. In the south of England 
the needle now points above 15* W. of polar N. ; this difference 
is diminishing six or seven minutes a year, so that, if the 
decrease were constant— which it is not — the variation would 
be reduced by a degree in about nine years. In works of 
the highest sciemific value we find such errors as the plan of 
St. Peter’s at Rome turned round so as to bring the altar to 
the east; the magnetic variation shown east instead of west; 
while a third goes to the opposite extreme and carries accuracy 
so far as to give not only the date of the observation but the 
hour also. Descriptions are often loose ; to say that a church 
‘faces east’ may mean either an east door or an east altar; 
burial ‘to the east’ is equally vague; when Guiderius says, 
‘ Nay, Cadwal, we must lay his head to th’ East,’ he certainly 
meant ‘to the west’ (Shakespeare, Cymbdine, act Iv. sc. 2). 
The only unambiguous descriptions are ‘ altar to east (or west),’ 
‘ feet to east (or vvest).’ 

Lately the architectural side of the subject has been ap- 

f iroaehed by a few observers in a scientiflcspint in Germany and 
D England, and some records of the customs of savage races 
have been made. 

In this article we shall deal with the following 
questions: ( 1 ) ritual acts : the direction in which 
the suppliant looks wliile praying or sacriiicing, 
during baptism, or wliile performing other ritual 
acts : (2) the a.spect of buildings : the direction of 
the main axis, or tlie aspect of tlie door, altar, 
or otlier feature of the temple, using that word 
in its widest sense ; (3) burial : the direction 
in wliich the grave is made, or tlie body of 
the dead is placed in tlie tomb, and consequently 
the planning of the tomb itself ; (4) beliefs uii- 
classilied (called for brevity ‘ superstition ’) : points 
of the compass from which attacks of evil spirits 
are most to be feared, and tlie like. 

It is clear tliat all these, especially the three 
first, are in a great degree interdependent. Tliey 
sliould therefore be discu:.sed together wherever 
possible. But in some cases this would be incon- 
venient, and it will be necessary to consider separ- 
ately the orientation of the more important classes 
of temples. 

I. Ritual acts. — The practice of orientation has 
been very generally observed in ritual acts, al thougli 
from the nature of the case it has not in the past 
left such a clear record as have temples and 
burials. 

The direction in which the suppliant looks when 
at prayer or performing ritual acts has had, we 
-iiall find, in almost every form of religion a direct 
1 elation to the sun, his beliefs about it and the 


emotions which it arouses. Those beliefs and 
tliose emotions range through every shade from 
sun-worsliip and toteniism to perhaps mere wonder 
at the never-fading impressiveness of tlie pheno- 
menon of sunrise. In tlie relatively few cases in 
which ritual is independent of the position or 
course of the sun it is governed by simple and 
easily ascertainable facts, such as the Muham- 
madan’s prayer towards Mecca. 

It is probable that some peoples who did not 
orientate their buildings did face a particular 
direction when in the act of adoration ; some 
savage races who have not reached or have scarcely 
readied the stage of temple-building observe an 
orientation in their ritual ; the Jew and the 
Muhammadan observe what may be called a 
‘local’ orientation in prayer; the Christian still 
retains aeonsiderable amountof traditional orienta- 
tion in his ritual. 

2 . T emples. — The aspect of buildings must 
almost inevitably have a close relationship with 
the direction in which the prayer is uttered or the 
rite performed, for it is governed by the same 
ideas — this notwithstanding the veiy varying 
degrees in which the building, in different religions, 
can be regarded as a house of prayer or as the 
home of a god. But, whereas a more or less 
correct general position sufficed or suffices for the 
private person at prayer, the temple is the work 
and the instrument of the professors of religion 
and for the most part of somewhat elaborate 
religions, each acknowledging and dedicating its 
buildings to many different gods, as the ancient 
Greeks, or in honour of special patron saints, as 
in the Christian Church. This consideration com- 
plicates, or has been thought to complicate, the 
inquiry into this part of the subject. We shall 
also have to bear in mind that in the case of the 
building, to a greater extent tlian in the attitude 
of prayer, tradition counts for much, as in the 
Christian Church at the present day, long after 
the matter has ceased to be thought important or 
indeed to have any meaning at all. 

3 . Burial. — The position of the body in relation 
to the points of the compass varies much, but the 
underlying idea which dictated it is in the main 
fairly general. Expressed briefly, it is that a dead 
person is laid in the grave in that position which 
will make the journey of the spirit as easy as 
possible. The journey is usually to a home of the 
dead. Consequently the position varies according 
to the conception of that home. 

This idea of facilitating the journey of the dead 
is, however, sometimes found acting in an opposite 
direction ; it may be desirable to keep the spirit 
in the grave. Thus the soul of the chief should con- 
tinue to reside among and to protect the tribe ; that 
of the wicked man should be prevented from return- 
ing to the village and disturbing the peace of the 
surviving relatives. J. C. Frazer sees a survival of 
the latter feeling in the custom in this country, 
not long since given up, of biirj'ing a suicide with 
a stake through his body (The Belief in Immor- 
tality, London, 1913, i. 164). The further opinion 
may perhaps be hazarded that the selection of 
cross-roads as the place was suggested by the 
thougdit that, if the spirit did make its escape, it 
might be puzzled as to which road led home ; in 
the same way it is still believed that the sick are 
cured by being taken to the cross-roads, the 
original idea probably having been that, when the 
evil spirit was expelled from the patient, it was 
liable to lose its way. 

The journey of the spirit may be made (a) to the 
land of the forefathers, ( 6 ) to an under world, (c) to the 
isles of the blest, (d) to the place where the totem of 
the dead person resides. There are some doubtful 
exceptions to this rule, namely burial towards one 
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of the cardinal points or in the path of the sun — 
doubtful because they may after all prove to be 
Jonnected with a journey. We shall have to con- 
sider these classes more at large. Meanwhile we 
must bear in mind Frazer’s warning not to expect 
uniformity even among people of one tribe ; modes 
in the disposal of the dead vary according to sex, 
rank, moral character, and manner of death. 

(a) The land of the forefathers. — The journey to 
the land of the forefathers is the hypothesis of 
Herbert Spencer. The land of the dead is the 
land from which the tribe migrated. The idea 
may be summed up in the words, ‘ The dead man 
has gone home.’ The body is laid with the feet 
in that direction. It is this hypothesis that now 
finds favour as the one which best fits the facts, 
rather than that of Tylor, to which further refer- 
ence is made below. But it will none the more 
bear too general an application. It appears to 
express the most common conception among savage 
tribes at the present time. 

(i) The under world. — The most familiar 
instance of this conception is that of medimval 
Christianity. The belief appears to be shared by 
some primitive peoples of to-day. A. C. Kruijt, 
whose observations are used by Perry, maintains 
(see art. Indonesians, vol. vii. p. 245) that an 
idea common to ali conceptions of the hereafter is 
that the soul has to cross the sea, and that this 
belief found its origin in the theory that the sun 
crossed the sea every day on its way to the land 
of souls under the earth ; he points out that the 
word meaning ‘ setting of the sun ’ is used for 
dying, and states that many of the tribes think 
that the land of souls is under the earth. 

(fl) The isles of the blest. — There are two remark- 
able examples of belief in the happy islands. They 
are from opposite ends of Europe. The first is 
that of the Greeks. Of the second W. Kidgeway 
says : 

‘ There is some evidence that the northern cremationists, like 
the Acheans, believed that the Spirit-land lay in the West. 
Perhaps the ordinance of Odin that the ashes of the dead 
should be sent out to sea points in this direction, but it is clear 
from Procopius [dr BdL Goth. iv. 20] that in the sixth century 
of our era, the peoples of north-west Europe held that the soul 
of the departed journei ed westward . . . into the w estern part 
of Britain. A peninsula opposite Britain was inhabited by a 
folk (probably the Veneti of Armorica [Brittany]), who . . . 
were subject to the Franks, but paid no tribute by virtue of 
the ancient service of ferrying the souls out into the Ocean to 
Britain ' {The Early Aye of Greece. Cambridge, 1901, i. 517). 

The expression ‘to go west’ for ‘ to die’ is still 
in use and has been extended to include anything 
that is lost. 

{d) Totemism. — Two instances will be noted 
below in which a man is buried with his head to 
the point of the compass appropriate to his totem ; 
but these may prove to be cases of class («), the 
journey of the sjiirit to the land of the forefathers. 

Each of the above classes presuiijioses a journey 
to be made by the soul. It remains to notice the 
apparent exceptions referred to above. Burials, 
chiefly )ire-historic, occur which seem to have a 
direct relation to the course of the sun and do not 
suggest a reference to a journey. Thus the graves 
of Teutonic peoples on the Continent and in Eng- 
land often, if not generally, have the foot tow’ards 
the N. but occasionally to the S. ; sometimes they 
are E. and \V. with the foot sometimes E. and 
sometimes W., but with the body laid on its side 
and facing S. The idea may have been a desire 
for comfort, and seems to take the form of a wish 
to lie in the path of the sun. It lends some weight 
to Tylor’s hypothesis, applied by him no doubt too 
generally, viz. : 

Orientation originates in ‘the association in men’s mindgof 
the east with light and warmth, life and happiness and glory, of 
the west with darkness and chill, death and decay, [which] 
has from remote ages rooted itself in religious belief’ and has 
affected the position alike of temple and of grave (PCT^ii. 421). 


To the ancient Egyptian the west was the land 
of souls ; he complains : 

‘The West is a land of sleep and of heavy shadows. . . . Let 
me he placed by the edge of the water with my face to the 
North, that the breezes may caress me' (G. Maspero, The Davni 
of CiciUzatiaai, Eng, tr., London, 1901, p. 113). 

The legend that Christ was buried with His head 
to the W. is attributed by Tylor to wide-.spread 
solar ideas. We have an instance of Austialian 
tribesmen who prefer to lie ‘ in the path of the 
sun ’ (Johnson, p. 274). The Tlingits, a people of 
Alaska, bury with the head to the sunrise (Frazer, 
Totemism and Exogamy, London, 1910, iii. 274) ; 
the reason given, namely to allow the spirit to 
return, makes it doubtful whether this class is 
really an exception to the geneial rule that posi- 
tion IS determined by desire to facilitate a journey. 
As a doubtful case we may perhaps cla.ss with it 
the instance mentioned below of the Egyptian 
buried in a cramped position in the liojie, it is 
suggested, of facilitating the re-birth of the body. 
4 - Superstition. — No generalizations can at 

E resent be made on this branch of the subject 
lost of the beliefs may presumably have some 
connexion, now lost, with ritual and ideas of death. 
A few examples will be noted below (vi. 12 , x. i, 
and table at end of art. ). Probably a good deal of 
material still remains to be collected. 

II. Egypt. — i. Temples. — The Egyptians 
appear to have been inditlerent as to the direction 
in which their terajiles lay ; at least, if they had a 
system, it is by most people considered to be 
unknown to us. J. Fergusson expressly states 
{Hist, of Architecture^, London, 1891-93, i. 119) 
that they did not orientate their buildings ; but in 
his day no system had been suggested, and he 
accepted the obvious reading of the evidence. 
The evidence is that the temples face in all direc- 
tions. The silence of other writers on Egyptian 
architecture may be assumed to mean that they 
take the same view as Fergusson, and students of 
the elaborate religion of the Egyptians give n- 
little help. 

Attempts have recently been made, however, to 
reduce the apparent confusion to a system. T>\o 
of these attempts — those of Nissen and of Lockyet 
— wereappaiently made more or less independently 
of one another, hut they may he considereii 
together. Nissen discusses eleven examples. 

Every temple is directed towards the point on the horizon at 
which ilte sun or the star to winch the temple is dedicated rose 
or set on the feast-<la\ at the tune when the temple was founded. 
\\ hen the axis o/ a temple lit;) nearly Ji. and W., it necessarilj 
points to 8unri.se on some daj of the \ ear and to sunset on some 
other day, and tlie temple is then called a snn-teinjile. If, 
hoveever, the axis points to a spot on the horizon outside the 
limits of sunrise and sunset at nnd''ummer, the temple is con- 
S’dered to be a star-temple. The {>omt on the horizon at which 
the sun or a star rises on any particular day of the year is con- 
stantly changing, owing to the movement of the pole of the 
earth round the pole of the heavens, and it is pointed out by 
Lockyer that in 13,000 years this point for a star may shift 47*. 
Some star is then looked for which rose or set at that particular 
spot at some time during the epoch m which the temple must 
be supposed, on archajological grounds, to have been founded. 
A likely star having been found, the exact date, to within a 
very few decades, at w hich it rose or set at the point in question 
is easily calculated. This date is the date of the building. A 
likely star is one which can be shown to have some possible 
connexion with the temple, and great ingenuity is shown in 
finding such connexions ; t.g.y the temple of Sebak-Ra at Uinbos 
seems to point towards the setting of Arcturus, which was 
sometimes represented by the Egyptians as a crocodile, and the 
god Sebak-Ra was also represented as crocodile-headed (Nissen. 
Orifntatmny p. 52). Inscriptions from Annu, Denderah, and 
elsewhere are quoted by both Nissen and Lockyer describing 
the foundation of temples, a ceremony of the greatest import- 
ance : the king himself stretches the measuring-cord and direct' 
his glance to the course of the rising stars, his eye is fixed on 
the Great Bear, and he gives the corners of the temple. But it 
is admitted that the Denderah inscription is very late ; it refer’, 
to the emperor Augustus, who, it is said, w as never at Denderah , 
nor did the Great Bear set at Denderah in his time; it must 
therefore reproduce an earlier inscription (Lockyer, The Dawn 
of Astronomy^ p. 178). An exact orientation was of the greatest 
importance, and Lockyer suggests that the long series of halls 
and courts which formed an Egyptian temple w'ould make an 
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excellent telescope of a sort ; the halls, especially those at the 
farther end, were dark, and the dividing walls were each 
pierced by a central doorway; a priest standing in the dark 
at the farther end, looking through this long senes of door- 
ways, would have a good view of a star at heliacal rising, i,c. 
rising a little before sunrise, and would thus be warned that it 
w.is time to prepare sacrifice ; the fairway to the horizon was 
a'. way s carefully preserved uninterrupted. True, later temples 
were sometimes built nght across the fairway, but that was 
done on purpose by the later priests to spite those of the old 
temple. The sun-temples make admirable observatories for 
ascertaining the exact time of the summer solstice ; the 
measurement of time was a most important matter in an agri- 
cultural country ; it was a duty monopolized by the priests. 
The orientation of star-temples is often what w'e may call 
indirect, i.e., it is not the long axis, but the short, that points 
to the rising of the star, as at Deuderah and Edfu (Nissen, pp. 
36, 43) ; and the Egyptians had the habit of building neighbour- 
ing temples at right angles to one another (Lockyer, pp. 168, 
316 ; Nissen, p. 59). 

These tiews have been accepted by R. PIien6 
Spiers s.v. ‘Orientation’), E. A. Wallis 

Budge, and F. C. Penrose. They are strongly 
controverted by a writer in the Edinburgh Review 
(clxxx. [1894] 418 £F.). The weak points of the 
theory, besides those indicated above, are that, 
owing to the movement of the earth’s axis, the 
same star would not serve for more than 200 or 
300 years, as Lockyer admits ; that that is a very 
short space of time in Egj-ptian history, so that 
the fact must have been observed comparatively 
soon ; that the very late inscriptions describing tlie 
setting out of the temple with a cord by the king, 
inscriptions rewritten and indeed freely ‘edited,’ 
should not be accepted as plain statements of fact, 
devoid of poetic or religious fervour. The writer 
in the Edinburgh Review, indeed, points out that 
the older in.-oi iptions say nothing about the star, 
while in the later instances ‘the Great Bear’ 
simply means ‘the north.’ Lockyer does not 
support his views of Egyptian sacerdotal history 
by reference to authorities. Nissen is less fanci- 
ful, but scarcely more convincing. 

The sun and stars entered so largely into 
Egyptian religion and the observation of their 
movements was so important for making the 
calendar that the case tan at most be said to be 
not proven. This would seem to be the view of 
W. M. Flinders Petrie (art. Architecture 
[Egyptian], vol. i. p. 722 fl'.), who, however, 
appears to avoid a definite statement of opinion. 
He does, indeed, give interesting facts about the 
temple of Abydos (p. 723“), but no explanation of 
them or even a hint as to whether he thinks an 
explanation is required. In the earliest plan the 
entrance is a passage between walls 4 ft. tmart and 
35 ft. long, facing S. ; it is probably of the 1st 
dynasty ; in the new temples of the Vlth dynasty 
the principal door is to the N. and the lesser to 
the S. ; later still it was several times rebuilt or 
remodelled facing N. and then E. ; in all there are 
seven (sic) difierent plans, dating from the 1st to 
the XXVIth dyna.sty and facing successively S., 
N., N. ?, N., N.?, E., E., E. 

2 . Burials. — In the earliest burials in Egypt the 
body is said to he laid on the left side, lying N. 
and S. with face towards the E. (Maspero, pp. 
1I2.\, 361). Budge, referring apparently to the 
same period, says that the skeleton is laid on the 
left side with limbs bent and the face generally to 
the S., adding, however, that no inv.ariahle rule 
seems to have been observed as to the points of the 
compass. At a somewhat later hut still pre- 
historic time and before the days of embalming, 
the graves are ‘ oriented either north or south ’ 
(Egyptian Ideas of the Future Life, p. 159). Budge 
thinks that the cramped attitude, the ante-nat.al 
position of the child, may perhaps have been 
adopted in order to facilitate the re-birth of the 
body (p. 162). 

The royal tombs of the 1st dynasty at Abydos 
are made parallel to the river valley and hill line. 


and not true to the cardinal points, the nominal 
N.S. line being really N.W. and S.E. But the 
builders recognized this diagonal direction (Egyp- 
tian Explor. Fund Report, London, 1900, pt. i.). 

The pyramids of Gizeh are of the IV th dynasty 
(variously estimated at 4000 to 6000 B.C.). They 
are accurately set out so that one side faces due N. 
They are not absolutely accurate ; the sides of 
the Great Pyramid, which should point N., do 
actually bear 4' W. of N. Petrie (The Pyramids 
and Temples of Gizeh, London, 1893, pp. 40-42) 
thinks that this discrepancy is due, not to a fault 
in the setting out, but to a movement of the pole ; 
he thus tacitly assumes that absolute accuracy was 
desired. Six of the nine remaining pyramids at 
Gizeh have a N. entrance passage sloping down 
towards the centre at a mean angle of 26° 47' ; and 
at Abousseir, of the only two which are sufficiently 
well preserved, one has a passage at an angle of 
27° 5', and the other at 26°. All these must have 
given view of the then pole star at its lower 
culmination — ‘ a circumstance which can hardly he 
supposed to have been unintentional’ (J. F. W. 
Herschel, Outlines of Astronomy^, London, 1867, 
p. 205 f.). 

Opposite to the middle of the E. side of each 
pyramid there was a temple, where the worship of 
the deified king was carried on. 

The temple, says Petrie (p. 81), looked ‘ towards the pyramid 
which stood on the W. of it (the “blessed West,” the land of 
souls).’ 

In connexion with the second pyramid temple 
there is a granite temple about a quarter of a mile 
away. A paved causeway leads from one to the 
other. This granite temple is duly orientated to 
the E., but it is about E. by S. of the pyramid, 
this position evidently being decided by the lie of 
the ground. A causeway also runs E. from the 
third pyramid temple. 

Most of the other pyramids of Egypt face N. 
with greater or less degrees of inaccuracy, and all 
have the entrance to the N. Of that at Sakkara 
the N.S. line is, according to Eergusson, 4' 35" E. 
of N. 

In the Sudan, however, there are some important 
groups of pyramids which are placed diagonally to 
the meridian. These are at (5ebal Baikal and at 
Meroe, ea-st of the Nile, and at Nuri or Belal, west 
of the Nile. The shrines are against the S.E. 
faces. Budge, who made observations, accepts 
the views of Lockyer and Penrose [and Nissen], 
and holds that these pyramids are orientated to the 
sun or, where its rays could not enter the shrine, 
to some star (Proc. Royal Soc. London, Ixv. 333). 

The Sphinx seems to have been called Har-em- 
khu by the ancient Egyptians (the Harmakhis of 
the Greeks and Romans), equivalent to ‘ Horns on 
the liorizon ’ or the sun in the act of rising. The 
sun-god Horus takes several forms, one of which 
was ‘ Horus of the two [i.e. E. and W.] horizons.’ 
Horus in one of his qualities is primarily the god 
of the sunrise, and as such is the counterpart of 
Hathor, the god of the west, who received the 
dead. It is this eastward gaze of his that has 
made the Sphinx so impressive to all vlio have 
beheld him, and that long ago gained for him the 
name of ‘the Watcher.’ The work is usually 
attributed to the XVIIIth dynasty (c. 16th and 
17th centuries B.C.), by which time the origin of 
all forms of religion was sought in sun-worship, 
and nearly every principal deity became amalga- 
mated with the sun-god (A. Wiedemann, Religion 
of the Ancient Egyptians, Eng. tr., London, 1897, 
p. 12). 

But, though theology may have changed during 
the course of ancient Egyptian history, w'e may 
safely guess that ritual, with which we are liere 
concerned, remained very much the same in that 
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most conservative land. Egypt was a land of sun- 
worship in one form or another from the earliest 
pre-historic times till the dawn of the present era. 
The worship centred in Pa Ka (the house of Ra), 
the Greek Heliopolis. Thither a Pharaoh of the 
Xllth dynasty went in procession, and on the 
sandhill sacrificed before the god Ra at his rising 
and, returning to the great temple of the sun, 
went alone into the holy of holies to see the god, 
his father, Ra himself (i6. p. 21). 

The mastabas, or private tombs of dynasties III. 
to X., have generally the entrance to the E., 
sometimes to the N. or S., never to the W. There 
was also a sort of blocked-up door facing E. ; this 
was for the use of the dead ; the spirit could enter 
or leave by it. An inscription is recorded invok- 
ing blessing on the dead ‘ that burial might be 
granted to him in Amen tit the land of the West’ 
(Maspero, p. 250). At the far end of the building, 
set back in a recess in the W. wall, is a stele. 

Wiedemann thus describes a funeral : 

* When the tomb had been reached, the coffin waa set up on 
end, with face turned towards the south, on a small sandhill 
intended to represent the Mountain of the West — the realm of 
the dead ’ (p. 238). 

III. Assyria, Chaldea, Persia: temples 
AND BURIALS. — Our knowledge of these regions 
in ancient times is still marred by serious lacunse. 
The old Chaldaeans had their theory of a world of 
the dead — either an under world or one lying E. 
or N. Of burial places other than those of royal 
persons nothing seems to be known, and even of 
those the authorities do not tell us much. 

The temple, a succession of terraces about three 
in number, forming a sort of irregular stepped 
pyramid, was placed with its comers to the cardinal 
points — e.g., the temple of Nannar at Uru in 
Chaldsea (Maspero, p. 629) and Nin-mah at Babylon 
(T. G. Pinches, art. Architecture [Assyro- 
Babylonian], vol. i. p. 689*’). This may be chance, 
but, in describing the precinct of the temple-tower 
of Belus at Babjdon, Pinches says : 

*!□ accordance with the usual Babylonian custom, the angles 
indicated the cardinal points, and each side had an entrance. 
Inside the enclosure . . . stood some kind of erection 200 ft. 
square, connected with the ziqqurai, or tower, and having 
round its base the chapels or temples of the various gods, on aU 
four sides, and facing the cardinal points’ <p. 690{.). 

The principal buildings, with the couch of the god 
and the throne, were to the W. (p. 691*), Sippara 
and Larsa, cities where the sun-god was wor- 
shipped, have not been thoroughly investigated. 
Persepolis was orientated to the cardinal points. 
The palace of Sargon in Mesopotamia has its 
diagonals pointing to them. 

IV. Greece. — i. Temples. — The normal posi- 
tion of a Greek temple is approximately E. and 
W., and it was an E. aspect that was aimed at. 
But an E. aspect meant the opposite of what we 
now mean. A religion like Christianity xvliich 
has developed an indoor congregational worship 
considers the position of the altar within the 
temple and the attitude of the worsliipper as the 
essential points ; the position of the door is a 
corollary. But in a religion such as that of the 
ancient Greeks, where tlie temple is a mysterious 
home of the god entered by the few while the 
people remain in the temenos to see the sacrifice, 
it is the entrance front and the altar before it that 
are the first considerations. Greek temples there- 
fore generally have the entrance to the E. ; the 
altar (see art. Altar [Greek], vol. i. p. 343*) is, if 
possible, placed in front of it on the main axis and 
so that the person sacrificing faced E. with his 
back to the temple — e.g., temples of Aphaea at 
ASgina, of Apollo at Delphi. If this was difficult 
or impossible, the altar was elsewhere, as that of 
Zeus at Olympia and of Athene on the Acropolis 
at Athens. 

By far the greater number of temples face 


towards the E. Nissen’s useful list of 113 Greek 
temples (pt. ii. p. 224) shows that 75 per cent are 
within an arc of 50°, or 25° on either side of true 
E., while more than half are within an arc of 20°, 
or 10“ on either side of E. Of the remainder there 
are four principal groups with the entrance facing 
approximately N.E., N., W., and S. There are 
several large gaps : no temples have the entrance 
to S.S.E., N.N.E., N.X.W., or V.'.N.W., while 
there is a gap of no less than 65° from about 
W.S.W. to nearly due S. containing only two 
temples. This distribution is partly geographical 
and partly according to cult, but never directly 
chronological. 

Geographically all temples on the mainland, 
with but five exceptions, lace between N.E. and 
S.E., the bulk of them either just N. of E. or 
about E.S.E. ; those in Sicily and Italy are for the 
most part just S. of E. ; the islands and Asia 
Minor form three nearly equal groups facing E., 
S., and W. fairly accurately. 

Grouped under cults, the temples of Zeus, 
Athene, Asklepios, and Hera face fairly uniformly 
E., except when in some Asia Minor examples the 
door is turned to W. or S. The temples of 
Artemis, Dionysos, and Demeter show rather 
greater variation. Temples to Apollo point in 
many directions. Among the temples of unknown 
dedication there is singular uniformity : they all 
face nearly due E., except one, which is nearly 
due S. 

Although no general classification according to 
period can be combined with;a classification accord- 
ing to direction, yet dates of buildings cannot be 
ignored : thus the Asia Minor temples of Zeus and 
Athene facing \V. and S. are late, those of Artemis 
early ; we shall have occasion to notice the Delos 
temples in this connexion. Still less can we 
neglect the period of the cult in examining the 
direction, as we shall see in considering the temples 
of Isis and Serapis. Most important of all will be 
the original seat of the cult, as in the cases of 
Apollo and the Ephesian Artemis. 

The normal aspect of the entrance to a Greek 
temple is therefore E. Deviations from it are 
abnormal and are of varying degrees of importance. 
The reason of the E. aspect must be sought in sun- 
worship of some sort ; the time and perliaps the 
place of its origin are obscured by distance. 
Statues of gods belore house or temple doors were 
called 5af/toi’es dvryXioi, ‘deities facing the sun.’ In 
Homer’s poems, says L. R. Earnell (art. Greek 
Religion, vol. vi. p. 401*), the sun was anthropo- 
morphized, but it is doubtful if it was so for the 
average Greek, who merely kissed his hand to it 
every morning or bowed to it on coming out of his 
house. The same author points out that the 
earliest temples — Homeric and pre-Honieric of the 
Minoan-Myceiisean culture — are, with one excep- 
tion, domestic chapels in royal palaces and mark 
the sacred character of the king (p. 397*’). Of the 
palaces themselves those that are known to us do 
not face E. : Tiryns and Phylakopi face due IS. ; 
Mycenae about W.N.W. ; Troy S.E. ; Knossos 
seems to have had several fronts, one about S. by 
W. and others to the corresponding points. Some 
of these sites are too cramped to have afl'orded a 
choice of aspect. 

Some liglit is obtained from literature, but it is 
not conclusive. 

In the Ian of Euripides the gnreat tent set up Ion, the son 
of Apollo, is scrupulously orientated — for it is a Upov, a sacred 
or tabu place — so that it should not face the mid shafts of the 
sun’s fire nor its djing rays (lines 1132-1137), On the roof were 
embroidered pictures of the sun, moon, and certain stars. 
There is nothing to connect the tent with Apollo-worship and 
the orientation seems to aim not so much at facing N. and E. 
as at avoiding S. and W. 

Hesiod (e. 800 B.a) has some passages in Works and Days 
referring to the movements of the stars and the time for reap- 


78 


POINTS OP THE COMPASS 


in? and other agricultural work, and other ancient authors 
refer to the means of measuring time by the heavenly bodies. 

Deviations from true E., where these are slight, 
as in the case of dedications to Zeus and Athene, 
may be explained in one of two ways : they may 
be due to indifference as to exactness, or we 
may, with Nissen and Penrose, see in them de- 
liberate intention in conformity with an elaborate 
system. 

These authors suggest that the axis is directed to the point of 
sunrise on the feast-day ; that the variations among temples 
having the same dedication are due to the varying customs in 
different states, and to the varying position of the place of sun- 
rise caused by the movements of the earth’s axis ; that the 
latter cause incidentally gives us an indication of the date of 
the temple ; that it was important for the priest to have warn- 
ing of sunrise so that he might prepare the sacrifice ; and that 
this was given to him by the appearing of a star which was 
known to rise a little before the sun. Both Penrose and 
Nissen, by calculating from the known movement of the earth’s 
axis (the precession of the equinoxes), have arrived at dates at 
which the axes of most of the extant temples would point to a 
heliacal star. 'They have thus fixed the dates of the founda- 
tions of the temples. Penrose points out that the dates thus 
deuced are in most cases clearly earlier than the existing 
remains. His explanation is that the temple has been rebuilt 
on an old site, and the direction of the old axis has been 
followed. Lockyer agrees in the general theory, and it has 
been accepted by J. B. S. Holborn (art. Architecture (Greek), 
vol. i. p. 738a) and by Spiers s.o. ‘Orientation'), who 

both state that temples of gods face E. and those of heroes 
W. It is opposed with force by a writer in the Edinburgh 
Review (clxxx. 418) in an article on Lockyer’s Dawn of 
Aetronomy. 

The theory indeed seems to require a broader 
basis of evidence. Penrose himself points out that 
the same star would not serve for more than 200 
or 300 years, and he finds tliat at the rebuilding of 
a temple the axis has sometimes followed the star 
and sometimes not. 

The fact that most temples point nearly due E. 
may be due to an old tradition having been adhered 
to and fairly accurately carried out. On the other 
hand, we may, with Nissen, find the explanation 
in the Greek calendar ; the chief festivals were 
equinoctial— March, April, and early Maj’ (from 
the opening of navigation to the beginning of 
harvest [May]), and August, September, and the 
beginning of October, interrupted by vintage and 
ended by the closing of navigation, 

Ceitainly the importance of accurate observation 
of the movements of the stars for the regulation of 
the calendar and for timing agricultural opera- 
tions was fully realized. The terms ‘ heliacal,’ 
‘ acronychal,’ and ‘cosiuic<al’ rising and setting 
were u.sed by the early astronomers. 

After tliis general indication we may take a 
closer view. The temples of Zeus and Athene 
show, as stated above, a general agreement, Imt 
there is consideralile ditt'erence between the two 
limits — some 36° in the case of Zeus and 21° in the 
case of Athene, not including the early temple at 
Miletus, Asia Minor. In Asia Minor Zeus has a 
temple at Magnesia with the door due W. (220 
B.C. [Nissen]! ; Athene has two at Miletus at right 
angles to one another, E.S.E. and S.S.W., and 
one at Pergamon due S. With these exceptions, 
there is no connexion between direction of axis 
and geographical position. There is a difference 
of nearly 4° between the early temple of Athene 
on the Acropolis and the Partlienon : they are 
respectively 260° 55' and 257° 7', given S. =0° and 
going sunwise (Nissen, Penrose). 

Athene, Askleiuos, and Deineter keep their E. 
door at Priene, Asia Minor. The two temples of 
Artemis in Asia Minor, at Ephesus and M.agnesia, 
have the door approximately to W., though they 
differ considerably in direction of axis. This 
reversal is perhaps due to the confusion of the 
Greek Artemis with the Asiatic goddess. 

The Eiechtheum points rather N. of E., being 
nearly parallel with the Parthenon. The Theseum 
is 13° S. of E. ; Nissen holds with the view that it 


has nothing to do with Theseus, but connects it 
with lacchus, son of Demeter, and the Eleusiuian 
mysteries (p. 177). 

This brings us to Demeter. Her temples are 
mostly not far from parallel with one another 
and with one of the two Persephone temples, while 
they are only 12° removed from the Theseum on 
cne side, and 14° from the second Persephone 
temple on the other side, their axis pointing 295° 
or about E.S.E. These Demeter temples are 
widely scattered — Eleusis and Sicily. But in Asia 
Minor there is one temple of Demeter at Priene, 
and in Arcadia a temple of Despcena, the Arcadian 
name of Persephone, both facing due E. In Sicily 
at Selinus there is a temple said to be of Demeter 
facing almost N.E. ; this is remarkable because all 
the eight other temples at Selinus are exactly 
paraUd with one another and face somewhat S. 
of E., or not far from the direction of the other 
Demeter temples. 

The temples of Apollo present perhaps the 
greatest problem in Greek orientation. Even 
Nissen, who has an explanation for most things, 
admits that they are difficult. They point in 
many directions. This is probably due to the 
foreign extraction of the god : he has been thought 
to have come from Asia, from Egypt, from the 
north. Farnell says (art. Geeek Religion, vol. 
vi. p. that he was no doubt a cult figure of 

tribes other than Achseans, and that in the Hyper- 
borean ritual, which reflects at points the earliest 
days of Hellenism, we can follow the track of 
Apollo’s invasion from the north. Nissen ingeni- 
ously suggests that the simple mountain shepherds 
of Arcadia and zEtolia accepted witli the foreign 
god his foreign ritual and gave to his temples at 
Basste, near Phigeleia, and at Thermon the N.S. 
axis with the door at the N. end (that at Bassse 
has also a door in the E. side) ; but advanced city 
communities with a popular theology adjusted the 
axis to suit tlieir own views ; thus the temples at 
Selinus and Syracuse face due E., and tliat at 
Corinth nearly so. But on this hypothesis the 
temple at Delphi facing N.E. and that at Didyraa 
in Argolis a little S. of N.E. are difficult to place. 
The temple at Metapontum on the south coast of 
Italy, with tlie entrance to the S.E., may he said 
to conform with the custom of the country ; that in 
tlie zEgean island of Thera is parallel with it ; 
that at Letoon has its door to the S.S.W. There 
remain two temples of Apollo at Delos, one facing 
due E. and the other due W. ; these must be 
purely political, faced according to the dictates of 
the times to which they belong, as Atliens or Asia 
Minor was in the ascendant. Besides these tliere 
are in Delos two old temples facing W. wliich, 
Nissen says, Wilhelm Doiqifeld is inclined to dedi- 
cate to Apollo ; finally there is tlie nameless 
temple at Mycenoe with the doorway to the S., 
whicli is perliaps more likely to have been dedi- 
cated to Apollo than to any other god. 

Tlie Delos temples were first built facing W. — 
the rock-cut, the Leto, two which are nameless, 
and one d idicated to Apollo. The aspect is per- 
haps due to tlie influence of Asia Minor — except of 
! course the rock-cut. Then, under the influence of 
Atliens in the 4th cent., the temples of Zeus and 
Apollo were built with the door to the E., and 
finally, according to Nissen, when the island 
passed away from Athens, the temple of the 
foreign Isis looked W. 

A foreign god, as Nissen points out, may retain 
or may yield his native ritual. We have seen that 
Apollo illustrates both processes. At Alexandria 
the parent temple of Serapis faces S. ; the daughter 
at Taormina is turned E., while in Delos she keeps 
the door to the S. The temjile of Isis is turned to 
the W. at Delos, but keeps its S. door at Priene. 
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It is probably a mistake to suppose that the 
aspect of temples was much' more than a fashion, 
that it expresses any definite idea in theology. 
We have an exactly parallel case in the Christian 
Church ; most of our buildings have the door to 
the W., but in some of the most famous it is to the 
E. Probably few people are aware of the latter 
fact, even when they are attending service, although 
it sometimes requires a slightly different ritual. 
Perhaps to the Greek the matter was a little more 
important, but not much. 

The temple with the door to the W. did not face 
W., any more than St. Peter’s in Rome faces W. ; 
it only faced E. in a different manner. Nissen 
thinks that it did face W., and that this a.spect 
symbolizes ‘world empire.’ So it does, but the 
symbolism is of the 20th cent, and Teutonic. It is 
generally thought that on the feast-day the rays 
of the rising sun were to fall through the open 
door and light up the statue of the god, and the 
northward-facing temple at Bassae has indeed the 
famous side door to the E., opposite the spot where 
the statue stood. But how could this have been 
arranged in a westward-facing temple 1 A hypae- 
thral opening would throw only a reflected light 
on the figure. Vitruvius has some remarks on the 
subject which we shall presently notice. 

2 . Burials. — The Greek idea of death is com- 
plicated by many cross-currents, but the notion of 
a voyage or a journey of some sort enters largely 
into it. S. Baring-Gould says (A Book of Folklore, 
London, n.d., p. 160) that the ancient Greek 
inscribed the word efxXoia, ‘ favourable voyage,’ 
on a gravestone and that his descendant carves a 
pair of oars. 

In five shaft graves on the Acropolis at Mycenre 
two bodies lie N. and S., with feet to S., and 
all the others, eleven or more, lie E. and W. with 
feet to W. At Vaphio the chief is laid E. and 
W. with feet to E. ; possibly this is only in order 
that he should face the door of the tomb, which is 
to E. 

Ridgeway (i. 490) thinks that we may infer that 
burial with feet to W. was the characteri.stic 
orientation of the autochthonous race. He points 
out (i. 516) that Odysseus did not descend into 
Hades as did zEneas and Dante ; he sailed west ; 
and in post-Homerio belief there was no under 
world, but isles of the blest, which lay in the we.st. 
At Phylakopi in Melos the orientation of the 
tombs depended wholly on the conformation of the 
ground (Hellenic Society, suppl. paper no. 4 
[1904], p. 234). 

In later times the position of the body varied. 
Thus Solon proved the justice of the claim of 
Athens to Salamis as against the Megarians by 
pointing out that the tombs whicli he opened faced 
E., and that the corpses in them were turned to 
the E. in the Athenian fashion. We have there- 
fore the tradition at least that in the days of 
Solon (c. 600 B.c.) there were in different parts of 
Greece two well recognized positions for the body. 
Such customs ‘ probably . . . depend on the ideas 
which each people has formed of the direction in 
which lies the land of the dead ’ (Frazer, I'utemism 
and Exogamy, iv. 214). 

V. Rome. — i. Temples. — It is generally agreed 
among modern writers that the Romans, whatever 
their theories, did not orientate their buildings 
(W. J. Anderson and R. P. Spiers, Greek and 
Roman Architecture^, London, 1907, p. 188). The 
silence of Fergusson, of Middleton (Remains of 
Ancient Rome, 2 vols., London, 1892), and of 
Lanciani is perhaps as eloquent on the same side. 
E. A. Gardner (art. Altar [Roman], vol. i. p. 
349) says that, the orientation of the temples being 
varied, that of the altar varied also, and that, from 
the position of the altar, the saorificer appears to 


have stood with his side to the temple, and in some 
cases with his back to it. J. Dunn la 3 ’s it down 
that the Etruscan rule required that the temple 
axis should be N. and S. ; that the Roman turned 
to the E. during praj'er ; therefore either the 
temple statue had to face W. or the axis of the 
temple had to lie E. and W. (Handbuch der Archi- 
tektur, Stuttgart, 1905, sect. 431). 

Of the Etruscan practice we know almost 
nothing. The Roman augurs inherited as the 
basis of their ritual the Etruscan idea of the 
natural or normal attitude ; i.e., they imagined 
themselves as facing S., so that the lucky side — 
that towards the E. — was the left, and the unlucky 
side the right. But with the Roman populace the 
opposite was the rule; they faced N., and the 
right was the lucky side. Both these notions 
show that, whatever was the practice with regard 
to buildings, there was in early times a special 
veneration for the east. 

Vitruvius, who lived and wrote in the 1st cent. 
B.C., is a useful link between Greece and Rome. 
He was an architect with a practical knowledge of 
work in Rome in his own day and with some out- 
side book-knowledge of Greek lands. He has a 
chapter on ‘ The Position of Temples according to 
the Regions ’ ; 

‘ The sacred temples of the immortal gods should be so dis- 
posed, that, if there is no impediment and the use of the 
temple permits, the statue which is placed in the cell may seem 
to look towards the evening region of the heavens; so that 
those who approach the altar, to make their offerings, or per- 
form sacrifices, may look towards the eastern sky and to the 
image which is in the temple. By this means the temple, the 
eastern sky, the supplicants and sacnficers making their vows, 
and the image seeming to rise to behold them will all be seen 
at one view : for it is proper that the altars of the gods should 
be disposed to the east. 

But, It the nature of the place prevents that position, then 
the temple is to be turned to the view of the greater part of 
the city walls and temples of the gods ; or 'should sacred fanes 
be built near a river, like those near the Nile in Eg.\pt, they 
should look towards the banks of the ri\er ; so likewise, if near 
a public way they should be so situated that the passengers 
may behold it, and pay their salutations’ {de Archxtectura, 
tr. \V. Newton, London, 1791, bk. iv. ch. v.). Pseudopenpteral 
temples ‘are appropriated to the use of sacrifices, for the same 
kinds of temples are not erected indiscnmmatel.v to all gods, 
because the sacred rites performed to each are different’ 
(bk. iv. ch. vii.). ‘Altars should regard the east’ (bk. iv. 
ch. viii.). 

In these passages, it appears, Vitruvius combines 
unconsciously what he had learned from books 
about Greek work with his practical knowledge of 
Roman custom in his own day. He had not 
travelled, and clearly the Greek architecture about 
which he had read was, as we might perhaps 
expect, chiefly that of Asia Minor, As to Roman 
work, he seems to consider the W, orientation to 
be a counsel of perfection, which was to give way 
before considerations of architecture and con- 
venience. 

In practice temples face in every direction ; a 
glance at a plan of Rome or at a table of orienta- 
tions makes this clear, and an attempt to work 
the data into a system would indeed be bold. 
But it has been made by Nissen ; his lists contain 
33 Roman temples and 34 temples in Italy outside 
Rome. 

That the Romans and the Etruscans before them 
were very susceptible to outside influences — 
Greece, Egypt, and Asia — is a commonplace of 
history. It would be remarkable, tiien, if in tho 
placing of their buildings even in Rome itself they 
never followed the practice of countries wliere 
orientation was general — countries within who.''C 
borders they themselves were building temple- 
carefully orientated in accordance with native 
custom. 

But, if we would look for truly orientated build- 
ings, it must be on open sites or among the early 
buildings of a town before the place had become 
congested, or at least among those which, if not 
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early, might be expected to preserve early tra- 
ditions. In Koine the circular temple of vesta 
in the Forum faces E.N.E. (R. Lanciani, Forma 
Urbis Jionue, Milan, 1893-1901, pt. iv. pi. xxix.) 
or due E. (0. Kichter, Topographie der Stadt Rom, 
Munich, 1901, pi. x.). The old Domus Publica 
1 Middleton) and the Regia, neighboui-ing buildings 
associated with the temple, have also the E. direc- 
tion — a direction contrasting strongly with all the 
buildings round them. The temple of Vesta was 
one of the most sacred of buildings, and it owed 
both its form and its sanctity to its extreme anti- 
quity. The house for keeping alive a fire for the 
use of the community was probably the earliest 
building which primitive man attempted, earlier 
even than the shelter for his own head. The actual 
building in the Forum was destroyed and rebuilt 
more than once, and even its position had been 
slightly moved, hut the old round form was pre- 
served. The plan came to receive a symbolical 
meaning, but there can be no doubt that it was 
simply the natural form in which primitive man 
built, and that it was perpetuated in a specially 
sacred building by a well-known tendency just 
because it was primitive. It is suggested that the 
E. direction also is that of the primitive building, 
and that it points to a true orientation having been 
observed in early times. The well-known round 
temple to Mater Matuta, of early foundation, 
opposite S. Maria in Cosmedin has its door almost 
due E. (Lanciani, pt. viii. pi. xxviii.). The door 
of the Tullianum also looks due E. This building 
has, like the Regia, the trapezoidal plan which is 
believed to be the mark of a very primitive tradi- 
tion. The Lapis Niger over the grave of Romulus 
is trapezoidal, but its axes run N.W. to S.E. and 
N.E. to S.W. The early quadruple temple on 
the Capitol faced about S.S.E. (ib.), and the early 
temples on the S. W. corner of the Palatine face 
S. by W. Outside Rome : the temple of Vesta at 
Tivoli has the door facing S.W. by S. (G. L. Tailor 
and E. Cresy, Architectural Antiejuities of Rome, 
London, 18'21-22, pi. Ixvi. [vol. ii.]) probably for 
local reasons. The Artemisium at Nemi runs N. 
and S. with the door to the S. Thus it is difficult 
to detect a system even among the early buildings, 
unless it is perhaps a tendency to make buildings 
face approximately either E. or S. But much 
could not be expected from so few remains. 

It is possible that other buildings might be found 
in which there might be discovered a cause for the 
direction of the axis other than practical or archi- 
tectural considerations. Contact with neighbour- 
ing or distant nations may more than once have 
had its influence ; the third legion of the army, 
for instance, learned during its stay in Syria the 
custom of saluting the rising sun {GIF, pt. vi.. The 
Scapegoat, London, 1913, p. 416), 

The orientation of buildings in Rome in historical 
times seems to have been made to conform to the 
lay-out of the city generally, as Vitruvius suggests. 
The lay-out of the city must be considered in areas. 
In the earliest town the Forum Boarium may have 
been truly orientated, either from ritual tradition 
or because of the relative positions of the Capitol 
and the river. The Palatine, on the other hand, 
is laid out on a line running N.E. and S.W. ; 
this was probably determined by the limits of the 
hill and by the valley which formerly crossed it. 
To the N. of it were the Forum Magnum and the 
Via Sacra running from N.W. to S.E. Some early 
ljuildings in these parts and on the Capitol have 
been referred to above. The buildings of later 
times, such as the temples of the Forum Magnum, 
face in all directions, seemingly without system. 
Outside this primitive area and within the wall of 
Servius Tullius, the planning generally is deter- 
mined by the run of the hills and valleys. But 


the greater part of the flat Campus Martins between 
the wall and the river, as well as the Vatican 
district beyond the river, is methodically laid out 
on lines due N.S. and E.M^. The Mausoleum of 
Hadrian facing S., four circuses, and most of the 
other important buildings have this orientation. 
Included among these are the Pantheon, which 
faces N., the baths of Alexander Sevems and 
of Agrippa, and the Portions Argonautum, con- 
taining the Neptunium with door to E., and the 
Basilica Matidies with door to E. But the buildings 
in the north part of the Campus Martins, north of 
the Via Recta, conform to the Via Flaminia (practi- 
cally the Corso). The important group of buildings 
forming the imperial Fora (of Trajan, etc.), with 
their temples, are symmetrically arranged on an 
axis running N.W. and S.E. Three of the four 
remaining great baths — those of Diocletian, Titus, 
and Caracalla — are on an axis running N.E. and 
S.W., perhaps partly to fit the hill-tops and to 
suit the principal streets, and partly from con- 
siderations of sun and weather. The baths of 
Constantine face N.S. and E.W., and appear to 
conform intentionally with the Campus Martius 
scheme. Although this planning is chiefly secular, 
it is in difl'erent quarters so definitely orientated 
that it can scarcely be neglected. Temples seem 
to be invariably built to suit the road, as, for 
instance, that called of Fortuna Virilis facing 
N., a group of three just south of the theatre of 
Marcmlus facing E., and those west of the Capitol 
which face S.W. 

Outside Rome the same probably holds good — 
that orientation was observed to some extent, and 
often gave way to practical considerations. Nissen 
finds a system at Naples and Pompeii. The Forum 
at Pompeii runs N. and S., and its two temples of 
Jupiter and of Apollo face S. The temple of 
Vespasian and the sanctuary of the city Lares 
face W. 

But, if Rome herself was influenced more by 
architectural effect and considerations of con- 
venience than by religious or ritual motive, we 
find in the countries which she conquered a very 
different result, produced perhaps by the same 
causes. The Roman buildings in other lands are 
definitely orientated, though not always to the E. 
The determining influence may have been a desire 
to conform to the custom of tne country or to the 
surrounding buildings, though in some cases the 
axis seems to have been fixed by religious influences, 
for the temple is at an angle with the street. The 
temple of Zeus Olympius in Athens is fairly true 
E. and W., with the door to E. The temples of 
the sun and of Zeus at Baalbek have the door to 
E., while that of Venus faces N. ; the temple of 
the sun at Palmyra has a N. and S. axis, with the 
door in the long W. side. 

At Silchester there are two square buildings near 
the present church which are believed by the dis- 
coverers to be temples, and are compared by them 
with similar buildings in Gaul. These temples do 
not conform with the general lines of the Roman 
city, but they are nearly parallel with one another 
and also with the mediaeval church, which, it is 
suggested, may itself stand on the site of another 
pagan temple. The axes of the church and temples 
seem to be a little S. of E., but the point is some- 
what obscured because the magnetic variation in 
this plan and in others, where it is given at all, is 
shown as E. instead of W., which has not been the 
case since the year 1656 (Archceologia, lii. [1890] 

pi. XXX.). 

2 . Burials. — The Romans for the greater part of 
their history cremated their dead, so that the 
orientation of their monuments had not to be 
considered. 

VI. Christendou. — I. Early ritual. -Orienta- 
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tion in some form was probably practised, if not in 
the time of the apostles, at least in that immediately 
following, for we learn from Tertullian that it was 
observed at prayer in his days (A.D. c. 160-240). 
He says that the Christians were thought to Iw 
sun-worshippers because they prayed towards the 
E. (Apol. 16). If this attitude was general and its 
objections realized and its abandonment considered 
possible at such an early time, and if, as was the 
case, the temples of both Jew and Gentile had from 
time immemorial faced E., the inference is that 
the practice was continuous. But Tylor says that 
orientation was unknown in primitive Christianity 
and was developed in the first four centuries (PC® 
ii. 427). 

The Apostolical Constitutions are very clear both 
as to ritual and as to buildings : 

‘After this, let all rise up with one consent, and looking 
towards the east, after the catechumens and penitents are gone 
out, pray to God eastward, who ascended up to the heaven of 
heavens to the east ; remembering also the ancient situation of 
aradise in the east’ ; and, as to the church, ‘let the building 
e long, with its head to the east’ {Apost. Cwwt., ed. J. 
Donaldson, Edinburgh, n.d., ii. 67). 

Cyril of Jerusalem in the 4th cent, not only 
explains that turning to the E. in prayer was ^m- 
bolical of the situation of paradise (Cateck. Lect. 
xix. 9), but also describes the actual ritual : 

We are to remember that at baptism we entered the outer 
hall [porch] of the baptistery and there, facing W., heard the 
command to stretch forth the hand and, aa in the presence of 
Satan, renounced him (t6. xix. 2). 

The rite is said to be still retained in the Greek 
Church. 

Pope Leo in the 5th cent, complains that people 
turned to salute the rising sun as it shone through 
the E. door of St. Peter’s, and it has been suggested 
that this was one of the causes of the reversal of 
churches to their present aspect with the door to 
the W., though at St. Peters itself no alteration 
was made. 

It appears, then, from the evidence of the earliest 
writers and of the earliest buildings (I) that 
orientation was strictly followed — i.e., a symbolical 
meaning was attached to the attitude of the in- 
dividual, and the E.W. direction of the main axis 
of churches was preserved ; (2) that the ritual was 
not without its inconvenience (as Leo complained) ; 
and (3) that the E.W. axis sometimes means 
that the door faced E. and sometimes that it 
faced W. 

This result is scarcely surprising when we con- 
sider the various facets from which the light of 
the gospel was reflected. There were customs both 
Hebrew and pagan to be utterly reversed, on the 
one hand, or, on the other, to be retained and 
infused with new meaning. Of buildings there 
were the Temple at Jerusalem and most of the 
Greek and Asiatic-Roman temples with the door 
to the E., while there were notable exceptions at 
Magnesia, Ei)hesus, and Delos. 

2. Early buildings. — It may be that there was 
always variety in the buildings owing to the various 
influences at work : Greece proper, Greek work in 
Asia Minor, Palestine, Syria, Egypt, Rome. On 
the one hand, there is (1) the church of the Holy 
Sepulohie in Jerusalem with an E. door, of which 
the earliest work begins in A.D. 326 (though here 
the site hardly left a free clioice) ; (2) a statement 
by Paulinus of Nola (t 432) that the facade to the 
E. was more usual (though this is ambiguous) ; (3) 
the description of the early church with E. door 
at Antioch, not later than the first half of the 5th 
cent. ; (4) important churches in Rome, many of 
which still exist, while records remain of others, 
including the old basilica of St. Peter, first built 
early in the 4th cent. ; and (5) a considerable 
number of early churches in Northern, Central, 
and Western Europe. 

On the other hand, there is (1) the undoubted 
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fact that, if churches were originally built with 
W. altar and E. door, they were reversed in the 
Eastern Church at least at a very early period ; (2) 
Socrates the historian, writing in the first half of 
the 5th cent., says that the door was generally to 
the W. ; (3) the church at Antioch is described as 
being exceptional ; (4) the churches of Constantine 
at Byzantium either were all built with the E. 
altar or were all reversed by about the time of 
Justinian ; (5) moreover, there is the obvious in- 
convenience of prayers towards the E. and the 
altar to the W. 

The churches of Southern, Northern, and Western 
Europe retained the W. altar long after the E., 
wliile some still retain it. That the conservative 
East should have changed — as it probalily did — 
while the progressive West kept to the old plan 
is perhaps an index of the tlieological activity of 
the Eastern Church in early times. It may have 
been due, to some extent, to a dread of the influence 
of Asiatic sun-worship. 

The turning round of churches from what seems 
to have been tlie normal aspect with the W. altar 
to tile present direction of altar to the E. is some- 
what obscure. It seems that all the churclies built 
by Constantine (272 ?-337) himself had the W. altar 
and E. door. Besides the church of the Holy 
Sepulchre already mentioned, there is a church at 
Tyre ‘restored’ by him and several churclies in 
Rome: St. Peter’s (Vatican), W. altar; St. Peter 
in Montorio, N.N.W. (since rebuilt) ; St. Chryso- 
gonus in Trastevere, W.N.W. ; St. Sebastian on 
the Appian Way, W. (Scott, Essay on the Hist, of 
English Church Architecture, p. 18). It must be re- 
membered that in addition to these other churches 
in Rome built under the direct influence of Con- 
stantine, though not nominally founded by him, 
such as St. John Lateran, also have the E. door. 

3. Eastern Church. — No work of Constantine 
remains above ground in Constantinople, and the 
orientation which he there adopted must remain a 
secret until some foundations of his churches are 
exposed. All the present buildings have the door 
to the W. A. van Millingen (Byzantine Churches 
in Constantinople, London, 1912) gives the plans 
of 22 churches; two of these have the door to 
N.W. ; all the rest lie between W.N.W. and 
W.S.W., and about six of them are practically 
due W. (The observations are probably all 
magnetic, though they are not always stated to 
be so.) 

The churches of Syria, Armenia, and Cyprus, with scarcely an 
exception, have the door to the W. Many of these are very 
early. All the Jerusalem churches, with the exception of one 
with a S. door, have the door to the W. The churches of 
Salonica, some of them of the 5th and 6th centuries, and of 
Mount Athos have the W. door, except the earl> church at 
Salonica, probably late 4th cent., now the mos(|ue Eski Juma, 
w'hich had the altar at the W. end. The church of St. Felix at 
Nola and a church at Trieste have the W. altar. 

Probably many Greek temples became Christian 
churches. The Parthenon was converted into a 
church and an apse was built at the E. end. 

In like manner the churches of Greece which 
were built for Christian worship all have an E. 
altar and a W. door — e.g., the ‘small metropolis’ 
of Athens (8th or 9th cent.), the Kapnikarrea (9th 
cent. ?) in the middle of Rue d’Hermes, the church 
at Daphne (12th or 13th cent.), and the coupled 
10th cent, churches of the monastery of St. Luke 
of Stiris in Phocis (due W.) and that of St. 
Nicholas near Skripou in Boeotia (N.W.). 

The Coptic churches in Egypt, whatever their 
age, may be taken to represent very ancient 
practice. They all have the altar to tneE., and 
the door is at the W., although it does not open 
directly into the main body of the church. The 
priests sit in a semi-circular apse behind the altar, 
thus facing W. 
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4 . Western Church. — The orientatiim of the 
churclies of Koine forms a strong contrast with tlie 
rest of Christendom, for a large majority of the old 
buildings have the altar to the W. and the door to 
the E. In this connexion we must remember that, 
from the circumstances of early Christianity, the 
church jilan of every type must have been developed 
outside of Kome. 

In early times, when Christians worshipped 
where they would attract least attention, the 
orientation of buildings cannot have been observed, 
though it would often be possible to preserve it in 
ritual even in private houses. Churches were 
indeed built before the time of Constantine, but 
thenceforth services were held in all sorts of build- 
ings, and, large as was the increase in the number 
of Christians, the buildings available for worship 
would be ailequate from the time when the removal 
of the government to Byzantium left, as it must 
have done, many buildings deserted. The early 
Christians did not object to making use of any 
sort of building. The smaller buildings, .such as 
temples, were converted bodily into churches; of 
the larger buildings, such as thernue, theatres, and 
the like, a part only was used. Lanciani {Pagan 
and Christian Rome,, London, 1892, p. 160) st.ates 
that he has hardly found an ancient pagan build- 
ing in Rome that has not evidence of having been 
used as a church at some period. 

The Christian adapters of most of these buildings 
must have ignored orientation. But they probably 
regarded mo.st of them as temporary, and few 
lagan buildings are .still used os churches ; the 
lest known are the round temple of Romulus with 
the adjoining Umplum sarrce urbis, since the 6 th 
cent, the church of SS. Cosmo and Damian, in 
which the altar is to the E.N.E., and the Pantheon, 
the door of which is to the N. 

Of the churches actually built by Constantine 
or under his austiices almost all have the \V. alter 
and the E. nartliox. When this is not the case, 
there is generally some idivious explanation. Scott 
{Essay on Eng Ch. Arch., p. 18) gives very useful 
lists of the old churches of Rome showing approxi- 
mately their direction. Of the .5.3 churches recorded 
only 1 1 have the E. altar, the aspects lying for the 
most part between E. N.E. and E.S. E. Of these 
three may have been reversed and two, the im- 
portant churches of S. Lorenzo without the walls 
and S. Paolo without the walls, certainly have. 
Some of them owe their foundation to Constantine. 
But the churches which (in Scott’s list) have the 
W. altar number 42. These include St. Peter’s 
and the small church of St. Stephen near the 
apsidal end, now removed, each with its alt.ar to 
the W. ; the great basilic.as of St. .lolin Lateran 
with altar to the W. ; Sta. Maria Maggiore, N. W. ; 
S. Lorenzo without the walls, in its original st.ate, 
tv. ; and to them must be added S. P.aolo without 
the walls, before it was rebuilt by Valentinian II., 
W. : all these except Sta. Maria Maggiore are 
attributed to Constantine. Three other Const.an- 
tinian buildings are included in the list as well as 
the important churches of S. Clemente (the lower 
building perhaps 6 th cent.), tV.N.tV., and Sta. 
Maria in Trastevere, W. Jlanv of these, like the 
first and last, have been rebuilt or remodelled in 
late times, but preserve the old orientation. Half 
of them point approximately due E. and W. ; 
about a quarter have the altar N. \V. and the door 
S.E. ; one has the altar facing S. of W. 

The turning round of the two great churrhes outeide the 
wall? happened In different wa\5. The W. apse of S l»orenzo, 

built b_\ Constantine and partly rebuilt by Pope Pelagius ii., 
WT.-: taken down in 1216 by Pope Hononus in., who built a lar^e 
nave to the west of it. Hononus then made a raised floor, in 
what had been the nave, to form an elevated presbytery; this 
ac(’ounts for the way m which the ancient columns of the 
ori.dnal nave are partly hidden. S. Paolo, on the other hand. 


was a case of entire rebuilding. Constantine built a very small 
church over the tomb of St. Paul on the W. side of the road to 
Ostia, the atrium reaching right up to the road. In the 4th 
cent, this little church was taken down, and a very large one 
built in its place. But it was impossible to move the tomb of 
the Apostle, and there was not room between it and the road 
for a large church. The bod\' of the ne\s church was therefore 
built W. of the old church, with the door at the W. end ; the 
site of the old church uitli the tomb below it occupies that part 
of the transept of the present church immeriiateli in front of 
the apse. We shall find evidence of something analogous to 
each of these processes of revolution in England. 

In these early churches the altar stood on the 
chord of the ap-se ; against the walls of the apse 
there were seat-, for the presbyters, the central one 
being for the bishop. The clergy therefore looked 
E. over the altar towards the people ; the people 
looked W. towards the altar and the tomb of the 
ble-,.sed martyr ; for many of the churches of 
Rome, including the most important, were built 
over the toiiib-s of martyrs or on the places where 
they sufl’ered death or torture. Lanciani says that 
53 churches originated thus. The conditions which 
he la 3'3 down are these three: ( 1 ) the tomb-altai 
was not to be moved vertically or horizontally ; (2) 
the tomb was to be in the centre of the apse ; (3) 
the [concavity of the] apse and the front of the 
edifice were to look E. Durandus, in the first 
book of the Rationale, is clear as to the ritual of 
the second half of the 13th cent. : 

‘The priest is to pray towards the E., w'hence In churches 
which have a W. door he turns in the Salutations to the people ; 
but in chur-hes which have the entrance to E., as in Rome, 
there is no need in the Salutations for turning round, because 
the priest is always turned to the peojile ' Durandus gives 
several reasons for praving towards the E. {The SymboU^n of 
Churche'i and CAureX Oniarnents, tr. J. M. Neale and B. Webb, 
Leetl'i, 1S43, v. ii. 57, app. B). 

Scott gives the following facts with regard to 
present ilay use ; 

The priest faces E. and awav from the people when the altar 
is to the E., e.xoept in two ca.sos in which the altar arrani;ements 
have clearly been modernized; he faces E. towards the people 
m 17 cases out of 40 where the altar ts at the W. end, including 
the most important and those which have best retained their 
early arrangements. 

Scott fairly claims that from the point of view of medieval 
and modern'ecciesio!o;ry this position of the priest facing the 
people is so sinffiilar that ‘we may well be surprised, not that 
m many Roman churches, haiini? western sanctuaries, the 
primitive orientation of the celebrant has been lost, Imt that it 
has been preserved in so many instances, in defiance of the 
fashion of mediieval and modern times’ {Essay on Eng. Ch. 
Arch., p. 22). 

The early churche.s of Italy outside Rome were 
[ built under Byzantine inlluence and date from a 
later time than the adoption of the E. altar at 
Byzantium. All acconlingly have the E. altar. 
Ravenna po.sses.ses the most remarkable buildings 
of this cla.ss. They are of the first half of the 6 th 
century. The basilican church which preceded 
the present church of St. Mark at Venice faced in 
the same direction ; its altar was to the E. ; but it 
was of comparatively late date, being of the 9th 
century’, 

5 . Roman missions. — We have seen that Rome 
occupies an almost unique position in preserving 
the \V. .altar. But some at least of her early 
missions observed the same orientation. The 
Homano-Brithsh church recentl 3 ’ brought to light 
at Silchester {Archcr.nlngin, liii. [1892] 26) is a small 
basilica with a W. apse and transepts, clear indica- 
tions of an altar on the chord of the apse, and an 
E. narthex. The evidence that this was indeed a 
Christian church onh’ stops short of absolute proof. 
Its date is very uncertain, but it is thought to 
belong to the 4th century. Other churches of a 
later date with the same orientation are not 
uncommon. No example is to be found in Eng- 
land now, but it has been thought that both the 
earliest church at Canterbury, to which reference 
is made below, and VVilfrith’s church at Kipon had 
their alt.ars to the W. There are several instances 
on the Continent : Great St. Martin’s at Cologne 
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(12th cent.) and St. George’s, Dinkelshuhl, of 
which the present building is 15th century. St. 
Stephen, Mayenoe, appears to have a choir at the 
W. end. St. Sebald, Nuremberg, a collegiate 
church, lias a choir at each end, but the E. choir 
is an addition of the 14th century. At Verdun 
the cathedral has E. and W. choirs, but that at 
the W. end is called the old choir. 

6 . Double-apse churches. — There is a remark- 
able type of early church which it remains to 
notice. It has an apse and an altar at either end. 

It is found over a very wide area, and the place 
and manner of its origin do not seem to have been 
conclusively explained. \V. R. Lethaby {Mediceval 
Art, London, 1904, p. 29), quoting Strzygowski, 
derives it from Egypt and Syria. The importance 
of the N. African churches lies in the fact that 
they were so planned from the first. Another 
well-known example is the monastic church of 
St. Gail in Switzerland, near Lake Constance. 

A 9th cent, plan of the whole monastery of St. Gall has been 
preserved ; it seems clear that this does not represent what 
was already in existence ; it is a scheme in contemplation, and 
it was not exactly adhered to in execution. It is therefore 
valuable as shoving the ideal of the 9th century (R. Willis, 
Arc/iceoiofjical Journal, v. [1848j 85). There is an apse at 
either end. That to the E. contains the high altar and the 
altar of St. Peter. In front of it is the monks’ choir. The W. 
apse contains another altar of St. Peter, and before it is another 
choir, on either side of which are entrances for the public. 
There is no bishop’s throne. The side altars are so placed that 
the officiating priest faces E. The ciiapels of the infirmary and 
of the novices’ hostel are placed back to hack, the altar of one 
being at the E. end and that of the other at the W. end. 

There are not a few double-apsed churches on 
the Continent, and tliey are known to have been 
used in England. But a great proportion of tliese 
reached their ultimate double form by receiving 
additions to the original plan. They therefore 
come under a difierent category from those which 
were so planned from the first, and they may 
perhaps be taken to show one phase in a transition 
— an abandonment of the W, altar for the E. 

Double-apse churches are found at the following places among , 
others: Oernrode, in the Hartz; St. Cjnac’s (collegiaU); ' 
Hildersheini, St Michael’s; Laach, St. Mary (Benedictine); 
Worms Cathedral ; Treves Cathedral (the W. apse is said to be ! 
the latest) ; Mayence Cathedral (probably both choirs entered | 
into the original scheme; the W. choir is called the pari'-h 
choir); Nauinburg Cathedral (the W, ajise appears to be a 
creation of the 13th cent, and not to continue an early tradi- 
tion); Bamberg Cathedral (the E. apse is rather the earlier an<l 
has a crypt, but the church is thouglit to follow an earln r plan) ; 
Augsburg (the W. choir is called the parish choir) ; Oppenhenn, 
St. Catherine's (the present W. choir is later, but probably 
occupies the site of an early church) ; Reichenau on the Lake of 
Constance. 

Outside Germany doublo-apse churches are 
rarely met with on the Continent. J. T. Mickle- 
thwaite (‘Something about Saxon Church Build- 
’ I ' ’ ■ ' Journal, liii. [1896] 293) 

■rmany they may possil.ly be 
due Lo Liie tiigiisu tradition taken thither by St. 
Boniface. In England we know of three : Abingdon 
(7th cent.), L 3 'niinge, and Christ Cliurch Cathedral, 
Canterburj'. Of the last-named we have a descrip- 
tion of the building that was burnt in 1067. Below 
the E. apse, which contained the higli altar (of 
Christ), there was a crj'pt, but the W. apse con- 
tained the bishop’s throne behind the altar of the 
Virgin. About the middle of its length tlie church 
was flanked by a tower on eitlier side. It is 
thought that St. Augustine found an old building 
(Bede [HE i. 33] saj-s Roman) Avith a W. apse, and 
with a narthex and towers at the E. end, that he 
restored this, and that after his time the nave was 
lengthened ea-stAvards and a second apse built. 
At Lyrainge the foundations of a W. apse have 
been found ; tlie work is said by Scott {E^say on 
Eng. Ch. Arch., p. 20) to be Roman. 

7 . Position of altar in later Middle Ages. — The 
turning round of the churches of Western Europe 
so that the altar should lie at the E. end instead of 
at the W. probably happened in different places at 


different times. Micklethwaite tliinks tliat in 
<loubIe-apse churclies a monks’ clioir at the E. cud 
gradiuilU' overshadoAA ed tlie people's choir at the 
W. end, till in tlie 11th and 12th centuries tlie W. 
altar came to be looked upon as abnornial, and at 
tlie general rebuilding of cliurches in that age tlie 
W. altar Avas put against tlie rood screen. A simpler 
explanation AAOiiId be that it Avas a gradual con- 
forming tendency to wliat bad become tlie ortho- 
dox practice at a much eailier period. 

Probably the direction of the altar Avas at no 
period held to be of veij' great im]iortaiu e. We have 
noticed a great amount of vanetv'. At all limes 
minor altars seem to have been often placed against 
side walls so that they faced N. or S. There are 
several in the plan of St. Gall wliich might appa- 
rentlj' liave been placed with as great euiivciiience 
against the E. walls of their re.-jiective chapels. 
There are a feAV striking instances of churches with 
a N.S. direction. At Siena Cathedral the altar is 
at the E. end, but Ave may see the beginnings of a 
great 14tli cent, scheme for a neAv eatliedrul Avhicli 
Avas to run N. and S. and Avas to absorb tlie old 
building (the present cliureb) and convert it into a 
transept. Naples Cathedral is anotlier instance ; 
the old and neAV buildings are at right angles to 
each other. 

In England it Aias natural that Augustine (+604), 
Birinus (+ 6 .") 0 ), and Wilfrid (634-709), under Roman 
inlliicnce, should place their altar to the W. It 
might also be expected that the Scottish mission 
of Aldan (+ 6 .H) siioiild u.-e the E. position. This 
Ave hnd to be the case. But at an earlj- d.ate the 
E. alt.ar ^iredoiiiinated and became universal. 

8 . Deviation from due E. — English cliurches gen- 
erally have their axes near enough to true E. W. for 
deviation to be unnotieeable to most people. But 
the orientation i.s by no means aeeuiale, and oc- 
casionallj' thedeviation is very coiisideralile. Tliis 
deviation lias been explained by the (irelty tlieorj’ 
that the axis is in the direction of sum 1 sc on the day 
of the tiartieular saint in honour of Avhom theehurcii 
is de<licated. But tliis theory ha.s not found 
faA’our with serious ecelesiologists in England. It 
is just possible that this diieclion Avas adopted 
occasionally, and in the aggregate such instances 
migdit be numerous, though those Avlio bold the 
theory have never been at the pains to compile a 
list. But it is oj>en to serious objections. There 
.are in ancient Avnters no directions or oidcrs for so 
placing churches and no bint tliat they ever were 
so placed, aaIuIc Durandus distinctly saA’s that 
churches are to point to sunrise at tlie equinoxes 
and not at tlie solstices (i. 8 ). And the exce|itions 
are so numeious as to be in the majoriljg We 
may notice a few well-knoAvn buildings (.see taWe 
at end of article). These and all observations 
must be corrected to suit the unrefornied calen- 
dar. The calendar was reformed in England in 
1751, AA+ien Ave had to omit eleven days. If we 
take the year 1100 as an average date for the 
foundation of our churches, the calendar would 
then be seA’en days Avrong. This Avould not make 
a difference of 2°. It will be seen that most 
buildings face nearlj- E. , regaidless of their dedi- 
cation. Rochester Cathedral is fairly correct for 
its feast-daj-, but there can hardly be a doubt that 
it is turned so far to the S. to accommodate it to 
a cramped site. At AVestniinster there are three 
notable buildings — the Abbey, St. Margaret s 
Church, and St. Stephen’s Chapel of the old roy.al 
palace, now absorbed in the Houses of Parliament. 
The feasts are 29th June, 20th July, and 26tli 
Decemlrer. But the axes of the three are nearly' 
parallel and point E. or slightly S. of E., instead 
of almost N.E. and S. E. 

El}- Cathedral, an instance faA-ouring the theory, 
may be quoted to bIioav the rashness of holding it 
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without very careful inquiry. The dedication is 
to the Holy and Undivided Trinity. As it is a 
cathedral church, its history is preserved and we 
know that before the Reformation the dedication 
was in lionour of the Blessed Virgin (25th March), 
of St. Peter (29th June), and of St. Etheldreda 
(whose feast was 23rd June, and whose translation 
in 695 and in 1106 was on 17th Oct. and in 1252 
on 17th Sept.). It is not known whether St. 
Etheldreda dedicated her church in honour of the 
Blessed Virgin or of St. Peter or of both. The 
feast of the translation of a saint’s relics was no 
doubt a great occasion, but it is difficult to con- 
ceive of its giving the orientation of a building, 
because it would be hardly possible to foresee, on 
the fixing of the axis, when the new building would 
he ready for the translation. Thus the building 
probably does not derive its direction from the 
first translation of 17th Oct. 695. But it is to 
sunrise on about 17th Oct. that the axis points, 
and it may be argued that the present building 
was made to suit sunrise on the anniversary of the 
first translation. But it is more probable that, if 
any day fixed the axis, it would be eitlier St. 
Peter’s Day (29th June) or Ladj- Day (25th March). 
We have seen that the direction does not suit 
29th June. It would indeed suit Lady Day fairly 
well, though not exactly. 

We may test the theory further by applying it to a group 
of small churches taken at random in one district. None of 
the following churches deviates more than 5* N. of true E. or 
5* S. of true E., except one which is about 10* N. of true E. 
(it will be seen that the dates of the feasts vary from mid- 
summer to nearly mid-winter, at which seasons the points of 
sunrise are about 80^ apart) : St. Margaret, Norwich and Swan- 
nington (20th July); St. John Baptist, Alderford (24th June); 
St. Andrew, Attlehridge (30th Nov.) ; St. Agnes, Cawston 
(2l8t Jan.); St. Nicholas, Brandiston (6th Dec.); All Saints, 
Weston (1st Nov.). 

A point to he home in mind in this connexion 
is that the dedications of churches have not infre- 
quently been altered ; some earlier dedications 
have been changed to that of the Blessed Virgin 
Mary ; this was common in the 14tU cent. ; others 
were changed to that of the Holy Trinity at the 
Reformation. Some places still preserve, it is 
said, a primeval solar feast. 

In Rome, out of 45 churches (nearly the whole 
number in Scott’s lists) 15 point reasonably near to 
the sunrise on the feast-day, and 30 are quite wide 
of it. 

9. Bend in axis of churches.— Another popular 
theory is this : when the axis of a chancel is found 
not to be in a straight line with that of the nave, 
the deflexion was intentional and was meant to 
symbolize the drooping of the head of our Lord 
upon the Cross. Here again we have no authority 
from the ancient writers, and we have no right to 
attribute to them a meaning which they do not 
acknowledge. P. Bond (Dedications ank Patron 
Saints of English Churches, London, 1914, p. 249) 
indeed quotes the case of a 14th cent, architect 
who died of grief on finding that a church that he 
had built at Metz had a bent axis. 

Bond savs that the theory has been supported recently by 
Emile Male, Victor Mortet, J. A. Brutails, Anthyme Saint- 
Paul, and to some extent by de Cauniont, Viollet le-Duc, and 
Camille Enlart, bat rejected by Auguste Choisy and Robert 
de Laste\ rie. Johnson (p. 23S) sugrj^ests that the bend was 
intended to produce an agreeable optical illusion. He states 
that deviation is generally to the S. ; Bond says that it is to 
theN. 

A little consideration will show that the de- 
flexion must always be accidental. 'When a chancel 
is to he rebuilt, the chancel arch is blocked by a 
temporary wall so that the nave can continue in 
use. Unle.ss the axis of the nave is carefully 
found and continued eastwards before this wall is 
built, and unless the stakes in the ground are care- 
fully preserved, the chances are that the axis of 
the new chancel will not be in the same straight 


line, because it is difficult to make it exactly per- 
pendicular to the short base aflorded by the piers 
(perhaps themselves irregular) of the chancel arch. 
And it is not going too far to say that the deflexion 
is never found except where one part of the church 
has been rebuilt. It is, moreover, seldom found 
in the best buildings — more often in the churches 
of country towns and villages than in cathedrals 
and great churches, and more often in great 
churches which are in ot’ner respects irregular and 
of various periods than in those which are of fairly 
uniform style and are acknowledged master- 
pieces. 

No bend is found in Winchester, Durham, Salisbury, Wells, 
Norwich, Lincoln, Peterborough, Exeter, Hereford, Gloucester, 
Worcester, Chester, Llandaff, Oxford, Southwell. This list 
contains all the buildings of the first rank except a few notable 
cases of partial rebuilding. It would be strange indeed if 
Canterbury with its complicated plan and its long history 
showed no bend, or Chichester, which is notoriously irregular. 
Moreover, the evidence of symbolism in these and other build- 
ings is vitiated by the fact that each has several deviations : 
Canterbury has four axes ; Chichester appears to have seven ; 
Rochester has several axes, but the deviations are very slight. 
And again, when there are two bends in the axis, they are 
sometimes in different directions. The only important build- 
ings with a deviation which will serve for symbolism are there- 
fore Lichfield, Bristol, St. Albans, and Ripon, with an inclina- 
tion of the choir to N, ; and Ely and York, to S. In each of 
these either the choir or the nave has been rebuilt. 

The force of even these few instances is lessened 
still more when we see that the bend in the axis is 
only one irregularity among the many found in old 
buildings; e.g., in six cathedral churches the "W. 
door is not in the centre, and in one, Manchester, 
the axes of nave and choir are parallel but not in 
the same straight line ; only the irregular Lady 
chapel at the E. end deviates. 

It may be that the above analysis is subject 
to correction, because plans, however carefully 
measured (like the Builder series here used), may 
occasionally omit a slight deviation. But, if the 
deviation is so slight as to escape the notice of the 
surveyor, it can have but little value as a symbol. 

It is true that the cruciform plan of our great 
churches symbolizes the Cross. But it was a 
symbolism read into the cross-form after it had 
been evolved on other grounds. Exactly the same 
process is happening now in regard to the inclina- 
tion of the head of the Cross. 

10. Details of orientation in buildings and 
furniture and in ritual. — The site chosen for the 
English parish church was usually to the N. of the 
village ; perhaps it would be more correct to say 
that a site was chosen such that the village should 
be S. of it. There may have been some now un- 
known motive in this, or it may he simply that 
it was preferred to approach the church through 
the buiial-ground, which was usually to the S. 
Similarly, there are two possible explanations of 
the burial-ground being to the S. There is a pre- 
judice against burial on the N. side. J. Brand 
records (Popular Antiquities, new ed., London, 
1900, p. 475) that it was formerly appropriated 
to unbaptized infants, the excommunicated, the 
executed, and suicides. This prejudice may he due 
to an old belief or simply to a natural dislike of a 
cold, damp place with rank herbage. Thus the 
principal door of the church is generally to the S., 
out there is almost invariably a N. door opposite 
to it, which is often nearly or quite disused. 

Tombs in the aisles are on either N. or S. side 
indifl’crently. But in the chancel the place of 
honour was on the N. side ; this was undoubtedly 
in order that the tomb might he used as the 
Easter Sepulchre, which was on the N. side, pre- 
sumably because our Lord was pierced on the right 
side. 

In early churches the Gospel ambo was on the 
N. side ; from it sermons were preached and decrees 
and excommunications read ; hence there is still a 




POINTS OP THE COMPASS 


86 


slight tendency in Anglican churches to place the 
pulpit on the N. side. The Paschal candlestick also 
was on the N. side. The Epistle ambo was on the 
S. side. The sedilia of mediaeval type are believed 
to be a relic of the presbyters’ seats round the apse 
of the early churches. They have been kept on 
the S. side and not on the N. , doubtless because it 
is more convenient for the assistant to approach 
the celebrant, who is facing E., on his right hand. 
Close to the sedilia was placed the piscina. The 
bishop’s throne is also on the S. side. There was 
a custom, very commonly if not generally kept up 
in country places till the beginning of the 19th 
cent. , of separating the men and women, the men 
sitting on the S. side of the church and the women 
on the N. This custom had doubtless continued 
without a break from the earliest days of Christ- 
ianity, and it is perhaps of pre-Christian origin. 
It is noted by Durandus (i. 46). 

The dissenting bodies from the Anglican Church 
do not observe orientation. 

11. Burial. — Christianity no doubt inherits the 
custom of burial with feet to E. from paganism. 
The reason for it given by the early Christians was 
that Christ at His second coming will appear in the 
E. and the dead will rise to move towards Him. 
In practice graves are made parallel with the 
church without any attempt at accuracy. 

12 . Superstition. — Few definite beliefs in this 
country about the points of the compass are re- 
corded. The following has not previously been 
published : 

An old gentleman who had to undergo a slight operation 
declined to allow it to be performed until the sofa on which he 
was lying had been placed N. and S. It is thought that he held 
•ome views about magnetism. 

It is said that in Scotland there is an idea that if the passing 
of the soul is to be easy the floor-boards of the sick room should 
not run N. and S. 

The association in Ireland of colours with the 

oints of the compass will he noted presently in 

escribing similar ideas in other parts of the world 
(see below, X. ). Green is said to be an unlucky 
colour in England (Baring-Gould, p. 15). 

VII. Jews . — The Hebrew word for east means 
literally ‘ the front,’ and that for west ‘ the back,’ 
so that south is on the right hand and north on 
the left. This suggests some form of sun-worship 
at an early period. The supposition is supported 
by evidence from a later time : the Tabernacle 
had its door facing E. (‘ and for the hinder part of 
the tabernacle westward thou shalt make six 
boards ’ [Ex 26^ RV]). This true orientation was 
notwithstanding the ban of sun-worship by Moses 
(Dt4‘9). 

Lapses into worship of sun, moon, and stars are 
frequent all through Jewish history : Manasseh 
‘ worshipped all tlie host of heaven ’ (2 K 21’) ; 
Josiah ‘ took away the horses that the kings of 
Judah had given to the sun ’ (23**) ; Amos upbraids 
Israel with carrying with them ‘ the star of your 
god ’ (Am 5”) ; Ezekiel sees ‘ between the porch 
and the altar, about five and twenty men, with 
their backs toward the temple of the Lord, and 
their faces toward the east ; and they worshipped 
the sun toward the east’ (Ezk 8*®). The 
custom of saluting the moon by kissing the hand 
referred to in Job 31’®'- may have been learned in 
Assyria (see JE, s.v. ‘ Star- Worship ’). 

The Jewish attitude of prayer is an instance of 
what may be called ‘ local orientation ’ ; it was not 
a turning to a point of the compass, but a turning 
to a place. We have a suggestion of this in 
Solomon’s prayer at the dedication of the Temple : 
if a man ‘ spread forth his hands toward this 
house : then hear thou in heaven thy dwelling 
place ’(1 K 8®®'-). And, when Daniel prayed, ‘his 
windows were open in his chamber toward Jeru- 
salem ’ (Dn 6*®). This became the law ; a wor- 


shipper out of Palestine should turn towards 
Palestine, one in Palestine towards Jerusalem, in 
Jerusalem towards the Temple, in the Temple 
towards the Holy of Holies (JE, s.v. ‘ Mizrah ’). 
In JE, s.v. ‘ East,’ however, facing to the E. is 
said to have been the attitude of prayer, and refer- 
ence is made to Apost. Const, ii. 57, which the 
writer maintains to have a pre-Christian Hebrew 
foundation. 

In regard to buildings the custom of a true 
orientation, which had been established by the ar- 
rangementof the Tabernacle, was continued. It was 
followed in Solomon’s Temple and in all subsequent 
rebuildings. Ezekiel is very precise on the orien- 
tation of the temple of his vision (40-47). Compari- 
son may be made with the Apocalypse (Rev 7* 16*’). 
Synagogues (apparently those of the pre-Christian 
era)are said by A. W. Brunner (R. Sturgis, Diet, of 
Architecture and Building, 3 vols.. New York and 
London, 1901, s.v. ‘ Synagogue ’) to have had ‘ the 
holy ark or sanctuary’ at the E. end, but no 
authority is given. Those of the 2nd cent. A.D. in 
Galilee all faced S. (id. s.v. ‘Syria’). Synagogues 
are now planned so that the ark may be towards 
Pale.stine (JE, s.v. ‘ Mizrah ’). 

VIII. Ml/3AJaHAI)AJVS.—-The Muhammadans, 
like the Jews, observe a ‘ local orientation’ ; they 
turn in prayer towards a place, Mecca. The 
Ka'bah at Mecca, adapted by Muhammad as a 
mosque, had been a pagan temple with its entrance 
to tlie E. (J. Gwilt, Encyclopcedia of Architecture, 
ed. W. Papworth, London, 1867, § 118). 

The essential feature of a mosque is the qiblah 
or mihrab, a niche or recess in a wall, the direction 
of the wall being at right angles with a straight 
line to Mecca. In front of the qiblah is an area 
covered by a roof supported on columns which form 
a series ot aisles running towards the Mecca wall. 
These form the prayer chamber ; in front of it is 
an open court with covered walks at the sides lead- 
ing from the entrance, which is generally opposite 
the Mecca wall. As the Jews had but one temple, 
synagogues being but houses of prayer, so the 
Muhammadans had only one temple, that at 
Mecca (Fergusson®, ii. 516) ; mosques are places 
of prayer arranged so as to show the direction 
of Mecca, though they have acquiied a sanctity 
of their own, not less than that of the shrines of 
other faiths. 

Orientation of a kind was therefore of the first 
importance in a mosque. At Ispalian the axis of 
the great bazaar runs N. and S. Tbe front of the 
mosque occupies the S. side of this, but the axis of 
the porch is bent at an angle of 45° so as to suit the 
mosque itself, the main axis of which is duly 
pointed to Mecca. 

Private prayer on the housetop is also directed 
towards Mecca. 

In burial the Muhammadan is laid on his right 
side facing Mecca (see art. Death [Muhammadan], 
vol. iv. p. 502®). 

IX. The East. — Orientation in ritual observ- 
ance is perhaps most pronounced in Asia, which 
may be more or less indirectly the source from 
which the European observance is derived. Tylor 
holds that the adoration of the sun in the ancient 
Aryan religion is revealed in ritual orientation. 

The Braliman turns E. at sunrise, says Tylor, 
and at noon, after adoration of the sun, he turns 
again E. to read his daily portion of tbe Veda and 
to make his daily ofi’ering. 

‘It 13 with first and principal direction to the east that the 
consecration of the fire and the sacrificial implements, a cere- 
mony which is the CTOundwork of all his relii^ious acts, has to 
be performed ' (PCS ii. 425). 

An example of the orientated altar is given in 
art. Altar (Hindu), vol. i. p. 345®. Hindu temples 
are sometimes dedicated to the sun-god, but the 
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moon-god has none (art. Brahmanism, vol. ii. p. 
805'’). Temples seem to be duly orientated in the 
wider sense of the word. 

The Indian Buddhist generally orientated his 
buildings fairly closely to the cardinal points, and 
seemed to prefer to make his entrance face E. But 
the Jain temples did not follow a rule, ‘ the Jains 
being inditi'erent apparently to any particular 
direction for their buildings’ (H. Cousens, in 
Archceological Survey of India, Calcutta, 1907-08, 
p. 195). 

The Thugs, on the other hand, are worshippers 
of Kali, the death-goddess. In her honour human 
victims were murdered ; to her the sacred pickaxe 
was consecrated with which the graves of slain 
were dug, and the elaborate ritual of this conse- 
cration was performed facing W. The mediieval 
Tatars made a mound over the grave and placed on 
it a statue facing E. (PC^ ii. 423). 

Buddhism varies much in different countries, 
and presumably its buildings and ritual vary. In 
China it appears that the temples are truly 
orientated (see Architecture [Chinese], vol. i. p. 
695*’) and there is therefore, it is to be supposed, 
some orientation of ritual. There is a paradise of 
the dead in the W., and the chief book read in the 
presence of the departed person is ‘ the “ Sutra of 
Amitabha,” or the Buddha representing the sun 
in the west, behind which lies paradise’ (art. 
China [Buddhism in], vol. iii. p. 554» ; cf. art. CON- 
FUCIUS, vol. iv. p. 19*). 

In the Confucian religion there are many sacri- 
fices ottered with an elaborate ritual. The most 
important of these is described in art. CONFUCIAN 
Religion (vol. iv. p. 13), and the points of the 
compass are carefully mentioned, but their religi- 
ous significance, if they have any, is not indicated. 
The sacrifices of the second rank are made at 
altars and temples in and about Peking. The 
sun-god has an altar- terrace outside the main E. 
gate towards the region of the sunrise ; the moon- 
goddess has an altar outside the W. gate, because 
the W. is the region where the new moon is 
born. 

X. Savage races. — i. Ritualacts. — Theritual 
of primitive races is with difficulty ascertained, 
and not very much has been recorded. The Pangin, 
one of the tribe.s of the Indian Archipelago, on all 
ceremonial occasions salute and invoke the direc- 
tions of the rising and setting sun ; the people 
sleep with their faces to the E. , and on cremating 
the dead they place the body to face in the same 
direction ; the land of the dead is in the E. , and it 
seems that that is the direction to which most 
importance is attached : 

‘The only disturbing feature is the fact that the “setting 
sun” is said to be invoked. This may be due to the influence 
of a solar cult' (W. J. Perry, JRAl xliv. 285). 

Another tribe, the Toraja of Central Celebes, 
place their houses in an E. and W. direction with 
the door at the W. end, thus facing the land of 
the dead ; but this is really religious. 

A neighbouring tribe, the Tobada, build their ‘village-house’ 
N. and S., ‘so that, as they say, on entering, one faces to the 
north, the direction whence they have come, and in which 
direction they place the land of the dead. The holy place of 
the house is the north centre-pile . . . and there the ghosts 
come to live in bunches of leaves of the aruru palm ’ (i6. p. 
290). 

This seems to be a first, but very important, step 
towards temple-worship. The largest and most 
important tem|ile of the Tonapoe has a door on the 
E. side, thus facing towards the land of the dead 
and in the direction whence the tribe came. A 
number of cases are recorded in which houses are 
built with due regard to tlie direction of the land 
of the dead, and of others in which a place is pro- 
vided as a residence for the gliost, or an entrance 
into the house is made for it- 


In ritual observances the following may be 
noted : 

In old Mexico, where sun-worship w’as the central doctrine of 
a complex religion, men knelt in prayer to the E. and doors 
of sanctuaries looked mostlj W. {PC^ ii. 424). The Pueblo 
Indians of New Mexico, though they are now Christians, have 
preserved their ancient practice of turning to the sun at his 
rising, just as the Christians of Europe turn to the E. at certain 
parts of their worship. The cave-templeof the sun-worshipping 
Apalaches of Florida had its opening to the E., and the priest 
stood in the opening early in the morning of the feast-days 
waiting for sunrise. The Comanches, also sun-worshippers, 
when preparing for the war-path, place their weapons over 
night on the E. side of the lodge to receive the morning sun’s 
first rays. The ancient Peruvians were sun-worshippers, and 
had in their capital, Cuzco, a temple duly orientated, with a 
great golden disk on the VV. wall to reflect the rising sun as it 
shone through the E. door {ib. ii. 424). The Hopi mother, on 
the twentieth day after the birth of her child, presents it to 
the sun at the moment of sunrise (see Birth [Introduction], 
voL ii. p. 642b, and Joum. Amer. Eth. and Arch. ii. [1892] 
163). 

The following symbolic orientation is characteristic (A, 0. 
Haddon tells the present writer) of the Paw nee, but to a greater 
or less extent applies to the Plains Indianii generally. The 
‘earth lodges’ are built in the traditional manner according 
to a divinely inspired plan, and serve for ceremonial purposes 
as well as dwelling-houses ; the same symbolism is found in the 
summer tents, or tipi. The entrance always faces E. The 
central circular fireplace represents the sun, and the cleared 
space round it the horizon. For certain ceremonies an 
altar of ruga is placed to the W. of the fireplace, and on it is 
deposited the sacred bundle ; behind it, in the place of honour, 
sit the priests ; the space between the altar and the fireplace is 
holy ground, over which no priest can pass till purified by thun- 
fication. This region in the W. is sacred to the evening star, 
the beneficent guardian of fertility, and to her four attendant 
messengers : wind, clouds, thunder, and rain. To the N. of 
the fireplace there should be a bison’s skull to represent at once 
the gods in the heavens and the home of Tirawa, the high god, 
the all-embracing, the morning star, the bloodthirsty controller 
of the heat of the sun in the E., who prevents his brother, 
the sun, from burning up the world. The S. is the land of 
death and the receivers of the souls of the unfortunate 
dead, while the malevolent deity of sickness is stationed in the 
S.W. In ceremonial pipe-smoking puffs of smoke may be blown 
ID various directions as offerings to these and other heavenly 
bodies. 

I J. \V. Fewkes (i/oum. Amer. Eth. and Arch. ii. 14-22) says 
that the underground estn/as or kib-vas (ceremonial chambers) 
in the Tusayan (Hopi) Pueblo of Wdl-pi in Arizona ‘are gener- 
ally placed with their walls corresponding to the conception of 
the primary points but not to our cardinal directions. . . . The 
variation of their N. .is W. of the true N. (varying from 42* to 
50') ; consequently the N.S. lines of thier kib-vas are in reality 
N.E. and S.W. lines.' The orientation * is probably intentional, 
but it may be determined by the possibilities in direction of the 
recesses in which they are constructed.’ 

R. M. W. Swan considers that the temples of Mashonaland 
were orientated (J. T. Bent, Ruined CUUb oJ Mashonaland^ 
London, 1892). 

We may here notice the wide-spread association 
of certain colours with the various points of the 
compass. A table is ajipended showing some of 
the recorded observations. It will be seen that 
these are from N. and S. America, China, and 
other parts of the world, including Ireland. There 
is no approach to uniformity and only a few 
tendencies can be faintly tracea, as, e.gr., that black 
is practically never associated with the S. or E, 
It IS just possible that the well-known liturgical 
colours of the Christian Church, although of late 
use, are not entirely unconnected with these 
ideas. 

2 , Burial. — Practically all peoples who practise 
inhumation follow some rule as to the direction in 
which the body is to be laid. 

A journey to the land wdience the tribe migrated 
is probably the most general conception at the 
present time. The dead are laid in the direction 
of the land of the dead, and this, when both can be 
ascertained, is found to coincide with the direction 
of the land of the forefathers. 

Perry’ gives many instances from the E. Indian Archipelago. 
One tribe makes the grave parallel to a river up which the 
spirit must travel, the tribe having migrated down the river; 
another, which believes that the land of the forefathers is to 
the S., laj’s the body on its side with head to W., feet to E., and 
facing S. ; another places the body in a sitting position facing 
the land of the dead. In one case the direction of the grave is 
towards the land of the dead and in the direction of those 
places where the first chiefs procured their wives; in another 
the dead are buried on the S. side of the village, the land of the 
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dead is situated in the S., and it U from the S. that the people 
believe themseh es to have come. Cases are recorded where the 
bodies of the dead are definitely orientated to the land of their 
forefathers, the situation of the land of the dead being unas- 
certained. An exceptional and special case may help to 
illustrate the belief in the journey which the spirit was to take : 
the body of a man whose head had been cut off by a member of 
another clan was brought in and placed sitting on the ground 
against a pile of the house and facing the land of his enemy ; 
when buried, it was placed in a sitting position still facing in 
the same direction {JRAl xliv. 289); presumably the first 
business of the ghost was to go and have his revenge. A tribe 
in £. Africa buries a man who dies in a strange place with his 
face towards his mother’s village (art. Doath [Introductory], 
vol. iv. p. 425^'). 

A man of the Wotjobaluk tribe of Vetona, Australia, is buried 
with his head tow'ards the point of the compass appropriate to 
his totem {ih. p. 425a). 

* Among the Battas of Sumatra men of different totems are 
buried with their heads in different directions, but the reasons 
for these differences are not always manifest. On the analogy 
of the Hot-Wind totem and the Sun totem among theW'otjo- 
balluk we may conjecture that the direction in which the body 
was buried was the direction in which the totem was supposed 
especially to reside, so that the intention of interring the bodies 
in these positions may have been to enable the released spirits 
of the dead to rejoin their totems ’ (Frazer, Tvlemum and 
Exogamy, iv. 213). But, as Haddon points out, since the 
people are supposed to be related to or descended from their 
totem, this seems to be but another form of the journey of 
the spirit to the land of the forefathers. 

The orientation of the graves of some primitive 
peoples is recorded without any indication of the 
beliefs which decided the direction ; burial with 
feet to the W. is observed by races of N. America, 
Central Africa, Samoa, Fiji, and Australia. Tylor 
mentions some Australian tribes who bury their 
dead in a sitting position facing E., even while 
believing that the land of the dead is in the 
W. 

XI. Prb-bistorio western Europe. — i. 
Temples. — Under this heading brief reference will 
be made to the great well-known megalithic monu- 
ments. They are included in this article because 
they have been called temples and tombs, and have 
been said to be orientated in the sense that their 
aspect was decided by religious considerations. 
But as a matter of fact we do not know their use, 
or what determined their direction, their age, or 
the religion of the folk who built them. If we 
knew any two or even any one of these facts, it 
might be possible to deduce the others. But we 
have no working base, not even any uniformity 
among the remains. 

The two most famous examples are Camac in 
Morbihan and Stonehenge in Wiltshire. Camac 
is a series of immense parallel avenues running 
roughly E. and W. along the coast of Brittany. 
Stonehenge is a horseshoe within three concentric 
circles, two of stone and one of earth. From the 
outer circle runs a straight depression between 
earth banks. A line dra» n down this depression 
and continued through the horseshoe divides it 
symmetrically and passes through a Hat slab called 
the ‘altar.’ This line points to the place of sun- 
rise on mid-summer day about, according to 
Lockyer (Stonehenge, p. 67), the year 1680 B.C. 
It may be that Stonehenge is a sun-temple, as 
Lockyer argues, and that it was built about that 
time. But it may not be a sun-temple, and, as to 
the date, A. K. Hinks points out (NG liii. [1903] 
1002 £F.) that, if the first glimpse of the sun is 
observed, we get the year A.D. 3000 ; if the middle 
of the disk is observed, the conditions are right 
for to-day ; if we wait for the completion of the 
sunrise, the date must be put back about 2000 
years. 

The works at Avebury consist of a large circle 
enclosing two others ; there is an avenue leading 
from the outer circle in a S.E. direction. On 
Hakpen Hill there is a circle with indications of 
an avenue leading N.W. The circles forming 
‘ King Arthur’s Round Table,’ Penrith, are 
broken towards the N.E. and S.W. The work 
at Arbor Low, Derbyshire, seems to be orientated 


almost due N. and S. (Fergusson, Rude Stone 
Monuments, London, 1872). 

Callernish in the island of Lewis is a circle with 
a stone in the centre. From the circle single lines 
of stone stretch out S. and E. and W., while a 
wide avenue runs to the N. (These directions 
appear to be approximate only. ) A tomb within 
the circle has an axis roughly N.E. and S.W., the 
entrance being towards the N.E. 

There are considerable remains in Ireland. 
Those around Lough Gur, Limerick, have been 
described by B. C. Windle, who made careful 
observations of the bearings in those cases where 
they ‘might possibly be significant’ (Proc. Royal 
Irish Acad. xxx. [1912] sect. C, p. 283). The 
monuments near Lough Swilly, Co. Donegal, have 
been recorded by H. Boyle Somerville, who detects 
several systems of orientation, monuments being 
orientated for the solstitial sunrises or sunsets or 
both, for sunrise or sunset at the equinoxes, for 
sunrise or sunset at a point equidistant in time 
between solstice and equinox, for rising or setting 
of a star or of the moon (Journ. Royal Soc. o/ 
Antiquaries of Ireland, xxxix. [1909] 192, 215, 
343). 

2 . Burials. — Until recently burials both on the 
Continent and in Britain appeared to be hap- 
hazard. But recent research seems to show that 
two or perhaps three definite systems were fol- 
lowed, though in each of these there were not a 
few exceptions. In some cemeteries the skeletons 
are found laid on their hacks E. and W. with feet 
to E., while in others they are N. and S. with feet 
to N., hut occasionally to S. Others again are 
laid on the side E. and W. with the feet sometimes 
E. and sometimes W., but always looking S. In 
some cases a single group contains skeletons point- 
ing to all four cardinal points, as at Broughton 
Poggs. At the Saxon cemetery at Fairford the 
feet were almost invariably to the N., and \V. M. 
Wylie thinks that this was the prevailing pagan 
practice among Teutons (Archmologia, xxxvii. 
[1857] 459). In Sussex and Surrey and in the south 
of England generally the feet are most commonly 
E. , but, when they are not, they are almost invari- 
ably to the N. In the round barrows of Wiltshire 
the tendency is for the bodies to he facing S. 

One of the most remarkable examples of orienta- 
tion (taking the word in its wide sense) is the 7th 
or 8th cent. Christian cemetery at Hartlepool, the 
first monastic seat of Hilda of Whitby. Here 
were found a dozen bodies with memorial slabs 
incised with crosses and Christian inscriptions ; 
yet all were lying N. and S. 

There seems good ground for believing that the 
Teutons held the north sacred. The classical 
passage in mediseval literature is in Rcineke Fuchs 
and is quoted by J. Grimm (Deutsche Mythologie, 
Gottingen, 1854, i. 30). Here the fox turns in the 
Christian direction, while the wolf is content with 
the heathen orientation towards the N. G. B. 
Brown (The Early Arts in England, London, 1915, 
iii. 161) points out that this orientation cannot 
have formed an important item in Teutonic pagan- 
ism or it would have left a more decided mark in 
literature. On their conversion to Christianity 
the Teutons for the most part seem to have aban- 
doned this direction in their burials for that of 
E. and W. 

The general conclusions are as follows, though 
we must not expect uniformity even in the same 
race. Burial with the feet to the N. was probably 
the practice of the pagan Saxons, though this was 
not universal. Eor the most part they adopted 
the E. and W. position on conversion to Christi- 
anity. On the other hand, some Christian burials 
are, as we have seen, N. and S. Some burials on 
the side with feet to E. or W. but with the face 
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always to the S. suggest a desire to face, or lie in 
the path of, the sun. These general tendencies 
are interfered with by the survival or overlap of 
more ancient customs, by indiflerence and ignor- 
ance, and by local conditions such as a steep slope 
in the ground. 

List of English churches showing direction of axis, dedication, 
and date of festival, with direction of sunrise on the festiv^ 
(see above, VI. 8). 


SS. Pbtbr and Paul, 29 June, N.E. by E. 


Exeter Cathedral .... 



EL byS. 

Gloucester Cathedral .... 



E. by S. 

LUndafif Cathedral .... 



E. by S. 

London, Old St. Paul’s Cathedral • 



E. 

London, Westminster Abbey . • 



E. bya 

Peterborough Cathedral . , • 



E. 

Winchester Cathedral . . • • 



E. by S. 

York Cathedral 



E. 

CSiichester Cathedral 

Thb Blbssbd Virgin, 25 March, EL 

E. by & 

Carlisle Cathedral .... 



E 

Fountains Abbey 



E. by N. 

Jervaulx Abbey 



E. by N. 

Holyrood Chapel . • • . . 



E. by N. 

Lincoln Cathedral .... 



EL 

Rievaulx Abbey 



N. 

Salisbury Cathedral . • • • 



EL 

Old Sarum Cathedral « • . 



EL byS. 

Southwell Cathedral .... 



E. by S. 

Worcester Cathedral . • • • 



EL 

York, St. Mary's Abbey . . • 



N.E. 


8t. Ethsldreda, 25 June, N.E. by E-, and E. by 8. ; St. PsTsa, 
29 June, N.E. by E. ; 25 March, E. 

Ely Cathedral E. by S. 

St. Cuthbbrt, 20 March, E., and 4 Sept., E. by N. ; 

25 March, £. 

Ihirham Cathedral (St. Cuthbert and B.V.M.) . E. by S. 
Wells, St. Cuthbert’s Church .... E.N.E. 


St. Wseburoh, 8 Feb., E.S.E. ; SS. Peter and Paul, 20 June, 
E. ; B.V.M., 26 March, E, 

Chester Cathedral E. by N. 


St. Andrew, 30 Nor., S.E. by E. ; St. David, 1 March, E. by S. 
Rochester Cathedral, present building (S. Andrew) S.E. 

Saxon building . . S.ELbyE. 

St. David’s Cathedral (SS. Andrew and David). E. 

Wells Cathedral (S. Andrew) . . E. 

Christ, 25 March, E., 25 Dec., S,E. by B. 

Canterbury Cathedral E. by S. 

Norwich Cathedral E. by N. 

St. John Baptist, 24 June, N.E. by E. 

Chester, St. John’s Church .... N.E. by EL 

Peterborough, St. John's Church . . . E. by & 

St. Alban, 25 June, N.E. by E. 

(Dedication of Church, 29 Dec., 8, EL by ELI) 

St. Alban’s Cathedral ELS.EL 

St. Ethblbert, 24 Feb., E. by S., or 20 May, N.EL by EL ; 
B.V.M., 25 March, EL 

Hereford Cathedral £. 

St. Fridiswidb, 19 Oct, EL by 8. 

Oxford Cathedral B, 


St. Nicholas, 6 Dec., S.E. by E. 

Cambridge, King’s College Chapel (St Nicholas 

and B.V.M.) 

Newcastle Cathedral 

Yarmouth Parish Church . . . , , 


E, by N. 
ELN.EL 
E. bya 


St. Chad, 2 March. EL 

Lichfield N.EL by E, 


St. Uaroarbt, 20 July, N.E. by E. 
Westminster (St. Margaret’s Church) . B. 


St. Stbphbn, 26 Dea, 8.EL by E. 

Westminster (Chapel Royal) . , . , EL by S. 


1 Nicolas, Chron. qfHitL 


Table showing the colours which represent the points of the 
compass and the common liturgical colours (see VI. laand X. x). 



N. 

s. 

E. 

W. 

C 

Blue 

Red 

White 

Yellow 

Pueblo, Arizona! J 

(green) 

or 



or blue 

V 

Zuni * . • . 

yellow 

Yellow 

Red 

WTiite 

Black 

Navaho * • . 

Black 

Blue 

■White 

Yellow 

Moki2 

White 

Red 

Yellow 

Blue 

Pueblo 2 , 

White 

Blue 

Bed 

YeUow 

Isleta, Pueblo® 

Black 

Bed 

White 

Blue 

Blue 

White 

Bed 

Black 

Cherokee ® . 

(trouble) 

(happi- 

ness, 

peace) 

Red, 

(success) 

(death) 

Mexico and Cent./ 

Black, 

Yellow, 

White, 

America ® . 

yellow 

blue 

red 

white 

Tewa Indians, New/ 

Blue, 

Bed 

White 

Yellow 

Mexico* - . L 

firreen 




Yucatan, Mexico 4. 

White 

Yellow 

Red 

Black 

Ireland 4 

Black 

White 

Purple 

Dun 

Navabo4 

White 

Blue 

Dark 

Yellow 


Very 

White 

Bed 

Dark or 

Veda4 . . J 

dark 



dark 

\ 




blue 

China and ancient? 
Java4. . .) 

Black 

Red 

Green 

White 

Liturgical colours 

Advent 

Christ- 

Good 

Oct. of 

in common use in 

and 

mas and 

Friday 

Epiph. 

Western Christian 

Lent 

Elaster 


to Can- 

Church 4 




dlemas 
and Trin. 
to Advent 


Sorrow 

Purity 

Death 

Life 


Violet 

White 
or, for 
Passion, 

Black 

Green 



Easter 

and 

Love, 

red 




Litbraturb. — T he only work dealing comprehensively with 
the subject is Heinrich Nissen, Orientation^ Berlin, 1906-10 
(only pts. 1-3 [Egyptian to early Christian] have been issued). 
Egypt is dealt with partially by E. A. Wallis Budge, Egyptian 
Ideoif of the Future Life, London, 1899, and ‘The Pyramids 
and Temples in the SOd&n,’ in Proc. of Royal Society of London^ 
Ixv. [1899J, and more fully by J. Norman Lockyer, The Dawn 
of Aetronomy, London, 1894. Greek temples are discussed by 
F. C. Penrose, in Proc. of Royal Society of London, liii. [1893], 
Ixv, [1899], and early Christian churches by G. G. Scott, junr., 
Eseay on the Hist, of English Church Architecture, London, 
1881. An important contribution on primitive races is W. J. 
Perry, ‘Orientation of the Dead in Indonesia,’ JRAl xliv. 
(1914] 281 ff. He opposes the hypothesis of E. B. Tylor, PC*, 
London, 1891. Lockyer has expounded his theories on Stone- 
henge in his Stonehenge and other British Stone Monuments, 
London, 1906. James Fergusson’s Rude Stone Monuments in 
all Countries, London, 1872, is still valuable. Pre-historic work 
is discussed by G. Baldwin Brown, The Early Arts in England, 
4 vols.,do. 1903-15, and by Walter Johnson, Byways of British 
Arch<xology, Cambridge, 1912. Both these authors give useful 
references to recent research. J. G. Frazer’s w’orks, although, 
curiously enough, not dealing directly with the subject, must 
of course be studied, J), ATKINSON. 

POKOMO. — X. Distribution. — The Pokomo are 
a Bantu people inhabiting the Tana Valley, in the 
north-eastern part of the British E. Africa Protec- 
torate. Their proper tribal name is Wa-Fokomo 
^ representing the * bi-labial /’ which in this 
language corresponds to Swahili p and Giryama h), 
but they are called Wapokomo by the Swahili and 
Munyu by the Galla. A recent official estimate 
gives their number at about 18,000. They are 
divided into thirteen tribes {vyeti, plur. of keti), 
occupying definite areas with recognized bound- 

1 Fewkes, Joum. Am. Eth. and Arch. ii. 14-22, IIL 

>G. Mallery, 4 RBKif [1886], p. 66. 

* J. P. Harrington, 99 RBEW [1916], p. 43. 

4 A. C. Haddon, Evolution in Art, I^ndon, 1896, p. 123 f. 

^ R. A. S. Macalister, Eccles. Vestments, London, 1896. pp. 
224-226. 
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ariea. None of their villages is found at any great 
distance from the river, with which their tribal 
life is so closely bound up that they have a saying 
‘The Tsana is our brother’ (they call it Tsana, 
Tana being the Swahili pronunciation ; the Galla 
name is Galana Maro). Their farthest north- 
western limit appears to be about 39° 30' E., on the 
bend of the river ; this is the district of the Koro- 
koro tribe ; the rest, in order, going down the 
river, are Malankote, Malalulu, Zubaki, Ndura, 
Kinakomba, Gwano, Ndera, Mwina, Ngatana, 
Dzunza, Bun, Kalindi. The first nine of these 
are known as the ‘ upper ’ tribes ( Wantu wa dzuu) ; 
the Ngatana (whose district is about 3° 30' S. by 
40° E. ), Dzunza, Buu, and Kalindi are the ‘ lower ’ 

( Wantu wa nsini). These two sections difter con- 
siderably in dialect and customs ; they are some- 
times said never to intermarry, but the rule is not 
absolute. On the confines of the Kalindi area, 
between Chara and Kau, and on the Ozi estuary, 
are some villages of ‘ Mahaji’— Pokomo who have 
become Muhammadans and more or less adopted 
Swahili dress and customs. The Zubaki are the 
most numerous tribe, numbering about 2000. 

The first European to mention the Pokomo is 
probably Boteler, who was at Lamu in 1823, and 
says : 

‘ Above the town of Kow [Kau], at every twelve or fifteen 
miles, there are large villages on the northern bank inhabited 
by the Pocomas, a tribe dependent on it, and at the distance of 
fifteen days* journey in a canoe, ... is situated the town of 
Zoobakey, beyond which the current of the river is too strong 
to proceed against it’ (A*arr. of Voyage of Discovery ^ i. 303). 
The ‘ town of Zoobakey ’ is probably a mistake for 
the Zubaki tribe ; the distance is approximately 
correct. 

Krapf, though he never visited the Tana, heard 
of this tribe, and mentions their kinship with the 
‘ Wanyika ’ (see art. Nyika). He obtained a good 
deal of information from two Muhammadan Po- 
komo settled at Takaunra, who, among other 
things, gave him a list of the ‘ principal places ’ 
on the 'Tana, most of which are the names of the 
tribes already given ; others may be those of 
villages which have since been removed. The 
Pokomo, though not nomadic, like the Galla, have 
at various times been forced to migrate by changes 
in the course of the Tana, the last of which seems 
to have taken place about 50 years ago, the river 
being deflected near Marfano from its old bed, 
which ran to the north-east of the present one. 

Von der Decken was at Kau in the early part of 
1865, and speaks of the Pokomo as ‘ friedlicne und 
fleissige Ackerbauer,’ whose villages begin above 
Chara (Eeisen in Ostafrika, ii. 271). His com- 
panion, R. Brenner, returned in 1867 and ascended 
the Tana as far as the Malankote district. Between 
these two dates the Tana had been visited by New 
and Wakefield, of the United Methodist Free 
Church Mission, who founded a station at Golbanti, 
primarily for the benefit of the Galla, though the 
Pokomo were found to be more promising converts. 
This station has long been without a resident 
European, but is in charge of a native teacher; 
and there is a small number of Christian Pokomo 
at other stations of the same mission. Brenner’s 
estimate of these people, it may be remarked, is 
unduly severe. The Tana was explored in 1878-79 
by Gustav and Clemens Denhardt, who ascended 
as far as Masa, in lat. 1° 15' S. The former gives 
some accoimt of the Pokomo in the Journal of the 
Berlin Geographical Society for 1884. Subsequent 
information is derived chiefly from the German 
missionaries belonging to the Neukirchen body, 
who began work on the Tana in 1887, soon after 
the proclamation of the German Protectorate over 
Witu, which lasted till 1890. 

2 . Origin, language, etc. — The traditions of the 
Nyika tribes seem, on the whole, to import that 


the Pokomo came, like them, from Sungwaya, 
though they moved southward considerahly earlier. 
They were already settled in the Tana Valley when 
the Wanyika were driven from their homes by the 
Galla invasion. The Kauma version of the matter 
is that ‘ we refused to be conquered by the Galla, 
but the Pokomo consented,’ and retained their 
county at the price of their freedom. They have 
been, in fact, more or less tributary to the Galla 
ever since — or at least till the Galla power was 
reduced by the attacks of the Somali on one side 
and the Masai on the other. According to Von 
der Decken (ii. 271), the Pokomo were, in 1865, 
dependent on the Galla ‘ ohne jedoch von ihnen 
gedriickt zu werden.’ The Korokoro tribe have, 
like the Wasanye, ceased to use their own lan- 
guage and adopted Galla instead. 

Krapf records the fact that the inhabitants of 
the Taita hills call the Wanyika ‘Ambakomo,’ 
because they believe them to be descended from 
the Pokomo on the Tana. It also appears, from 
independent traditions preserved by both peoples, 
that some of the Rabai tribe at one time took 
refuge among the Pokomo, who have derived one 
of their ‘ mysteries,’ the ‘ great ngadzi ’ (see below), 
from them (Krapf, Diet, of Suahili, London, 1882, 
s.v. ‘ Mutsi mwiru ’). The Pokomo traditions, 
together with various features of their language 
and customs, indicate a composite origin : (1) a 
Bantu immigration from Sungwaya, (2) the hunter 
tribes (Wasanye and Waboni) previously in occupa- 
tion of the Tana forests, (3) the backward migra- 
tion from Rabai (Werner, Journ. of Afr. Soc. xiii. 
364 f., FL xxiv. 457 ; Booking, Zeitschr. fur 
afrikan. und ocean. Sprachen, ii. 33). The tribes 
seem to have reached the Tana Valley separately. 
Some say that the Buu and Ngatana were the first 
to arrive, coming from the north or north-east ; 
others that the Mwina, Dzunza, and Kalindi were 
there before them. A legend given by Booking 
(p. 36), and independently by the present writer 
(Joum. of Afr. Soc. xiii. 363 f.), derives the Bun 
from a single ancestor, Vere, who ‘appeared’ in 
the country near the ‘ oFd Tana ’ and was taught 
to make fire (by friction) by a Musanye named 
Mitsotsozini. As this man is claimed as a direct 
ancestor by the Katsae clan of the Bun, it seems 
that either Ysre himself or his children inter- 
married with the Wasanye. The traditions go on 
to state that, when the Pokomo were attacked, 
first by the (ialla and afterwards by the Swahili 
(Watsawoa), some of them emigrated (but subse- 
quently returned), others dug pits (dindi) and 
retired underground : hence the name Kalindi 
(Becking, p. 36 ; [Krafft], Grammatik der Pokorno- 
Sprache, p. 137). The subjugation by the Galla is 
here spoken of as prior to that by the Swahili, but 
other accounts indicate that the latter came first— 
i.e., if the accounts are to be trusted which place 
Liongo Fumoin the 13th century. Thatlegenda^ 
hero (whose story is given in E. Steere, Swahili 
Tales, London, 1870) is said to have made the 
Pokomo tributary ‘ from Chara to Mwina ’ ; he 
went no higher up the river. Some say that he 
imposed the ‘ tribute of heads ’ (i.e. four slaves 
from every large village and two from every small 
one), which was afterwards commuted into a pay- 
ment of so many sacks of rice. This was received 
by the Sultans of Witu till quite late in the 19th 
century (Wurtz, in Zeitschr. fur afrikan. und 
ocean. Sprachen, ii. 89). The Pokomo tradition 
about Liongo agrees quite closely with the Swahili 
one given by Steere, which stUl lives at Kipini and 
Lamu — his grave and other sites connected with 
him are pointed out at the former place. Some 
say that he warred against the Portuguese, which 
would make him much later ; but the matter is 
still involved in much uncertainty. Some of the 
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Pokomo make him contemporary with Y6''®> S'”*! 
others, while not asserting this, are positive that 
there were Swahili towns on the coast when this 
ancestor came to the Tana Valley, which may 
indicate that the Pokomo settled there at any rate 
later than 6S9, the date generally accepted for 
the foundation of Pate. It seems probable that 
the Pokomo were the earliest Bantu with whom 
the Arab settlers came in contact, and that their 
language forms the groundwork of Swahili — or at 
least of the Lamu dialect. 

The Pokomo language contains, as might be 
expected, a great many Galla words and also a 
number of others which do not seem to be Galla, 
but are difficult to parallel in any other Bantu 
language. Considering the traditions above re- 
ferred to and other points which make it highly 
probable that these people are partly descended 
from the Wasanye, we may not be far wrong in 
assigning these words to the language of the 
latter. It is difficult to establish this point at 
present, because most of the Wasanye have dis- 
used their oivn language, and (like the Korokoro) 
speak Galla ; the few who still know the old speech 
are to be found in the neighbourhood of Witu. 

The Pokomo, though cultivators of the soil, are 
also hunters and fishermen ; and their hunting 
customs, tabus, and traditions show that the 
practice is of great antiquity. Their burial 
customs also seem to connect them with the 
Wasanye, for, instead of burying in the village, or 
even in the dead man’s own house, as do most 
Bantu tribes, they carry the dead away into the 
forest. One of their ‘ mysteries,’ the fufuriye, is 
avowedly borrowed from the Wasanye, as the 
great ngadzi, or sacred friction-drum, is said to 
nave been derived from the Warabai. We have 
therefore every right to assume a composite origin 
for the Pokomo ; and this seems also to be borne 
out, e.g., by the numerous gradations of skin- 
colour met with, ‘black’ and ‘red ’ (i.e. darkerand 
lighter) individuals being frequently seen among 
the children of the same father and mother. As a 
rule, they are of sturdier build than the Wasanye, 
but not often tall. Otherwise their physical type 
calls for no special remark. Denhardt (p. 145) 
says that cicatrization was common in 1878, but 
it is not often seen now. The two middle lower 
incisors are sometimes removed, or partly chipped 
away, but this is not universal, and seems to have, 
nowadays at least, no ritual significance. Den- 
hardt, although he found that all boys underwent 
this operation about their eighth year, was re- 
peateclly assured that this and the cicatrization 
were ‘ nur Schonheitsmittel.’ The tribes of the 
Lower Tana do not practise circumcision (except 
such individuals as have adopted Islam) ; those of 
the Upper Tana do. 

3. Social organization. — The Pokomo vyeti con- 
sist of exogamous clans {masindo, plur. of sindo). 
Many of them bear Galla names (e.g., Uta, Meta, 
Ilani, etc. ) ; but these are of later adoption, and 
some have their old Pokomo name side by side 
with the Galla one — e.g., Kinakaliani of Zubaki, 
which is also Garijela ( = Gardyed). The clans of 
the Wasanye also have Galla names. Traces of 
totemism, though no doubt it once existed, are not 
very obvious at the present day. The tribal organ- 
ization is similar to that of the Giryama and other 
Nyika tribes, and also to that of the Galla, the 
Masai, and apparently the Wa.sanye. The system 
of ‘ ages ’ (Giryama marika) is known by the Galla 
name of luva. Circumcision, as above stated, is 
not practised by the Pokomo of the Lower Tana ; 
but all the boys who enter the ‘ young men’s house ’ 
(gane, or nyumba ya worani) at the same time 
(which they do about the age of 14 or 15) constitute 
a luya. They remain in the gane till they marry, 


the next luya entering a few years after them, so 
that there are always two ‘ companies ’ (vitaro) in 
the house at the same time. There is a twofold 
division of the tribe, apparently corresponding to 
the ‘right-hand’ and ‘left-hand’ circumcision of 
the Masai, the two halves being called Honge and 
Vibare, and the senior luya in the gane belonging 
to each of these alternately. Apparently the 
luya does not receive a name till it has passed into 
the highest stage of eldership. In 1912 the young 
married men of the Buu tribe at Ngao were wana 
wa magomba, belonging to the Vibare section ; the 
men of the previous luya, older, but not old enough 
to be their fathers, were wana wa mperuya, and 
the luya before that (to which belonged Nyota, the 
senior chief, then almost incapacitated through 
age) was magomba. The magomba are the fathers 
of the wana wa magomba, and the sons of the 
latter are at present known as wadzukuu (‘grand- 
sons’) zoa magomba. Tlie luya before magomba 
was mperuya, of which few, if any, were still living 
in 1912. The duration of a luya would seem to be 
about fifteen or sixteen years — roughly, half a 
generation. 

The word rika is used by the Pokomo, but is 
applied to a feast given to the whole tribe by the 
members of a new luya on their admission. 

These age-classes must not be confused with the 
‘ degrees ’ or ‘ orders ’ to which men and women 
are admitted at various stages of their existence, 
and which corre^ond to the habasi and kambi of 
the Giryama. Boys are supposed to be bought 
into the makombe by their fathers as soon as 
ossible after birth, but the ceremony may be 
clayed if the family cannot afford the fee. The 
initiate is entitled to wear a coronet of palm-leaf 
(tama) and ear-ornaments called vipuli. The next 
step is njere (Giryama nyere), followed by ktindya, 
which a man is supposed to have entered before he 
marries. Married men are initiated into the kiroo, 
whose badge is an ostrich-feather worn in a little 
clay ‘ holder ’ plastered on the head, like the nest 
of the mason-wasp (whence its name, nyumba ya 
nyiro). After this comes the higher grade, ngadzi, 
with three divisions : the fufuriye, lesser ngadzi, 
and greater ngadzi. The special ‘ mystery ’ of the 
fufuriye (derived, as already stated, from the 
Wasanye, who strictly keep the secret from the 
Galla) consists of two flutes (called ‘ male ’ and 
‘ female’), differing in diameter and in pitch, which 
are played together. They are kept at a lodge in 
the forest and shown only to the initiated. The 
lesser ngadzi has three stages and the greater 
six, one of which is called mwanja ( = Giryama 
mwandzd). The ngadzi itself is a huge friction- 
drum made of a hollowed log, 12 ft. long and 
weighing half a ton. There is one ngadzi for the 
Wantu wa dzuu, and another for the Wantu wa 
nsini, with whom are included the Wasanye. 

The members of the ngadzi are all called ‘ elders ’ 
(wakijo), though those belonging to the greater 
ngadzi enjoy most consideration. The government 
of the tribe is in their hands, and from them the 
two chiefs (mahaju) are chosen. One of them 
belongs to the Honge and one to the Vibare 
section. They appear to hold office till they die or 
are incapacitated by age. The name haju is the 
Galla ‘chief.’ 

The wagangana, or sorcerers, form a distinct 
gild, with their own rules and initiation. There 
are five grades of them, the lowest called mwana 
wn mpefo, ‘son of the spirits.’ A man who has 
assed through all but the highest is supposed to 
e eligible for that when his son enters the lowest. 
Both wakijo and wagangana are buried with 
special honours, and the face and breast of the 
corpse are painted in three colours, with soot, 
ashes, and red clay (zazi). 
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Women have two orders, the vara, correspond- 
ing to the makombe of the youths, girls being 
bought in by their fathers as soon as they can 
afi’ord it, and the nkaka ya mumio (also called 
ngorosho), which they join after marriage, their 
husbands paying the fees. It is probable that 
they have a ngadzi (or some equivalent) of their 
own, hut the present writer was never able to 
ascertain this point. 

An arrangement as yet insufficiently investigated 
is the division of each village into ‘upper’ and 
‘lower’ sections {danda ya dzuu and danda ya 
nsini), which appears to have no relation to either 
clans or luyas. At Ngao, in 1912, each section 
had two elders (one of the four being the junior 
haju). 

4. Material culture. — Pokomo huts are very 
much like those of the Galla; they are hemi- 
spherical, or beehive-shaped, thatched with grass 
on a framework of poles, which are planted in a 
circle and tied together at the top (not, as by the 
Zulus, bent over to form arches). Rice was 
formerly the staple crop cultivated, but, since the 
Tana has had a freer outlet to the sea through the 
Belezoni canal and the Ozi estuary, the cultivation 
of rice has diminished and that of maize increased, 
owing to the smaller area now covered by the 
annual inundations. All Pokomo are expert 
swimmers and canoe-men ; the craft generally 
used (waho, plur. maho) is the usual African dug- 
out, but for long journeys performed by a large 
party they have the aangala — two canoes lashed 
together, with a platform of sticks between them. 

Fishing is carried on with hook and line, by 
spearing (the fish-spear, yutsoma, is distinct from 
the hunting-spear, fumo), or by means of wicker 
traps (mono) and weirs. The most important 
animals hunted (before the game-laws were in 
force) were the hippopotamus, the elephant, and 
the crocodile. Each has its appropriate cere- 
monies and is celebrated in special songs. No 
hunt could take place without the permission of 
the wakijo, who chose a lucky day, performed 
incantations to ensure success, and insisted on the 
observance of the complicated etiquette regulating 
the distribution of the meat. The chief hunting 
weapon is the spear ; bows and arrows (with iron 
heads, or poisoned ones, with reed points) are 
sometimes seen, but are commoner among the 
Wasanye. The crocodile is a favourite food, and 
is therefore to a certain extent preserved ; the 
Pokomo are always reluctant to destroy its eggs. 
Other items of food, especially in times of scarcity, 
are wild fruits and roots — e.g., the fruits of the 
mkoma-^aXm (Hyphoene thebaica) and the tubers, 
the receptacle, and upper part of the stalk of the 
blue or white water-lily (Junji). 

As might be expected from their being largely a 
hunting tribe, the Pokomo have an interest in 
animals and a knowledge of their habits which 
recall the S. African Bushmen. Bdcking has 
recorded some of their hippopotamus and elephant 
songs, and many others might be gathered from 
the lips of the people. A specially noteworthy 
point IS the fondness of the women for improvising 
songs about birds, many of which are remembered 
and handed down. The Tana is unusually rich in 
bird-life, and the creatures celebrated in the songs 
(the osprey, a kind of plover, etc.) seem to have 
attracted attention by their beauty and grace and 
are not, so far as one can discover, considered 
from a utilitarian point of view. 

5. Customs, etc.— So far as the Pokomo are 
dilierentiated from other Bantu, it appears to be 
firstly by their affinities with the hunting tribes, 
and secondly by the specialized life consequent on 
their riverine habitat. In many ways their customs 
do not call for separate remark — e.g., those con- 


nected with marriage are much the same as tho.',e 
of other Bantu, except, perhaps, that it is more 
usual than elsewhere for a man to bespeak his 
friend’s daughter in infancy or even before birth. 
This may be due to a comparative scarcity of 
women ; and it was the present writer’s impression 
that men with two wives at once — and certainly 
with more than two — v ere not common ; but she 
gives this with hesitation, as her observation of 
natives not under missionary influence was limited. 
The rules of hlonipa are strictly obsen-ed, applying 
to a prospective as well as an actual mother-in-law, 
to her sisters, and, in a less degree, to other 
members of the family. 

Pokomo folklore is of the usual Bantu type, but 
has interesting points of contact with that of the 
Galla, while the latter shows striking parallels 
with the Nama and Masai. 
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POLABIANS.— See Slavs. 

POLES.— See Slavs. 

POLES AND POSTS. — In many parts of the 
world poles and posts have had a religious or 
magic significance. There is reason to believe 
that in many countries the post or pole has gained 
its significance as the representative of a once 
sacred tree, the spirit of the tree being supposed to 
have passed into it. Whether tliis explanation 
will hold for all parts of the world is problematical. 

I. Babylonia and Assyria. — One of the oldest 
Babylonian inscriptions known * (so old that its 
writing is almost pictograpliic) hears on one side the 
picture of a man who wears a feathered head-dress 
and stands before two pillars or posts. These have 
each a globular enlargement near tlie top ; and 
just beneath this enlargement tliere are on one 
pole four horizontal marks, and on the other eight. 
The inscription, of which no translation has ever 
been published, refers to the building and dedica- 
tion of a temple. It begins : 

* Wood unworked, reeds unworked, Enrmmag, 
suitable for a dwelling', brought. 

Uninjured was the chief, uninjured was the officer Ennamag. 
Ennamag with firmness laid the bricks ; the princely dwelling 
made. 

By it was a tall tree ; by the tree he planted a post.’ 

The association of trees and posts to which this 
ancient text bears witness is confirmed hy a number 
of early Babylonian seals, on whicli, in connexion 
with the picture of a god, a tree and a post are 
also pictured. Tlius one seal ’ represents the sun- 
od stepping over the mountain of the eastern 
orizon, and behind him is a palm-tree. Before 

1 E. de Sarzec, D^couvertes en Chaldfe, Paris, 1885-1912, pi. 
i. bis. 

2 W. H. Ward, Seaf. Cylinders of Western Asia, Washington, 
1910, no. 260. 
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him stands the moon-god, and between the two 
gods is a post having at the middle a globular 
enlargement similar to that of Ennamag. An- 
other' represents the seated sun -god, behind whom 
is a tree, while two posts, one before and one 
behind him, are carved at the top into a slightly 
tree-like form. It thus appears that the sacred 
tree and the sacred posts were associated. 

The sacred tree was in Babylonia usually a palm- 
tree. This is sho-wn by the pictures on many seals.’ 
The fact that the god resided in the tree is graphi- 
cally shown by two seals, on which the tree is 
portrayed as an anthropomorphic deity whose head 
IS surmounted by the horns of divinity, and from 
whose body the branches of a tree protrude.’ This 
was the spirit which, it w'as thought in early times, 
could be persuaded to go and reside in a pole or 
post that could be transported from place to place. 
The conception was analogous to the idea that 
the spirit of a crag could be persuaded to reside in 
a smaller movable stone and then in an idol. 

The posts were often surmounted by the symbol 
of the deity to whose worship they were attached. 
The symbol of Ishtar was a star, and on many 
seals this symbol is pictured as resting on the top 
of a post.* Out of this combination the sign was 
evolved by which the goddess’s name was expressed 
in later Babylonian writing.’ A late seal, bearing 
an Aramaic inscription, actually has a form of the 
post practically identical with the sign.® The post 
was sometimes surmounted by a sun-disk ; ’ at 
least once it is surmounted by both the star and 
the crescent moon ; * sometimes it bore a triangle, 
and sometimes a bird.’ When thus surmounted, 
it became the symbol of different deities. Thus, 
when it bore the head of an eagle or a hawk, it 
was the symbol of Zamama, the god of Kish ; when 
it bore the head of a lion, of some unidentified 
deity ; when the heads of two lions, it was the 
symbol of Ninib.'® Sometimes the post terminated 
at the top in a crook which turned to the right 
hand or the left, and in one instance it bore horns 
like those of a cow turned downwards." 

Representations of the post, when so curved, 
easily pass into representations of the caduceus, 
which, according to Ward, was a serpent emblem. 
Sometimes objects which he designates as caducei 
seem more like posts." It seems probable that the 
posts were sometimes carved to resemble serpents, 
and that the two emblems merge at times the one 
into the other. 

Another object on the seals is of a puzzling 
nature. It looks like a post with a projection on 
one side." Frequently, though not always, a vase 
is pictured above it. Ward calls the vase the 
symbol of Aquarius, and suggests that the object 
in question may be the balance of Libra.'* This 
suggestion seems most dubious. Why should a 
balance always stand on end ? The balance-signs 
in the Balwlonian writing are never made like this 
picture. The pictures of the posts on the earlier 
seals, which represent them with a globular en- 
largement towards the top or above the middle, 
indicate that this, too, is a post, though why it 
should be made in this form it is impossible to 
conjecture. 

Ward, Seal Cylinders, no. 271 ; cf. no. 374. 
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817. 
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4 Ib., nos. 126, 223, 244, 270, 274, 279, 283, 362. 

5 Cf. E. S. Ogden, The Origin of the Gumt-Signs in Baby. 
Ionian, Leipzig, 1911, p. 44 f., and G. A. Barton, The Origin 
and Development of Babylonian Writing, do. 1913, pt. ii. p. 64. 

6 See CIS ii., Tabnlse, no. 84. 

7 Ward, no. 413. 8 Ib., no. 257. » Ib., no. 1292. 

10 So Ward, p. 395. " See Ward, no. 904. 

12 See Ward, Cylinders and other Oriental Seals tn the Library 
of J. Pierpont Morgan, New York, 1909, no. 114. 

13 E.g., in Ward, Setd Cylinders, noa. 812, 331, 334-387. 

14 Ib., p. 113. 


There is reason to believe that the primitive 
Semitic name for a sacred post was expressed by 
tbe consonants ’ir, for in S. Arabia it was known 
as athirat, in Phoenician and Hebrew as dsherdh, 
and in Akkadian as ashirtv, or eshirtu.^ Appa- 
rently in early times such posts marked the limits 
of a sanctuary, for in course of time ashirtu, or 
eshirtu, became the Akkadian word for ‘ sanctu- 
ary,’ and so passed into Assyrian. If we are right 
in supposing that the post was a surrogate for an 
earlier tree, it would follow that the limits of the 
earliest Babylonian sanctuaries were determined 
by the position of sacred trees. F. Hommel sug- 
gested ’ several years ago that the name of the god 
Ashur was derived from ashirtu, ‘sanctuary’ — a 
view that Barton afterwards accepted.’ If this be 
so, not only the name of Ashur, but the city that 
bore his name, as well as the warlike empire that 
grew out of it, all bear witness to the popularity 
of the cultus-post in early Mesopotamian religion. 

No shrine was thought to be complete without 
such posts. Thus, when the Assyrian armies 
erected temporary shrines in order to propitiate by 
sacrifice a river-deity before crossing the river, 
they set up not only a temporary massebhdh, but 
two posts. This is shown in the case of the army 
of Shalmaneser III. in the pictures on the Bronze 
Gates of Balawat. The massebhah here has a broad 
base so that it will stand on the ground ; the two 
posts, surmounted with sun-disks, are provided with 
a base in the form of a tripod. Friedrich Delitzsch 
calls these ‘candelabra,’* but in view of the evi- 
dence of the seals and the Carthaginian cippi, 
cited below, they are probably representatives of 
the older posts. As Shalmaneser does not inform 
us of the nature of these objects or of the material 
of which they are made, we are left to conjecture. 
The object that we have designated a massebhah 
may have been made of wood. If so, it was also 
an dsherah. In any event it has near the top 
some of the horizontal lines home by the post of 
Ennamag already mentioned. 

Whether sacredness attached to the posts of 
doors and gates is problematical. If H. C. Trum- 
bull’s explanation ® of the origin of the sacredness 
of the threshold is correct, the door-post, which 
represented the male, should be as sacred as the 
door-socket or threshold, which represented the 
female. Possibly this was the case in Assyria, 
since at Khorsabad foundation deposits were found, 
not only under the corners of the city which were 
sacred (see art. Corners), but under each gate-post 
of the eight gates of the city. This seems to show 
that the gate-posts shared in the sacredness of the 
corners. It is possible, therefore, that some sacred 
symbolism attached to the gate-posts pictured on 
the seals of the sun-god Shamash.® He is repre- 
sented as stepping over the mountains of the east 
and through the gate of the morning by which he 
emerged from the subterranean passage which was 
supposed to lead from the west to the east. There 
are, however, no symbols at the top of these posts, 
as on some Phoenician gate-posts, to indicate that 
they were sacred, and the point cannot now be 
determined. 

The Assyrian kings sometimes savagely boast 
that they impaled their captives on stakes round 
the cities which they had conquered.' Such victims 
were at times killed before they were impaled. 
It has been customary to ascribe these acts to the 
savage brutality of the Assyrians ; but, in view of 
a method of sacrifice by impaling cited below (§ 8), 
it is possible that we have in this custom the 

1 See G. F. Moore, EBi, s.v. ‘Ashera.* 

2 Avfsatze und Ahhandlungen^ Munich, 1900, ii. 209. 

* Semitic Origim, p. 223. 4 BASS vi. pt. i. [1908]. 

® The Threshold Covenant, New York, 1896, ch. iv. 

® Ward, Seal Cylinders, ch. xiii. 

7 See KB i. 66, ii. 86, 164, and Shalmaneser Obelisk, 155. 
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survival of a primitive sacrifice by impaling on a 
post. Such a sacrifice could originate only in a 
period when men were in a very savage state. The 
Assyrians were the most brutal of all the Semites, 
and it is possible that such a primitive custom may 
have survived among them. It was exercised only in 
war, when persistent resistance especially enraged 
them. As aU their wars were carried on in the 
name of Ashur, such resistance was impious to 
him, and he would take pleasure in the sacrifice of 
the victims. If this view be true, the stakes or 
posts on which the victims were impaled were a 
kind of rude altar. 

2. Arabia. — Nearly all direct evidence of the 
use of the sacred post in Arabian heathenism has 
disappeared along with the rest of the cultus of 
the ‘ times of ignorance ’ which Islam supplanted. 
The one bit of evidence that has survived is con- 
tained in a Minsean inscription published by 
Hommel, which mentions a goddess Athirat as the 
consort of the god W add. * Athirat is the S. Arabic 
equivalent of Ashera (Assyr. Ashirtu). As in 
Ni Semitic lands the word designated first the 
name of the post and only later that of a deity, it 
is probable that the same was true of Arabia, 
especially as the palm-tree is shown by historical ^ 
and archoeologicaP evidence to have been sacred 
in Arabia as well as in Babylonia. The only 
heathen shrine of Arabia of which we have a toler- 
ably full description is the Ka'bah at Mecca, and, 
while in the descriptions of that the sacred stone 
is mentioned, there is no mention of the sacred 
post.* 

3. Phoenicia and her colonies. — Most of our 
knowledge of sacred posts in the Phoenician world 
comes from Cyprus and Carthage. The word 
asherath in the sense of ‘ sanctuary ’ occurs in a 
Phoenician inscription from Masub that was dis- 
covered in 1885.® This use of the word accords 
with the Akkadian. A seal, possibly Babylonian 
(in any case it reflects Babylonian influence), seems 
to represent the limits of a sanctuary as marked 
by two posts similar in shape to one of the Baby- 
lonian forms.* 

There is much evidence that in Phoenician 
religious thought the palm-tree held the same 
place as it did in Babylonian thought. In Cyprus 
terra-cotta figures of three women dancing round 
a palm-tree have been found in considerable 
numbers.’ Although these are broken, a recon- 
struction of the original is possible and furnishes 
proof of the devotion of women to this tree. 
Evidence of the sacredness of the tree is also 
afl'orded by many of the \o\Xvecippi from Carthage, 
on which it is drawn in more or less realistic 
fashion.® The transition from the tree to the 
sacred post is shown by a terra-cotta object from 
Cyprus now in the museum of Bonn University.* 

As to the forms which the post assumed in the 
Phoenician cult we cannot always speak with 
definiteness, since from the drawings on the votive 
cippi it is not possible to distinguish in every 
case which objects were made of wood and which 
of stone. The dsherdh is once represented as a 
slender post surmounted by the crescent moon,*" 
and several times as a slender post surmounted by 
curved lines which form a kind of sun-disk, or two 

* ii. 206. 2 See Barton, Semitic Origiiis, p. 79. 

s See CIS iv., Tab., no. 13. 

® See J. Wellhausen, Reste ardbUchen Heidentumst^ Berlin, 
1897, p. 74 ff. 

" Cf. C. Clermont-Ganneau, RA v. [1885] SSO ; and G. Hoff- 
mann, Uber einige pkvnikische Inschrifteriy Gottingen, 1SS9, 
p. 20 ff. 

6 rt T Mp'-w* Pari.s, 1888, it 65, fig. 60 ; 

and ' ■ ' .! ■ Kxviii. S. 

’ ■ ■ ■ ■ ' . . ■ ! ■ ii, pi. Ixxvi, 

8 See CIS i.. Tab , nos. 184, 189, 245, 2719, 2732, 2969. 

2 Cf. Ohnefalsch-Richter, pi. xvii. 1. 

*" CIS i.. Tab., no. 426. 


sun-disks one above the other ; in some instances 
tw'o wavy lines branch out below the sun-disks.* 
These are clearly rude representations of the palm- 
tree made by using as few lines as possible. 
Another series of figures, more elaborately made, 
affords the transition to the more common sort of 
ost. These are in the form of posts surmounted 
y the curves which resemble the sun-disks, but 
they still have the horns or streamers which repre- 
sent the hanging date-fruit." The post as most 
commonly represented on these cippi is identical in 
form with this conventionalized date-palm, except 
that the lines which represented the hanging dates 
are absent. Sometimes two globular curves are 
represented at the top, sometimes one, and at 
times even one curve is so incomplete that the 
post appears to be surmounted by tivo horns. 
This series of pictures demonstrates the date- 
palm origin of the cultus-post for the Semitic 
world. 

The posts appear on the cippi in various con- 
nexions. At times they stand by the triangular 
figure of the goddess Tanith ; this is the most 
common representation.® Sometimes wdth the 
figure of the goddess there stands a hand which 
represented at this time the massebhdh, or pillar.* 
This hand appears also on various seals made 
under the mingled influences of Babylonia and 
other countries of W. Asia." The hand was a 
euphemistic symbol of the phallus, which the 
pillar was believed to represent. This is its mean- 
ing in Is 57® in the phrase * thou sawest the hand ’ 
nun T. That this is the significance of the hand 
on these ciyi/it is indicated by a picture in which the 
posts appear together with the figure of the goddess 
and a phallus.® At times it is accompanied by 
two hands. Various conjectures have been made 
as to the significance of the posts. It seems clear 
from tlie.se combinations, and from tlie dance of 
tlie women of Cyprus about the palm-tree, that in 
the Phoenician religion they represented the female 
principle of fertility as the pillars did the male 
principle. 

In some representations of Phoenician temples 
which have survived the door-posts are surmounted 
by curves similar to those at the top of some of the 
cultus-posts.’ Apparently, when such posts were 
of wood, they had a significance similar to that of 
the cultus-posts. Sometimes, however, they were 
of stone, like those at Tyre described by Herodotus.® 
Perhaps, in that case, the sacredness of the 
massebhSth attached to the pillars. In any event 
the sacredness of the doorway was connected with 
the two sets of symbols. 

A number of the cippi are dedicated to Tanith 
and to Ba'al-Shaniin, or the sun-god. Naturally 
it was thought that the female principle would 
appeal to the god, just as the male principle did to 
the goddess. The rude representations of the top 
of the palm-tree appear, as already noted, some- 
what like sun-disks. In time, then, these posts 
were known as ‘ sun-pillars ’ (cf. Is 27®, Lv 26®“, 
where RV renders ‘sun-images’). 

4. Amorites. — As was the case with Arabia, no 
archseological evidence of the use of the cultus- 
post has come down to us from the Amorites, and 
et we know that they not only used the post, 
ut, like the Arabians, gave its name to a goddess. 
When the El--A.marna Letters were written, in tlie 
first half of the 14th cent. B.C., a compact group 
of Amorites were living in N. Palestine. Their 

* CIS i.. Tab., nos. 326, 365, 370, 372, 388, 397, 39S. 

2 Ih., nos. 2629, 2730, 2813. 

3 E.g,, tb., nos. 238, 2666, 2706, 2833, 2992, 2986, 3031, 3038, 
3049, M55, 3056. 

4 Ib., nos. 3042, 3080, 3122, 3142, 3144, 3192. At times the 
post and hand stand alone, as in nos. 2J52, 2953, 2958. 

5 See, Ward. Seal Cylinders, no. 901. 

^C1S \ , Tab., no. 18S. 

7 See, e,g.t Ohnefalsch-Richter, pL Ixxxii. 8. ® ii. 44. 
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habitat stretched from the sea-coast at Accho, 
across the territory afterwards occupied by the 
tribe of Asher, up into the fcreat valley between the 
ranges of the Lebanons. The chieftain of this tribe 
was called in the letters Arad-ilu-A-shi-ir-ti, the 
Akkadian form of Ebed-Ashera, a name meaning 
‘ the servant of Ashera.’ ' The presence of this 
name is proof of the antiquity of this phase of the 
cult among the Amorites, and of its close associa- 
tion with deity. The memory of this name of the 
Amorite goddess lingered long in the Orient, for in 
a Babylonian hymn of the Greek period we read : ^ 
‘ Unto the god Amurru, lord of the mountain, 

Unto Ashrat, lady of the plain.’ 

5 . Canaanites and Hebrews. — There is abun- 
dant testimony in the book of Deuteronomy that 
the pre-Israelitish inhabitants of Canaan equipped 
their high places with both pillars {massebhoth) and 
wooden posts [dshertm). The Hebrews are strictly 
admonished to break down the one and to cut 
down the other (Dt 7“ 12 ^ etc.). It has often been 
inferred from 16“', ‘ Thou shalt not plant thee an 
Asherah of any kind of tree,’ that the dshertm 
were trees. In accordance with this view, the AV 
translated the term ‘ groves.’ More recently G. F. 
Moore “ and K. Budde ^ have endeavoured to show 
that the dsherdh was always a wooden post, and 
that the verse in question should be rendered ‘ an 
Asherah of any kind of wood.’ It is true that 
the dshertm were sometimes erected under living 
trees (2 K 17*°), hut it was the opinion of some of 
the rabbis of the Talmud that it was a living 
tree (Aboda Zara, 45ab) ; and, from what we have 
learned of its origin, its resemblance to the living 
tree may sometimes have been closer than at 
other times. The Canaanitish post must have at 
times been quite large, since the one cut down by 
Gideon (Jg 6 “) furnished fuel with which to burn 
the sacrifice of a bullock. 

Such posts were a part of the cultns-equipment 
of the temple of Jahweh in Jerusalem down to 
the reign of King Josiah, for he removed them at 
the time of his reform in 621 B.C. {2 K 23°). The 
sanctuary at Jerusalem was not peculiar in this 
respect, since the posts existed at Bethel (2 K 23*°), 
Samaria (2 K 13°), and doubtless at all other 
shrines. It is wortliy of notice that dsherdh, which 
represented the female principle, formed in Hebrew 
a masculine plural, dshertm, while the massebhdh, 
which represented the male principle, formed a 
feminine plural, mnssebhSth. Possibly this occurred 
because of the supposed affinity of male deities for 
the female principle and vice versa. As noted 
above, this would account for the fact that the 
surrogate of the feminine sacred tree became the 
emblem of the masculine sun-god (cf. , e.g.. Is 27°). 

In the Hebrew cult the [losts were sometimes 
carved into the semblance of the human form or of 
its reproductive organs ; when carved into such 
forms, the posts were sometimes draped ; down to 
the time of Josiah there were connected with the 
temple women who wove hangings for the dsherdh 
(2 K 23*). There are several passages, as the 
Hebrew text now stands, which indicate that, as 
in Arabia and among the Amorites, the dsherdh 
became a goddess, or rather a group of goddesses. 
Thus Jg 3* speaks of ‘the Baalim andthe Asheroth,’ 
and 2 K. 23* of ‘ vessels that were made for Baal, 
and for the Asherah.’ 4Ve also hear of ‘ the 

1 The best ed. of the ori^in.'il text is in V orderasiatische 
Scht iftdenkmaler der kimigl, Mitseen zu Berlin, xi. [1914], no. 41. 
The name occurs in line 8. It is found also in no. 52, 1. 9. For 
tr. see J. A. Knudtzon, Die El-Amarna Taffln, Leipzig, 1912, 
nos. 84, 103, or Barton, Archceology and the Bible, Philadelphia, 
1916, p. 344 f. 

2 The text is found in G, A. Reisner, Sumerische-babylonische 
Uymnen, Berlin, 1S96, p. 92 ; see line 18. Of., for a full tr., 
S. Lamrdon, Sumerian and Babylonian Psalms, Paris, 1909, 
pp. 151-167. 

3 In EBi 331. * In The New World, viii. [1899} 734. 


prophets of Baal . . . and the prophets of the 
Asherah’ (1 K 18*°). Moore* holds that it is 
probable that in these cases the text of the OT has 
been glossed, and that the presence of a goddess 
Ashera is due to a confusion between Ashtoreth 
and her symbol. It is probable that, wherever 
the name of the post became the name of a 
divinitjq it was because of such confusion, but it is 
certain that among the Amorites and in Arabia 
the name of the post passed into the name of a 
goddess, and it is quite possible that it was so in 
Israel. We sometimes are too suspicious of the 
Massoretic text. 

In view of the form of the cultus-post as it is 
shown on Phcenician votive cippi, and in view of 
the analogy of this form with the shape of the 
pillars at the doors of Phcenician temples, it is 
tempting to see in the dsherdh the origin of the 
pillars ^ammudim, not massebhdth) that stood on 
either side of the entrance to Solomon’s temple, 
and which were named Jachin and Boaz. They 
were constructed of bronze, and their tops were 
carved into lily-work. The writer is disposed to 
believe that they were transformed oultus-posts. 
As already noted, such posts were found in Cyprus 
made of terra-cotta, shaped to imitate the natural 
wood. It is not improbable that the form of 
Jachin and Boaz originated from a much conven- 
tionalized palm-tree. W. R. Smith thought^ that 
they represented the oldest type of fire-altar; but 
this is most doubtful. 

Cf. also art. MassebhSh. 

6 . Egypt. — It appears that in Egyptian worship 
Osiris was the only god with whorn a cultus-post 
was associated. The Osiris-post was of medium 
height and carved so that the upper part (about 
one-third of the whole) resembled four cups 
or four lotus-blossoms standing one within the 

" ^ ' ’ " e palm-tree was con- 

and Phoenicia, we 
a conventionalized 
palm-tree. So closely was the post associated with 
Osiris that it became the hieroglyphic symbol for 
his name in all periods of Egyptian writing.* 

AVhile other gods appear not to have been associ- 
ated with posts, standards borne upon rods played 
a great part in their cults. Thus on the palette 
and mace head of Nar-mer, a king of the 1st 
dynasty, if not a pre-dynastic king, four divine 
symbols are home aloft on poles, each about three 
times the height of a man.' Not only were 
these symbols borne in procession, but they are 
frequently represented in Egyptian reliefs as 
planted in the ground, so that they seem like posts 
surmounted by the symbol of the god. These are 
found from the time of the Middle Kingdom ‘ down 
to the latest Egyptian dynasty.* They appear in 
many combinations ; at times they seem half- 
humorous, as when one of the divine sceptres and 
the sign 'nh, signifying life, are pictured with 
h.ands supporting such standards.® 

Similar to these standards are the rod-like 
sceptres carried by most Egyptian gods. Possibly 
there was originally some connexion between them, 
though it cannot now be traced. 

7 . Indo-Europeans. — Posts and poles do not 
play .so important a part in the religion of the 
Indo-European peoples as they do among the 
Semites ; nevertheless they are not wholly wanting. 

(1) In the Vedas of India we hear of the ‘sacri- 
ficial posts’ which apparently stood before every 

I EBi 331, 332. 2 Cf. Rel. Sem.3, pp. 208, 4S8. 

3 See A. Erman, Die dgyptische Religion'^, Berlin, 1909, p. 22. 

4 Cf. G. Moller, Hieratische Palaographie, Leipzig, 1909-12 
no. 541. 

' E. A. W. Budge, A Hist, of Egypt, London, 1902, i. 183, 186, 

» Cf. RTr xxxii. [1910] 52 ff. 

7 Budge, The Gods of the Egyptians, London, 1904, ii. 271 

8 See Ohnefalsch-Richter, pi. cxxiii. 4 f. 
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altar.' Oldenberg believes that in Rigveda I. , 
xiii. 11 such a post is addressed as a ‘tree.’'' To 
these posts the sacrificial victims were tied before 
they were slain.' 

In the Mahahharata (xii.) these stakes are 
described thus : 

‘ Sacrificial stakes of timber with their golden fastenings 
graced, 

Consecrated by the mantra are in sumptuous order placed.* 
Further on we read : 

‘ Six good stakes of vilwa timber, six of hard khadtra wood. 

Six of seasoned sarvamrnin, on the place of ynjna stood. 
*rwowere made of devadarii, pine that on Himalar' grows. 

One was made of wood of slesha^ which the sacrificer knows. 

Other stakes of golden lustre quaint with curious carving 
done. 

Draped in silk and gold-brocaded like the constellations 
shone I . . . 

Bulls of various breed and colour, steeds of mettle true and 
tried. 

Other creatures, full three hundred, to the many stakes were 
tied.’ 

At least in poetry a certain personification of 
the stake occurred.* Whether the post became 
specially sacred in earlier Hinduism is proble- 
matical, though it was such a constant accessary 
of sacrificial places that, in a hymn in the Athar- 
vaveda, in which the burning sun is apostrophized 
as sacrificial fire, the mountains of the earth are 
described as the ‘ sacrificial posts.’ “ 

In later Hinduism the symbol of Siva, the linga 
or phallus, is usually a smooth post of stone or 
wood. Whether this is an evolution from the 
sacrificial post of earlier days, or an intrusion from 
the Dravidian population of India, cannot now he 
determined. 

(2) Among the Persians trees were apparently 
sacred in early times, for there is in the Bunda- 
hishn a myth of a tree that was supernatural and 
generated all seeds.* Worship of trees combined 
with sun-worship appears to have survived among 
the Magi, but it found e.xpression in the use of 
‘ rods ’ or the branches of trees, rather than in the 
consecration and veneration of posts.' 

(3) Among the Greeks and their Cretan fore- 
runners there are traces of a sacred post. Plato 
describes * a sacrifice of a hull tliat is said to have 
been offered in the sunken island of Atlantis, hy 
which it has been conjectured * that he meant 
Crete. The bull was led to a pillar or column on 
which the law and a curse were inscribed, and was 
slain ‘ against the top of the column over the writ- 
ing.’ His blood was thus brought into contact with 
the column or post on which the laws were written. 

Some coins from Ilium hear witness to the exist- 
ence there of a cultus-post not unlike the sacrificial 
posts of India. One of these coins pictures 
‘ Athena Ilias with her fillet-twined spear and owl,’ 
and on her right a pillar to which a bull is hung. 
Evidently the pillar was connected with the sacri- 
fice in some way, though not in the manner de- 
scribed by Plato. Another coin shows the goddess 
standing on a post, while before her is a cow, 
apparently waiting for sacrifice. A third coin 
ictures the goddess standing on her post, and 
efore her is a cow hanging head uppermost from 
a tree.'* Miss Harrison thinks that the post was 
once the goddess, and that the representation of an 

1 See Rigveda, v, ii, 7 ; Atharvaveda, xn. i. 13, 3S. 
s See SEE xlvi. [1S07] 12, n. 1. 

3 Cf. R. Dutt, Maha-Bharata, the Epic of Ancient India^ con- 
densed into English Verse, London, 1S93, p. 167. 

* See the references cited by H Oldenberg in SEE xlvi. 12, 
n. 1. 

* Atharvaveda, xiii. 1. 47. 

* See Bundahishn (SEE v. [1880]), ix. 6 f., xviii. 9, xxvii. 2, 
xxix. 5 ; and Zdt-sparam, viii. 3, 

7 Cf. J. H. Moulton, Early Zoroastrianism, London, 1913, 
p. 189. 

8 Krito, 119 D and K. 

3 See J. E. Harrison, Themis, p. 163 ff. /b. p. 164 f. 


anthropomorphic figure standing on the pillar is a 
later development. 

The Greek god Hermes apparently developed out 
of a post or pillar.' In the early art he is repre- 
sented as a square post with a human head.' 
Gilbert Murray* holds that the phallic post was 
placed at the head of graves to symbolize the 
renewal of life, and that its spirit came to be 
regarded as a means of communicating with the 
dead. Such a post was called a ‘ Herm,’ and in 
time the collective totality of such posts became 
the god Hermes, the messenger of the gods. Later 
the post form of Hermes was discarded for more 
artistic anthropomorphic representations, and the 
post was even regarded with aversion. 

(4) There are many survivals of tree- worship in 
the customs of modern Europeans, and among 
these the May-pole celebrations and dances hold 
a prominent place.* In one form or another they 
are found in Bohemia, Swabia, among the Wends 
of Saxony, and in various other parts of Germany ; 
also in Corfu, Sweden, Alsace, Provence, and Ire- 
land ; and nowhere do these customs appear in 
such completeness as in England. They are found 
in all parts of the countr 5 ’, have persisted almost 
to the present, and have found a considerable place 
in literature.* The idea that the May-pole pre- 
vents sterility in women and cattle is almost 
universal among these peoples. In Saxony May- 
trees or May-poles were set up before houses, 
stables, and cattle-stalls, and even before the 
chambers of sweethearts ; in Sweden, where the 
celebration comes in midsummer, young fir-trees 
are set up at the doorway and elsewhere about 
the house ; in Suffolk, according to an old custom, 
a servant who first brought a branch of hawthorn 
on the 1st of May was entitled to a dish of cream — 
a custom that until recently continued with some 
modification in Cornwall. 

In many of these countries the May-pole was 
brought into the village each year with great 
rejoicings.* In some cases bands had been seeking 
it in the xvoods all night. Philip Stubbes, writing 
in the time of Queen Elizabeth, says that the May- 
pole was brought home with twenty or forty oxen, 
each ox having a nosegay of flowers on his horns, 
while the pole was also decorated with flowers. It 
was raised in all the countries with rejoicings in 
which old and young shared. In England, as in 
many places on the Continent, dancing was an 
important feature of the celebrations. In Nor- 
thumberland, in the 18th cent., after the dancing 
there was a feast for which a sillabub was made of 
milk warm from the cow, sweet cakes, and wine. 
A wedding-ring was dropped into this, and the 
young people fished for it with a ladle. The finder 
was supposed to be wedded first. The customs 
and superstitions associated with the May-pole 
indicate that it was a surrogate for a divine tree, 
and that the sacredness of the tree was connected 
with the idea of fertility. 

8. Native races of India. — In Hinduism the god 
Siva is not represented by an idol, but by the lihga, 
or lingnm, a phallic post. It is generally supposed 
that the lihga, of which there is no trace in the 
Vedas, is a contribution from the Dravidian 
peoples. The lihgam are generally made of stone' 

1 Frothingham seeks to show that he was developed from the 
Babylonian caducous and was a snake-god ; cf. American 
Journal of Archaeology, xx. [1916] 175-211. 

2 Harrison, Themis, p. 365. 

3 Four Stages of Greek Religion, p. 74. 

4 See GB3, pt. L, The Magic Art, ii. 52-71. 

5 Cf. W. C. Hazlitt’s ed. of Brand’s Popular Antiquities of 
Great Britain, ii. 402-406. 

3 Full accounts of these may be found in the works of Hazlitt 
and Frazer cited above. The statement given above is mainly 
a condensation of GBS, pt. i.. The Magic Art, ii. 52-71. 

7 Cf. W. T. Elmore, Dravidian Gods in Modem Hinduism, 
p. 142. 
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and painted red,' though possibly at times of wood. 
The use of this symbol seems now to be co-exten- 
sive with the Siva-cult. Of other religious uses of 
posts in India there seems slight trace. 

On the fourth day of the festi%’al of Ankamma, a Dravidian 
village-gfoddfsa, ‘ a man disguised as a woman carries a paper 
balloon in procession on the end of a long pole. Above the 
balloon is a pot, and above that a drinking-eup, while the royal 
staff and snake hood are carried behind accompanied by drum- 
ming and shouting. On the last day the cruel features of the 
worship take place. The village car^nter prepares a rude cart 
on which are set stakes sharply pointed at the upper end. The 
usual number of the stakes is nine. On these are impaled alive 
a goat, a pig, a lamb, a chicken, and other small animals. The 
story-teller . . . rides to Ankamma’s temple in the midst of the 
suffering animals. . , . After they have arrived at the temple, 
a live sheep is impaled on a stake set for that purpose in the 
ground in front of the temple. All of these animals of course 
die in their agonies.’^ It is believed that Ankamma is pro- 
pitiated by this suffering and shedding of blood. 

In this case the stakes or posts become practically 
altars for the ottering in a most horrible way of 
such sacrifices as are supposed to appeal to the 
savage god. According to Dravidian legend.s, men 
have sometimes been put to death by being impaled 
on such stakes.” 

9. Burma. — The Red Karens hold a festival every 
year in April at which the principal ceremony is 
the erection of a post on ground, in or near each 
village, set apart for the purpose. A new post is 
set up every year. The old ones are left standing, 
but, when they decay, are not renewed. The posts 
are really poles, 20 to 30 ft. high. The tree from 
which each is made is selected each year by omens 
obtained from chicken-hones. When the pole is 
set up, the people join in rude dances not unlike 
the Slay-pole dances of Europe. They feast on 
pork and drink (Quantities of liquor.* 

10. China.— While in China there is evidence of 
a semi-sacredness attaching to trees because the}’ 
are supposed to be tlie abodes of spirits that must 
be propitiated,” no evidence of the employment of 
a sacred pole or post in that country is known to 
the writer. The nearest approacli to anything of 
the kind is the system of poles by which a coffin is 
carried from the house to the grave.” The coffin 
is placed on a frame-work which is attached to a 
heavy pole or beam. At each end of this there are 
cross-poles, which rest on the shoulders of the 
bearers. There are never fewer than four bearers, 
and, by increasing the system of cross-poles, there 
may be eight, sixteen, or thirty-two. These poles 
have no sacred significance, except in so far as 
everything connected with burial is to a degree 
sacred in China. The pole device may liave been 
dictated by convenience, since the frame on which 
the coffin rests is attached to the large pole by a 
swivel and can he turned in any direction at will — 
a great convenience in passing through the winding 
alleys of Chinese cities. 

Brooms and bundles of twigs are employed to 
drive away evil spirits,’ but this is a development 
from the primitive sacredness of trees different from 
that represented by sacred poles and posts. 

11. Japan. — Trees among the Japane.se might be 
considered kami, ‘wonderful’ or ‘divine.’ Kami 
was the nearest Japanese equivalent to ‘god.’ 
Trees, accordingly, were often sacred. This is 
shown in the Shinto ritual, where it is directed 
that heavenly twigs he clipped at the top and 
bottom, ‘making thereof a complete arraj’ of one 
thousand stands for offerings.’ ” Apparently each 

1 N. Macnicol, Indian Theism^ p. 124. 

2 Elmore, p. 25 and pL vU., where there is a picture of the 

3 lb. p, 96. 4 GB^, pt. i,, The Magic Art, it 69 ff. 

s J. J, M. de Groot, Religiati in China, New York, 1912, p. 19; 
GB\ pt. i., The Magic Art, il. 31. 

s A description of the whole structure with drawings is given 
in de Groot’s lieligious System o/ China, i ISO fl. 

1 De Groot, vi, 971 f. 

8 Cf. W. G. Aston, A Hist, of Japanese Literature, London, 
1899, p. 11 1. 


twig became a little post for the support of an 
offering, and was thus a temporary sacred post. 
More significant are the many phallic emblems in 
Japan that were formerly connected with the 
Shinto ritual.* Down to 1872 pliallic symbols were 
to be seen at many Japanese shrines. They were 
usually made of stone, though often of wood, and 
in later times of terra-cotta, iron, and gold.” In 
connexion with Shinto there were, accordingly, 
many sacred posts kindred in significance to the 
sacrM posts of the Semitic peoples. In Japan 
they represented the male principle, the female 
being indicated by an emblem of different shape. 

12. Kamchatka. — Among the Koryaks, when a 
pestilence is raging, a dog is killed and his entrails 
are wound round two poles. The people then pass 
between the poles, which are supposed to have 
power to prevent the demon of pestilence from 
following them.” 

13. Celebes. — (1) Among the Tokoelawi in the 
interior of Centr j Celebes it is customary to hold 
a sacred festival on the eighth day after the death 
of a man and on the ninth day after the death of a 
woman. On the way home from the festival the 
guests pass under two poles placed in a slanting 
direction the one against the other, and they must 
not, while doing this, look round at the house 
where the death occurred. In this way, with the 
supernatural or magic aid of the poles, they take 
leave of the soul of the departed.* 

(2) Among the Tohoengkoe, another tribe of 
Central Celebes, when a man buries his wife, ‘ he 
goes to the grave by a different road from that 
along which the corpse is carried, and on certain 
days afterwards he bathes, and on returning from 
the bath must pass through’ a structure shaped 
like an inverted V. The structure is formed by 
splitting a pole up the middle and separating the 
two parts widely at one end, while they adhere at 
the other. The ceremony is believed to protect the 
man’s second wife, if he has one, from soon follow- 
ing the first.” The leaning poles form an archway, 
somewhat similar to that made of boughs by the 
people of Borneo, beyond which a spirit is supposed 
to be unable to pass. Among the Tohoengkoe it 
is the spirit of the dead wife, who is believed to be 
jealous of her living rival, against which protec- 
tion is sought. 

14. Melanesia. — Among the Melanesians there 
are few traces of sacred posts. (1) In Santa Crust 
stocks or posts are set up as memorials of the 
dead.” They are of the ruclest sort, and have only 
such sacred character as attaches to the dead. In 
the Banks’ Islands tree-trunks cut into very rude 
figures of men are frequently seen at funeral 
feasts. They are memorials of the dead, hut have 
no sacred character.’ In the same islands rough 
idols are carved out of tree-trunks, varying from 
the rudest stock to elaborately carved images. 
The posts of houses are also carved into nuUs, the 
setting up of which is attended by a celebration 
called kolekole.^ 

(2) In Lepers’ Island they have a way of com- 
municating with ghosts by means of a bamboo 
pole. 

They build a little hut in the forest near their village, 
adorning it with leaves and coco-nut fronds. The hut is divided 
by a partition, through which runs a bamboo pole 12 or 15 ft. 
long. To ascertain whether a ghost is present, the men sit at 
night on one side of the partition with their hands under one 
end of the pole and call the names of people who have recently 
died. When the bamboo rises in their hands, the}’ know that 
the ghost of the last called is present. When they name one of 


’See E. Buckley, Phallicism in Japan', W. E. Griffis, The 
Religions of Japan, pp. 29 f., 49-53. 

2 See Buckley, p. 14 f. ; Griffis, loc. cit. 

3 GRt, pt, yii.^ Raider the Beautiful, ii, 179. 

4 Ib. p. 178. 6 ib. p. 179. 
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themselves, asking the ghost where the man named is, the pole 
rises and strikes the man named. After this the;i go out singing, 
with one end of the pole in their hands, and the ghost leads 
them whither it will. If they sing that they will go uphill, it 
leads them down. If they sing that they do not wish to return 
to the village, it leads them there. A man is said to have put a 
bamboo pole over his shoulder wnth a basket attached, when a 
ghost came and got into the basket, weighing it down to the 
ground. After that the pole led people whither it would.i 

(3) Some of the Torres Straits islanders per- 
formed a ceremony with poles when a turtle was 
caught. 

The turtle was placed on a beach and two highly decorated 
and carved poles were erected, one on either side of its neck. 
These poles bore carved faces, somewhat resembling totem- 
poles. They were surrounded by a number of men, four of 
whom grasped long ropes that were attached to the lops of the 
poles. Beginning at the turtle’s head, they walked counter- 
clockwise with a kind of dancing movement round the turtle. 
When they had advanced a short distance, they partly retraced 
their steps without turning round, then advanced again until 
they had gone completely round. All the time they were 
making overhauling movements WTth their hands on the ropes, 
and a drum was beaten and a song was chanted. One of the 
poles was regarded as male and the other as female.^ 

15 . Australia. — In Australia poles are associ- 
ated with tlie totemic ceremonies of certain tribes. 

(1) Thus, in the Arunta tribe, when a boy is cir- 
cumcised or subincised, although the number of 
performers is very small, a sacred pole is frequently 
employed. This usually represents the totemic 
animal or plant. At such times the boy beholds 
the mystic ceremonies of the tribe for the first 
time.^ 

(2) Among the Kingilli a part of the fire- 
ceremony as witnessed by Spencer and Gillen was 
as follows : 

The women danced round a pole about 15 ft. high, which 
bore on top a sort of tuft; 4 and after the dance, 
while the men were perfoiming other parts of the ceremony, 
the women lay on the ground by the pole for the whole night.® 
In the morning the men approached the pole in single file and 
crouched down, while the women, each carrying a little bag of 
stones in her hand, danced again round the pole, the 

stones.® 

The performers could give no explanation of the 
ceremony j it had been handed down to them from 
antiquity. 

(3) Among the Mara and Anula tribes there is 
another curious ceremony in which a post figures. 

When a man dies and his flesh has been eaten, his bones are 
collected and brought to his father and mother. They are first 
spread out to dry, after which they are wrapped up in paper- 
bark and the parcel is fixed into the fork of a stout stick which 
stands upright in the ground. The stick ‘ is placed in the 
centre of a little cleared space outlined by a raised circle of 
sand, in which an opening is left on one side.’ Within the 
circle a small fire, which must be lighted by rubbing two sticks 
together, is made and kept burning. No one may approach it 
but the father and mother of the dead, and no stick may be 
taken from it. The spirit is supposed to come and hover over 
the bones and the fire, and at times may be seen by the father 
and mother standing near the fire.*^ After the lapse of a con- 
siderable time, often a year or more, other important cere- 
monies having been performed in the meantime,® the bones are 
removed, put into a hollow log, the ends of which are stopped 
up, and buried.9 

16 . Africa. — Posts and poles are used in various 
semi-sacred ceremonies by the savage tribes of 
Africa, but the religion of most of them is so 
inchoate that it is often difficult to tell what 
degree of religious significance is attached to the 
posts. A few examples must suffice. 

(1) The Yoruhas used to employ posts when 
offering human sacrifice to Ogun, their god of war. 

A place was selected where rocks and boulders enclosed a 
kind of natural temple. As soon as it was known that such a 
sacrifice was to be made and that a slave had been selected as 
a victim, the women of the tribe w'ere seized with great excite- 
ment. "They rushed to the victim, addressed pravers to him, 
sent messages by him to departed friends, and gave him their 
choicest articles of food. Then, encircling him, they engaged 
in a wild dance of amazing rapidity, which continued until tlie 

1 Codrington, The Melanesians, p. 223 f. 

2 A. C. Haddon, Repoits of the Cambridge Anthropological 
Expedition to Tot res Straits, vi. 214 ff. 

* Spencer-Gillen^, p. 178. ^ lb. pp. 196, S87 f., and fig. 119. 

5 lb. p. 3f)l. 8 Ih. p. 392. 7 Ib. p. 549. 

8 lb. pp. 549-559. » Ib. p. 653. 
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victim had been decapitated. While this dance was in progress, 
the officiating priest })Iacfcd two forked sticks or posts about 
7 ft. high in the ground, one on each side of the entrance to tlie 
rock-enclosed space, and across these he laid a pole from which 
a fringe of palm-leaves was suspended. While the dancing 
continued, the victim, in the space described, was laid 011 his 
face and beheaded. The head was placed in a fantastiLaII\ 
decorated earthen pot in the rear, while the body was left 
lying where the decapitation occurred.i The sticks and pole 
possessed some ritual significance, though just w'hat it was is 
not clear. 

(2) On the Upper Congo a chieftain is, after 
his death, given a kind of worship fur a time. 
As a part of the reveience shown to him, four of 
Ids wives are buried alive under his bodj', their 
legs and arms having first been broken so that they 
will not crawl out. In order that he may be 
properly attended in the spirit world, ten of his 
slaves are decapitated that their spirits may go 
with his. The ritual of this decapitation is as 
follows : 

‘ A tall flexible pole is stuck in the ground, at some distance 
behind the seat’ in which the slaves are to be placed one by 
one. ‘ From the top of the pole a cace-like arrangement is 
suspended by a cord. The pole is bent down, and the cage is 
fitted to the unfortunate man’s head. He is blindfolded, but 
he knows what is happening,’ having on former similar occasions 
seen it done to others. ‘ The executioner commences to dance, 
and make feints ; at last, with a fearful yell, be decapitates his 
victim, with one sw'eep of the huge knife. The pole thus 
released springs the head into the air. The crowd yells with 
delight and excitement.’ 2 

17 . American Indians. — ‘The sacred pole was 
found widely among the American Indians. It 
was planted in the centre of their villages, or, if 
the tribe was nomadic, it was carried ^out in an 
ark or wrapping and set up in a tent by itself in 
their encampment. It typified the communal life 
j of the tribe and represented the “mystery tree,'^ 

' which was intimately associated with their legen- 
da^^ origin.’ * 

'file most striking of all these are the totem-poles 
of the Indian tribes of the north-west coast of 
America. The largest of these, as well as the 
most curious, are those of the Tlingit of Alaska 
and the Haida of Queen Charlotte Islands. 

‘ Some of them stand in front of houses, or ^ ery near them ; 
others are set near the beach, beyond the village. When old 
they are weather-beaten and gray. They are sometimes com- 
pared to a forest of tree trunks left after a fire has swept 
through a wooded district.’ < 

* There are three kinds of these canned posts— totem-posts, 
commemorative posts, and death-posts. The death-posts are 
the simplest of the three. Among the Tlingit and the Haida 
the dead w’ere usually burned. If the man had been important, 
a display was made of his body. . . . After the body had been 
burned, the ashes were gathered and put into a box, which was 
placed in a cavity hollowed out of the low'er part of the death- 
post. ... At the top of the death-post was a cross-board on 
which was carved or painted the totem of the dead man.’* 

‘The second kind of carved post is the commemorative post, 
put up to commemorate some important event.’* Thus an old 
chief once erected a post to commemorate the failure and con- 
sequent withdrawal from his village of missionaries of the 
Grieco-Eussian Church. On the pole were carved, from the top 
downward, an eagle, a man pointing with his right hand to the 
sky, an angel, a priest with hands crossed on his breast, and a 
trader.7 

The totem-posts are the most interesting. They are taller 
and more elaborately carved than the others. ‘ They stand in 
front of the houses ; among the Tlingit to one side, among the 
Haida at the very middle and close to the house. In fact 
among the Haida the doorway of the house was a hole cut 
through the lower end of the totem-post. ’8 

Among these tribes every one hears the name of 
some animal or bird, such as ‘ the wolf, bear, 
eagle, whale, shark, porpoise, puffin, orca, orca- 
hear, raven, frog, goose, beaver, owl, sea-lion, 
salmon, dog-fish, crow.’ The totem-poles bear tlie 
pictures of the totems of the persons living in (.acli 
house. The husband and wife are of diileient 
totems, so both of their totems appear, that ot the 
man at the top, that of the woman at the bottom. 
Between them other designs are frequently carved 

1 R. H. Stone, In Afric’e Forest and Jxnvjle, p. 244 f. 

® W. H. Bentley, Pioneering on the Congo^ i. 254 f. 

* D. G. Brinton, Religions of Primitive Peoples, p. 162. 

4 F. Starr, American Indians, p. 195. 

6 Ib. p. 196 fl. » Ib. p. 197. 7 Ih. e Ib. 
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to ‘ tell the tale of the man’s wealth and import- 
ance, or they might represent some family story.* ^ 
Descent is reckoned through the mother in these 
tribes ; consequently the carving at the bottom is 
most important, as it tells the totem of the mother 
and children. These poles are a kind of door-plate 
and tell at the same time something of a family’s 
history and importance. 

Besides the cai’ved totem-poles there are also 
frequently carved columns or posts inside their 
houses.^ They serve to support the two great 
rafters on which the jack-ratters and the roof rest. 
The carvings resemble those on the totem-poles 
and have, no doubt, a similar significance. 
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POLITICAL ECONOMY.— See Economics. 

POLITICS.— I. Scope of the article.— The 
word ‘politics ’ is used to refer both to administra- 
tion or legislation and to the study of this depart- 
ment of human activity. Altliougli the usual 
sense of the word refers rather to public activities 
than to theory, the subject here spoken of must be 
what is more strictly called tlie theory of politics, 
or political theory. The practical importance of 
this theory is very great, both because it obstructs 
and because it assists the attainment of justice and 
liberty. Theory has often made the accidental con- 
ditions of a passing age seem to be the nature of 
things, and has therefore perpetuated abuses ; and 
it has often sliown a better way when politicians 
were blind to facts. The facts of political life will, 
therefore, be treated here as a basis for speculation, 
analysis, and suggestion (see, further, art. State). 
That part of life which is political is generally 
supposed to be concerned with the organization of 
social relations with a view to justice and liberty. 
Political theory is the analysis and criticism of the 
attempts to attain those ends ; and such theory 
may be divided into political science (an analysis 
of facts) and political philosophy (a criticism and 
moral evaluation of political society). But, since 
political society is not the only form of society, 
the theory of politics is only one section of social 
theory ; and it must he distinguished from other 
kindred subjects. Political society is distinct 
from the earlier or more primitive forms of social 
organization (q.v.). In political as opposed to 
primitive society there is a conscious adjustment 
of sorial relations by members of a society. Until 

1 Starr, p. 200. 
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that occurs, there is, properly speaking, no political 
life, although, obviously, there is no moment nor 
any one place in which political life appears, and it 
must also be allowed that the more primitive social 
forces are active even in an elaborate political 
organization. Again, in early but not very primi- 
tive society there was no distinction between 
what we now call ‘ political ’ and what we now call 
‘ religious ’ organization. There was, therefore, 
no separate theory of religious institutions ; but 
there should he one now, if our social theory is to 
be complete. Political theory must exclude this. 
In still less primitive times, and even as late as the 
19th cent., no clear disiinction was made between 
economic and political purposes. Therefore a 
study called ‘ political economy ’ arose ; and the 
study of organization for economic wealth was 
confused with the study of organization for justice 
and liberty. But, however close the connexion 
between them, we shall presume that economics 
(q.v.) is quite distinct from political theory, at 
least in its subject-matter, if not in its method. 
Finally, politics is connected, through the general 
theory of society, with ethics (q.v.), or the study of 
riglit action ; but, although ethics should be 
regarded as fundamentally social and should not 
isolate the individual, it deals with more genera] 
issues. 

2 . The Greek conception. — The first political 
theory was Greek ; and it was based upon the 
half-conscious political organizations — monarchy, 
oligarchy, and democracy — which are reviewed in 
the famous passage of Herodotus.' The criticisms 
there made mark the beginning of ;^olitical theory. 
They are based upon Greek experience, aided by 
observation of Eastern practices ; and the forms 
of government are distinguished by psychological 
observation of the actions of men in half-organized 
groups. The immediately following practice and 
theory were based upon the experience of tlie 
iriXts — a peculiar and unique organization or insti- 
tution which has not only given a name to our 
subject, but very profoundly affected the view 
usually taken of it. A word is necessary as to the 
nature of the 7r6Xi$. It was the organization of a 
small local group of male slave-owners, based upon 
what we may call religious or ritual community. 
It was originally exclusive, segmented according 
to military purposes and organized politically, in 
our sense of the word (t.e. for the purpose of justice 
and liberty), in one of the three ways mentioned 
above. But it was a society in which the political 
was not yet clearly distinguished from the economic 
or religions needs of man. For this and other 
reasons, therefore, it is impossible to suppose that 
the wdXis was essentially a State (see State). But 
upon the experience of the iriiXis was based all the 
Greek theory of society ; and the Greek theory of 
the ttAXis is therefore rather an early form of philo- 
sophical sociology than what we now call political 
theory. The pre-Socratic views of society pro- 
bably veered between the idea that all social 
organization is a convention (and as such a break 
with ‘ nature ’) and the idea that the organization 
of civilized society is natural. .The theory of con- 
vention was probably connected with the attack 
on slavery and the subjection of women. ‘ Nature ’ 
was the name given to what would be better than 
the established custom. But we have no complete 
statement of this view of society. The most 
valuable and effective political theory began with 
Socrates (q.v.), and is found in Plato’s dialogues. 
Although it is not systematically presented, we 
can quite clearly see the main lines of the Socratic- 
Platonic analysis and suggestions of social better- 
ment. This theory of society is part of a general 
theory of the nature and purposes of man ; and, 
liiLSO. 
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since man is essentially social, ethics is part of the 
theory of social life which is called, in our trans- 
literation of the Greek word, ‘ politics.’ It is false 
to say that politics in this sense is only a part of 
ethics ; it is absurd to suppose that Socrates and 
Plato (q.v.) were thinking only or chiefly of what 
we call ‘ politics.’ Organized society presented 
itself to them as a whole — religious, cultural, and 
economic, as well as what we call political — and 
the discussion always refers to all the relations or 
contacts of man with man. For this reason the 
psycholo^cal analysis of the individual in the 
Republic is regarded as an equivalent to an analysis 
of society. The fundamental statement implied in 
Plato’s work is that society is the result of three 
distinct elements of the character or nature of 
man ; the reverse, he would admit, is also true that 
the three elements are the result of society.^ For 
it is not possible to say of the individual or of 
society that one exists, in time, before the other. 
The Republic is in the main an analysis of fact, 
and only in a secondary sense a Utopia ; the fact 
is the life of the iroXis. Therefore the Socratic- 
Platonic theory is only in part what we should 
now call political, and in that part is concerned 
more with the purpose of political action than 
with political devices or methods. The discovery 
and promulgation of what is worth doing rather 
than the administration of society so that its 
members should do it were the chief interests of 
Socrates. Law meant to him and to Plato what it 
meant to most Greeks — a statement of the reason- 
able rule to be followed rather than a command. 
And those who could discover tliis rule were, there- 
fore, the only hope of society. Unimaginative 
commentators have turned this ‘spiritual power’ 
into a military autocracy, because of the Spartan 
tendencies in Plato ; for Plato is indeed too 
impatient of the method of trial and error in 
politics. But the value of his work lies in suggest- 
iveness as to ultimate ends rather than in ideas of 
method. He is the first political philosopher. 

The situation had changed in the interval between 
Socrates and Aristotle; but Aristotle {q.v.) con- 
tinues to repeat the established analysis and to de- 
pend for evidence upon an already fast disappearing 
life of the ttMis. His analysis, however, is carried 
farther than Plato’s, and his suggestions, though 
less radical, are more detailed. In his Politics he 
reidews the general principles on which the ttoXis 
was organized ; and he begins to subordinate, as 
later ages did more completely, all other interests 
of man to the desire for orderly administration. 
In addition to principles shared with Plato, he 
gives us suggestions as to the dependence of social 
organization upon external or natural circum- 
stances ; he perceives the importance of economic 
facts ; and he attempts to combine the good points 
of the difl'erent systems of government so far dis- 
covered by the Greeks. He is the first political 
scientist. Apart from his unsurpassed ability in 
analysis of political fact, he formulates well 
certain principles already discovered. The true 
State exists not for wealth or power, but for a full 
and noble life ; admini.stration is to provide oppor- 
tunity for the highest social abilities of man ; it is 
to give these opportunities to all who are capable 
of using them, women and slaves being proved by 
‘ experience ’ incapable ; and good government is 
such as prevents the exploitation of some members 
of a given societj’ by others. 

Great as Plato and Aristotle were, they omitted 
or under-estimated the value of certain facts of the 
social life which they analyzed. They treated the 
irAXis as in essence self-sufhcing ; but the evidence 
was against them. Nearly all the Greek city- 
States were dependent, for food, luxuries, or ideas, 
1 CL Rn>. 443. 


on other communities ; and Athens, confessedly 
the most advanced, if not, in the philosophers’ 
judgment, the best organized, was civilized largely 
by foreign contacts. Secondly, they omitted to 
notice the growing departmentalizing of function 
which was making the primitive and all-inclusive 
iriXis into one of many institutions. Voluntary 
unions existed for economics, religion, or culture, 
which are simply disregarded by Plato and Aris- 
totle. 

So much with respect to facts ; but as to concep- 
tions of social betterment also the two great philo- 
sophers are deficient. Although each gives hints 
of tlie unity of Greece,* they neglect too much the 
attempt of Sophists like Gorgias, L5'sia8, and 
Isocrates to counteract the isolation of the xdXis 
and make an inter-State political structure. And 
they hark back to the primitive all-inclusive 
organization, since they desire a xiXis which is 
merely ‘ a parochial Sinai.’ The history of their 
influence has unfortunately been as much a history 
of their mistakes and omissions as of their illumin- 
ating conceptions, and this both in the sphere of 
practical politics and in political theory. But 
they still give the most suggestive introduction to 
the general theory of society and the social nature 
of man. At about the same period political 
theory and development were beginning in China ; 
but the early promise does not seem to have led to 
anything new or strange to the Western tradition, 
which, at any rate, continued for more than 2000 
years unattected by the East. We may therefore 
suppose that political, if not social, theory, as it 
now stands, is almost exclusively Western. 

3. Roman contribution to the theory. — The 
domination of Rome marks the second stage in 
political development. A single State gradually 
acquired the administration of all the dillerent 
local groups in W. Europe, W. Asia, and N. 
Africa. But even this State was a much more 
simple and all-inclusive organization than any 
modern State. It was, like the iriXis, in its basis 
religioms, and in the form of its institutions 
military ; and, although the same administration 
in the 2nd cent, of our era covered vast territory 
with many races, the structure of the State was 
still sufficiently like that of the original urbs foi 
the conception of the Greek philosophers to be 
applied to it. With some modihcations made by 
Cicero and Polybius, the idea of political life 
remained almost Aristotelian. Polybius is perhaps 
the more important, since he introduced to the 
political tradition the idea of a balance of social 
powers as a good method for administration.- But 
the real e.xperience of the Romans is contained 
not in the pliilosophical commentators, but in the 
lawyers. For the social need of the time seems to 
have been orderly administration, and the desire 
for local or individual development was suiiiciently 
satisfied if peace was secured. 

The Roman lawyers added to the political tradi- 
tion two important conceptions : an early form of 
the idea of sovereignty and the idea of a natural 
law. The one was a reflex of the imperial unity of 
the Roman world, the other an attempt to explain 
the basis of civil law. A single source of law and 
the dependence of all forms of association upon the 
will of the political power are conceptions of ex- 
treme importance in the Middle Ages, with sinister 
consequences in the Renaissance. And the idea 
of natural law lived on to afl'ect the first efforts at 
international law and the early claims to ‘ the 
rights of man.’ But no complete and comprehen- 
sive theory of polities had been developed among 
the Romans when the Roman world fell in ruin. 

4. The Middle Ages. — The development of 
political life and theory was then interrupted. 

1 PUto, Rep. 470 ; Arist. PoL 1327>>. s Hist. vL 16. 
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The Dark Ages contain nothing but gradual loss of 
the civilized administration and exact thinking of 
the past, together with fitful and primitive efi'orts 
to retain the ghost of the dead world or to inspire 
a new earth. When the darkness begins to lift, 
a single form appears— the Koman Church. The 
only stable and ett'ective organization, with real 
power for ordering and directing life in every 
corner of W. Europe, it took over the prestige of 
the half-forgotten Koman rule and bestowed it 
upon one of the most fantastic creations of the 
political imagination — the Holy Roman Empire. 
What the Church was for the Middle Ages was 
largely due to Augustine’s tfe Civitate Dei, which 
is an attempt to provide a theory to replace that of 
the Roman law and the Greek philosophy. Its 
importance for us here is that, continuing some of 
the old ideas of administration, it adds to them 
(1) a conception of another world for which temporal 
or earthly life is preparatory, and (2) a vague 
theory as to the equal value of all human beings. 

Mediieval political experience may be summar- 
ized under two headings : (a) the distinction of 
Church and State, and (h) the hierarchy of rulers. 

(а) Under the first heading come the two great 
facts — -the distinction between the various human 
interests, and the unity of Europe. The intere.'>ts 
for the first time appearing distinct were then 
called spiritual and temporal. Men were impressed 
with the existence of other values than those of 
wealth and power, and they lived in the firm con- 
viction that another and a better existence was to 
be attained by all who deserved it. To deserve 
heaven involved, indeed, partly moral and partly 
magical action ; but, in any case, the conception 
of what was called the spiritual was based upon 
actual experience. On the other hand, men felt 
the need tor material goods and for orderly adminis- 
tration. This need it is not nece.ssary to explain 
in the 20th century. Out of those two needs came 
the medimval Church and the medireval attempts 
at political administration ; but the delimitation 
of function was never decided. In political theory 
the observation of the facts was complicated by an 
unhistorioal reading of the Bible and Aristotle. 
Men thought that they saw in the medimval system 
the Jewish priesthood and kings, mingled with the 
society of tne old city-State. And the spiritual 
and temporal needs, dillercntly sup[ilied and dill'er- 
ently explained, gave rise to thinkers whom we 
may roughly classify as ecclesiastical or civil. But, 
since the Church had control of most of the teach- 
ing, the ecclesiastical view of society prevailed in 
the mediieval books. Thomas Aquinas may stand 
for many others in his subordination of the civil to 
the ecclesiastical authority. And even Dante 
grants in theory a superiority of the Church which 
he feared in practice. The whole issue was dis- 
cussed a.s though it were only a question of two 
authorities to which all men were equally subject. 

As for the unity of Europe, this great mediaeval 
idea was not destroyed by the conflict of Church 
and State. In fact, Euro[je was one in its general 
culture and in its social classifications, although 
politically it was one only in sentiment. Xo 
effective organization of the political order was 
produced by this sentiment. But in theory all 
thinkers agreed that the basis of political organiza- 
tion was the interdependence of all the groups of 
the humanity which counted. The existence of 
the Eastern empire, of heathen kingdoms and of 
distant civilizations, hardly seemed to trouble the 
theorists. Civilized humanity for them was one 
family, the inhabitants of W. Europe. 

(б) Mediieval political life was formed by the 
system called feudal and by kingship. The local 
administrations of feudalism remain effective in 
the quaint idea that ownership of land implies the 


right to govern the inhabitants of that land, and 
in certain peculiar caste-sentiments ; but as a 
political system feudalism gave place to kingship, 
and it has hardly been the occasion of any valuable 
political idea. In fact it was essentially pre-politi- 
cal and socially primitive. Kingship, on the other 
hand, has been important to political life and to 
theory. The mediaeval king was a sacred person, 
responsible to God, and an exponent, with advisers, 
of ‘ natural ’ or of customary law. He was not a 
despot, a representative, an official, or the source 
of law. He became, especially in England and 
France, the focus of the effort towards settled and 
therefore centralized government and the symbol 
of the new national sentiment. In theory the 
king has some special divinely-given qualities ; he 
is the necessary result of the desire for one kind of 
law in any group, and he seems to be given some 
peculiar physical power of transmitting abilities to 
his children. 

5. The Renaissance. — The decay of the medi- 
aeval system, towards the end of the 14th cent. , left 
the unity of Europe a vague memory, the conflict 
of Church and State a tiresome and half-forgotten 
quarrel, feudalism practically defunct, and king- 
ship supreme. But the influence of a new economic 
situation, due in part to discoveries and inventions, 
together with the disappearance of old ideals and 
the appearance of political realism, soon trans- 
formed medieeval kingship into Renaissance sove- 
reignty. Theory changed as quickly as practice. 
First, William of Ockham and his follower, Mar- 
siglio of Padua, attempted to give to the State the 
prestige of the Church by proving it to be funda- 
mentally necessary and not secondary in import- 
ance. Then the minds of great numbers of men 
were gradually turned away from the desire for 
heaven. This had the double efl'ect of degrading 
all political conceptions into the merely economic 
and at the same time of lifting ordinary life by 
making it seem more worthy of consideration. 
I'lie supreme political fact of the Renaissance was 
the existence of personal government in different 
mutually jealous groups. The situation is gener- 
ally described in books on history — a subject that 
has become since the Renaissance predominantly 
ohtical. Indeed, conscious political development 
egan again at about this date. And this resulted 
in a succession of brilliant analyses of political life 
and suggestions of change. Machiavelli is the first 
and greatest observer of facts ; he is valuable be- 
cause neither the Bible nor Aristotle obscured his 
view of life as it was ; and since his time no 
political thinking has heen based upon books. 
Even his suggestions for the future are not more 
than observations of the plans usually followed. 
The State is for him an instrument of the prince, 
chiefly for the attainment of ‘ glory ’ ; and it is 
essentially an organization for exploitation, either 
within its frontiers, of the many by the few, or, 
outside of its frontiers, of one group by another 
— an analysis which is not altogether inapplicable 
to modern States. 

A slight change of experience is marked by the 
consolidation of personal gov'ernment on a more 
economic and less military basis, over nations 
rather than districts. France and England provdde 
the evidence, and Jean Bodin analyzes the new 
phase of political life. The monarch is less promi- 
nent in theory and the organization more, although 
even in Bodin the theory of government in general 
is always tending to become an analysis of personal 
rule only. The Six Livres de la Republique (Paris, 
1576) expresses for the first time clearly the com- 
plete doctrine of sovereignly, at least with respect 
to the internal organization of the State. This 
was a great step forward. From that time it has 
been taken for granted that there is within each 
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politically organized group an authority, a source 
of law and administration, beyond or above which 
there is no other. Legal supremacy of one author- 
ity within one territory was, therefore, seen to be 
necessary for political life. Bodin, however, never 
lost sight of the fact that legal supremacy does 
not imply moral superiority, and that leg^ sub- 
mission does not imply moral allegiance. He 
recognizes other institutions and even grants that 
they existed before the State ; but he seems to 
say that, the State having come into existence, 
all other social allegiances derive their force from 
the State and bind only in subordination to the 
State. This is probably due to the influence of 
the Greek theorj’ of the ttoXis and of Roman law. 
It marks the Renaissance identification of political 
with the whole of social theory. Hobbes’s Levi- 
athan (London, 1651) still remains the best expres- 
sion of the full meaning of this attitude. The 
State is the highest, most complete, and at the same 
time most fundamental or original form of society. 
It is doubtful if Hobbes (g.i/'.lsaw anything but 
perversity in other social obligations than those of 
the State. For him the real social world was 
altogether included in the two problems of the 
individual and the State. The original war of 
each against all was to be avoided only by the 
mutual agreement (compact or contract) to erect 
and to obey one authority above the whole group. 
Groups which had not so compacted were still 
essentially at war each with the other. This 
natural war of each against all, according to 
Hobbes, survives between organized groups or 
States, and it is described as the use of force and 
fraud. Within the frontiers of the State there is 
no appeal against ‘ the mortal god ’ who, in effect, 
is a monarch, although in theory the sovereign 
may be a multitude ; and there is no appeal because 
force is against any such appeal. As for a Church, 
either it is the State itself in one of its functions 
or it is a subordinate form of society like a goose- 
club. Political realism could go no farther ; and 
with some uncertainty perhaps, but with evident 
intention, force is made to be the fundamental 
political fact. Against this Locke’s conception of 
civil government was in part a protest. Man is 
not for him quite so ph}‘sical, and ‘ the state of 
nature ’ is clearly distinguished from war. Primi- 
tive man is rightly considered to have social ten- 
dencies ; and Locke (q.v.) adds to the idea of a 
compact the valuable conception that civil adminis- 
tration is not based upon an unlimited surrender 
of individuality, but on limitation of independence 
with a view to particular purposes. He implies 
that these purposes are not the only purposes of 
life, and he definitely makes allegiance to a govern- 
ment depend upon its success in attaining the 
purpose for which it exists. 

The two leading conceptions of the period in alt 
writers were those of a state of nature and of a 
social compact or contract. They have been many 
times proved untenable, and, although they sur- 
vived into the Revolutionary period and perhaps 
influenced the idea of ‘ the rights of man,’ they 
had been already exploded. For it is obvious that 
primitive man was neither so unsocial as Hobbes 
imagined him nor so intelligent as Rousseau 
thought. And even as a logical basis for society, 
as opposed to a historical origin, a social compact 
implies far too calculating and conscious an activ- 
ity. But perhaps now we need rather to under- 
stand the element of truth in these two ideas of 
the late Renaissance. It is true that political 
society is based, logically and historically, on a 
tangle of primitive impulses and that its best 
purpose is the preservation and development of the 
constructive tendencies which are ‘ natural ’ ; on 
the other hand, it is true that a relation not un- 


like a compact is logically implied in the half- 
reasoned acceptance by citizens of the political 
conditions under which they live. 

The international law of this period deserves 
special consideration, for it reflects a new phase of 
political experience and adds something to politi- 
cal theory, but with strangely little ett'ect upon 
the idea of sovereignty. International law was 
primarily an attempt to supply another conception 
lor the medimval idea of the unity of civilization. 
It was based upon the obvious facts that no State 
was isolated, and that the relations between States 
were not altogether those of force and fraud. 
There were indications that at intervals even 
sovereigns regarded other sovereigns as trustworthy 
or amicable ; and, when the peculiar habit called 
war broke out, there seemed to be some limits set 
to the amount of force or to the intricacy of the 
fraud usually maintained. How was this to be 
explained? The attempts which were made to 
explain it culminated in Grotius (g.u.), who estab- 
lished or revived for many generations the con- 
ception of a natural law, with Christian connexions, 
superior to the will of States or princes. Besides 
being only the expression of the moral feeling of 
that particular period, this natural law, in so far 
as it was defined, was a mild restrictive suggestion 
which the international lawyers tried to believe 
was a command. But its pre.supposition was that 
the agents of States could use anything except a 
few peculiar practices, and need not feel even that 
restriction when the existence of their own form 
of government was in danger. Personal rule had 
created a mythical State-person, having all the 
qualities of personality except moral responsibility. 
At the close of the Renaissance period another 
great political realist appeared. Charles de 
Secondat Montesquieu set himself, in VEsprit 
cles lois (Geneva, 1748), to study political facts by 
the method of comparing the usages of different 
peoples. The evidence at his disposal was very 
deficient, but he arrived at some valuable con- 
clusions — e.g., that environment affects institu- 
tions. His attempt to distinguish the inner spirit 
of different forms of government as well as their 
external forms is also valuable.* His aloofness is 
partly that of the scholar, partly due to the spirit 
of the 18th cent., when passionate feeling had not 
yet disturbed or developed the course of political 
thought. 

6. Influence of Rousseau.— Meanwhile the dumb 
majority were living and dying, hardly troubled 
by ‘ glory ' and gradually rising to a hope for 
something more than food and clothing, of which, 
indeed, the prevailing social organization made 
the distribution more and more uneven. The 
movements of the following centuries were politi- 
cal largely because economic needs could not 
be supplied without political disruption. And it 
was beginning to be felt that government for the 
good of the governed should not be a kindly con- 
cession by the established powers, but a right — 
i.e., it must be conceived as the very nature of 
government and the only basis of moral allegiance. 
A new and truer conception of humanity was 
shaking the barriers which divided social castes. 

The new age was heralded by the work of Jean 
Jacques Rousseau (y.u.). Still moving in the 
confused region of contracts, rights, and sove- 
reignt 5 ’, Rousseau redeemed the old words and 
foretold a new spirit by his undeluded love of men. 
He thought in teims of real life, even when he 
used the musty language of his predecessors. In 
the analysis of fact Rousseau emphasized chiefly 
the dei)endence of the individual upon society for 
his thought and feeling as well as for his material 
wants, but he so phrased his conceptions that the 
v. s. 
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shoice of the individual seemed to be the ultimate 
source of government. As for suggestions of 
social betterment, he required a complete siiprem- 
acy of all adult men of the group, who were to 
rule directly through their agents. They were, 
however, to have power, not because of their 
combined force, but because their real will could 
not be mistaken. This was a moralizing of 
politics ; but in efl'ect Rousseau only transferred 
to popular government the absolutism and the 
divine right (q.v.) which had hitherto been allowed 
to personal government. Again, for him as well 
as for most of his contemporaries, the State 
meant the whole of organized society. And, 
again, in the effort to preserve local political 
vitality he repudiated the device of representative 
government. These are obvious mistakes. But 
the great importance of Rousseau is not merely 
due to the effect of his work on his own generation ; 
it comes from the fact that he re-e.stablished the old 
Greek and fundamentally human idea of political 
society as an opportunity for the full realization of 
what is best in man. His argument is often bad 
and his langu.age always inetfective, because of the 
obsolete conceptions with which he had to work. 
But one can feel the effort to e.xpress a new mean- 
ing. Men were to be truly free in political 
society ; they were to find in it more than they 
had surrendered in the mythical contract ; and 
they were to be ‘ citizens,’ because ‘ subjects ’ only 
of the general wUl. The Revolution was intoxi- 
cated with the word ‘citizen ’ ; and it m.arksa new 
age, if we consider that for writers like Hobbes 
the products of the social contract are only sub- 
jects. With the title of citizen the common man 
felt that he could rise from his knees ; and, even 
if later he mistakenly worshipped himself, he was 
at least given a dignity without which the political 
progress of recent years would have been impos- 
sible. 

Burke, who imagined himself as far as possible 
opposed to Rousseau, is full of the same kind of 
humanism. He feels tlie naturalness of institu- 
tions and the value of tradition, but his intellectual 
analysis of facts is inailequate. The circumstances 
of the time often misled him into the maintenance of 
what was obsolete, and he saw objections ag.amst 
any new idea much more clearly than the evils of 
the established sy.-tem. 

The two great political changes of the period, 
of which the importance is hardly recognized even 
to-day, were the political experiments in N. 
America and in France. ‘ The rights of man,’ 
vaguely conceived by English revolutionaries, 
were taken as tlie theoretical basis for the republic 
of the United States and, under the influence of 
thinkers, adopted by the revolutionaries of France. 
The phrase, however, sounds so empty to-day that 
it is difficult for us to understand the force that it 
once had. It meant that there was to be recog- 
nized by every political society a fundamental 
humanity in every man which should not be, as it 
still is, forgotten in the pursuit of wealth, or 
because governments desire to act without being 
criticized, or because we know that men differ in 
ability. 

In the meantime men were turning away from 
the comparison of different organizations to the 
criticism of all organization in view of fundamental 
needs. The new question was not which form of 
administration was best for the attainment of old 
purposes, but what purpose any administration 
should pursue. 

7. U tilitarianism and politics. — Political thought 
renewed its life in the utilitarians. The experi- 
ence which gave rise to their calculus of pleasures 
was the dismal beginning of industriali.sra. At 
first a revolt against the restrictive influence of the 


remnants of the mediieval sj-stem, utilitarianism 
(q.v.) became ultimately an appeal for the full and 
free development of all human beings. Jeremy 
Bentham was the source of the new energy. ‘ The 
greatest happiness of the greatest number ’ became 
the new gospel. The efl'ect of Bentham’s theory 
upon political practice was so obvious and is still 
so recent that even practical politicians admit in 
this case the importance of theory. For Bentham 
initiated the modern practice of continuous legisla- 
tion. The State was not merely to maintain, but 
to develop and increase the opportunities for 
civilized life. From this period we derive the con- 
ception of a scientific use of legislation for definite 
social effects and the desire to have as few restric- 
tions on individual action as is consistent with 
order. J. S. Mill (q.v.) was the most philosophical 
thinker of the new school, especially as regards 
the fact that spontaneous individual action is the 
only source of a valuable social life. So far as the 
analysis of fact is concerned, the most important 
influence upon political thought came from the new 
study of economic facts. At one time the State 
seemed to be concerned only or chiefly with wealth. 
Mill represents this element in the new phase of 
political thought. Much discussion turned upon 
commercial policy, and for the first time a proper 
attention was directed to the relation of adminis- 
tration and economic production. English political 
thought has since fallen into the hands of the 
lawyers, whose natural interest is in methods rather 
than in moral ends to be pursued. The problem 
of legal sovereignty has bulked largely in their 
imagination, and they have done admirable work 
in making the machinery of government more 
effective. Their deficiencies were due largely to 
an extreme provincialism. French thought, mean- 
while, was making progress in the basic concep- 
tions of political society. It was perceived that 
society could not be understood as a machine, and 
that the conception of individuals as nerveless 
similar units was destroying social vitality in the 
attemiit to prevent the growth of privilege. The 
republic was criticized as severely as any monarchy 
had been. In Germany the philosophical study of 
man led to conceptions of society vaguely correct 
but hopelessly without reference to contemporary 
facts. The most valuable idea developed was that 
of the historical evolution of various forms of 
organization. 

The attitude towards established government, 
adopted chiefly in France and England, was one of 
sus|)icion. It seemed to imply that the individual 
was best when alone or was by nature isolated. 
Laissez-faire (q.v.) led to brute conflict, and the 
State was becoming a machine for the use of 
manufacturers. The influence of the historical 
school, both on the Continent and in England, 
should be counted as correcting the mistakes of 
this false individualism. In practice it had been 
corrected, for the political influence of the later 
utilitarians was by no means directed to isolating 
the individual. But the theory of the State as a 
living and natural unit was needed to complete 
the tendency towards socializing all political activi- 
ties. The historical school rightly looked back to 
a form of political humanism in their opposition to 
what appeared to be a too mechanical conception 
of society and the State. But their ambitions 
mi.sled them. They lost sight of the individual in 
the endeavour to transcend him ; they confounded 
the State with society as a whole and, in the 
desire for organic conceptions, they raised from 
the grave of Leviathan a monstrous ghost — the 
mystical State which is above all morality. 

8. A new political theory. — The crude and as yet 
unexarained conceptions of nationalism at present 
popular are in part due to the mistakes of the 
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historical school. Already, however, especially 
among French writers, there is a return to the 
individualism (q.v.) of earlier times, with such cor- 
rections as must be allowed from the suggestions 
of Auguste Comte and his followers (see art. 
Positivism). Society is clearly not a mere collec- 
tion of individuals, nor is the State a mere contract 
of citizens ; but, on the other hand, the social unit 
or the State is not to be explained except as a 
special form of relation between individuals. 
Neither the atomic individual nor the mystical 
crowd-mind is a fact ; and with such negatives the 
history of political theory ends, except for the 
study of special or departmental interests. 

Again, however, political life outgrows the 
formulm of established , theory. Within the 
fiontiers of every civilized State independent 
quasi-voluntary associations have arisen — the 
trade-unions (3.1;.). Across the frontier voluntary 
associations for the use of capital in undeveloped 
countries have become powerful. State action 
has immensely increased, and no clear limit 
appears as to what the State can do ; but other 
organizations have begun to repudiate the 
idea that they owe their existence to the State. 
Further, by contrast to the preceding period. 
States are compelled by force of circumstances to 
act together ; and, most important of all, for the 
first time in human history every human being is 
brought into continuous political contact with 
every other, since all the States of the world are 
at last connected. The mass of new facts has led 
to extreme specialization in action and thought ; 
and so far no comprehensive view has become 
common nor is any suggestion of improvement 

f enerally accepted. Recent political thought is to 
e found embedded in the discussion of general 
social and economic questions. Socialism and 
syndicalism (qq.v . ), although implying political con- 
clusions, are tar-reaching social movements rather 
than programmes of State action. For the old 
theories of the State begin to appear superficial to 
an age impatient of fundamentsQ evils and unlikely 
for much longer to be satisfied with the modifica- 
tion of a few officialisms. Already there is evi- 
dence that a new political theory is arising out of 
the new social theory ; and the new experiences of 
recent years will perhaps require an entirely new 
analysis of fact, not to speak of new suggestions of 
reform. It is becoming obvious that political 
thought should concern itself not only with devices 
of government, but w'ith the establishment of 
more ideal purposes than those now commonly 
accepted. 

Although the situation has indeed changed in so 
many ways that much of the old political theory 
is obsolete and all of it is inadequate, we owe 
much to the statesmen and thinkers of the past. 
The results acquired in practice are probably such 
as that the consent of the governed is essential for 
good government, that different situations need 
dill'erent systems, that political life changes and 
therefore the system of administration should 
change. These are principles which may be 
observed to be implied in the action of the more 
advanced political groups. In the sphere of theory 
the old truths still valid are such as that 
society is a real and natural whole, that man is 
made by society and yet the individual is the only 
source of development. But, naturally it is 
impossible to distinguish clearly theory from 
practice when we are making a summary of our 
indebtedness for the achievements of past ages. 
We can only build the future upon the good 
already established by men now dead. The 
greatest good, however, that we may derive from 
them, in the eli'oit to elevate political action and 
illuminate political theory, is the power to repudiate 


what we have inherited when it hampers our per- 
ception of evU or dulls our desire to destroy it. 
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the Hist, of the Science of Politics, Lomlpn, 1890 ; and, for the 
modern period, H. Michel, L'ldCe de I’Ktat, Pans, 1896. 

C. Delisle Burns. 

POLYANDRY. — See Maeei.\ge, Family. 

POLYDzEMONISM. — See Demons and 
Spirits. 

POLYGAMY.— See Marriage, Family. 

POLYNESIA. — l. Introductory. — Polynesia is 
the name given to a number of Pacific islands 
w'hose inhabitants are closely related to one 
another, speak dialects of substantially the same 
language, are similar in physique, and are, in fact, 
a distinct, though not a pure, race. The chief 
groups of islands included in the area are Samoa, 
Tonga, Tahiti and the Society Islands, the Hervey 
or Cook Islands, the Marquesas and the Paumotu, 
with the Hawaiian or Sandwich Islands to the 
north and New Zealand to the south. The Fiji 
Islands form part of Melanesia ; but their people 
are largely Polynesian in character ; and there are, 
scattered amonv the islands of Melanesia and 
Micronesia, smml outlying settlements of people 
either wholly or partly Polynesian. 

The Polynesians have long been subject to the 
influence of white men. Mission stations were 
established long ago in most of their groups, and 
the people have been in constant contact with 
travellers, traders, government officials, and others. 
The old religious beliefs have been swept away, 
and superseded by Christianity ; early social and 
political systems and customs have been displaced ; 
past cultures have been forgotten. It is therefore 
necessary, in writing about these things, to adopt 
the past tense, even though some of tlie matters 
spoken of still survive. It must not be assumed 
that every statement which follows applies to all 
the islands, the intention of this article being 
merely to indicate, as far as possible in the space 
available, some of the more widely spread or char- 
acteristic features of Polynesian customs and 
beliefs. 

2. Origin and migrations. — It is believed that, 
prior to the migrations about to be mentioned, the 
islands of Polynesia, or many of them, must have 
been occupied by a people more primitive in culture 
than these later migrants. This belief is based 
upon a recognition of physical difieiences among 
the people ; upon an investigation of the sys- 
tems of relationship, nomenclature in connexion 
with those systems, and certain relationship duties 
and privileges found in Polynesia ; upon a study of 
certain Polynesian beliefs, cultures, and customs, 
including the custom of inra-drinking ; and upon 
a comparison of all these matters with what has 
been found in Melanesia. Much fresh light has 
been thrown upon this difficult subject by \V. H. 
R. Rivers in his recent great work. The History of 
Melanesian Society. The later migrants moved 
into the Pacific from the islands of Indonesia ; 
they had probably passed to the. . .viands from an 
earlier home on the mainland of further India ; 
and there are grounds for suggesting a still earl ier 
home to the north-west. Their movements from 
India to Indonesia, and afterwards, by routes 
skirting some of the islands of Melanesia, to the 
Pacific, are believed to have been caused by pressure 
from behind ; and it is thought that in the course 
of their migrations through Indonesia they them- 
selves came in contact with, and to a certain extent 
pushed before them, Papuans or Melanesians then 
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occupying the islands. Their legends indicate that 
their tirst halting-places in the Pacific were prob- 
ably the Fiji Islands, from which they reached the 
Samoan and Tongan groups, and from all these they 
spread westward among the other groups which now 
constitute the islands of Polynesia. Certain definite 
migrations are recorded in these legends ; but there 
must have been unrecorded movements, and, in- 
deed, it is possible that during the whole period 
there was a more or less undefined and inter- 
mittent process of passing from India southward 
and eastward. The period of what is regarded as 
the first recorded migration from India to Indo- 
nesia has been placed in the last century prior to 
the Christian era ; but it has been suggested that 
the movement began some few hundred years 
earlier. Their first recorded appearance in Fiji 
has been allocated to the 5th cent. A.D., but 
probably there were Polynesian colonies in Fiji 
before then. It will be seen, therefore, that, if 
these figures are anything like correct, the whole 
period of migration may have been extremely pro- 
longed ; and, whatever may have occurred before 
the departures from India, there must have been, 
during this period, numberless times of separation 
and isolation of bodies of migrants, and the people 
must have come into contact with other races. 
Then, again, after the Polynesians were scattered 
about in the Pacific, further separation and oppor- 
tunities for ditl'erentiation arose. It is therefore 
hardly to be wondered at that, when many 
centuries afterwards they came under tlie notice 
of white observers, it was found that, notwithstand- 
ing tlie general similarity among the people, there 
were marked differences in their cultures and 
beliefs. The period, extending over centuries, of 
occupation of the western islands — Fiji, Samoa, 
and Tonga — has been spoken of as the Homeric 
age of the Polynesians, when flourished so many 
of their heroes, whose deeds are embodied in the 
traditions and songs that form the classics of the 
race. 

3 . Political systems. — The political division of 
the people was largely geographical, each village, 
subdistrict, district, and large division of an island, 
and each island or group of islands, being to a 
large extent a separate entity, managing its own 
affairs. The political power, and such rude 
systems of justice as the people possessed, were 
in some of the islands mainly in the hands of the 
chiefs, small chiefs controlling villages and small 
districts and great chiefs ruling over the larger 
areas, whilst in most of the islands or groups there 
were powerful head chiefs, sometimes with special 
distinctive titles, who are generally spoken of by 
writers as ‘ kings.’ In some of the islands there 
were classes of landed proprietors inferior in rank 
to the families of the chiefs, from whom they were 
distinct, but who nevertheless possessed consider- 
able influence and power. This was the case in 
Tahiti, where no important proposal could be 
carried out without the concurrence of the landed 
proprietors, and perhaps still more so in the 
islands of the Samoan group, where each village, 
subdistrict, district, division, and island had its 
fono, or meeting of land-owners, by whom the 
affairs of the area under their jurisdiction were 
discussed and regulated, and whose powers rivalled, 
and in some places seem to have over-ridden, those 
of the chiefs. 

4 . Past clan systems. — There was little or no 
clearly defined system of division into clans, with 
their accompanying practices of clan exogamy and 
clan totemism ; but there is abundant evidence 
that such a system must have prevailed in earlier 
days and that some of its features still survived. 
This evidence is diverse in character. An en- 
ormous number of their gods were incarnate or 


immanent in animals and plants or in parts of 
them, in inanimate objects, such as stones, and in 
phenomena of nature ; and the attitude of the 
people towards these things, and the imagined 
attitude of the latter towards the people, seem to 
point irresistibly to a totemic origin — that is to 
say, these visible representations of their gods 
were deified totems, or, as has been suggested, had 
been the totems of deified heroes and ancestors of 
long ago. For instance, a Polynesian would be 
unwilling to kill, and still more unwilling to eat, 
the animal which was the incarnation of his own 
god or that of his people, and the accidental killing 
of one of these animals, or the finding of it dead, 
would cause great distress, and perhaps involve a 
religious ceremony ; he would, however, have no 
scruples in regard to the god of his neighbour or 
a neighbouring people. He not only trusted 
the incarnation of his god to do him no injury, 
provided, of course, he had not been guilty of a 
grave offence, but he actually looked to it for 
guidance, help, and protection. There is, more- 
over, evidence which points to beliefs as to animal 
incarnations having been the ancestors of their 
worshippers, or the offspring of human ancestresses. 
Then, as regards the more social aspects of a clan 
system, the attitnde of the people towards one 
another inclndes features highly significant of 
clanship ; these features are various, but by way 
of example reference majr be made to the idea 
prevalent in some of the islands, that, if A killed 
B, it was a social and even religious duty of all B’s 
people to join in retaliating, and their vengeance 
was directed, not only against A, but also against 
all his people, a whole village sometimes being 
involved in the matter. There were also clear and 
unmistakable relics of clan exogamy ; and in some 
of the groups — notably in Tonga — family rank 
descended by a matrilineal system, and there were 
traces of the same thing in other groups. 

5 . Myths of creation. — The dominant idea of 
some of what are believed to have been the oldest 
Polynesian myths of creation was the evolution of 
light from darkness, with which was sometimes 
associated the beginning of sound and of stability. 

The Maori myth told of the embrace of the oriprinal parents, 
sky and earth. So close was this embrace that their children, 
who were between them, were being smothered, until one of 
• •• f ■ , their father, the sky, upwards 
. The same myth was know’n in 

• •• dief that the sky had originally 

been forced and propped up from below prevailed widely in 
Polynesia. The beautiful Marquesan legend told of the viclory 
of Atea (representing light, or perhaps even the sun) over dark- 
ness, and of sound over silence ; and the marriage of Atea with 
the dawn. The Hawaiian myth narrated the achievements of 
Kane — the Hawaiian spelling of Tane— representing light, and 
twoother beings, representing sound and stability, who broke 
up darkness and chaos, admitted light, and created the heavens 
and earth and, lastly, man. In Mangaia (Hervey group) the 
leeend of creation begins with references to certain spirit- 
beings, not of human form ; and then goes on to tell of a 
w'oman, called the ‘ very beginning,’ or the ‘beginning and the 
bottom,’ who dwelt in the depths below the earth, and of the 
children whom she produced by tearing off poitions other own 
flesh, of whom the eldest, Vatea, representing the noon, and so 
in effect the light, was the divine ancestor of mankind. 

Several of the Polynesian myths, in the form of 
a recital of a series of consecutive births or evolu- 
tions, suggest the development of firm rock or 
foundation from sand, slime, or dust. Tane and 
Kane were the same god ; Atea and Vatea were 
also the same as Tane, or at least represented the 
same conception ; and to Tane must, perhaps, be 
accorded the original primacy in the Polynesian 
pantheon ; though he had not retained it in all the 
groups, and in some of them, in particular, had 
been wholly or partially forgotten and supplanted 
by another god, Tangaroa, who was there regarded 
as the creator of all things. Another idea which 
was widely scattered in Polynesia ^vas that the 
islands or groups had been dragged up by one or 
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other of their ancient gods, by means of a fish-hook, 
from the bottom of the sea. 

6. Ideas as to earth, heaven, hades, etc. — A 
belief prevailing in Polynesia was that the earth 
— a term generally confined to one island or group 
of islands and the surrounding sea — was a flat 
■surface, overarched by the sky, and ending 
abruptly at the horizon, where sea and sky met. 
In some of the groups we find the idea that the 
heavens, above the visible sky, were formed in a 
series of concentric layers or strata, the higher 
being darker than the lower, and the highest being 
absolutely dark. These upper or more distant 
heavens, spoken of as the region of Po, or night, 
were believed to envelop ail things, both the visible 
sky and the earth, so that it was Po in the remote 
heavens above, and Po in the regions below the 
earth. This idea has an important bearing upon 
Polynesian beliefs as to the homes of their gods 
and the destination of the souls of the dead. The 
old migration traditions and myths point to the 
west as the place from which they came. The 
home of their gods, some of them known in most 
or all of the groups (possibly gods or living heroes 
of Indonesian or pre-Indonesian days), was a 
beautiful paradise away to the west, and in the 
region of darkness, which was believed in some 
islands to he in the sky above, and in others to be 
in the depths below. The apparent confusion 
between the distant west, be3 ond the horizon, and 
the sky above was natural, for anything coming 
from the former was visibly approaching from the 
sky ; and the further confusion between the sky 
above and the region below arose from their con- 
ception of Po. Similarly, the most general belief 
as to the destiny of the souls of the dead was 
either that they went to live with the gods in their 
western paradise or that they passed into Po. 

7. The soul during life.— The belief that man 
possessed a spiritual personality quite distinct 
from his physical body — a ghostly self, which we 
may call a soul — and that this soul survived the 
body at death is found throughout Polynesia ; the 
statement as to survival must be qualified, how- 
ever, by saying that in some islands it was be- 
lieved that the souls of the low-class people died 
with their bodies. There W'as a distinction in 
their minds between this soul, on the one hand, 
and the mental and moral faculties and emotions, 
on the other. The belief that, when dreaming, 
the soul of the sleeper left his body and actually' 
saw what appeared to him in his vision was appar- 
ently widely spread ; and dreams were a recognized 
method of inspiration by the souls of the departed 
and the gods. In some of the islands the posses- 
sion of a soul, or at all events of a mysterious 
invisible self, was attributed not to man alone, 
but also to animals, and even to trees, plants, and 
inanimate objects ; and we find beliefs that with 
these also this invisible self survived the death of 
its owner. 

8. Good and bad conduct.— It may be said 
generally that a man’s conduct, as between him- 
self and his fellow-men, had no influence upon his 
life on earth or upon the future of his soul. The 
only offences noticed by the gods were acts of 
disrespect to themselves — omissions of acts of 
devotion, shortcomings in performance of the 
usual religious observances, breaches of the tabu, 
and, perhaps especially, neglect in oflering in 
sufficient quantities the required sacrifices, the 
last offence being one to which the priests, for 
obvious reasons, attached special importance. 
For offences of this sort the gods inflicted the 
punishment of illness ; and, if the offence was 
serious and the gods were not appeased, the illness 
would be followed by death. 

9. The soul after death. — The conduct of a man 


during life, even as between him and the gods, had 
no influence upon the destination of his soul after 
death. In some of the islands all souls went to 
the same place ; in others there was an alternative 
between what may be called heaven and some 
region under the earth — generally Po. But in 
nearly all the groups it was solely a question of 
rank, only the chiefs and upper classes going to 
heaven, and the common people, if their souls 
survived at all, going below ; though in one group 
the alternative depended upon an entirely different 
matter. 

In Samoa and Tonga the souls of chiefs went to 
their heaven, Bulotu, which was one of the homes 
of their gods — indeed, the souls of Tongan chiefs 
became gods ; the souls of common people of 
Samoa went to a sort of hades, called Sa-le-fee, 
which was not exactly Po, but was for all practi- 
cal purposes the same ; the souls of common people 
of Tonga died (according to the more prevalent 
beliefs) with their bodies. Bulotu was away to 
the west ; the Samoans believed it to be a region 
under the sea, and the Tongans thought that it 
was an island. It was a beautiful place, abun- 
dantly supplied with plants, bearing the richest 
fruits and most beautiful flowers, and with quanti- 
ties of pigs ; and, wlien the flowers were plucked 
and the pi^s killed, others immediately took their 
place. Sade-fee was under the earth ; it was the 
home of the family of the cuttlefish god, and, 
though not apparently a place of actual tortuie, 
was an unpleasant place to live in. 

The Society Islands heaven was Rohutu-noa-noa, 
a home of the gods. It was primarily the destina- 
tion of the souls of menibers of the great Society 
Islands semi-sacred Areoi society ; but, as any one 
could go there whose surviving relatives could 
afford a somewhat expensive ceremony after his 
death, it was also in effect the destination of chiefs 
and important persons. All other souls went to 
Po. Rohutu-noa-noa, which was really Bulotu 
with another name, was by these people believed 
to be near (apparently above, in the sky) a moun- 
tain on the north-west side of the most westeily 
island of the group ; the description of it is similar 
to that of Bulotu. All souls which did not attain 
to life in Rohutu-noa-noa had to go to Po, the 
journey to which appears to have been a westward 
one ; it was a home of the gods, and was not re- 
garded as a revolting or terrible place. 

In Mangaia (Hervey Islands) the alternative 
destinations of the souls Avere paradise in the 
heavens above and a subterranean I’o — both of 
them homes of the gods. Here the soul’s des- 
tiny did not depend upon rank ; the souls of 
those slain in battle went to paradise, but all 
others went to Po. The heavens were above, 
built of azure stone ; and the souls that reached 
them were clothed with beautiful and sweet- 
scented flowers, laughed, danced, and enjoj'ed 
themselves in every way, looking down with 
disgust at the poor wretches in Po, w ho had to 
endure the indignity of being covered w'ith the 
dung which fell from their more fortunate friends 
above. There were three points of departure for 
Po ; but they all faced westAvard. The beliefs of 
the people of Rarotonga (Hervey Islands) Avere 
fundamentally similar to those of Mangaia. 

In the Marquesas the souls of the u[iper classes 
AA-ent to lie.aA’en, this being, they thought, an island 
up in the sky, apparently bej-ond the seas, abound- 
ing in eA’ery thing delightful ; those of the lower 
classes went to Po, beneath the earth. Each of 
these Avas a home of the gods. 

The Maoris of NeAv Zealand recognized the idea 
of Po in its original form, as e.xtending in concen- 
tric la3ers both above the visible sk3' and beneath 
the earth. Po above was the home of the gods ; 
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and Po below was the destination of all human 
souls, which after death descended to the im- 
penetrable darkness of its lowest depths, where 
they gradually pined away and ultimately became 
annihilated. 

In Hawaii there was a common belief that the 
souls of the dead went to Po and were there eaten 
or annihilated by the gods ; but there were varia- 
tions of this belief. 

It will be noticed that generally the alternative 
destinations were paradise and what we may call 
Hades ; that each of these was a home of the gods ; 
and that, whilst the former was delightful, the 
latter, though not neces.sarily a place of torment, 
was not a desirable residence — among other things 
it was always dark and gloomy. It will also be 
observed that heaven was usually supposed to be 
situated somewhere in the west ; and so generally 
was Hades ; for the most usual route to either one 
or the other was westerly, commencing with a 
rock facing the sea at the westerly end of the 
island group, from which the soul leapt into the 
sea. In New Zealand the leaping place was at 
the northerly extremity of the islands ; but the 
migrations to this group of the Maoris were from 
central Polynesia, and a glance at a map will 
explain what might otherwise be regarded as an 
inconsistency. It may be that the custom which, 
as will be seen, prevailed in some of the islands of 
placing the remains of the dead in a canoe or a 
canoe-shaped receptacle is significant of a belief 
as to the journey of the soul when released from 
the body. It is thought that all these beliefs 
concerning the west must be associated with the 
early traditions of the people about the quarter 
from which their remote ancestors had migrated ; 
for this would be the natural habitation of their 
oldest racial gods, and, to a certain extent, of 
their pantheon generally, and the natural destina- 
tion of the souls of the dead. 

In some of the islands it was believed that the 
soul during its journey might have a chance of 
turning back and re-entering its body. This was 
so in the Hervey Islands and in Samoa. In the 
latter group the belief was that, if the soul struck 
against a coco-nut-tree near the western land ex- 
tremity at which it leapt into the sea, it could 
come back ; and a man apparently dying, but 
afterwards recovering, was believed to have died 
and come to life again through this fortunate 
accident to his soul. 

A belief which prevailed in many of the islands 
was that the souls, on reaching their ultimate 
destination, were eaten hy the gods, or one of 
them. Except perhaps in one or two groups, this 
fate awaited only the souls that went to Po, and 
not those bound for paradise. It is sometimes 
spoken of by writers as a punishment for the 
people’s sins against the gods. So far as tlie 
Society Islands were concerned, this statement 
receives some support ; for we are told that in that 
group those who had sinned were eaten and the 
innocent were spared ; in other groups it was the 
fate of all, good or bad. There is ground for 
suggesting that this soul-eating was not merely a 
matter of divine gastronomical enjoyment, but 
that there was connected with it an underljing 
idea of the passing of the souls through the gods, 
for the purpose of purifying them and making 
them fit to live among the gods. 

The souls would sometimes linger about their 
old haunts before starting on their final journey, 
and in some of the groups they would actually 
return from their abode in paradise or Po and 
revisit iheir friends. They seem to have appeared 
usually in human form, but to have been imma- 
terial and mist-like. Their visits were much 
dreaded by the people, though it does not appear 


that they were usually believed to act malevolently 
during their wanderings. 

10. The gods. — The Polynesian gods were ex- 
tremely numerous, and differed widely in celebrity 
and power. They were greedy of respect and 
religious attentions and merciless with those who 
failed in these matters ; but it cannot be said that 
they were regarded merely as a body of malignant 
beings, only to be propitiated. The people appealed 
to them for active guidance and assistance in all 
the affairs of life, both great and small, and relied 
confidently upon receiving it ; and a large propor- 
tion of the omens which governed the people’s 
decisions, even in most important matters such as 
peace or war, were the actions and movements, 
most carefnlly watched, of the divine incarnations, 
h’irst in rank came what may be called the racial 
gods — great deities, one or more of whose names 
were known in nearly all the groups ; these in- 
cluded Tane, Tangaroa, Kongo, Tiki (or Tii), Tu, 
Ru, the demigod Maui, and others ; they were the 
oldest gods, possibly the divinities or heroes of 
the Polynesian ancestors in the Indonesian days or 
earlier. At the periods of visits of white men to 
the islands there was much confusion as to these 
gods. In one group only one or two were known, 
whilst in another group it would be another or 
others of them ; in one group one held the suprem- 
acy, whilst in another group another was supreme ; 
the beliefs as to the relationships of these gods, 
one to another, and even their origins, attributes, 
and spheres of influence, diflered in the several 
groups. As a nile, they were not the objects of 
prayer and sacrifice, except on specially important 
occasions, the reason being that they were believed 
to be too remote to concern themselves with un- 
important human affairs. Each island group, and 
many a single island, had gods wholly or mainly 
peculiar to itself ; there were tutelar gods of spe- 
cific sections of the people, of districts, and of 
vilhages, and family gods ; and individual Polynesi- 
ans had special gods, selected by themselves, or by 
their parents for tliem at birth, under whose protec- 
tion and guidance they placed themselves. There 
were gods of the air, of the mountains, of valleys, of 
streams, of the sea, of animals, of plants, of fishes, 
of the forces and phenomena of nature. There 
were gods of various trades or occupations, from 
the most important productive labours to mere 
matters of personal entertainment. Of all these 
deities, some (including the great gods above 
mentioned) were spoken of as ‘ original gods,’ or 
‘gods of night,’ being regarded as having evolved 
themselves in the far distant past, never having 
been human ; others were supposed to have been 
descended from, or created by, these original gods ; 
others again were admittedly deified human beings.’ 
It may be said generally that these gods were be- 
lieved to be influenced by sentiments, inclinations, 
and passions, and, as regards many of them, to 
engage in occupations and enjoyments very similar 
to those of the human race, though they were 
more enlightened and possessed supernatural 
powers. Very many of them were believed to be 
incarnate or immanent in, or to enter or take the 
forms of, birds, beasts, fishes, insects, plants, 
stones, and other inanimate objects and natural 
phenomena, all of which necessarily became sacred, 
each one to its own worshippers. There were, 
besides these deities, a number of spirits, some 
purely supernatural, others human in origin, some 
vindictive to humanity in general, others only to 
the enemies of tlieir own clients, but all greatly 
feared by the people. It was usually through 
their help that soicery was practised. 

II. Hero- and ancestor-worship. — As many of 
the gods were admittedly departed human beings, 
and in some islands chiefs became gods immediately 
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after death, it may be said tliat the religion of the 
Pol3’nesians included the worship of the dead. 
Whether it can be said that they were hero-wor- 
shippers or ancestor-worshippers depends mainly 
upon the definitions to be put upon these terms. 
As regards hero-worship, if, as is probable, a 
number of the Polynesian deities had been human 
beings — great chiefs, successful warriors, distin- 
guished navigators, etc. — then to this extent their 
religion perhaps may be regarded as having had 
its origin, in part at all events, in hero-worship. 
As regards ancestor-worship, a Tongan chief would 
go to the grave of his deceased father or grand- 
father, and pray to him ; but this does not 
necessarily mean ancestor-worship ; the ancestor 
was regarded by the chief as a god, to W'hom he 
might pray, not merely because of ancestry, but 
because, having been a chief, the ancestor after 
death had become a god ; and other people not 
descended from the deified chief also might pray to 
him. Some of the myths of creation ended in the 
birth of a god who was the ancestor of the human 
race, i.e. of the particular people who believed in 
the myth and worshipped the god ; and this idea 
perhaps may be regarded as pointing to a past cult 
of ancestors. There is, however, no evidence to 
justify the suggestion of a general custom for 
members of families to worship their ancestors, 
either actual or collateral. 

12, Sun-worship. — The evidence of sun-worship 
in the past is of a varied and scattered character ; 
but its cumulative weight seems to be irresistible. 
Only a few indications of the nature of some of 
this evidence can be given here. Some of the gods 
are in certain groups associated with the sun — so 
much so that writers speak of them as sun-gods. 
There is a Tahitian legend, almost classic in form, 
concerning a god Hiro, which, though he was not 
there regarded as a sun-god, is very suggestive. 

Hiro was voyaging with his companions in search of the maro 
ura, the special red girdle which was perhaps tlie most sacred 
object in Tahiti and is believed to have been specially connected 
with sun-worship. On one occasion, when he was sleeping in a 
grotto, evidently under the sea, his enemies, the gods of dark- 
ness, taking advantage of his absence, raised a violent storm, in 
the hope of destroying his boat and companions; Hiro, how- 
ever, awaking just at daybreak, reappeared on tlie surface of 
the water, ana wnth a look dispersed his enemies with the 
darkness. 

Other evidence is connected with the great Areoi 
societies of the Society Islands and the Marquesas, 
and with certain seasonal festivals in which they 
engaged. These societies, which have been com- 
pared, and indeed associated, with the secret 
societies of Melanesia, appear, both from the 
legends as to their origin and from the perform- 
ances in which the}' engaged, to have been con- 
nected with the worship of the sun. Among their 
performances in the Marquesas and perhaps in 
some of the islands in the Society group were 
certain seasonal festivals of a significant character. 
The summer, ending in April or Majq was a season 
of rejoicing ; but on its termination feasts were 
held to celebrate the departure of the gods to the 
abode of darkness ; and, after these, prayers were 
offered to the gods to return. Then the areoi 
went into mourning, suspending all amusements, 
and retired to their homes to lament the absence 
of the gods ; this continued until the spring, when, 
about October, thej' had anotlier feast to celebrate 
the return of the gods (and especially, it would 
seem, the sun-god) and their period of rejoicing 
recommenced. These festivals, as might be ex- 
pected, if the suggestion as to their significance is 
correct, were closely connected with the ideas of 
fertility and reproduction, and abundant crops 
and harvest. It may be noticed that this marked 
difierentiation between summer and winter must 
in itself be regarded as an indication that these 
people came from some latitude very different 


from that of the central Pacific islands. A custom 
of orientation of the bodies of the dead prevailevl 
in some of the islands, but, in view of the beliefs 
of the people as to their place of origin, the homes 
of the gods, and the destination of the soul, this 
custom must not necessarily be regarded as evi- 
dence of sun-worship. 

13. The priesthood. — There is ground for believ- 
ing that at one time religious and civil authority 
were united in Polj'nesia. In Tonga there were 
two head chiefs or kings, of whom one, the tui- 
tonga, held a purely sacred office, having little or 
no secular power, while the other, the tuikanoku- 
bolu or hau, was the actual civil and military ruler 
of the people ; and the same division of the 
supreme power is found in Mangaia and Kotuma. 
The Tongan traditions go back to a time when 
religious and civil supremacy were united in the 
tuitonga, and tell of Ids parting with the latter ; 
hut probably the change was gradual. In some of 
the islands the head chief or king was the high- 
priest of the island ; in all of them the chiefs, or 
at all events the higher chiefs, were regarded as 
divine or nearly so ; and in some of them the chiefs 
were in n>any waj’s closely associated with the 
priesthood. In some of the groups there were 
recognized separate ranks or grades of priests, but 
this was not general. Considerable differences 
are found in the social status of the priests and 
their co-operation as an organized and distinct 
class. In some islands they formed a powerful 
united caste ; in otliers they were merely members 
of the lay classes (and not necessarily of the 
highest of these), eng.aged in the ordinarj" voca- 
tions of life, and, except when actually inspired, 
having no special social status or ivower. Each of 
them, as a general rule, was a.ssociated with a 
specific god. As diviners and interpreters of the 
will of the gods, able in cases of illness to ascertain 
the cause of the divine displeasure and to specify 
the oHerings required for its removal — ofl'erings in 
which they usually had a substantial intoiest — 
they had considerable power ; and the practice of 
sorcery gave them a special method of terrorizing 
the people. In some groups the sorcerers were 
regarded as a separate caste, distinct from and 
inferior to the priests, and there were certain 
ranks of priests who do not appear to have prac- 
tised sorcery ; but in some groups even high-class 
priests did this ; and it cannot be said that there 
was any general defined distinction between priests 
and sorcerers. The father, or other head of the 
family, was in some of the groups the person to 
approach the tutelar family god. 

14. Temples and places for disposal of the dead. 
—The Polj nesians had temple.s and places for the 
dispos.al of the bodies of the dead. In many of 
the islands the temples were the mortuaries ; in 
some the two were distinct. Where, as in Tonga, 
a chief became a god after death, the place where 
he was buried became in a sense a temple ; for it 
was there that supplications would be addressed to 
him ; but in Tonga they also had temples for their 
other gods. The temples included great national 
temples, temples of districts, of villages, and of 
fiimilies, the places of .-epulture generally belong- 
ing to families. The great national temjiles, the 
domestic temples of the great chiefs, .and in some 
of the isl.ands the family burying-places of the 
chiefs were often massive structures; one form of 
these was a huge raised quadrangular areii.a. 
enclosed and supported on one or more of its side-, 
by boundaries made of immense blocks of stone, 
the interior being flat, or rising upwards from the 
sides to the centre, and often whollj’ or partly 
paved. In some cases the stone boundarj" rose in 
steps ; in some a portion of the enclosed arena was 
occupied by a massive stone structure, in the form 
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of a truncated pyramid, with sides rising in steps. 
The prevalence of this form of step-like boundary 
and pyramid may be a matter of some significance. 
In some islands the temples were merely houses, 
in form like domestic dwellings, and usually 
enclosed by an encircling fence. Similarly, in 
some of the islands, where it was the custom to 
keep the bodies of the dead above ground, house- 
like structures were erected for their retention. 

In or about the larger temples there were usually 
some other erections connected with the religious 
rites conducted in them. These erections were 
liilferent in the several groups ; but they commonly 
included image®, great and small, altars, upon 
which the sacritices were laid, and houses for 
keeping some of the smaller images and other 
sacred objects, and for the occupation of priests 
and custodians of the temples. The images erected 
outside varied in character. Some were of stone 
and others of wood ; some were rudely carved 
with more or less grotesque representations of the 
human form, others were not carved at all. And 
so with the smaller images kept Inside the houses ; 
some were merely shapeless logs of wood, or only 
poles or sticks, covered perhaps with sinnet and 
ornamented with red feathers — that sacred form 
of decoration throughout Polynesia ; others were 
mere bundles of cloth, decorated with red feathers. 

As regards all these objects, it must be stated 
that the old missionary idea that the people 
actually worshipped them was mistaken. They 
were images or symbols of the gods, to whom 
alone the worship was offered, and as such they 
were of course sacred ; but this sanctity was not 
inlierent in themselves, but due merely to their 
association with the gods. Sometimes, as in 
Tahiti, the god was supposed to enter temporarily 
one of these images, and through its medium to 
speak to the priest. On such an occasion the 
image would necessarily become specially sacred, 
just as the commonest Tongan layman would be 
sacred during a period of inspiration by the gods ; 
but this does not mean that the image was wor- 
shipped as an ‘ idol.’ 

15. Religious observances. — Fear of the gods 
and spirits, the wish to turn away their wrath, 
and the desire to secure their guidance and help 
were for ever present in the minds of the Polynes- 
ians. Hence we have records of their methods of 
invocation and praise, posse.s®ion, inspiration and 
divination, intercession, self-humiliation, offerings 
and sacrifices, and of their belief in omens, use of 
charms, and practices of sorcery. Religious cere- 
monies of one sort or another were associated, not 
only with the leading events of the lives of the 
people, from birth to death, but also with their 
daily life, their industries and occupations, and 
even amusements. Many of the prayers repeated 
by the priests were expressed in metaphorical and 
obscure language, the meaning of whicn was some- 
times hardly understood by the speakers them- 
selves ; some of them included references to the 
traditions of the people, the genealogies of their 
chiefs, the feats of their heroes and histories of 
wars, and any other events of which the priests 
professed to have knowledge. 

The faculty of obtaining inspiration from the 
ods and of expressing their wishes and intentions 
oes not seem to liave been nearly so much a 
monopoly of the priests as was that of invocation 
and intercession. In some of the islands any one 
might become temporarily inspired. Possession 
by the gods was generally indicated by great 
bodily agitation, in which the limbs became 
convulsed and the features distorted, the inspired 
person sometimes rolling on the ground in his 
frenzy, foaming at the mouth, and giving vent to 
violent cries. Thus they ascertained and announced 


the will of the gods in matters great and small, 
public and private. In cases of illness the priests 
and sorcerers were the doctors, for they claimed to 
be able to find out the cause of illness — always 
either an offence by the patient or by some person 
connected with him, against the gods, or else 
sorcery — and plead with the gods for mercy, or 
try to counteract the machinations of the hostile 
sorcerer. There were actual remedies for known 
illnesses ; but the curative powers of these remedies 
seem to have been attributed by the people to 
supernatural agency, the medicines being the 
vehicles or media by which the gods acted. The 
doings of these priests and sorcerers, and the 
articles, including medicines, used by them differed 
in the several islands, and indeed, as regards dif- 
ferent individuals ; but the predominant matters 
seem to have been the fees to be paid to themselves 
and the offerings to be made to the gods, this 
generally meaning, in part at least, to the priest. 
Sometimes one of these men wmuld, without 
actually applying sorcery to make a man ill, 
frighten him into the belief that he was so and 
thus reap a harvest from him and his friends. 
Another customary feature was the acts of humil- 
iation of the patient or his friends, intended to 
soften the hearts of the gods. 

16. Omens. — Omens were believed in largely in 
Polynesia, some of them relating to the ordinary 
affairs of life, but the majority being connected 
with war. The people noted the position of the 
moon, the appearance of the stars, the forms and 
movements of the clouds, the advent of shoot- 
ing stars and comets, tlie position of rainbows, 
the direction from which thunder was heard, the 
character and locality of lightning discharges, the 
sunset sky and other matters, and especially the 
movements and behaviour of birds and other living 
creatures in which their gods were supposed to be 
incarnate. The matters which these .signs por- 
tended included, besides success or failure in war, 
the approach of death to a member of a household, 
the recovery or otherwise from an illness, the 
death of some chief, whose identity the omen did 
not disclose, or an invasion from a neighbouring 
island, etc. All these omens were believed to be 
signs sent by the gods ; when the guidance was 
given by an animal incarnation, it was the god 
himself who was pointing out what should be 
done. The appearance before a Polynesian of the 
creature in which the god whom lie worshipped 
was incarnate — perhaps a bird, a fish, or a crab — 
was sometimes regarded as a prognostication of 
his death ; the god had come to receive his spirit. 

17. Tabu. — Tlie principle of the tabu, which was 
in effect a prohibition based upon the idea of 
sanctity, permeated deeply the minds of the 
Polynesians ; it has been defined as a prohibition 
resting on a magioo-religioiis sanction. There 
were certain forms of tabu which, though doubtless 
having a similar basis, were, in their application, 
of a social rather than an obviously religious 
character ; and these cannot he dealt with here. 
Most of the other tabus fell under one or other of 
the following categories : they might be directed 
against (a) touching of a sacred person or object; 
(6) entering a sacred place or one in which a 
sacred ceremony was being performed ; (c) doing 
certain things on certain solemn occasions ; and 
(</) interfering with things upon which a specific 
tabu had been placed. The penalty usually 
expected for breach of any of these tabus was 
punishment by the gods, inflicted in the form of 
illness or even death. A few illustrations of these 
tabus will indicate their general character. 

(a) The belief as to the sanctity of kings and great chiefs was 
alniosx; universal in Polynesia, and none might come in contact 
with them, direct or indirect. In some of the islands no one 
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might touch one of these divine people or anj thing with which 
he had been in contact, or sit near him ; in son.e places his food 
had to be thrown to him. In Tahiti the king was so sacred that 
any dwelling-house which he had entered, or furniture which 
he had used, or articles from or with which he had eaten or 
drunk could not be touched by any one else, and had to be 
burnt ; even the ground upon which he trod became sacred, and 
so he had to be carried about on the shoulders of a bearer, who 
therefore himself became sacred. An}’ person w’ho broke this 
tabu and came into contact, direct or indirect, became tabu 
himself. It was the same with those who had, in performance 
of the funeral offices, handled the bodies of the dead ; they 
became tabu. The most wridelj’ recognized result of such a 
situation was that the person thus infected with sanctity muse 
not handle his ow’n food, as, if he did so, the sanctity would be 
transmitted to the food, and he would become ill and die. 
The removal of the tabu was effected in different ways in 
different islands. In Tonga, e.gf., a humble act of piety had to 
be performed before another great chief, whilst in Samoa the 
remedy was sprinkling wdth coco-nut-waier. The tabu of the 
dead man w’as sometimes terminated on the completion of one 
of the regular funeral ceremonies. 

(6) Entry into temples, or portions of them, and other sacred 
places, and even into private houses, when religious ceremonies 
W’ere being carried on there, was in many islands forbidden to 
all except the priests, and perhaps the chiefs ; and a violation 
of any tabu of this character would be regarded as a sacrilege, 
from which the direst consequences w’ould ensue. The most 
widely spread form of tabu sign, intended to warn off tres- 
passers, was a flag or piece of w’hite cloth. 

(c) There were certain acts of every-day life which were for- 
bidden during the performance of certain solemn ceremonies 
and for a period after the death of a great chief. These differed 
somewhat in the several groups ; but they included such things 
as eating food, or eating it in the day-time, lighting fires, 
engaging in certain occupations, launching a canoe, or passing 
in a canoe the place of ceremony or the place where the dead 
man lay. 

(d) The placing of tabu upon specific things was a somewhat 
different matter. A king or chief, or perhaps a priest acting 
on his instructions, w'ould place a general tabu upon a grove of 
coco-nut-trees or a patch of some other produce or upon the 
whole of some form of diet ; and no man would dare to break 
it, even in secret. This restraint was not merely based on fear 
ol discovery and earthly punishment ; the tabu food was under 
the protection of the gods ; a violation of the tabu would be an 
offence against them, and they would punish the offender. 
This point is illustrated by the fact that any man could 
place a tabu upon his own property ; if it were, sav, a coco-nut- 
tree, he woula tie round it perhaps a frond of coco-nut or a 
wisp of grass or leaves; and any would-be piHerer knew well 
what this meant, and dared not risk the curse which would 
follow a violation of the tabu. 

i8. Sorcery. — Sorcery was practised by lower 
classes of priests, commonly spoken of by writers 
as sorcerers, and also, in some islands, by the 
higher priests. The supernatural beings through 
whose help it was accomplished were usually evil 
spirits, interior in rank to the gods ; but the gods 
themselves were not always superior to such work, 
at all events in some of the islands. One method 
of sorcery was wliat may be called contagious 
magic. A man, wishing to avenge himself on an 
enemy, procured some of his hair, saliva, urine, or 
excrement, or some remnants of his food, or a piece 
of his loin-cloth, or something else which had been 
in contact with his body, and handed this, with 
the rerinisite fee, to the sorcerer. The latter 
might take the.se things to his house or to the 
temple with which he was connected, and engage 
in incantations over them ; or he might place them 
in a little bag, in which he carried images or other 
symbols of the supernatural beings whose aid he 
would invoke ; and the hag might also contain 
such things as lizard-skin, parts of special plants, 
peculiarly formed stones, etc. ; and he would 
probably bury the hag and its contents. Another 
method of contagious magic consisted in rubbing 
with a human skull food that a man was going to 
eat. Another form of sorcery was that of cursing 
No doubt the prayers of the sorcerer engaged in 
contagious magic would be of the nature of curses ; 
hut in some of the islands it was believed that 
disaster could he brought upon the he.ad of an 
enemy by merely cursing him. Presumably the 
imprecation was supposed to move the god or 
spirit, just as did the proceedings in connexion 
with contagious magic. In Tonga they had some 
special curses, amounting to commands that the 


person cursed should maltreat a superior relation, 
such as ‘ Bake your giaiidfather till his skin turns 
into cracknel, and gnaw his skull for your share,’ 
or ‘ Dig up your father by moonlight, and make 
soup of his bones,’ and others of a highly indelicate 
character. These Tongan curses are referred to 
specifically because of what tliej- would appear to 
involve. It was a tenet of Tongan religion that 
human merit, for failure in which a man might be 
punished by the gods, included among other things 
the paying of respect to aged persons and filial 
love ; and it was considered a crime to eat 
food that a superior relative had touched ; so, in 
pronouncing either of these curses, a man was 
commanding the committal of a double offence, for 
which the gods would punish the offender ; for, if 
it was wrong to eat an aged relative's food, it 
must have been very wrong to eat the aged 
relative himself. How these curses operated is 
not stated ; but it must not be assumed that it 
was believed that the victim would actually be 
impelled to commit the crime ; for many of the 
Polynesian ceremonies were purely symbolic, and 
symbolism may well have been behind these curses, 
in the sense that the suggestion of the act took 
the place of its actual committal. Sometimes the 
victim was not aware of what was being attenijited 
against him ; but sometimes he was told of it, and 
tlien he would often pine away and die from sheer 
fright. 

The underlying idea of Polynesian sorcery seems 
to have been that the supernatural being to whom 
the sorcerer appealed actually entered into the 
victim, sometimes peihaps thiough his food, and 
sometimes by direct entry into his body. The 
sensations of a person so possessed were far from 
pleasant; we are told, e.ff., of the evil spirit 
twisting and knotting the man’s internal organs j 
and again of his causing the feeling of being trans- 
fixed internally by a barbed hook. These descrip- 
tions suggest certain internal complaints, which 
may well have been ignorantly attributed to 
sorcery. 

There is a description by a missionary of a young Tahitian 
who had been subjected to sorcery. He was lying on the 
ground, writhing in anguish, foaming at tiie nioutli, his eye.s 
ready to start from his head, and his counteiiaiu-e exhibiting 
every form of terrific distortion and pain, wliile his limb- 
were agitated with violentaiid involuntary coniulsions. 

In some of the groups, however, the .‘-pell seeni.s to 
have worked differently; in the Maiqiiesas, for 
instance, it is said to have operated only slowly, 
the victim first becoming sick and then growing 
daily weaker, until, after about three weeks, he 
seemed to die from loss of strength. 

In some of the islands theie Vvcre alternative 
metliods of saving a man who wa.s umler the spell 
of sorcery. One was to find out v ho was the 
sorcerer that had inflicted it, and hy means of 
presents to him, exceeding in value those gi\en to 
him by his original client, to induce him to call ofl 
the malignant and devouring spirit. The other 
was to call in the services of another sorcerer, 
associated with another supernatural sjiirit, more 
powerful than that Inch had prutiuced the trouble, 
or perhaps, if only equal in power, stiniulateil to 
greater energy by more costly gifts. When a 
victim died, tlie instigator, or suspected instigator, 
of tlie calamity would often become himself the 
victim of persecution by the dead man’s family. 

19. Funeral ceremonies. — [Something has already 
been said about the attitude and conduct of the 
priests, acting as doctors, diviners, and suppliants 
to the gods in time of illness. Tliis matter of 
illness and subsequent death is also interesting as 
regards the attitude of the people, the relatives 
ani friends of the sick man, especially when the 
invalid was a great chief or king, and thus the 
subject of anxiety and concern of a deep and 
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wide-spread character. Large numbers of people 
— relatives, friends, and chiefs and other important 
ersonages — came to the village of the dying man, 
ringing with them enormous quantities of cloth 
and of pigs and other food, to be ollered to the 
ofl'ended gods. There was a general wailing, and 
much self-wounding and blood-letting ; in the 
Tongan Islands women or children were in the case 
of a great chief strangled and oli'ered to the gods ; 
in the Marquesas on the illness of a priest enemy 
victims rvere sacrificed ; sometimes only symbolic 
sacrifices ivere made, the people going to the 
temple with ropes round their necks, but not being 
actually slain. There is a narrative concerning 
the dying of a Tongan secular king, who was 
carried by his friends to the cook-house of the 
sacred king, and there placed over the cooking- 
hole, as a symbolic offering to the gods of the 
atient himself ; we are told also of the same thing 
eing done with the sacred king. The discovery 
that all ett'orts had been unavailing and that the 
chief was indeed dead was usually the occasion for 
a general howl of despair. 

The methods of dealing with the bodies of the 
great dead, and the ceremonies with which the 
funerals were conducted, differed so widely in the 
several groups that it is impossible even to attempt 
to explain them here ; there were, however, 
certain interesting features in some of the cere- 
monies, to which attention may be drawn, and a 
short statement may be made as to the modes of 
dealing with the corpse. 

Immediately and tor some time after the death 
all the people engaged in loud lamentations, which 
were, in most of the groups, renewed at certain 
stages of the funeral ceremonies. The lamenta- 
tions were accompanied by most amazing self- 
wounding and laceration. The people in many of 
the groups would beat themselves almost senseless 
with clubs and other weapons, and stones, cut 
themselves shockingly on the heads, temples, 
cheeks, and breasts with instruments armed with 
sharks’ teeth, lacerate themselves with shells, 
knives, and spears, sometimes driving spears into 
their limbs and bodies, or even through the cheeks 
into their mouths, thus making hideous wounds, 
from which the blood flowed profusely ; they 
would tear off their hair in handfuls, and burn 
their bodies with lighted sticks or pieces of cloth. 
Various motives have been suggested by ob.servers 
for these wild and excessive manifestations of 
grief. One suggestion is that it was intended to 
please the ghost, another that it was to please the 
gods, and yet another that it was merely a testi- 
mony of respect for the dead man’s memory and 
of fidelity to his family. Any, or all, of these 
e.xplanations may be correct ; but none of them 
seems entirely adequate. It may be that a more 
correct explanation is to be deduced from the 
custom, which prevailed in Tahiti and perhaps 
others of the Society Islands, of catching the 
llowing blood in cloths and throwing these under 
the bier which held the corpse ; and that the 
underlying idea was, or originally had been, an 
ottering of blood to the ghost of the dead man, to 
strengthen it on its journey to the other world. 

Another interesting practice, found in some 
of the islands, wa.s that of giving the dead 
man some of his earthly possessions — either 
burying them with him or placing them on or 
near the bier — to which were sometimes added 
further offerings by his friends. Suggestions 
have been made by writers that the reason for the 
burial of the dead man's property with his body 
was that they were tabu ; and this perhaps may 
have been the case as regards garments, mats, 
cloths, etc., which had been in contact with his 
dead body ; but it can hardly be an explanation 


of everything. The idea of providing the ghost 
with things for use in its new world is well known, 
and must surely be the explanation of many of 
the Polynesian practices. In Samoa valuable 
mats and other things were sometimes buried with 
the body ; the grave of a warrior was surrounded 
with spears, fixed upright in the ground, while his 
club was sometimes placed on the ground and 
allowed to decay, no one daring to touch it ; a few 
little trinkets and playthings might often be seen 
on the grave of a dead child. In Tonga most of the 
valuable property of the sacred chief, together with 
presents brought to the funeral, were buried with 
him. In Rarotonga they placed the dead chief’s 
adze in his right hand, and his staff and drinking- 
cup by his side ; and with a woman of rank they 
buried her cloth mallet and other domestic utensils. 
The practice of putting to death the dead man’s 
wives and burying them with him prevailed, 
though apparently only to a limited extent, in the 
Tongan Islands. The custom of placing food on or 
near a grave or burial platform, and renewing it 
from time to time, was wide-spread. 

Boxing and sham fights were usual features in 
most Polynesian festivities ; but in some of the 
islands the ceremonies attending the burial of a 
chief included fights of a special character. In 
Mangaia (Hervey Islands) they had combats be- 
tween parties, of which one was called ‘ the 
friends ’ and the other represented malignant 
spirits, and the former was always successful. In 
the Society Islands, when the body of a chief had 
been put on its resting-place — a bier, placed in the 
temple — it was surrounded by his family and 
people, all well armed. Shortly afterwards an 
armed party of friends from an adjoining district 
approached ; they were called ‘ the mourners,’ and 
they asked to be admitted to lament their chief. 
Permission was always refused ; and thereupon 
arose a battle, which, though quite friendly and 
purely formal, often caused loss of life ; and 
apiiarently the mourners were always the victors. 
In Samoa also they sometimes had combats which, 
though we have no description of them, there is 
reason for thinking had a special significance 
connecting them with those of Mangaia and the 
Society Islands. The special interest of these 
mock conflicts rests on the fact that a comparison 
of tliem with the ceremonial funeral combats 
usual in a district of Australia and in certain 
places in Melanesia seems to suggest that their 
underlying idea was an attack upon the hostile 
spirit that had caused the man's death. 

Another curious ceremony practised in some of 
the islands may be called the ‘ burying of the 
dead man’s sins.’ In Tahiti a hole was dug in the 
ground, beneath the bier upon which the dead 
body lay ; and the priest prayed to the god that 
the sins of the dead man, and especially that for 
which he had been called away, might be buried 
in the hole, so that the surviving relatives mi"ht 
be free from anxiety as to their future ; the Imle 
was then tilled in, and the priest addressed the 
corpse, exhorting it {i.e. the ghost) to be content 
with its new conditions, and not to distress its 
surviving relatives by returning to them. Some- 
what similar ceremonies were performed in some 
of the other islands. 

20. Disposal of the corpse.— The methods of 
dealing with the corpse can be stated only in 
barest outline. Throughout Polynesia common 
people were usually buried underground with but 
little ceremony; but the modes of disposing of 
dead chiefs difl'ered in the several groups. 

In the Society Islands the body was taken to 
the seashore, and there is a statement that it was 
usually carried in a canoe as far as the opening of 
the reef, and back again. W^ithin a short period 
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— generally three or four days after ileath — it was 
taken to the temple of the chief’s family, and there 
placed upon a platform or bier, sheltered from sun 
and rain by a roof, in shape rather like an inverted 
canoe. There it was subjected to a process of 
preservation — a sort of simple embalming — and, 
when sufficiently dried up, it was wrapped in 
cloth, placed in a sitting posture on the bier, and 
allowed to remain exposed for an indefinite time. 
Ultimately it was buried underground beneath 
the platform. In time of war the bodies or their 
remains were often carried away to almost in- 
accessible spots in the mountains, in order to secure 
them from the sacrilege of the enemy. 

In Tonga the hody of a dead chief was carried, 
generally within a few days after death, to the 
hurial-place of his family. The interment was 
underground in a vault, made of six huge masses 
of stone, one forming the bottom, four making the 
sides and ends, and one closing it in at the top, 
the whole being sunk underground, and covered 
with earth. These vaults were generally about 
8 ft. long, 6 ft. broad, and 8 ft. deep ; but that of 
a very important family might be larger, one such 
vault being described as capable of holding thirty 
bodies. 

In Samoa there appear to have been alternative 
methods of disposing of the body. The more usual 
one was burial underground, some ten, fifteen, or 
twenty days after death. Ultimately the body 
was placed in a canoe, or a canoe-shaped recep- 
tacle, and buried underground, with its head to 
the east and its feet to the west, in the family 
vault — a stone structure within the family temple, 
evidently somewhat similar to that of Tonga. 
Above the vault was erected a mound of stones, 
neatly built up in an oblong slanting form, about 
4 ft. high at the head, and 3 ft. at the foot. 
Sometimes, however, the body was subjected to 
a rude process of preservation or embalming, and 
then either placed in a canoe and sent adrift out to 
sea or placed on a stage erected in the forest, and 
there left to decay, after which the bones were 
collected and buried. One or two of the leading 
families had a custom of embalming the bodies of 
their dead, placing them on platforms raised on 
double canoes, in houses built for the purpose, and 
leaving them there. Some Samoans used to ex- 
hume the dead bodies of their relatives, sever the 
head — that most sacred member in Polynesia — and 
reinter it in a family burying-place in the moun- 
tains, the intention being to save the head from 
enemies in case of war. 

In Mangaia (Hervey Islands) the bodies of the 
dead were usually deposited in caves. Some of 
these were of the nature of chasms, into which the 
body had to be let down with vine ropes from 
above, and a description of one discloses that it 
was full of water, into which the body was dropped ; 
others were apparently caves that could be entered 
from below. Some bodies were buried under- 
CTOund in the temples. They were fixed in a 
doubled-up position, wdth the chin and knees 
meeting, and the limbs secured with sinnet cord, 
and were then placed in the grave, face dow'nward, 
with the head turning tow ards the east. A thin 
covering of earth was laid over the body, and heavy 
stones were piled on the top. 

In the Marquesas the hody was usually retained 
in the house in which the man had died, or in 
another house — sometimes for weeks or months ; 
and there is a statement that it was ilaj'ed, the 
skin being preserved among the family treasures. 
Eventually it was put in a canoe-shaped coffin, 
which was placed upon a covered platform or bier 
(evidently very like that of the Society Islands) in 
the temple. Later, when the flesh had all decayed 
away, the bones were cleaned, and some of them 


were kept as relies, the rest being buried in the 
temple. Sometimes the body, it would seem, was 
kept in a private dwelling-house until the time 
came for cleaning and breaking up the skeleton. 
The death of a high-priest involved Imman sacrifice 
and a cannibal least ; but aijparently all the 
victims were not eaten. If the high-priest had 
been killed in battle, and his body had not been 
recovered from the enemy, his soul, we are told, 
could not travel to its destination until they had 
captured and killed a sufficient number of enemy 
men to paddle it thither ; and lighting would 
actually take place for the purpose of securing a 
full crew. 

In New Zealand the mode of dealing with the 
remains of the dead differed in the several parts of 
the islands. In some places the body was buried 
in a sitting posture underground in the house 
of the dead man ; one or more of his wives 
strangled themselves, and several slaves were 
killed, so that the ghost might not be without 
attendants. After an interval of about four weeks 
the body was taken up for the purpose of a further 
funeral ceremony, and then reinterred. After 
two years the bones were again dug up, scraped, 
painted red (the sacred colour of Polynesia), 
wrapped up in mats, and deposited in a canoe, 
which was elevated on a pole, or in a small house, 
or they were placed on a stage at the top of a 
sacred tree, or put into a hollow trunk, or con- 
veyed to a cave or a fissure in the rocks, or burnt. 
Another custom was to put the body into a kind 
of frame, formed by two pieces of an old canoe, 
and standing about 6 ft. high, the body being 
placed in a sitting posture on a grating in the 
hollow place between the parts of the canoe. 
After a time the skeleton was removed and scraped. 
Near the seaside bodies were often buried in the 
sand drifts. 

In Hawaii some of the bones of the kings and 
principal chiefs were preserved, and either de- 
posited in the temple or distributed among the 
relatives ; and the rest of the remains were either 
burnt or buried. The bodies of priests and chiefs 
of inferior rank were laid out straight and buried 
in that position ; and a pile of stones, and often a 
surrounding circle of high poles, marked the posi- 
tion of the grave. Priests were buried in the 
temples at which they had officiated. P’or other 
people natural graves were preferred, such as 
caves in the sides of steep rocks, or large subter- 
ranean caverns. Their artificial graves were only 
shallow, and were often dug in their gardens, or 
sometimes in their houses or in sequestered spots 
near them, the bodies being generally placed in 
them in a sitting posture. 
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Smith, Uawaikd, do. 1910 , W. H. R. Rivers, The Hist, of 
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Ethnography and Philology (U.S Exploring Expedition, 
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London, several edd. ; G. Turner, Samoa a Hundred Years 
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Melanesians and Polynesians, do. 1910 ; A. Kramer, Die 
Snmoa-Inseln, 2 vols. and supplement, Stuttgart, 1901-03 ; 
W. Mariner, An Account of the Natives of the Tonga Islands^ 
(comp.led by J. Martin), 2 vols., Edinburgh, 1827 ; B. Thomson, 
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London, 1902; W. Ellis, Polynesian Researches-, 4 vols., do. 
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Robert AV. Williamson. 

POLYTHEISM. — Polytheism is the sta^e or 
phase of the religious development of mankind in 
which the belief in and worship of many gods 
prevails. It is distinguished from the previous 
stage (polydaimonisui) by the nature, and from the 
subsequent stage (pantheism, monotheism) by the 
number, of the objects of worship, 

I. The antecedents of polytheism. — It is not 
necessary to retiace the development from its 
beginnings in animism { 7 . 1 ’,) or jM)ssibly an even 
eailier animatism (R. R. Alarett, The Threshold of 
Religton, p, 15). Only two general remarks nee<l 
be made. 

(fi) In the first place, the primitive monotheism 
which has been a.sserted has not been proved, as 
the assertion rests on insufficient and inconclusive 
evidence ; and to this view applies the same ob- 
jection as to the view tliat polytheism belongs to 
the pre-animistie stage. 

' I am not at present prepared to admit,’ says Marett(p. xvii), 

* the postulate of a world-wide deireneration from the belief in 
such boni;,'s [‘high gods’], as ai'counlmg for pre-anirnistic 
phenomena m general. On the cont^ar^, I assume for working 
purposes that Mr. Lang’s “ high gods ” liuist have had a psycho- 
logical pre-history of some kind which, if known, would connect 
them with vaguer and ever vaguer shapes— phantoms teeming 
in the penumbra of the primitive mind, and dancing about the 
darkling rim of the tribal fire-circle.’ 

From the psychological standpoint the movement 
of the mind from the indefinite to the definite, the 
incoherent to the coherent, multiplicity to unity, 
is incomparably more probable than the rever.se 

rocess. It is incumbent on us to try to make the 

evelopment of the religious consciou.sness intelli- 
gible ; and this we do, not by assuming any belief 
as a ‘bolt from the blue,’ a gift from heaven 
dropped down on earth, but by connecting it with 
the probable movement in the human mind under j 
the given condition.s of life. 

(5) In the second place, totemism {q.v.) cannot 
be a.ssunied as primitive or as a necessary pliase of 
the development of the religious consciousness. 

‘The totemistic theory of the origin of worship has been 
widely propauated through the brilliant and learned monograph 
of W r. Smith Philol. iv. 75 ff.), and Its fascinating 

exposition by Je%on8 (/nfrociticfion to the History of Relojwn, 
ISOr.) ; but the main body of English anthropologists refuse to 
regard it as primitive, i^hile in France the hipothesis has been 
subjected to clo.se and learned criticism (MariHier, ‘ La place du 
Totemisme dans revolution religieuse,' in Reo. de VUist. des 
Reh'Ooiis, 1897-98). Totemism seems most inteiligible when 
viewed as formed under the play of savage thought or miscon- 
ception, and as intruding upon and overrunning earlier forms 
of worship which found a god in nature or the spirits of men ’ 
(ffZJif iv. 331b). 

Totemism assumes that the stage of generalization 
in thouglit has neen reached, as the totem is not 
an individual, but an animal or plant class, and 
also presuiiposes the stage of tribal unity in life, 
neither of whicli can be regarded as primitive. 
There is not the same evidence that all religions 
have passed througli a totemistic stage as tliere 
is regarding an animistic ; and the psychological 
probability is not so great. We can hardly say 
that it ajipears necessary for religious thought to 
have passed thiough this phase. We cannot there- 
fore connect polytheism so exclusively with totem- 
ism as Jevons does (pp. 234-248). Where the 
phase of totemism did exist, it is not at all im- 
probable that, as he argues, the objects of the 
tribal cults, when a political union took place, 
were either fused together (syncretism), if for one 
or other of the reasons he suggests the spirits were 
not definitely enough distinguished either in belief 
or in worship to remain apart, or placed .siile by 
side in a national pantlieon (polytheism). Totem- 
ism, however, was not monotheistic (belief in the 
existence of one God alone), nor even had it reached 


the stage of monolatiy (the worship of one God 
combined with the belief in the existence of others). 
As Jevons concedes (p. 239), ' the sky-god, whose favour is 
essential to the herbage which supports the herdsman’s cattle, 
as well as to the farmer’s crops, may be worship^ied concur- 
rently with the totem plant or animal, and retain his independ- 
ence, as the Dyaus, Zeus, Jupiter, of the Aryans, did.* 

Accordingly, we may question whether his state- 
ment, ‘ polytheism is the price which must be paid 
for political development *^(p. 241), is so absolutely 
or universally applicable. Even where totemism 
does prevail, is it so certain that it must advance 
to monotheism ? Polytheism need not then be 
regarded as a relapse from totemism ; it m.ay be 
regarded generally as an advance on polyda^monism 
(the belief in an indefinite multitude of spirit 
and the worship of some of them). It must, of 
course, be understood that the distinction is logical, 
for our thought, rather than chronological, in 
time. PolydtEmonism and polytheism overlap and 
intermingle. Gods and spirits may be worshipped 
together ; but we may call a religion polytheistic 
when the worship of the gods is more piominent. 

2 . The transition from polydaemonism to poly- 
theism. — How shall we distinguish the spirit from 
the god as the object of worship? 

(а) The conception of the spirit is less definite 
than the conception of the god ; he has less in- 
dividualit 3 ’ ; he has generally no name. As the 
god is conceived more definitely, he is less confined 
to, and more detached from, the individual object 
than the spirit wiiich inhabits and controls it, and 
yet is not separated from it. As the god gets more 
of ‘ a name,_ he has less of ‘ a local habitation ’ 
than the spirit. As man realizes more fullj’ his 
weakness in comparison with the forces of nature, 
which he conceives as living, he endows the objects 
of his worship with powers, which we maj' at least 
describe as ‘superhuman,’ if ‘supernatural’ sug- 
gests too advanced a mode of thought; the god 
has more power than the spirit. 

(б) Again, as man gets more familiar with the 
world, he herins to observe resemblances and con- 
nexions ; he begins to classify plants and animals ; 
he begins to recognize the effect of the great 
objects of nature — sun, moon, earth, etc. — on his 
environment ; he begins to think of the objects in 
nature (may we say ?) departmentally rather than 
in.Uvidually. Each tree, stone, or stream may 
have its own spirit ; there is a god of vegetation, 
of a land, of seas and rivers. 

' process made by man,’ eaj-s Jevons (p. 234), 
as he advanced from the material basis of subsistence on roots, 
fruits, and the chase, first to pastoral and then to ajfricultural 
life, refjuired that he should make an ever-increasing use for 
his oi\ n ends of natural forces. These forces were to him livinc 
hein^'S with superhuman powers, of whom he stood in dread 
but whose co-operation he required. Without some confidence 
that It was possible, if he set about it in the rig^ht way to 
secure their favour and assistance, his efforts would have been 
paralysed. That confidence was given him bv religion ; he was 
brought into friendly relations with powers from which in his 
previously narrow circle of interests, he had had little to hone 
or to gam. ^ 

This practical interest was the main, if not the 
S(»le, motive of the intellectual development 
sketched above. Speaking generally, the relation 
to the gods is more definite, intimate, and con- 
fident than that to the spirits. As man comes, as 
it were, to be at home in his world, getting to 
know it, and so to use it more for his own good, 
the powers that he depends on, and whose assist- 
ance he seeks, appear to him more friendly, and he 
cultivates their friendship more carefullj'. 

(c) Man only gradually distinguishes himself 
from living creatures, and animals especially ; and 
thus his conception of the spirits or gods is not at 
once anthropomorphic. He does not at once make 
his god in his own likeness. There is a stage, 
whicli we may call the zoomorphic, when he thinks 
of the .spirits as living beings. There follow as 
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stage, even where totemism does not prevail, 
where, feeling his kinship with some animals at 
least, he thinks of the spirits or gods as altogether 
animal, or partly animal and partly human. We 
may call this the theiianthropic stage. At last, 
when he lifts himself above all his fellow-creatures, 
he thinks of the gods as men (or women) of like 
passions and forms as himself (the anthropopathic 
or anthropomorphic stage). In Egyptian religion 
we have a conspicuous instance of this develop- 
ment (see art. God [Egyptian]). 

At first the god is an animal : ‘ Khnum of Elephantine was a 
ram, Hathor a cow, Nekhhebt a vulture, Bast a cat, Horus a 
falcon, Anubis a jackal, Sebek a crocodile, Thoth an ibis, and 
so on’ (G. F. Moore, Nist. of Religions^ i. 147). Next the god 
is represented with an animal-head; lastly the god assumes 
a human form, but the animal which once represented him 
remains sacred to him. 

3. The mythology of polytheism. — So much it 
seems possible to state of a general character about 
polytheism. The development of polytheism in 
each religion was determined by so many varied 
and varying factors that no simple uniformity 
but a bewildering variety appeared. Physical 
conditions, racial characteristics, political circum- 
stances, historical occurrences — all atlected the 
forms assumed by the belief and worship of the 
many gods. The personification of natural pro- 
cesses, the endowment of these gods with human 
qualities, passions, relations, and activities, the 
free play of the imagination with this varied 
material, the reflex influence of language on 
thought, metaphor begetting myth, the absence of 
any control of this development by scientific know- 
ledge, moral sense, and religious reverence — all 
these factors combined explain the luxuriant, ex- 
travagant, and sometimes grotesque and even 
offensive mythology which connects itself with 
polytheism in the religions of mankind. 

(а) The moral defects of mythology. — The descrip- 
tion of natural processes as the personal actions of 
gods and goddesses, especially the comparison of 
these processes to sexual relations, results in the 
ascription to deity of what to a more developed 
moral sense appears immorality, although there 
was no such intention originally. Religion is more 
conservative in belief and worsliip than is morality, 
and much is told about the gods which a decent 
man would not do. Paul’s condemnation of poly- 
theism had been anticipated by Xenophanes in the 
ridicule which he casts upon anthropomorphism 
and anthropopathism. 

‘The Ethiopians imagine their gods flat-nosed and black ; the 
Thracians, blue-eyed and red-haired ; and if cattle and horses 
or lions had hands and could draw, horses would draw the gods 
as horses and cattle as cattle — each kind would make its gods 
in its own likeness’ (Moore, i. 458). 

To quote Xenophanes’ own words : 

‘Homer and Hesiod ascribe to the gods everything that 
among men is a shame and a disgrace — theft, adultery, and 
deceit ’ (quoted by Moore, loc. dt.'). 

Only one other instance of such criticism of popular 
mythology need be given — Amphitryon’s address 
to Zeus in the HeraJdes of Euripides : 

‘ 0 Zeus, in vain I shared my wife with thee, in vain I called 
thee father of my son ; thou hast not proved the friend thou 
dost pretend to be. Mortal that I am, I am much better than 
thou, a great god ! For I did not betray Herakles’s children, 
but thou understandest how stealthily to find thy way to men’s 
beds, taking posses'^ion of others’ couches without their consent, 
but how to save thine own friends thou dost not know. Thou 
art a stupid god, if not an honest one ! ' (quoted by Moore, 
p. 488). 

It is no wonder that Plato desired that these 
stories should not be told to children because cor- 
rupting to their morals. 

(б) National differences in mythology. — Not all 
nations were equally intei'estecl in their gods to 
develop a mythology about them. Of the Chinese 
deities Moore says : 

* These powers have no plastic, dramatic individuality, like 
the gods of Greece ; no m\ thology recites their exploits They 
have definite functions, and by these alone they themselves are 
VOL. X.— S 


defined. In this, as in other respects, the religion of China 
strikingly resembles that of the Romans ; for a practical 
people it is enough to know uhat the gods do, and what their 
worshippers have to do to secure their favour, without trying 
to imagine uhat they are like ’ (p 22 ). 

Hut China and Japan olier the same contrast as 
Rome and Greece; for Shinto has an abundant 
and even grotesque genealogy of its many gods. 
Like Greece in the wealth of its mythology, 
Japan differs from it in the representation of the 
gods. While Greece represented the gods in the 
likeness of man, in a Japanese temple the deity is 
represented by some holy object {shintai) in which 
the spiritual presence [mitama) dwells ; thus a 
mirror is the symbol of the presence of the sun- 

oddess. While Greece in its matchless art en- 

owed its gods with beauty of form, Indian idols 
are ‘to our taste grotesquely hideous — a human 
body with an elephant’s iiead ; tricephalous mon- 
sters ; heads with a third eye in the middle of the 
forehead ; human trunks with supernumerary arms 
and legs, and the like’ (Moore, p. 345). Of this 
difference Moore offers an interesting explanation : 

‘It should be remembered, however, that all this ugliness is 
symbolical ; the supernatural powers of the deity are intended 
to be expressed by these unnatural forms. The Hindu gods 
are less beautiful than the purely anthropomorphic gods of 
Greek art, because of the effort to make them more manifestly 
divine ’ (p. 346 f.). 

In China heaven (T’ien) is the supreme emperor 
(Shang-ti), and determines both the moral and the 
natural order ; in Japan the sun-goddess takes the 
highest place, hut she has no relation to any moral 
order, although Japan did possess a customary 
morality even before the advent of Confucianism. 

(c) The influence of political conditions on myth- 
ology. — Political conditions very directly and 
potently affected religious ideas. Over each city- 
State in Egypt a god watched, cared, and ruled ; 
when political combinations took place, the gods 
were brought into relation to one anotlier. The 
chief god had a wife and a son. Amon of Thebes 
has as wife Mat ( = Nekhebt of Eleithyiapolis) and 
as son Montu (of Hermonthis). These triads have 
a special peculiarity : 

‘The son is the successor of his father, and it is his destiny in 
turn to marry his mother and so to repioduce liiniself, that is 
his own successor ; and so though constantl} d\inglie is ever 
renewed. The mother, not being a sun-god, does not die. If 
we remember that the gods have to do with the sun these 
things need not shock us, nor need we wonder at the statement 
which is very frequently met with, that a god is self-begotten, 
or that he produces his own members’ (A. Henzies, Hist, of 
Religion, p. 135). 

Ra, the solar deity of Heliopolis, rose to be the 
supreme god of the Middle Kingdom ; but, as the 
political importance of the provincial cities in- 
creased, their local cults could not be suppressed, 
and e.qch deity was in turn identified with Ra, and 
appropriated his attributes. 

* From the Heliopolitan priests came also a theogony which 
put the god of their city, Atum, at the beginning of all things, 
and derived from him, through two intenuediace generations, 
the gods of the Osirian circle as it appeared in the Delta ’ 
(Moore, p. 169). 

When Babylon became the capital of the new 
dynasty in Babylonia, its god Marduk supplanted 
Enlil of Nippur, claimed Ea of Eridu with his 
wisdom as his father, and made Nabu, the god of 
Borsippa, his son and prophet. In one hymn the 
other gods are treated as only variant names of 
Marduk in his varying functions. 

(d) The influence of religion on mythology. — The 
changes in thought about the gods did not, how- 
ever, always depend on political conditions ; re- 
ligious belief and worship must also be taken into 
account. Before Maiduk assumed the supreniacy, 
the gods at the head of the pantheon were Ea of 
Eridu, Enlil of Nippur, and Ann, held in high 
honour, if not the patron deity, in Uruk ; and they 
owed their place to the intluence on the religious 
development exercised by their temples and priest- 
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hoods. An attempt at systematic tlieology appears 
in the partition of the universe among these three 
gods ; Anu rules in heaven, Enlil in earth and air, 
and Ea in the waters. The Vedic gods are divided 
into three classes also — gods of the sky, gods of 
the air, and gods of the earth. Another interest- 
ing feature of the Vedic polytheism is that there 
aie indications of the supersession of one order of 
gods by another, the asuras hj' the devas. Varuna, 
Mitra, and Rta fall into the background, and 
their places are taken by Indra, the Marnts, etc. 
While in the Rigveda the asiiras are gods, in the 
Atharvaveda they have become demons. In the 
Iranian sister-religion the reverse process took 
place. If Ahura Mazda is the same god as Varuna, 
he becomes supreme in Zoroastrianism, and is in 
conflict with the daevas, the gods of the popular 
religion. 

India ofl’ers an interesting illustration of the 
reflex influence of the worship on the theology. 
Sacrifice is conveyed to the gods by means of fire. 
Fire itself (Agni) becomes deified, and yet he is 
being constant! j’ reborn when two sticks are rubbed 
together to produce the spark. The drink of the 
gods is soma. They love it so much that the gift 
of it can influence them. Soma becomes a god 
with power over the other gods. Brahman, the 
absolute deity of religious speculation, is probably 
to be traced back to the hymn or prayer which 
accompanied sacrifice (see Max Miiller, Origin and 
Growth of Religion, pp. 358, 359, note). The Hindu 
Trimurti is a priestly device to combine their cult 
with the popular worship of Visnu and Siva. 
These two gods, together with BrahmS. (masc.), 
the personal god, are manifestations of Brahman 
(neut.), the absolute reality. 

(e) The reflex influence of language on mythology. 
— One instance of this must suffice. As a rule, 
heaven is thought of as father and earth as mother ; 
so in the Vedic mythology, in which Dyaus and 
Prthivi are the universal parents, and in the 
^^aori. In Egypt by an accident of grammatical 
gender the earth (Geb) is masculine, and the 
heaven or sky (Nut) is feminine ; and the relation 
in the myth has to be altered accordingly. The 
influences affecting the ideas about the gods and 
their functions and relations being so manifold, it 
is evident that we cannot treat polytheism as one 
phenomenon of which any description of a general 
character can be given. 

See also Monolatry and Henotheism, Mono- 
theism. 

Litbratuke. — R. R. Marett, The Threshold of Retigiim, 
London, 1909 ; F. B. Jevons, Introd. to the lli9t. of Religion^ 
do. 1902 ; G. F. Moore, Hist, of Religions, i., Edtnbui^h, 1914 ; 
A. Menzies, Hist, of Reliqion, London, 189.*) ; F. Max Muller, 
The Origin and Grou'th of Religion {SL, 1878), do. 1878 ; P. D. 
Chantepie de la Saussaye, Religionsgeschiehte^, Tubingen, 
1905 ; A. Bertholet, ReligionsgeschichUichee Lesebuch, do. 
1908. A. E. Garvie. 

PONTIFF X. — See Priest, Priesthood 
(R oman), Roman Religion. 

POOR MEN OF LYONS.— See Waldenses. 

POPOL VUH. — The Popol Vuh is a mythic 
and heroic saga of the Quiche Indians of Guatemala, 
on whose mythology and ancient history it is our 
chief source of information. It is of great com- 
parative value when .studied in conjunction with 
the mythology' of the pre-Columbian inhabitants 
of Mexico and Y ucatan. The text, as extant, was 
written by a Christianized native of Guatemala 
some time in the 17th cent., and was copied in 
the Quiche language, in which it was originally 
written, by a monk of the Order of Predicadores, 
Francisco Ximenez, who added a Spanish transla- 
tion and scholia. 


A great deal of doubt has been cast upon the 
genuineness of the Popol Vuh, and it has been 
contended that it is merely the imaginative pro- 
duction of a Quiche native whose ideas were 
coloured by Christian influences ; but these 
reflexions on this venerable compilation originated 
with persons who were for the most part un- 
acquainted with the history and mythology of 
Central America, who possessed no insight into 
aboriginal habits of thought, and who, in short, 
were improperly equipped for the criticism of such 
a work. 

C. Scherzer, an Austrian savant, became aware 
that such a work as the Popol Vuh had existed 
through the medium of a letter from the Abbe Bras- 
seur de Bourbourg to the Uuc de Valmy, in which 
the Abbe deplored the supposed loss of the collection. 
Bent on the recovery of a relic of such profound 
interest, Scherzer journeyed to Guatemala in 1854 
or 1855, found that the Popol Vuh had been made 
use of early in the 19th cent, by a certain Bon 
Felix Cabrera, and was successful in tracing the 
missing MS in the library of the university of San 
Carlos, in the city of Guatemala. It appears that 
Ximenez had deposited it in the library of his 
convent at Chichicastenango, whence it passed to 
the library of San Carlos in 1830. Scherzer copied 
the Spanish translation of the MS, as did Brasseur, 
and these were published at Vienna and Paris in 
1856 and 1861 respectively. Most unfortunately 
the Spanish and French translations leave much to 
be desired as regards accuracy, and the misleading 
notes which accompany them must be read very 
critically. A Spanish translation, published as a 
number of the Biblioteca Centro- Americano, is 
scarcely more accurate, but is burdened by notes 
which show a total ignorance of his subject on 
the part of the editor, and which are substantially 
those of Brasseur. 

The name Popol Vuh means, in its literal trans- 
lation, according to some autliorities, ‘ The Book 
of the Mat,’ or, in more sophisticated phrase, ‘ The 
Record of the Community,’ but it is likely that a 
correct rendering of the title is ‘ The Collection of 
Written Leaves,’ popol signifying the prepared 
bark upon which aboriginal writing is often set 
down, and vuh, ‘ paper ’ or ‘ book,’ from the verb 
uoch, ‘to write.’ Thus a still more simple trans- 
lation would give ‘The Book of Bark.’ It is a 
work of the same family as the Chinese History of 
the Five Books, the Japanese Nihongi, the Danish 
History of Saxo, the Heimskringla of Snorre, and 
some of the Hindu sacred books — a compilation in 
rvhich pure mythology gradually shades off into 
veritable history. The language in which it was 
composed, the Quiche, is a dialect of the great 
Maya-Quiche tongue, spoken at the time of the 
discovery in Western Guatemala, where it is still 
used by the natives, and it is the only remaining 
monument of this tongue. Evidence is not want- 
ing to prove the considerable antiquity of the com- 
pilation, and a decided metrical tendency in its 
composition would lead us to the conclusion that 
it was originally composed in metre, and that con- 
sequently, like the poems of Homer and Ossian, 
before it was reduced to writing it depended for its 
popularity upon the ahorigpnal memory alone. On 
the other hand, it must be admitted that the work 
as we pos.sess it probably does not stand in its pris- 
tine simplicity ; that it has become sophisticated 
in a certain degree by Christian thought and influ- 
ence can hardly be doubted ; but it cannot be too 
strongly insisted upon that such sophistication is 
merely a surface one, and that it has not succeeded 
in penetrating to the lower strata of aboriginal 
thouglit. The evidence of language, too, is certain 
proof that it was penned by none other than a 
member of the Quiche race. The almost in'^ui- 
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mountable difficulties of the Quiche language ren- 
der it impossible that a European of the 17th cent, 
could have in any way tampered with the compila- 
tion, and the evidence of its contents is conclusive, 
as the Quiche mythology concurs in many respects 
with those of Mexico and Yucatan, which were 
as sealed books to the scholars of the time in which 
the MS was written. Furthermore, the Quiche 
mythology, as set forth in the pages of the Popol 
Vuh, accords in its general characteristics with the 
great laws of mythologic science. 

The Popol Vuh is divided into four books, the 
first cosmological, the second dealing with the 
adventures of certain hero-gods in the nether world, 
the third detailing the origin and earlj' migrations 
of the Quiche race, and the last a pseudo-chronicle 
of the Quiche kings. 

In the beginning we see the god Hurakan (‘ the one-legged *) 
hovering in the dense and primeval gloom over a waste of 
waters. As 9 mighty wind he passed over the surface of the 
sea and ejaculated the one word ‘Earth.’ In answer to his 
evocation the solid land rose slowly from the deep — vast, wet, 
and unstable. The gods took counsel together, presided over 
by Hurakan. Gucumatz, the serpent covered with green 
feathers, and Xpiyacoc and Xmucane, male and female creative 
divinities, were present. 

Gucumatz is merely a Quiche variant of the 
Mexican Quetzalcoatl, known to the Maya as 
Kukulcan. It must be borne in mind that to the 
Nahua of Mexico Quetzalcoatl was an alien deity, 
and regarded as a culture-hero who brought 
them the seeds of civilization and then departed, 
whereas in the Popol Vuh we find him a native 
deity, assisting in the act of creation. It is strange 
to find him acting as the inferior of Hurakan, and, 
in fact, in this pantheon on the whole we cannot 
discover much affinity with Maya forms, so far 
as we are at present acquainted with the char- 
acteristics of these. The affinities, oddly enough, 
seem to be with Mexican deities. E.g., Hurakan 
may be safely equated with Tezcatlipoca, and 
Xpiyacoo and Xmucane have aU the character- 
istics of Ometecutli and Omeciuatl. Certainly 
Gucumatz has many points of contact with P. Schell- 
has’s god P which he identifies with Kukulcan. 
As a Quiche deity, Gucumatz would undoubtedly 
seem to figure as a rain-god pure and simple — rather 
a different r61e from that which he plays in the 
mythology of the Mexicans. His serpent form is 
symbolic of water ; and, as the god of the elements 
whose shape is serpentine is almost universal 
throughout N. America, but by no means so in the 
southern sub-continent, there is a possibility that 
he originated in the north. Of course, it is possible 
that as Quetzalcoatl he may have been adopted by 
the Mexicans from the Southern Maya, and that 
his name and fame may have filtered northwards, 
where they are found even to-day, as in the 
Kumsnootl, or Kanikilak, of certain British Colum- 
bian tribes. 

As the result of the deliberations of the gods, animals were 
created, but as j’et man was not. The want of a higher type of 
being was felt, and, to supply the deficiency, the gods carved 
mannikins out of wood, and endowed them with life. But 
these were frivolous and irreverent, and in their nature too 
puppet-like to be quite human : so the gods, irritated by their 
conduct, resolved upon their destruction. Hurakan therefore 
sent a great flood upon the mannikin folk, which was accom- 
panied by a resinous rain falling from the heavens. In their 
drowning the mannikins were tormented by fierce birds which 
plucked out their eyes and tore their flesh; and, as the rain 
increased, the animals and plants, and even the domestic 
utensils that they had made, their millstones, plates, and cups, 
rose up against them and jeered at them. The wretched man- 
nikins rushed hither and thither in their despair, but could find 
no place of shelter, until at last all w’ere drowned, save a mere 
handful whose descendants are said to be ‘ the little monkeys 
that live in the woods.’ 

The composite character of the Popol Vuh may 
be recognized from the circumstance that we dis- 
cover at least three agencies assisting in the work 
of creation. From tliis it appears that three sep- 
arate cosmologies may have Itteen welded together 


into one account, as in the ease of other and more 
familiar instances, the most remarkable of which 
will readily occur to all students of comparative 
religion. 

After earth had somewhat recovered from this deluge, there 
arose a being, orgulous and full of pride, named Vttkub-cakix, 
which signifies ‘seven times the colour of fire,’ or ‘very 
brilliant,’ an earth-god like the Scandinavian Jotunn or Greek 
Titans, who took the shape of the arara bird or great macaw. 
His eyes were of silver, his teeth of emerald, and his body was 
composed of various precious metals- His o\ erweening conceit 
so irritated the gods that they resolved upon his destruction. To 
that end they dispatched the twin hero-gods Hun-ahpu and 
Xbalanque to earth, to chastise the arrogance of Vukub-cakix. 
These, arriving in his domain, wounded the god severely in the 
mouth with a dart from a magic blow -pipe. Afterwards, with 
Xpiiacoc and Xmucane, they proceeded to his dwelling, dis- 
guised as physicians, and extracted the unfortunate Titan’s 
emerald teeth, for which they substituted grams of maize. 
After the operation Vukub-cakix expired. 

This would seem to be a myth explaining the 
first fertilization of the earth with seed, and the 
substitution of the maize-plant for the green, 
virgin soil. But the progeny of Vukub-cakix had 
yet to be disposed of. Zipacna, the earth-heaper, 
and Cabrakan, the earth quake, were also destroyed 
by craft, so that the race of Titans was now extinct. 

The second book yields much interesting material 
for the mythologist. It relates the under-world 
adventures of Hunhun-ahpu and Vukub-hun-ahpu, 
the sons of Xpiyacoc and Xmucane. 

Hunhun-ahpu and his brothers were great exponents of the 
native game of ball, a kind of hockey. On one occasion the 
course of their play took them into the vicinity of the realm of 
Xibalba, the under world, the monarchs of which challenged 
them to a game with the malicious intent, common to all super- 
natural folk, of defeating and disgracing them. The challenge 
was accepted, and, after crossing over a river of blood, the 
brothers came to the residence of the lord of the Quiche hades, 
where they underwent a senes of insults and tortures. First 
they were requested to place tliemselves in a seat of honour, 
but hastily arose when they found that it was a red-hot stone. 
Then they were thrust into the House of Gloom, where they were 
tortured, killed, and buried. The head of Hunhun-ahpu was, how- 
ever, suspended from a tree, which speedily became covered with 
gourds. Xquiq <* blood ’), the daughter of a notable of Xibalba, 
was standing underneath its shade, when the head of Hunhun- 
, ahpu expectorated into her palm, so that she conceived. The 
head told her to go to his home on earth, where she would be 
received by Xmucane, to whom she must tell the story of the 
brothers’ tragic fate. She did so, but Xmucane would not at 
first credit her story. Xquiq, however, to prove her super- 
natural origin, gathered a basket of maize where no maize grew 
— quite a natural thing for a deity of the under world to do, as 
they are invariably associated with the growing of grain. 
Xquiq became the mother of Hun-ahpu and Xbalanque, the 
twin-heroes alluded to in the first book. They were so noisy 
that Xmucane, their grandmother, thrust them out of doors. 
Extremely precocious, they were made to clear jrround for the 
plantation of maize, but, as they possessed magic tools w’hich 
could work of themselves, they went on hunting expeditions 
and neglected their duties, and during the night the wild 
animals met and undid the w’ork that the magic tools had ac- 
complished. The brothers watched for the purpose of captur- 
ing the mbcreants, but the animals escaped, all save one, the 
rat, which in return for its life recounted to them the glorious 
deeds of their father and uncle, and how they had been en- 
trapped in Xibalba. Shortly after this the twins themselves 
received a challenge to play ball from the lords of the under 
world, which they accepted. On their arrival in Xibalba, the 
communiti of which seems to have been conducted on the lines 
of a native secret society with a form of initiation, they passed 
scatheless through several of the ordeals, and defeated the lords 
of the Plutonian realm at ball. They were placed in the House 
of Lances, but escaped by bribing the lancers. They were then 
thrust into the House of Cold, where they cheated their tor- 
mentors by warming themselves with burning pine-cones. In 
the House of Tigers and the House of Gloom they passed a 
night each without misfortune, but in the House of Bats Hun- 
ahpu's head w'as cut off b^' Cam.azotz, ruler of the bats. The 
head was suspended in the ball-court, but the tortoise passed 
by the severed neck of Hun-ahpu, to w’hich it became attached, 
turning into a new head. 

The Camazotz here referred to is a figure of some 
importance. With the Central American peoples 
generally the hat was the symbol of gloom and 
darkness, therefore Camazotz is the god of subter- 
ranean caves in which that animal is usually found. 
It is plain, in fact, that here we have to deal with 
a form of the deity of mountain caverns and cave- 
worship. Pictures of the bat-god are found in tlie 
; Borgian, Vatican, and Fejeivarj- Codices — all 
I Mexican MSS — as Seler first pointed out, and 
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this is >^tran^"e, a.s in Mt^xico itself tlie cult of a bat- 
not appear to liave iieen kno^\n. But it 
is pn)bai[>Ie tiiar t he MSS wliich ^ive repre-'entations 
of thi-^ ; 4 ol 1 oii^iii.ited iit'ar the ^outlierii bunlers of 
the Mexican empire, nearer tlie sphere of Maya 
influence. In the Borgian Codex tlie bat-<rod is 
represented as holding a severed human Iiead m 
the lett liand, and as in tlie act of tearing a man’s 
i'- ad fioin the body ^vlth his right hand. He is 
.d>o fie«jiiently met ^^ith on the Copan reliefs, and 
in the Maya Dresden Codex, and his head appears 
in the Maya conventional sign for the caidinal 
point of the north. In a vase excavated by E. P. 
Die.''eldurtl he is well portrayed with outstretched 
w'ings on which are depicted half-moons, symbolic 
of bis nocturnal character. We find his name also 
repro<luced in that of the two royal families of the 
Cakchi(|uels, who were called Ah-po-zotzil and 
Ah-po-xa, and, according to another passage in the 
Pupal w'elind that the Cakchiqueisdesignated 
him Zotzilaha Cliaiiialcan, who, we are told, took 
the bat for his image. But Zotzilaha does not 
mean ‘bat,’ but ‘bat's liou^e,’ therefoie it is 
rea.s<jnable to .sujipose that this god possessed more 
than one form, i.t , that, be.sides the bat which he 
.symbolized, he bad the form of a cave-god. 

The hrotheri, havinjj outwitted their fiendish hosts, now 
erittrod upon a '.entable oriry of mamc, even suhnuttiriir to he 
killed and oonang to life atter their bones had been 

beaten t-) povsder and thrown into the river. The monar< lis «)f 
.Xitialba re<|uesteMl to be ktlle<i aUo, but, as the brothers omittcMl 
to r< \!ve them, their reiijn was at an end The\ then Nhoued 
themselves in their true '‘olours, dej^rade*! the prim-esof .Xiballu, 
and. after pa>injf fitting funeral honours to their father and 
unrle. set them in the heavens as the sun and moon. 

In this myth it is easy to see the harrying of 
hell so t'ominon to the mythologies of all nations. 
The Quiche Xibalba is, of couise, a place of tlie 
dead, with many departments, like the Egyptian 
Ameriti, wheie both just and unju'st alike uie 
loilgetl. The savage nuiid trembles at tlie idea of 
a place of eternal doom of whielt it knows nothing; 
rlierefore it invents myths of tlie descent into its ' 
hailcs of its most heroic and god-like figures, w’ho 
aie deseribed as ai liieving the conque.st of the 
terrois of death and hell, and making the way 
ea.sy for tliose w'ho come after them. 

In the thiid hook w'e tirul the god" once more in 
council, their object this time being the creation of 
man. 

hour perfect men were f.vshioned bv Hurakan out of red and 
white niaiZf’ lint tho'^e beings wore too {>erfect, and in kn«nv. 
u’dgt' appro i< hod to thf god'«th«*rnseIvr‘< The rn .%ror‘», 
.dai med at this condition t)f things, f.-lt that it was not g»)od that 
nan sdiouiil approach them in wisdom, so rh*‘j contracted his 
ight so tliat he might only be able to&»*e a porti-^n of the earth. 
Tlie go<la then provided {he first four men wuh wives. Thr-c 
eight people were the ancestors of the yinohe only, the progeni- 
tors of otiier tribes lieing created subsequently As yet there 
was no sun in the heavens, and. despite the prajers of the 
earlv Quiche, no luminar.v appeared. A desire to migrat** 
came upon the first nipn, and thev set out for Tulan-Zuua. 
Attempts have been m.vdc to idei.tifv this lo<*alitv with the ntv 
of Tollan. the capital of the Toilers of ancient Mexico In 
that pi vee the <^’iiclit’ received god.s, each man being given a 
special and prohvihh tribal deity. <>ne of these. Tohil. whoso 
name signiries ' the ruiiiMer.’ and who is a thunder- and ram 
god, proh.aMy a variant of Quetzalco.atl or Gucutnatz, supplied 
the emigrants with fire by .sinking his feet (which were com- 
posed 'd flint) together, and prodn.'mg lightning. At TuUn 
the sprech of men hrrame confounded, so that the four 
progenUors of the Quiche could no longer comprehend one 
another Leaving Tulan under the Imdership of T-'hil. thev 
vamlered on. meeting innumcral-lc hardships. m.iking theirwav i 
through desolate mountain-pa-ses. and passing through the sea . 
whK’h was miraculously div’ded for their joumev from shore to ' 
shore. At length they came to the mountain Hac.ivitz, called ! 
after one of their gods, where thev halted, as thev had been told ' 
that at th's spot they should *?ee fhe «»un. At h'st he appeared • 
at'ove the hor>ron. weak and a** redoct. d in a gla^s, and. as hi«« * 
beams lighteti iqvon them, the tribal go'ls were tum^ into ‘ 
stone, as vvere the gods worshipped by the animals. 

It i.^ probable that thi." myth recounts a niiirra- ' 
tion from the cold north to the warm south. The 
sun trrovvs stronger as the journey proceed**, which * 
wnuid <eem to sliow tliat, to ' beg’in with, the l 


ancestors of the Quiche people must have dwelt 
in a comparatively cold climate. T. A. Joyce 
(Mexican AnihcEolijtjy ^ p. 36- f. ) sees in this myth 
the adoption of a solar calendar or rather the fixing 
of a date to form a starting-point for a time-count 
modelled on solar time. I'he whole myth is strik- 
ingly akin to that of the wanderings of the 
Israelite-, but the conditions of migration under- 
gone by the Quiche, though similar to those re- 
counted in the book of Exodus, possess as many 
poiiito of ditierence, and are by no means a mere 
variation of the Sciiptural veision, as stated by 
short-sighted collators of both. The best proof 
that the myth is of purely native origin is that 
such myths of undoubted aboriginal manufacture 
abound in America. Tims we find in an Aztec 
migration-myth in the Boturini Collection tliat the 
Aztecs issuing fiom Aztlan carried their god Huit- 
zilopochtli before them when they came by water 
to Colhuacan. M'e also lind a similar myth in the 
Walhim Olnm^ or Painted Records of tlie Lenape 
Indians, wiiicii state that the Lenape left the dwell- 
ing of Talli for the Snake Land, to reach which 
they parsed over the water of the frozen sea. The 
Papal Vuh^ indeed, may be a dim and distant echo 
of a migration from N E. Asia to American soil. 
The cncumstance that the tribal gods of the Quiche 
were turned to stone on the apjiearance of the sun 
recalls a myth of the Zuni Indians of New Mexico, 
in wliich the great gods turned certain animals 
into stone, which afterwards became fetishes. 

'Ihe fourth book of the Popol Viih is almost 
purely pseiuio-hi.storical, and as such possesses no 
intere.st for the student of comparative religion. 
Enough has been said to prove that the Papal Vuh 
i" the New’ World’s ricliest mytliological mine, 
abounding with treasure aw’aiti’ng those w'ho will 
take the pains to unearth it. In especial there 
can be no nuestion that it throw's much light upon 
the mythologies of the Mexicans and Maya, but 
our knowh'dge of these is so slight that at present 
it is found not a little difficult to apply the light 
shed by the Papal Vuh f^o as to dispel the gloom 
which surrounds them. 
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PORPHYRY.— See Neo-Platonism, 


PORTENTS.— Sec Prodigies and Portents. 
PORT ROYAL. — See Jansenis.m 


POSITIVISM.— I. Derivation and definition. 

— Dt'i'iveti from tile French posittf, ‘sine.' ‘certain/ 
‘ po^itivi'in ’ was the term cliosen hy Auguste 
Comte to (lesimiate a system of tlmiight and life 
dealing with lealities and based on tlie sure results 
reached by scientific metliods, which aimed not 
only at certainty, hut also at precision in the varv- 
i,iM degree that each particular branch of science 
allows. When, however, the word was applied to 
a system of life as well as of thought, it obtained 
the additional connotation of ‘ useful ’ ; and, as 
our knowledge of the world depends on the powers 
of niankind. Me also get the meaning ‘relative. 
VV ith the study of biology and sociology, science 
beeoines organic, and, nith the recognition of the 
union of mankind in the social organism, sym- 
p.athetic. I’ositivisiii, therefore, in spue of ' its 
name, is not purely intelleetiuil. It is not only 
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real, certain, and precise, but also usefui, relative, 
organic, and sympathetic, 

2. History before Comte. — The general applica- 
tion of scientihc methods, the accumulation of a 
mass of ordered knowledge, the building up in 
turn of the various abstract sciences — all this has 
been a long and gradual process. While in the 
theocracies of Babylon and Egypt concrete facts 
were observed, recorded, and utilized, calendars 
made, canals dug, land measured, temples and 
pyramids built, it was only in Greece that abstract 
laws of co-existence and succession were formu- 
lated. But the abstract science of Greece made 
considerable progress only in mathematics and I 
astronomy ; it was essentially statical, failing to 
solve even so simple a problem as that piesented 
by the acceleration of a falling body ; it did not 
reach the subjects — health, politics, morals — mo.->t 
interesting to mankind, for in these subjects Greek 
knowledge remained almost entirely concrete and 
empirical. Other interests and needs, the develop- 
ment of Roman law, tlie rise of a new religion, the 
inroads of the barbarians, distracted the attention 
of the ancient world, and Greek science not onl^' 
ceased to make progress, hut would have been lost, 
had it not been preserved and even slightly ^ 
increased by the Arabs. At the Renaissance the 
scientitic advance was resumed. Copernicus, 
Kepler, and Galileo introduced the new astronomy ; 
the earth ceased to be the centre of the universe ; 

S roblems of motion were successfully solved. 

aeon and Descartes discussed the purpose, 
methods, and scope of science, and the former 
foresaw its extension to social and moral pheno- 
mena. In the two centuries after Bacon the 
sciences of physics, chemistry, and biology made 
great progress, and a long ^ene^ of thinkers began 
tentatively to investigate the laws of social struc- 
ture and development, tlie working of the liunian 
mind, and the relation of subject and object. 
Building on the results of these labours and 
gathering up the scattered threads of tliese 18ih 
cent, investigations, Comte founded a scientihc 
philosophy and a purely human religion. 

3. Comte. — Auguste Comte was born at Mont- 
pellier on 19th Jan. 1798, the son of a revenue 
officer of small means. His parents were royalists 
and devout Catholics, but he had aban<loncd theo- 
logy before he was fifteen, and was tliionghuut his 
life a hrm republican. At the Lycee at Montpellier 
he showed such precocity that, while still a jmpil, 
he took the place of the absent matliematical 
professor. Thence he passed to the famous Poly- 
technic School, first of his list in tlie entiance ex- 
amination when sixteen, though he w'as not allowed 
to join till the next year. In 181(5 — the year after 
Waterloo — he took a leading part in a demonstra- 
tion against an unpopular official, and was expelletl 
with tlie other students of his year, the wliole 
school being suspected of republican sentiments. 
He was, however, already known to .some eminent 
men, and on their recommendation he obtained 
pnj'ils. Later he was appmuted to tw’o small 
matliematical posts in the Polytechnic as teacher 
and examiner. Having alreatly published some 
imjiortant essays, he began, in LS'JG, a course of 
lectures on the positive iihilo>opliy, which was 
interrupted by a mental breakdown ; but after his 
lecovery it was re'^unied and completed. The 
course was attended by some of the most eminent 
men of science of the day, and formed a first sketch 
of the Positive Philowphy (6 voL., 1830-42). This 
was followed in 1848 hy the General Viev? of Posi- 
tivism^ the introduction to his second great woik, 
t\iQ Positive Polity (4 vols., the la^t being published | 
in 1854). Between the two works his outlook on , 
life had developed. An early marriage had turned ; 
out unhappy ; his wife grudged his devotion to his 


chosen task, and w'ished to direct liU powers into 
moie luciative channels; eventually '-he lelt him. 
Some years afterwards he foimed a de\oted friend- 
ship for Madame de Vaux, wlio»e husband was a 
fugitive from justice. Glotilde de Vaux was not 
perhaps a woman of exceptional menial capacity., 
but she was quite able to a]»preciaie Comtes 
genius. She was not, howevei, in the least in 
love with him, and their friend'-hip led to no closer 
union. It began in April 1844, and ended by hei 
death just a year later. This short episode had a 
lasting efiect on his career. From the outset, as 
he had shown in his early essays, he had sought 
the good of mankind as the proper goal of all 
human effort. But he had souglit it by an intel- 
lectual legeneration, a philosophy of siicnce, a 
.sj'iithesis of human knowledge. Clotilde de Vaux 
could add nothing to his intellectual equipment, 
but their friend.-'liij) opened his eyes to ^uies of 
human life previously unseen, to other needs of 
the iiuman heait ami other values in human con- 
duct. Henceforth, while recognizing the pi unary 
necessity of scientific synthesis, he saw' that there 
must be a .syntliesis embiacing all sides of Imman 
nature, action, an<l aliectiuii as w’ell as intellect — 
in other words, a religion at once scicniilic and 
human. Thus he became the foumler <>i the 
Religion of Humanity. This was the dominant 
note of the Positive Polity and tlie Catvd'nM/i of 
Positive Rehyion. In his last woik, ihii iSnhjv tive 
Synthesis, lie returned to mathematics, coiisidered 
fiom a social and leligioiis jiuint of view, A com- 
)>anion treatise on nioials he «iid not live wnte. 
He died on 5lli isept. 1857, in Paiis, and was buried 
in i^^re Lachaisc Cemetery. A monument was 
erected to his memory outside the fSoilMUine in 
1898. Many years befoie Ids death he was dc)'i ive«i 
of his posts at the Lolyte< Imic ; for the si ienlilic 
specialists disliked his insistence on synihc'-is, and 
vehemently rejected his chum that scicm e should 
fullil a social mission. Some of Ins earhei su]»* 
poiter.s, notably M. V. K. Liltr6 and Jolm Stuait 
Mill, declined to follow him in bis religious de- 
velopments. But he gathered roinul liim a small 
body of <U>ciple8 who remained alter his death to 
deicnd las memory and proj^agate liis ideas. 

When twenty years ohi, (.‘omle became 
acqnainte<! witli Hmiii Sfunt-Sunon (17h0-l825), 
wlio was already famous. Saint-Simon had con- 
ceived the i<lea of a refiumed social ordei in winch 
all tlie resources of the State sliould be used for 
the benefit of the whole peo|ile, and was in fact 
one of the oiiginators of modem sociahsni. tliough 
the word was then unknown, while, unhke nmst 
sociali--ts, he had no conlidmice in demociatn; 
institutions. He believed that the new onler 
must lost on a basis of sciem e ; but he liad led 
a roving ami adventurous life little compatible 
with scientific studies. This lack Comte seemed 
eminently fitted to sujiply. He wrotr his two 
earliest essays under Saint-Simon’s inlliicme. and 
tlie thud at lus request; but, when tins ^\as 
wiitten, it wa'i the master wiio first peneivcd the 
di.M'iepaiicy between his ideas and tho-e (d lus 
disciple. Saint-Simon had exjuessed In- jnupo-e 
in the title which he had suggested : ‘ Plan 01 tlie 
Scientific Operations necessary for reorgain/ing 
Society.’ He wanted an immediate ap)>li< ati<*ri <>i 
j science to this purpose. Comte saw that much 
more was needed, and that a much longoi task lay 
before him: a new science of .sociology must ]>e 
founded irresj>ective of any immediate apj'Iication ; 
.and science itself stood in need of reorganizat ion. 
He soon came to see that a scientific plub'-opliy 
must prece<le a polity founded on science. 'I bus, 
after six years, master and disciple separated ; and 
Comte, w’ho in every other case was so ready to 
acknowledge his indebtedness to his predecessors, 
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always insisted that Condorcet was his immediate 
intellectual ancestor, and that he owed nothing to 
Saint-Simon. It is true that he gained little 
intellectually from the conne.\ion ; for Saint- 
Simon’s ideas were constantly changing and often 
inconsistent — he was a visional y rather than a 
S 3 -stematic thinker. Nevertheless, Comte was 
atleeted both for good and for evil : for good, since 
Saint-Simon was well lilted to impress on him the 
need of leeonstruction, and had some confused 
glimpses of its true conditions ; for evil, becau.se 
he retained to the end ot his life Saint-Simon’s 
tendency to expect quick results and to outrun 
scientific forecast in his zeal for social reconstruc- 
tion. The first is, indeed, the common failing of 
reformers ; tlie second led Comte to make his fore- 
ca.sts of the future more detailed than the complex 
character of social ])lienomena allows. 

It was in this third essaj' (1822) that Comte put 
forward his law of intellectual development, which 
he named the ‘ Law of the Three States,’ and his 
classification of the sciences. The former had 
already been stated bj' Turgot in an eaily thesis, 
hut wkliout adequate proof or recognition of its 
scope ; and it was open to fatal misunderstanding 
unless combined with a classification of the sciences 
in the order of their historic development. Here 
is a statement of the law bj’ Comte : 

* From the nature of the human intellect each branch of 
knowledge, in its development, is necessarily obliged to pass 
through three different theoretical states : the theological or 
fictitious state ; the uietaphysical or abstract state ; the 
scientific or positive state ' {Early Essays in Social Philosophy, 
Eng. tr.2, p. 131). 

In the first stage men, interpreting the unknown 
by the known, attribute the phenomena of the 
world without to the action of beings moved by 
human passions ; in the third they content them- 
selves with discovering the order in which events 
occur, noting the relations of coexistence or 
succession, which give the conditions of human 
action. Between these tliere is a transitional 
stage in which personified or merely verbal entities 
take the place of divine wills. Thus a pestilence, 
which is in primitive times or among backward 
peoples a punishment sent by the gods, passe.*- into 
an entity, which comes and goes without assigned 
cause, till with increasing knowledge the conditions 
of its appearance and the course of its development 
are discovered, its microbe isolated, it may be, and 
so its prevention or cure becomes possible. The 
natural rights of man, supposed the same in all 
ages and under all conditions, supply an example 
in politics of tlie nietaphj’sical transition from the 
divine right of kings to the ordering of society in 
accordance with the need.s of a developing civiliza- 
tion. Of such entitie.s Nature is the most general. 
At the beginning of the transition it is harilly 
distinguishable from a divinity or at least a living 
being, as in such expressions as ‘ Nature abhors a 
vacuum.’ In the end it becomes a convenient 
summary for the totality of phenomena and their 
laws. 

But, in order to understand correctly the Law of 
the Three States, a classification of the abstract 
sciences was necessarj-. Comte proposed to range 
them in a linear series, beginning with the most 
general and simple and proceeding to the most 
special and complex — mathematics, astronomy 
(celestial physics), phy.sics, chemistry, biology, and 
sociology, to which he afterwards added ethics, 
the first four being condensed into cosmologj- on 
occasion. This order was that actuallj' followed 
by the sciences in their histoiic development — the 
order in which they in turn reached the po.sitive 
stage. Herbert Spencer attacked this classifica- 
tion on the ground that no linear arrangement was 
possible, the sciences being interdependent. But 
classification is a logical artifice, which usually 


accentuates the divisions found in nature, and is 
intended for the assistance of human reason. For 
e.xjiosition a linear order is necessary, and of such 
oiders Comte’s conforms most nearly to the order 
of historical development ; and in its main lines it 
has been adopted by S)>encer himself in his exposi- 
tion of the sj-nthetic pliilosophj-, with one amend- 
ment which does not affect the order of the series. 
This amendment consists in the intercalation of 
p.syehology between biology and sociology. In 
fact, the most serious criticism directed against 
Comte’s classification is that he has treated 
psychology as a department — the concluding 
.section — of biologj- and not as a separate science ; 
but, if the criticism be allowed, it would mean only 
the inseition of a new term, not a reca.sting of the 
whole. Whether psj-chology is to be considered as 
a separate science depends, according to Comte’s 
principles, on whether it requires a new method; 
tor the main distinction between the various 
sciences lies in the methods necessary for their 
investigation. 

It will thus he seen, if we consider the Law of 
the Three States in combination with the classifica- 
tion of the sciences, that at any given period all 
three stages will be represented, the simpler 
sciences being already positive, while the more 
comple.x are partly or wholly metaphysical or theo- 
logical. In the earliest societies of which we have 
knowledge some simple positive notions will have 
been derived from practical life, while even in the 
resent age the most complex sciences have not 
eoome completely positive. 

Comte is generally recognized as the founder of 
.sociology, it is true that the necessary conditions 
of human society were discussed by Aristotle, and 
that therefore, in its purely statical aspects, the 
subject was studied in ancient Greece. Early in 
tile 18th cent. Vico attempted to establish a new 
science of society, but the necessary foundation in 
the simpler sciences was wanting ; the same 
century saw the successful treatment of many 
isolated questions relating to social structure and 
development ; and towards its close Herder, Kant, 
and Condorcet sought the laws of the progress 
of eiviliziition in the study of history. But Comte 
was tlie first to map out the field of sociology, to 
show its true relation to the earlier sciences, 
especially biology, to distinguish social statics 
from social dj-namics, and to put forward and 
apply the special method proper to the latter. In 
this, which Comte called ‘historic filiation’ and 
J. S. Mill ‘inverse deduction,’ a generalization is 
made inductively from the facts of history. Then 
the same result is deduced by sliowing how the 
.sequence of events could be attributed to the 
known facts of human nature, or to what we 
alre.ad}' know of the development of societies and 
the conditions of social action. By this method 
Comte reached his law of intellectual development 
and corresponding laws of the evolution of activity 
and affection. Thus in the Western transition, 
while human activity was at first organized for 
conquest and then for defence, eventually industry 
becomes recognized as the chief occupation of 
mankind. In correspondence with this tlie status 
of the workers clianges from slavery to serfdom 
and then to freedom. In the last stage there is a 
further advance from the metaphj-sical concept of 
individual rights and the absolute control of 
wealth bj- its possessor to the acceptance of social 
duty or convenience as regulating industrial rela- 
tions. In the language of Pierre Laffitte, Comte’s 
succes.sor as leader of the Positivist body, we 
should regard ‘ wealth as social in its origin and 
destination’ (The Pusitive Science of Morals, Eng. 
tr., p. 191). So, too, there is a widening of the 
moral sphere, a law of moral progress. At one 
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time moral duties are bounded by the family, class, 
or tribe. Later they are extended to all of the 
same city or nation. Finally, they include the 
whole human race. 

The held of .social statics, as we have seen, had 
been cultivated from ancient times. Comte, how- 
ever, made some important additions to the work 
of his predecessors. He brought out more fully 
than they had done the co-ordination that exists 
between institutions in corresponding stages of 
social evolution, while avoiding the error of suppos- 
ing this co-ordination to be as exact as in biology, 
where R. Owen was able from a single bone to 
reconstruct the form of an extinct bird. More 
important is Comte’s classihcation of the elements 
of society — first into spiritual and temporal, these 
tending to further subdivision, the former into 
emotionals and intellectuals, the latter into chiefs 
and people. The progress of sociology has not 
been so rapid as Comte hoped, but it is now gener- 
ally recognized as a science under that name, 
which he gave it. The chief sociologists since his 
time have pursued the study from rather difl'erent 
standpoints. Herbert Spencer has dealt largely 
with the influence on the social organism of the laws 
of the lower sciences, especially the biological laws 
of heredity. P. G. Frederic Le Play has shown how 
the environment chieliy afi'ects social structure and 
development indirectlj' through its control of 
industry, the work of the hunter, the fisher, the 
shephei'd, and the tiller of the soil each giving rise 
to a different type of civilization. But in sociology 
physical and biological laws only give the condi- 
tions of social existence. The environment is 
most powerful in the early stages of civilization 
and becomes less and less so as the social heritage 
grows. Following the example of other sciences, 
sociology must discover laws by the direct study 
of social phenomena, the structure of human 
societies, and the development of human civiliza- 
tion. In this field Comte has been the chief 
pioneer. 

The importance of his discoveries is seen in the 
light which they throw on history. He traces the 
development of civilization from fetishism or 
animism, through astrolatry, the worship of the 
heavenly bodies, to polytheism, found in a theo- 
cratic form in the great river valleys, isolated by 
strong natural barriers, as in Egypt, or in a 
military form in Greece or Rome. In Greece 
the geographical configuration of the country did 
not favour a career of conquest, and amid the 
freedom and rivalry of the small city-States Greek 
art and Greek science arose. R. iiie, on the con- 
trary, conquered and united the Mediterranean 
world. Polytheism passed into monotheism and 
conquest into defence. For some centuries the 
energies and intellect of the West were occupied 
in civilizing the barbarian and creating the 
Catholic Church. But, as that was accomplished, 
a new intellectual curiosity arose, stimulated by 
contact with the Muhammadan world and later by 
the revival of ancient learning. From the 14th 
cent, onwards Eui ope entered on that revolutionary 
transition which culminated in the 18th. But, 
alongside of the movement of destruction, the break- 
down of the old institutions and beliefs, there was 
a movement of construction, the building up of 
modern science. In this growth of science Comte 
saw the promise of the close of the revolutionary 
era, for scientific results were true for all, tran- 
scending national bounds and giving a certitude in 
which all could share. From a study of the past 
he reached the following conclusions as to the 
characteristics of the new era: (1) as the field of 
scientific investigation was continually enlarging, 
as that was becoming more and more the test of 
certitude and the bond of intellectual unity, the 


philosophy of the future must be founded on 
science, and the religion of the future must be 
compatible with science ; (2) however much the 
peace of the world might be tioublcd by nations 
in a more backward stage of civilization— ^and even 
in Europe some are behind otheis — industry was 
becoming more and more the chief occupation of 
man’s energies ; peace was becoming normal, war 
abnormal ; (3) in politics the metaphysical concep- 
tion of natural rights, the same in all places and 
times, was giving way to the acceptance of duties, 
changing with the development of civilization ; 
(4) conduct was being more and more judged by 
human and social standards. Aristotle had de- 
scribed man as a civic animal. ‘ We are members 
one of another’ (Eph 4“), St. Paul proclaimed. 
In the 17th cent, this recognition of solidarit 3 ' 
was extended — at least in the intellectual sphere — 
to continuity, when Pascal said ; 

‘ The whole succession of men during the course of so many 
centuries should be considered as one man, ever livintr and 
continually learning ’ (Pri/ace sur le Traite du Yvie, (llueres, 
Paris, 1908, ii. 139). 

In Comte’s view the human race formed one great 
organism. Humanity, living a continuous life in 
accordance with its own laws of development, it.s 
elements becoming more and more closely con- 
nected. The individual as such is an ah.straction ; 
for every one is a member of a family, then of a 
city or nation, and finally of Humanity, which is 
made up of all the nations of the earth. On these 
collective elements the thought and life of each 
individual depend, and that thought and life 
neces-sarily dilier in ditt'erent stages of human 
development. Each is the child of his own nation 
and time. 

Religion, in Comte’s definition, consists in the 
full harmony of life, and embiaces equally the 
heart and the intellect, ‘for both of these must 
concur to produce any true unity of life’ (Positive 
Polity, Eng. tr., ii. 8). Its function is to regulate 
the individual life and to combine collective lives. 
In the earlier stages of man’s development this 
was attained by the unconscious creation, first of 
fetishe.s, then of gods, the unknown outside being 
interpreted in terms of men’s own feelings. But 
intellectually, in one department after another, 
natural laws take the place of divine wills, and 
in morals the desire to please or appease the gods 
becomes less potent as a motive for good actions 
than the love of our fellow-men. Humanity' thus 
becomes the new centre of unity ; the Religion of 
Humanity, a religion capable of uniting all, and 
‘ Live for others ’ its guiding principle. The term 
‘ altruism,’ now in general use, was introduced hj’ 
Comte. 

Three sources of misunderstanding must be 
guarded against in considering this religion. (1) 
It is not mere cosmopolitanism. Humanity is 
made up of families and nations. For the great 
mass of men and women — indeed, for all in manj- 
relations of their lives — it must be served through 
service to familj' and country, to kinsmen, friends, 
and fellow-countrymen. Humanity is strength- 
ened, not bj’ reducing all nations to one level, but 
by each nation in its free development bringing to 
the common service of mankind the special apti- 
tudes and resources which it has developed. 
Devotion to Humanity is based upon family affec- 
tion and love of country. Humanity does not set 
aside nationality ; it only controls it, making a 
nation’s glory consist in service and not in domina- 
tion. (2) Positivism does not regard the earlier 
religions as bad and false. They are such approxi- 
mations to the truth as were possible in the ages in 
which they arose. Their acceptance and, indeed, 
their continued existence, where they still exist, 
show that they answer to certain human needs ; 
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and, so far as they fulKl a necessary function, to 
be destroyed, they must be replaced. They were 
centres of unity to their adlierents, even when 
their rivalry made for disunion. Thus Positivists 
honour the great teachers of all religions and gladly 
accept what is permanent in their work — R.g., the 
separation of spiritual from temporal power under 
the mediieval Church. But they also honour 
apostles of enlightenment like Diderot and 
Condorcet, who, though they failed justly to 
appreciate the past, made ready the way for 
the future. (3) Altruism is inconsistent with 
self-immolation or with purposeless self-denial. 
Pleasure is not an evil, except where it involves 
neglect of duty in ourselves or pain to others. 
To live for others imjilies the maintenance of 
our full powers of service, including physical 
health and cheerfulness of temper. Asceticism, 
save as training for service, is alien to the Keligion 
of Humanity. 

Comte has been blamed for neglect of episte- 
mology and formal logic. The latter he considered 
best studied in the several .sciences, methods being 
thus seen in their application. As to the former, 
the validity of scientitic methods and the underlying 
assurnption.s of science weie in his view sutlici- 
ently established by the .success of modern science 
and the continual extension of its sphere. The 
uniformity of nature, the reign of natural law, 
the relativity of knowledge, the distinction be- 
tween subjective and objective derived from Kant, 
were accepted as postulates of scientific investiga- 
tion. He did, however, formulate under the 
designation The First Philosophy a. series of general 
principles or laws on which the abstract .sciences 
rest. Hypotheses, far from being condemned, 
were hela to be legitimate provided they were 
verifiable. Without the use of liypothesis scientific 
discovery is impossible. Knowledge was not to be 
pursuec.1 for its own sake, but for a social purpose. 

‘Know in order to foresee, and foresee in order to provide’ 
{Politique positivet i., table facing p. 726). 

.As to those ultimate problems which occupied so 
large a space in man s early speculations, Comte 
con.sidered them insoluble. The absolute is out of 
reach of man's relative powers. W'e can postulate 
benevolence of his immediate environment and the 
laws that control his destiny only in so far as they 
have allowed Humanity to arise and develop. To 
that e.xtent the earth and the whole body of natural 
laws — ‘le grand milieu,’ in Comte’s expre.ssion — 
were rightly venerated by mankind, but only as a 
conseijnence of their relation to Humanity. The 
old cosmogonies made man the objective centre of 
the universe. Comte aimed only at a subjective 
synthesis. In positivism all knowledge is viewed 
in its relation to man, and human knowledge is 
con.'idered adequate for all human needs. At the 
same time Conite was not purely intellectualist. 
He recognized the effect of practical life and feel- 
ing on thought. He took all sides of human nature 
into account. He insisted on the need of social 
aims even in scientilic inquiry. 

‘ The Intellect should ahvai s be the servant of the Heart, 
neier its slave’ (A (general View of Positicism, Eng. tr.2, 
original title page). 

To the positive philosophy corresponds a positive 
education, replacing instruction in letters by a 
training in .science and a knowledge of realities. 
Comte divided the education of the young into 
three phases. Till seven years of age the child 
would remain entirely in his mother’s charge, 
gradually exercising his powers, but in an informal 
way, and not even being taught to read. From 
seven to fourteen, while he would learn to read 
and write, his education would be mainly artistic. 
He would sing and draw, and become acquainted 
with the literature of his own country, and possibly 


towards the end of the period he might begin to 
study foreign languages. Comte hoped that event- 
ually mothers who had already received a positiv- 
ist education would be capable of teaching their 
children during the second, as well as the first, 
period, but for the present he recognized that this 
would be impossible. Finally, in the third stage, 
from fourteen to twenty-one, the youth, while 
engaged in preparing for the active work of his 
life — in general as apprentice — would follow courses 
on all the seven abstract sciences, from mathe- 
matics to ethics, on two evenings in the week 
during the first two years, on one evening during 
the last live. Girls would go through precisely the 
same cour.se, except that, to prevent overstrain, 
they would have only one evening a week through- 
out. For such classes to be largely attended, they 
would obviously have to fulfil certain conditions. 
(1) The hours of labour would have to be short. 
Comte hoped that the hours even of adults would 
ultimately be reduced to thirty-five a week. (2) 
The study of each science must be limited. There 
was to be no question of training the boys and 
girls to be teachers of mathematics or chemists or 
surgeons. For such professional instruction there 
would be special institutions. The general courses 
would be open to all and would have to recog- 
nize two limitations. They must be sufficient only 
(a) to give the student a grasp of scientific method, 
of the scientific way of looking at the world, and 
(i) to enable him to proceed to the later sciences. 
Each science would be pursued — till the last was 
reached — in order to understand its method and 
have a firm basis for later studies. (3) The course 
of seven years must form a connected whole, and 
be infused with a social purpose. The teachers, 
therefore, were to be men of philosophic outlook — 
Comte referred to them as a philosophical priest- 
hood — who, while their chief business would be 
teaching, would also form a spiritual power, inter- 
national as science is, and independent of political 
parties, who, as they would renounce all temporal 
ambition, could give disinterested counsel in rela- 
tion to public affairs. 

Many other institutions were suggested by 
Comte. Of these it is possible here to describe 
only the Positivist Library and the Positivist 
Calendars. 

The Positivist Library for the Nineteenth Cen- 
tury was a selection of books made by Comte, 

‘ with the view of guiding the more thoughtful 
minds among the people in their choice of books 
for constant use.’ It is divided into four sections : 
poetry and liction, science, history, and philosophy 
and religion. Of these the first and last have 
naturally the most permanent interest, the one 
containing the great masterpieces of imaginative 
literature from Homer and zEschylus to Goethe 
and Walter Scott, the other, not only the sacred 
books of Hebrew, Christian, and Muslim, the Bible 
and the Qur’an, with St. Augustine, St. Bernard, 
Thomas a Kempis, and Bossuet, but the great 
philosophers, from Aristotle, throu-di Bacon and 
Descartes, to Diderot, Condorcet, and Comte. The 
collection was purely provisional and intended only 
for the West. It includes only those religious 
writings that have directly affected Western civil- 
iza-tion ; it excludes the great epics of India. This 
is in the main true also of the Historical Calendar, 
though the first month contains the names of 
Buddha, Confucius, and Zoroaster as well as those 
of Moses, Isaiah, and Muhammad. The year is 
divided into thirteen months, each representing a 
phase in human development : theocratic civiliza- 
tion, ancient poetry, philo.sophy, science, military 
civilization, Catholicism, feudalism, modern epic 
poetry, industry, drama, philosophy, statesman- 
ship, and science. The month is divided into 



POSITIVISM 


121 


twenty-eight days. At the head of each month is 
a great name, Homer, Dante, Shakespeare for the 
three months of poetry, Aristotle and Descartes 
for the two of philosophy, Julius Ccesar, St. Paul, 
Charlemagne, etc. Other types preside over each 
week, while every day recalls some eminent man, 
with substitutes in some cases for leap-years. The 
whole forms a wonderful picture of European pro- 
gress from the dawn of history to the French 
Kevolution. It is professedly a record of construc- 
tion rather than destruction ; except in the first 
month it deals almost entirely with the West ; it 
is temporary, save as a historical sketch, and even 
historical values change. On the other hand, tlie 
Abstract Calendar is general and permanent. In 
this the first month is dedicated to Humanity, the 
ne.xt five to family and industrial relationsliips, 
then three to the preparatory historic phases, 
fetishism, polytheism, and monotheism, and the 
last four to the normal functions — the moral pro- 
vidence of women, the intellectual providence of 
the teachers and thinkers, the material providence 
of the industrial leaders, and the general provi- 
dence of the proletariate. Both Calendars end with 
an additional day not included in any month — a 
day dedicated to no particular individual but to 
‘all the dead,’ since every man, in the course of 
his life, however useless or degraded, has done 
some useful or even honourable actions. In leap- 
year one day more has to be added, and this is 
devoted to a general commemoration of those illus- 
trious women who, under exceptional circum- 
stances, have, like Joan of Arc, passed beyond the 
sphere of woman’s ordinary duties. Under the in- 
fluence of a higher standard of education, Comte 
thought the number of such women would increase 
in the future, but that the great mass of women 
would still devote themselves to the indispensable 
duties of the home, and remain the moral provi- 
dence of Humanity. The first day of the first month 
of the year was assigned as the festival of 
Hunianitj", not as the day of all the dead, a com- 
memoration of the individuals who compose the 
human race, but as the day of that great human 
organism considered as a whole and built up by 
the convergent efforts of all generations. Comte 
also instituted a series of nine social sacraments 
‘ consecrating all the successive phases of private 
life by connecting each with public life’ (The 
Catechism of Positive Religion, Eng. tr.% p. 90). 

4. Spread of positivism. — Comte founded the 
Positivist Society of Paris in 1848. His philosophy 
was spread from an independent standpoint in 
England by John Stuart Mill, George Heniy 
Lew es, and Harriet Martineau. Later a Positivist 
Society w'as founded in London by Richard Con- 
greve, E. S. Beesly, J. H. Bridges, Frederic j 
Harrison, and Henry Crompton. They concerned 
themselves not only with the philosophic but also 
with the religious side of his teaching and with the 
practical application of positivism to public afl'airs. 
Ilelieviiig with Comte that ‘ the proletariate class 
is not, properly speaking, a class at all, but con- 
stitutes the body of society ’ (A General Vievj of 
Positivism, Eug. tr.^ p. 147), and that trade union- 
ism is a powerful instrument for the emancipation 
of the workers, the English positivists were fore- 
most in the agitation for the strengthening and 
legal recognition of the Unions. Believing that 
politics should be subordinate to moral considera- 
tions, they have actively opposed all schemes of 
aggressive imperialism, whether on the part of 
their own or on that of other countries, and they 
protested in 1871 against the dismemberment of 
France. Recognizing that Humanity consists, not 
of an undifferentiated aggregate, but in a consensus 
of free nations, they have supported the claims of 
subject nationalities, as Ireland and Poland, to 


control their own internal affairs and develop in 
their own way. The term ‘Comtist’ was repudi- 
ated by Comte, and has not been accepted by 
positivists, as it misinterprets the relationship 
between that great teacher anil those wdio ha\ e 
carried on the positivist movement and propagated 
the Religion ot Humanity since his death. Posi- 
tivism being founded on science and on scientific 
philosophy, its doctrine and practice must be 
adapted to the new truth that results from scien- 
tific development. It is a synthesis, but not a 
closed and rigid synthesis. It is a relative, an 
organic, and an expanding synthesis, in which all 
new developments of science must find their place. 
The positive philosophy neither began nor ended 
with Comte, though it was under the inspiration 
of his genius that positivism ceased to be purely 
intellectual, and embraced not only the intellect, 
but also the feelings and activity of man. 

At present there exist an International Positivi-t 
Society with its seat in Paris, of which Emile 
Corra is president, and local Positivist Societies 
(some of which are attached to the International 
Society and some independent) in many places — 
notably in London and Liverpool, and in several 
)iarts of Latin America, with scattered groups or 
individuals in almost every country. Among dis- 
tinguished adherents in the past or present may 
be mentioned, in addition to the English positivists 
named above, in France Pierre Lalfitte, who suc- 
ceeded Comte, and had among his disciples many 
of the founders of the Third French Republic, 
George Eliot, the English novelist, John Kells 
Ingram in Ireland, Benjaiiiin Constant Butelho de 
Magaelen.s, founder of the Brazilian Republic, 
Tlieopliilo Braga, chief of the provisional govein- 
ment and second President of the Portuguese 
Republic, Ahmed Riza, speaker of the first Turkish 
Parliament after the Revolution, and Dwarka 
Nath Mitter, first Indian Judge of the High Court 
at Calcutta. La Revue positiviste internationale, 
published six times a year at Paris, is the organ ot 
the central body. The Positivist Review is published 
monthly in London. 

5. Principles. — The English Positivist Committee 
(The Church of Humanity, 19 Cha^iel Street, 
Lamb’s Conduit Street, London, A\.C. ) have 
recently issued the following statement under 
the title, ‘Some Principles of the Religion of 
Humanity.’ 

‘As the bounds of human love and duty extend from family 
to country, from country to all races and peoples, as science 
develops till it embraces the laws of the world and of life, of 
Man and Society, Humanity becomes recopnised as an orjjanic 
whole, which has existed Ihrouj^h the ages and has continually 
grown in kno\\Ie<lge and unity. The old reli^^ions are seen to be 
worthy of honour so far as they foreshadowed this unit\, as 
they inspired love and service, the pursuit of social aims, and 
the advance in righteousness and knowledge. The Religion of 
Humanity attains these ends more completely and more 
directly r for It has grown out of the whole past of Man; it is 
inspired by human love ; it is based solely on human science ; it 
has human service as its highest aim. It gives us a criterion of 
duty and a test of progress. In the presence of our duty to 
IIuinanit3, all lesser duties find their true place and meaning. 
We can reconcile faiail\ affection and private friendship with 
public endeavour, devotion to country with love of all mankind 

The Religion ol Humanity does notde'stroj the older religions, 
it fulfils Ihetr highest aims. It does not weaken family lies ; it 
purdies and consecrates them. It does not repudiate the love 
of country ; it honours each nation, however small or primitive, 
as a necessary element of a greater whole — an element more 
glorious as in its free development it brings its special gifts to 
the general service and the common task, it does not disregard 
phj'sical and material well-being ; but it subordinates them to 
the social and moral point of view, considering human happi- 
ness of greater importance than the accumulation of wealth, 
and the welfare of the great mass of the people than that of 
any section. This religion is based on the positive philosophy 
which includes in its scope the social organisation, the historic 
filiation of the ages, and the conduct of Man in Society, and it 
involves full liberty' of speech and teaching ror all Humanity 
and science, love and knowle gc, are alike necessarv’ to right 
action. Inspired bv' the one. and enlm’htened by the other, we 
go forward in the great work of human service’ (Leaflet, p. 
If.). 
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The Committee invites the adhesion of ‘ all those 
who wish to see life inspired by a human religion, 
guided by a philosophy founded on science and 
directed to the service of Man ’ {ib. p. 2). 

LlTBBATtlR*.— i. PRECnRSOSS OF COMTE IN TEE 17TH AND 
18TH CENTURIES. — F. Bacon, Organum (under 

title, Imtauraiio Magna), London, 1620 ; R. Descartes, 
Discours dg la Mithode, Le 3 *den, 1637, Eng. tr., London, 1649; 
T. Hobbes, Leviathan, London, 1651 ; G. Vico, Sciema Huova^ 
Naples, 1725, Fr. tr., Pans, 1835 ; D. Hume, Treatise of 
Human Nature^ London, 1739, Pour Dissertations^ the first 
being The NaturcU Hist, of Religion, do. 1757 ; C. de S- I 
Montesquieu, De VEsprit des lois, Geneva, 1748, Eng. tr.^, 
London, 1752 ; J. G. von Herder, Jdeen zur Philosophie der 
Gesch. der Mensekheit, Riga and Leipzig, 1784-91, Eng. tr., 
London, 1900 ; I. Kant, Werke, Leipzig, 183^39, esp. Politische 
Meinurwen, Konigsberg, 1794, Eng. tr., London, 1798; M. J. 
A. N. Condorcet, Esguisse d'un tableau historique de Vesprit 
humain, Paris, 1795, Eng. tr., London, 1795. For relations of 
positivism to 18th cent, thought cf. John Morley, Diderot and 
the EneyelopcBdists, London, 1878. 

ii. Works BY A.OGUSTE Co^aTE. — Essays contributed to 
various periodicals, 1819-28, collected as Opuscules de Philosophie 
sociale, in appendix to the Politique, Eng. tr., Early Essays on 
Social Philosophy^, London, 1911, Cours de philosophie positive, 6 
vols., Paris, 183CM2, Eng. tr., much condensed, by Harriet Mar- 
tineau3, London, 1896 (the first two chs. have been tr. as The 
Fundamental Principles of the Positive Philosophy, London, 
1905), Train ^Umentaire de gilometrie analytique, Paris, 1843, 
Traits philosophique d’astronoinie populaire, do. 1844 (prelimi- 
nary discourse published separately as Discours sur I’esprit 
positif, do. 1S44, tr. E. S. Beesly, London, 1903), Discours sur 
I'ensemble du positivisms, Paris, 1848 (forms the introduction to 
the Politique, tr. J. H. Bridges, A General View of Positivism^, 
London, -josiHve, 4 vols., Paris, 1851- 

64, tr. J. . E. S, Beesly, and B. Con- 
greve, T) e • , ■ , 1875-77 (the third volume 


is a history of human progress), Catichisme positiviste, Paris, 
1852, Eng. tr.. The Catechism of Positive Religion^ London, 
1891, aux conservateurs, Paris, 1855, Eng. tr., London, 

1889, Synthtse subjective. Pans, 1856, Eng. tr. of introd. ch. 
only. London, 1891, The Positivist Calendar of Auguste Comte 
and other Tables, London, 1905. 

iii. Later positivist works.— P. Laffitte, Les grands 
Types de Vhuinaniti, 2 vols., Paris, 1875-76, De la Morale posi' 
tive, Havre, ISSI, tr. J. 0. Hall, The Positive Science of Morals, 
London, 1908, Cours de philosophie premilre, 2 vols., Paris, 1889- 
94, Catholicisme, do. 1897 ; J. F. E. Robinet, Notice sur Veeuvre 

, et la vied' Auguste Comtek, do. 1891; E.S. Beesly, J. H. Bridges, 

j F. Harrison {e(i), V. T .1 ’.i*" T' ' a- '* 

Great Men, London, ■ ■ 

Calendar); J. H. Bi i. ■ . . . ■ ' * , 

illustrations of Positivism, enlarged and classified ed., do. 
1915 ; F. Harrison, The Creed of a Layman, do. 1907, The 
Philosophy of Common Sense, do. 1907, National and Social 
Problems, do. 1908, Realities and Ideals, do. 1908, The Positive 
Evolutionof Religion, do. 1913 ; Mrs. F. Harrison (ed.), Service 
of Man^ (a hymn book), do. 1908 ; J. K. Ingram, Outlines oj 
the Hist, of Religion, do. 1900. 

iv. CRITICAL OR INDEPENDENT WORKS ON POSmYlSM.— 

J. S- Mill, A System of Logie, London, ISAZ, Auguste Comte 
and Positivism, do. 1865 (answer by J. H. Bridges, The Unity 
of Comte's Life and Doctrine^, do. 1910) ; H. Spencer, The 
Classijication of the Sciences ; to which are added Reasons for 
dissenting from the Philosophy of M. Comte, do. 1864 ; G. H. 
Lewes, Biographical Hist, of Philosophy^, 2 vols., do. 1867, 
art. ‘Comte’ ; H. Gruber, August Comte, der Begrunder des 
Posilivismus, Freiburg, 1889, Fr. tr.. Pans, 1892, Der Positive 
ismus vom Tode August Comte’sbis ai^f unsere Tage(1857~91), 
Freiburg, 1891, Fr. tr., Paris, 1S93 ; F. Alengiy, Essai histor' 
ique et critique sur la sociologie ehez Auguste Uomte, do. 1900; 
L. Levy-Bruhl, La Philosophic d’ Auguste Comte, do. 1900, 
Eng. tr., London, 1903 ; V. Branford and P. Geddes, The 
Coming Pc^ity, London, 1917. 
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Introductory (E. N. Fallaize), p. 122. 

American.— See Communion with Deity 
(American). 

Chinese. — See Taoism. 

Greek and Roman (A. C. Pearson), p. 127. 

Indian (W. Crooke), p. 130. 

POSSESSION (Introductory and Primitive). — 
The belief tliat supernatural powers, spiritual or 
divine, may become embodied in man, either per- 
manently or temporarily, is found at all stages of 
human development and has liad a profound eilect 
on the history of religious belief. Possession, a 
temporary embodiment of an influence or spirit 
alien to the subject, is a conception in full logical 
agreement with primitive animistic theories ; it 
was officially recognized in the early Christian 
Church ; and it underlay the cruder forms of 
modem revivalism. Abnormal physical and psy- 
chical manifestations are regarded as evidence of 
the presence of a deity or spirit, good or evil, and 
every word and action of the subject are held to 
be outside his or her control and to proceed solely 
from the indwelling power. The primitive mind 
has been quick to seize the advantage of the sup- 
posed presence of a supernatural being in order to 
influence or ascertain the future course of events, 
and this in one form or another has persisted 
throughout the religious and spiritual history of 
mankind. And, since those who are, or have 
been, under the influence of possession are re- 

f arded as oracles, prophets, magicians, and 
iviners, it has followed that, where the physical 
and mental peculiarities which are regarded as 
signs of the spiritual influence are not present 
from natural causes, they have been simulated 
or artificially induced. Possession in primitive 
custom may, therefore, he distinguished as being 
either involuntary or voluntary. This distinction, 
though not clearly present to the primitive mind, 
is nevertheless real. 

1 . Origin of belief. — The spiritual theory of the 
universe, which is the basis of primitive mode.s of 
thought and ascribes powers and attributes which 
would now he regarded as supernatural to every 


Japanese (M. Revon), p. 131. 

Muslim. — See ‘Semitic and Christian.’ 

Semitic and Christian (G. A. Barton), 5 . 133. 

Slavic.— See Demons and Spirits (Slavic). 

Teutonic.— See Demons and Spirits (Teu- 
tonic). 

man or woman, might be held adequate to account 
for the nature of the belief. It is clear, however, 
that, while this attitude of the primitive mind has 
suggested its general form, its interest centres in 
what is abnormal in the phenomena. The con- 
stant association of possession with pathological 
states of mind and body indicates that as a theory 
it is an attempt to explain the existence of epi- 
leptics, neurotics, perverts, and those who are 
subject to other forms of mental diseases. It is 
particularly significant that it is precisely in those 
areas in which what is known as ‘arctic hysteria' 
is prevalent, and especially in Siberia, that the 
mediumistic side of the shaman’s functions are 
most prominent and most constantly in request. 

2 . Description of phenomena.- The interesting 
physical and psychical phenomena of possession as 
described both in antiquity and in recent times 
are essentially identical wherever encountered. 
The subject, having attained by means of some 
stimulus or other a state of intense emotional 
excitation, is seized with convulsive shiverings and 
shakings of the body, makes violent gestures with 
the arras, and his looks become wild and excited. 

An account of a case of possession in the Sandwich Islands 
sa>-s that the priest who was the subject worked himself up to 
the highest pitch of frenzy, the limbs seemed convulsed, the 
body swelled, the countenance became terrific and the features 
distorted, the eyes wild and strained. While in this state, he 
roiled on the earth, foaming at the mouth as if labouring under 
the influence of the divinity. The will of the gods was then 
revealed in shrill cries, in violent and often indistinct Bounds. 
When the response of the oracle had been given, the violent 
paroxysm gradually subsided and comparative composure 
ensued (W. Ellis, Polynesian Researches^, London, 1833-36, i. 
372-375X This account may well be compared with that given 
by Ver^ : 

‘ . , . subito non vultus, non color unus. 

Non comptae mansere comae ; sed pectus anhelum, 

Et rabie tera corda tunient ; majorque videri, 

Nec mortale sonans ; afSata eat nuntine quando 
Jam propiore dei ' {^n. vi. 47-51). 
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The exclamations, the cry ‘ Apollo.’ and the disjointed utter- 
ances with which Cassandra in the Agameimion bei»Ins to 
prophesy under the influence of the god (/Esch. Agam. 1072 1 .) 
in like manner find a parallel in the description of possession 
among primitive races. In the Vedda ceremony the shaman 
cries ‘ Ah/ as the yaka enters into possession of him and 
when it leaves ; in Fiji, when the priest was seized, the god 
announced his name with the subject’s voice pt. i., Tne 

Magic Ayt, London, 1911, i. 378, quoting L. Fison). 

The gradual cessation of the paroxj sm is not universal. 
Among the Veddas the termination of possession takes place 
suddenly after a crucial act in the pantomime of which the 
ceremonial consists and the shaman falls back exhausted into 
the arms of his supporters. In a careful study of the pheno- 
mena in the Vedda shaman Seligmann says that, although the 
performer can co-ordinate his movements, he has only a general 
idea of what he is doing and is more or less in an automatic 
condition in which he goes through all the emotional move- 
ments of the dance correctly and in the proper order. He acts 
without complete volitional consciousness. The shamans them- 
selves said that both at the beginning and at the end of the 
performance they were seized w’llh vertigo and nausea. One 
said that he heard booming noises in his ears when the spirits 
left him. Apparently the determining factors are a profound 
belief in the reality of possession and a subconscious attitude 
of expectancy. It appears to be clear that the possession of 
the bystanders is non-volitional. A Sinhalese ‘devil-dancer’ 
appeared to suffer considerable pain, or at any rate incon- 
venience, although he did not wish to be, and had taken pains 
to avoid becoming, possessed. At the end of the dance the 
performer seems to be genuinely tired. The Veddas show no 
particular indications of a neurotic or hysterical tendency 
(C. G. and B. Z. Seligmann, The Veddas, Cambridge, 1911, 
pp. 130, 134 f., 209 ff.). 

3 . Possession and disease. — Although the 
primitive theory of possession does not discrimi- 
nate between the cause of cases which are patho- 
logical and those in which an abnormal state is 
the result of the more or less voluntary action of 
the subject, both alike being attributed to the 

resence of spirits, in practice a distinction is made 

etween an accidental or occasional seizure and 
the ceremonial observance of rites to summon 
spirits to materialize for a special purpose. 

Forms of possession which, in the light of this 
distinction, might be classed in the former cate- 
goiy, would include such as are explained as 
arising from neglect of what is fitting in respect 
of, or by way of ofierings to, a spirit. 

Among the Lushei of India, on the occasion of the tribal 
feasts, the spirits of the dead are believed to be present and it 
is usual to place offerings of food for them in the eaves of the 
houses. If it should happen that a giil who has recently lost 
her mother should fall in a faint, it is taken as a case of posses- , 
sion ; ‘ the dead has taken her place,’ This is a sign that the 
spirit is not satisfied with the costume and ornaments with 
which she w’as decked on the occasion of the funeral. In order ; 
that the girl may he relieved and the spirit appeased, her | 
clothes, ornaments, etc., are placed on that part of the floor ! 
where the bod^' lay and one of her old netticoats and cloths is 
burnt in the forge (J. Shakespeare, The Lushei Kuki Clans, 
London, 1912, p. 95). 

Possession may follow some act of impiety. 

It is recorded that a Javanese coolie in the Malay Peninsula 
who cut down a tree known to be tenanted by a hantu (spirit) 
was seized by something resembling an epileptic fit, which was 
regarded by the Malays as possession. Ko Alalay would cut 
down a tree known as the abode of a spirit unless directed to 
do so in the course of an exorcism conducted by the medicine- 
man (C. O. Blagden, quoted by W. W. Skeat, Malay Magic, 
London, 1900, p. 64 f.). 

Near relatives appear to be peculiarly suscep- 
tible to attacks by spirits of the deeeaseii, as in the 
Lushei case of mother and daugliter cited above. 
In other cases, as, e.g., among the Akikuyu, who 
believe diseases to be caused by ri'gdma (spirits of 
the dead), there is peculiar danger for the relatives. 

The n’gdma liaunt especially the place of the man’s death 
and, if he has been an evil liver, his spirit does as much harm 
as possible, in particular by taking possession of people when- 
ever he has an opportunity. In such cases the medicine-man 
is called in to interpret the spirit’s desire. If it is not satisfied, 
it will torment its victim at night and probably cause madness 
(W. S. and K. Routledge, With a Prehistoric People, London, 
1910, p. 240 f.). 

Possession and causing madness are here specifi- 
cally mentioned as activities of an evil spirit, but 
among the primitive theories of disease causation 
by spirits who enter into or torment the patient 
holds a prominent place. The therapeutic mea- 
sures of the medicine-man, in so far as they are 


not purely materialistic, like the extraction of a 
bone or pebble, are largely directed towards driv- 
ing out or propitiating the demons or spirits re- 
sponsible for the disease (see art. Shamanism). 
It also finds expression in the customs of driving 
out disease-spirits at special festivals, of sending 
them away in boats, or of diverting them to a 
scapegoat. 

It is, liowever, to the more violent and abnormal 
forms of disease in particular that the theory of 
possession is applied. 

The Bathonga hold that possession in the form in w'hich it is 
recognized among them is caused by the spirits of the dead, 
not, be it noted, spiiits of their ow’ii dead, but Zulu or Ba- 
njao spirits. It occurs chiefl\ among those' who travel outside 
Thonya boundaries. The attacks are not confined to the time 
of their absence from their own country ; thei may bring back 
the infection with them, and, indeed, though now less fre- 
quently than formerly, at times the disease has assumed the 
proportions of an epidemic. The preliminary symptoms are a 
nerxous crisis, persistent pain in chest, hiccough, extrai'rJmary 
yawning, and emaciation. If, after consultation of the ilivina- 
tory bones, the medicine-man decides that the patient is pos- 
sessed, the spirit IS exorcized. In the course of the elaborate 
senes of ceiemonies which follows the patient in a frenz^ 
declares the name of the spirit which possesses him, speaking 
inZuluorNjao even if he has no previous acquaintance with 
the language. The spirits are appeased by the offering of a 
goat When the throat of the goat is cut, the patient sucks 
blood from the cut until his stomach is full and is then tom 
away from the carcase by the bystanders. He is given drugs 
which act as an emetic and the spirit is declared to have left 
him. At the end of the ceremony which closes the rites, and 
after a probationarv period of a year, the possessed are regarded 
as fully initiated niedicine-men and are distinguished by white 
beads woven into their hair (H. A. Junod, Li/e 0 / a c>. African 
Tnbe, London, 1913, ii. 436 ff.). Among the Zulu, where pos- 
session occurs in a very similar form and with almost identical 
symptoms, it is ascribed to the ancestral spirits (amat»ngo); 
from some it departs of its own accord, others have the ghost 
laid, while in otlier cases the disease is allowed to take its own 
course and they become diviners iH. Callaway, Jieligiousiii/btein 
of the AinazxUu, London, 1870, pp. Ibo, *>9, etc.). 

The magico-medical theories of the JIalajs which are based 
upon the idea of ‘mischiefs’ are peculiarly instructs e as 
illustrations of this side of the pos-session theory. As an 
example may be cited the form of treatment which aims at 
inducing the disease to pass along a parti-coloured thiead from 
the patient to small dough figures of birds, beasts, and fishes 
(Skeat, p. 432 f.). 

In Borneo the pagan tribes regard madmen as possessed by 
some toh (spirit), while the Melanaus e.N.tend this theory to 
other forms of sickness. Exorcism for possession is practised 
' by all the pagan tribes, least frequently amon-’' the Ka\ans, 
most elaborately among the Klemantan. The different forms 
of dementia are ascribed to ihffeient dexile. The.\ are said to 
be ghosts with red eyes ; the umuk de\ij comes troni the swamp 
and is different from the suicide devil, both being distinct 
from the devils vx-hich cause simple lunac> (C. Hose and W. 
McHougall, Pagan Tribes of Borneo, London, 1912, ii. 23, 31, 
46). 

It will not be necessary to enter more fully into 
this side of the subject here, on which further 
information may be found elsewhere (see artt. 
Disease and Medicine, Shamanism). Enough 
lias been said to indicate that, while possession is 
one of the more important tiieories of disease, it is 
applied especially to those cases in which peculiarly 
violent or abnormal symptoms are plainly to be 
observed. 

• 4 . Possession and initiation. — The pathological 
character of those ati'ections which are regarded by 
primitive peojiles as evidence of possession is such 
that the symptoms of the disease or weakne.ss 
would recur at more or less frequent intervals. It 
is therefore not surprising to find that those who 
are subject to such nervous crises come to be 
regarded as a cla.ss apart — a class of peculiar 
sanctity. This oilers in part an explanation of 
the origin and power of the medicinu-niaii on one 
side of his functions — as healer, wonder-worker, 
and prophet. Those who have been in such clo'^e 
relation with the spirits are expected to have 
special power over them and special knowledge of 
their will (see J. G. Frazer. The Belief in Immor- 
tality, i., London, 1913, p lo). 

The Bothonga who had been exorcized for possession after a 
period of probation himself became a medicine-inaii and exor- 
cist (Junod, ii. 436 f.). The Melanau woman who has l)een 
under the influence of the toh, when she has undergone the full 
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ceremony of exorciirn, becomes n medicine-woman with full , 
powers to summon the spirits to assist her in heating others ! 
(IIose-licDougail, 11 . IbU). 

In both these cases the abnormal condition did not 
bring about the automatic inclusion of the subject 
in tlie class of medicine-men and -women. The 
furtlier ceremonies bej’ond the minimum necessary 
for mere exorcism, as well as tlie probationary 
year in the Thonga case, suggest that, while the 
actual case of possession had indicated the fitness 
of the subject, some further process was necessary 
before be or she was regarded as fully qualified. 
In this connexion it may be mentioned that in the 
secret societies, and especially in those of W. 
Africa, of wliich initiation is such an important 
feature, tlie spiritualistic element which is pro- 
minent in certain forms of possession appears to be 
strongly cultivated (see Hutton Webster, Primitive 
Secret Societies, New York, 1908, p. 174 11'., and 
P. A. Talbot, In the Shadow of the Bush, do. 191-2, 
p. 40). On the other hand, the mere fact of posses- 
sion is sometimes adequate to secure recognition of 
magical powers. 

Among the Patagonians those who were seized with the fall* 
ing sickness or St. Vitus’ dance were at once selected to be 
sorcerers as chosen by the demons themselves (T- Falkner, 
Description of Patagonia, Hereford, 1774, p. 116). In some 
cases the power was confined to certain families; among some 
Siberian tribes the office of shaman tended to liecome hereditary, 
but the supernatural gift was a necessary qualification, and the 
shamans also adopted children who appeared suitable to succeed 
them, i,e. those who showed signs of an epileptic or neurotic 
tendency. Notwithstanding the prevalence of arctic hysteria, 
it is probable that the qualities necessary for a successful 
shaman were not too common, as not only must he differ from 
the ordinary patient in having yreat control over himself 
between the fits, which occurred only at the ceremonies, but he 
bad also to have a strong personality, tact, and knowledge to 
control those witli whom he came into contact (M. A. Czaplicka, 
Aboriginal Siberia, Oxford, 1914, p. 169 ff. ; PC*, London, 1903, 
ii. 133, quoting Georgi). 

Yet, not\\iths<tan(iing their selection on the 
grounds of special titiiess, xvhetlier due to inherit* 
ance or as manifested in the susceptibility to 
possession, the shamans, after a call which usually 
lollows an acute nervous crisis, have to undergo a 

eriod of prep<aration varying from tribe to tribe, 

ut which in the case of the Yakuts is a lengthy 
and elaborate ceremony of initiation. 

On the other hand, even where a predisposition 
or the actual symptoms of previous disease were 
not a condition of becoming a priest, diviner, or 
soothsayer, the novitiate often imposed conditions 
which could not fail to lead to an abnormal or 
unhealthy frame of mind. 

The probationary peiiods required from the aspirant to the 
profession of the medtcine-rnari among the N. American tribes 
not infrequently included long fasts and periods of solitude 
spent in the mountains, daring which the novice saw visions, 
dreamed dreams, and entered into relation vvnth spirits, while 
the immediate followers of the meilicine-nien in periodic seclu- 
sion in the wooils often inflict upon themsHhes mutilations and 
injuries w’hich sugge&t the influence of \vsteria (C. Ilill-Toul, 
British Sorth A itiericii, i,, The Far IfV.'f, !>ondon, 1907, p. 174 {.; 

San Francisco, Ibb2-Sd, 1 . 170 f., 202, 254, 777, etc,). Among 
the Chukchi, Koryak, and Gilyak, during the long penods of 
seclusion in the forests, not only did the shamans learn and 
practise their professional arts — singing, dancing, ventriloquism, 
and playing the drum — but they endured hardships of cold, 
hunger, and solitude which could not but intensify their 
natural predisposition towards h) steria (Czapheka, p. 178 f.). 

These facts appear to lend support to the view 
that possession voluntarily induced was not 
entirely inipo-sture, as those in whom lay the 
power of acting as media would he recruited from 
neurotic and mentally weak members of the com- 
munity who, having a natural predisposition to 
instability, would be peculiarly susceptible to the 
influence of excitement and auto-suggestion. 

In view of the sanctity of the chief and king and 
the close connexion of these offices with that of 
priest and medicine-man, it is not .surprising to 
find that it is believed tliat the presence of the 
deity or the spirits ma_v be made manifest in the 
person of the ruler or leader of a community. 


In the Sandwich Islands the god spoke through the king 
(Ellis, loe. cit.). In Fiji the god could be approached only 
through the medium of the priest, who announced the will of 
the deity while under the influence of divine possession, but the 
offices of priest and chief were combined. If, however, the 
chief was of high rank, it was considered derogatory to his 
digiiitv that he should become possessed (B. Thomson, Fijians, 
Loudon, 1908, p. ISO). 

5 . The spirit helper. — As a result of the seclusion 
wliich forms part of the novitiate both in Siberia 
and in N. America, the shaman acquires a familiar 
spirit or helper which usually appears to him in 
the form of some animal. When he becomes 
possessed subsequently, it is by the intermediation 
of this helper that he conies into relation with the 
spirit world. 

In Che Siberian stance, the shaman being a skilled ventrilo- 
quist, the voices of the spirits come from all sides of the room 
as well as from the ceiling. The spirits speak with their own 
voices, unless they happen to be wolf, fox, or raven, which can 
speak m the language of man. Sometimes the shaman himself 
does not understand the language ; it may be a mixture of 
Koryak, Yakut, and Yukaghir, and it may have to be translated 
for the benefit of Russianized shamans. One Tungus shaman 
having Koryak .spirits, they spoke through him in that tongue. 
The Asiatic Eskimos have a spirit language analogous to that of 
the Eskimos of Alaska and Eastern N. America. On the other 
hand, a Chukchi shamaness, while in a state of possession, in 
which she produced small pebbles from a larger pebble with i\o 
apparent change in the latter, by wringing it with her hands, 
was unable to answer questions except by signs, because, it 
was said, she had temporarily lost the knowledge of her owm 
language (Czaplicka, pp. 231, 233). 

6 . Voluntary possession. — The theory of posses- 
sion is not applied solely to those intermittent 
manifestations ot abnormality to which it owes its 
origin. It could hardly be expected that those 
who are subject to attacks should not take advan- 
tage of the power given them by the feelings of awe 
and terror aroused by their supposed relation to 
the .spirit world. But, as a crisis of their disease 
cannot be relied upon to coincide with the moment 
when their advice may be sought or their assist- 
ance invoked by the ordinary member of the com- 
munity, {possession is superinduced voluntarily 
by an artificial stimulus. The fact that in the 
majority of cases possession is not a morbid state 
due to purely natural causes, but is artificially 
induced, as well as the comparative certainty and 
facility with wliich the state of exaltation i.s 
attained, has cau.sed question to be raised as to 
the genuine character of the manifestations and 
the honesty of the performers. When the peculiar 
temperament of the performers is taken into 
account, however, there can be little doubt that, 
notwithstanding imposture in details, the seizure 
is genuine and the performer himself often believes 
to a great extent in the reality of his powers. 
Many writers concur in ascribing a peculiar cast of 
countenance to the medicine-man as distinct from 
other members of his tribe. There is often said to 
be an aiipearance of evasive cunning and malice, 
especially in the expression of the eyes. More 
probably it is due to a highly-strung or neurotic 
temperament (see especially writers quoted in 
Czaplicka, loc, cit.). 

V ariqus means are employed to superinduce the 
state of possession. These are usually of such a 
character as might be expected to set up a state 
of automatism in the chief actor, and, where 
po.ssession is not confined to the central figure, to 
stir up a sympathetic state of excitement in the 
bystanders. Usually some form of action with a 
strong rliytliniic appeal is a prominent feature in 
the preliminary ceremonies. 

The Vedda form of possession is preceded by a dance in which 
the shaman, while uttering invocations to the spirits, circles 
round the offerings ; the dance increases in speed until the 
seizure takes place. In one dance in w’hich there were tw-o 
principal performers the second joined in when the first, who 
had alread\ become possessed, waved a cloth in front of him. 
This cloth v% as the vehicle by which the spirit was supposed to 
have entered the first dancer, and presumably by the action of 
waving the cloth in front of the second it was also transmitted 
to him (C. G. and B. Z. Seligmann, p. 230). In Borneo the 
Kajan medicine-women, in the course of the exorcism of the 
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evil spirit for the cure of disease, whirl round until thev fall in 
a faint (Hose-McDougall, ii. 133). 

Among all the Siberian tribes the most important part of the 
shaman’s outfit is the magic drum, on which he beats at first 
softly and then louder and louder as his excitement increases. 
The shamans of the Chukchi and the Asiatic Eskimo sing while 
beating the drum, and responses are given bj' an answering 
chorus consisting in the former case of novices, in the latter of 
the members of the shaman’s family (Czaplicka, p. 230 f.). The 
Samoyed shaman holds in one hand two arrows, from the points 
of which hang two bells, and in the other a mystic staff, with 
which he beats the bells rhythmically as he sings {ib. p. 239). 
In the course of the Bathonga ceremony for exorcizing the 
spirit of possession— a ceremony which consisted chiefly of an 
oi^y of noise made by drums, rattles, etc., round the subject, 
sometimes for as long a period as a fortnight — the patient com- 
poses a song, usually in Zulu, by the repetition of which subse- 
quently he can be roused or arouse himself to a state of ex- 
citation. Thus is his special song and is used by him on all 

occasions when, having beco'^e a nan, 

be exercises his powers. On*- ■ . • • • • . • this 

song is that it is invariably ?! / - even 

though the subject is unacqi . . . • ‘ . ; *• In 

Fiji the priest appears to set up a state of auto-h3'pnosi8. He 
takes in his hand, and gazes fixedly at, a whale’s tooth until he 
begins to tremble with a violent muscular action and to sob 
(Thomson, p. 16U). The Yakut shaman also in the preliminary 
performance gazes fixedly on some point in the darkened room, 
usually the fire. The peculiar effect of suggestion is indicated 
in this case by the artificial hiccough which the shaman keeps 
up during the early part of the performance in the complete 
silence of a darkened room before he begins to beat his arum 
(W. Sieroszewski, quoted in Czaplicka, p. 235). 

The action of other means employed is more 
obvious. Intoxicants of various kinds are used. 

In Mangaia before giving oracles the priests drank an intoxi- 
cating liquor (W, W. Gill, Myths and Songs from the S. Pacific, 
London, 1876, p. 75), In Bali incense was inhaled by the seer 
or he was surrounded by a band of singing men and women 
(F. A. Liefrinck, quoted in G£^, pt. i., The Magic Art, i. 379). 

Smoke from the foliage of a sacred tree or plant 
was sometimes used. ' 

Among the tribes of the Hindu Kush the priestess veiled her 
head with a cloth and inhaled smoke from the fire of the sacred 
cedar until seized with convulsions (J. Biddulph, Tribes of the 
Hindoo Koosh, Calcutta, 1880, p. 97). The priestess of Apollo 
ate and was fumigated with laurel, while the Bacchanals ate 
ivy (Plut. Quoist. Rom. 112). In Uganda tobacco was smoked 
(J. Roscoe, ‘ Further Notes on the Manners and Customs of the 
Baganda,’ /RA/ xxxii. [1902] 42). Chukchi andTungus shamans 
smoked pipes containing narcotic tobacco; the Yakuts also 
smoked, swallowing the smoke (Czaplicka, pp. 230, 234). In 
Madura the medium inhaled incense as sat on a tripod 
pt. L, The Magic Art, i 334). 

A repulsive but not uncommon method of ex- 
citation was to suck or drink the blood of a 
sacrificial victim. 

Among the Kuruvikk&rans of S. India the goddess Kali 
descends on the priest after he has sucked blood from a goat 
of which the throat has been cut (E. Thurston, Castee and 
Tribes of S. India, Madras, 1909, iv. 187). In S. Celebes the 
riest runs to put his head inside the carcass of a pig which has 
een cut open. The impulsive character of this act may’ be 
compared with the convulsive sucking of the victim’s blood in 
the Bathonga case quoted above (jGB'^, pt. i.. The ^a^tc Art, i. 
382). Analogous examples are to be found in the records of 
antiquity. In Rhetra, the religious capital of the W, Slavs, the 
priest tasted the blood of the victim in order to prophesy better 

^ J -.— r* H T - 

heat ■ : : ' ■ I » ■ , ■ . , •••••..’ 

food * : • ■ *. ■ . ! • . • : • 

them. In ancient Greece drinking bulls’ blood was both a test 
of the chastity of the priestess and, in Argos, at in 

Achaia, a preliminary to the descent of the priestess into the 
cave from which she prophesied {GB^, pt. i., The Magic Art, i. 
381 f.). In S. India self-mutilation was part of the rite. The 
devil-dancer cuts and lacerates his flesh with a huge whip till 
the blood flows, presses a torch to his breast, drinks blood from 
bis own wounds and then from the throat of the sacrificial 
victim (R, Caldwell, ‘On Demonolatry in S. India,' JASD i. 
[1832] 101 ff.). 

7. Objects to be attained by possession.— (a) 

Oracles, divination, and prophecy . — It follows from 
the primitive interpretation of this abnormal state 
of exaltation as one of possession by a spirit or by 
a deity that anything said by the subject while in 
this state should be regarded as the utterance of 
the spirit itself. A condition of the success of an 
attempt to exorcize the possessing spirit is that it 
should be compelled to declare through the mouth 
of the victim either its name, thus giving the 
operator power over it in accordance with a gener- 
ally recognized rule of magical practice, or its 


desires (usually a request for offerings), knowledge 
of which makes it possible for it to be expelled by 
projiitiation. It requires only a slight extension 
of the argument that these sayings are an expres- 
sion of the will of the gods to transform them into 
a channel for the revelation of the future. There 
is abundant evidence in the recorded instances of 
possession to show that this is not merely an 
a priori view, but is in accordance with the facts, 
and, even w’hen the state of possession may have 
been induced primarily with another object in 
view, advantage has been taken to obtain know- 
ledge of the future through the possessed person. 

In the Sandwich Islands it was believed that, when the priest 
had reached the height of his frenzy, he revealed the will of the 
gods. But it was also held that the god did not leave him 
immediately after his recovery, but continued to possess him 
for two or three days longer. During this lime, when he wore 
a cloth of a peculiar kind in order to mark his abnormal 
condition, all Ws acts were regarded as those of the god, and 
the greatest attention was paid to his expressions and his whole 
deportment (Ellis, i. 372-375). 

When it is believed that these manifestations of 
the deity or of spirits are not such involuntary 
seizures as may occur at any time or to any person, 
but are subject to what to the savage mind must 
appear to be certain rules or natural laws, in that 
they can be superinduced by magical formulaj or 
magical acts, or in virtue of magic^ powers inherent 
in certain individuals, the custom arises of perform- 
ing these actions or resorting to these individuals 
whenever it is desired to obtain knowledge of the 
future. Those wlio are subject to possession by 
entering voluntarily into the state of exaltation at 
the request of their consultants attain the position 
of oracles. Analogies more or loss close to the 
priestess of Apollo at Delphi and the Sibyl at 
Cumae are found in almost every part of the world. 

The germ of the prophetic character of possession is to be 
seen in the Vedda dance in honour of the nae yaku, when the 
direction in which game will be found is indicated by the 
direction in which the pot of rice falls after it has been set 
spinning by the shaman as his last act before he ends his per- 
formance. In another dance the shaman splits a coco-nut with 
an aude (ceremonial arrow) ; if a clean break is made, the 
animal to be shot will be a female, but, if the edge is jagged, it 
will be a male (C. G. and B. Z. Seligtuann, pp. 221, 223). In 
Bah it w’as held that, when the pirmay had been taken to the 
temple and had been raised to a proper pitch of excitement by 
the incense and the singing of groups of men and women who 
surrounded him, his soul left his body, which was then at the 
disposal of the deity. He was regarded as a god and as such 
gave answers to all questions (F. A. Liefrinck, quoted in GB^, 
pt. i., The Magic Art, i. 379). 

The belief that the subject spoke no longer with 
his own voice but with that of the god is supported 
by peculiarities of diction and intonation. The 
utterance may be intermittent or the quality of 
the voice may be changed. 

The Patagonian shaman, w’hen he has worked himself into a 
frenzy by drumming and raltiing, speaks in a low mournful 
voice (Falkner, loc. cit ). In the Sandwich Islands the god gives 
utterance through the priest to shrill cries and sounds violent 
and indistinct (ElUs, pp. 352, 373). In Guinea the fetish woman 
snorts and gasps and her responses are given in a shrill whistl- 
ing voice (Romer, Guinea, p. 57, quoted in PO-i, p. 134 f.). As 
already mentioned, the Siberian shaman, by his skill m ventrilo- 
quism, was able to convince his audience of the presence of his 
spirit or spirits bj’ the cries, appropriate to their supposed 
animal form, which they uttered. In the case of those animals 
which spoke with the human voice their utterance was distin- 
guished by a peculiar timbre (Czaplicka, p. 231). 

(6) Prupitiativn. — These abnormal manifestations 
may also be evoked in order to propitiate spiritual 
powers or to enter into communion with those 
powers ; or they may even become an act of 
worship. 

This aspect of the belief is very apparent in the pantomime 
dances of the Veddas, which form the mo«t important element in 
their ntual and of which the essential object is that the shaman, 
the central figure, should become possessed by the spirits invoked. 
The end to be attained is the material success of the tribe, 
especiall\ success in the matter of food supply, by propitiating 
; the spirits of the recently dead and those spirits who are speci- 
j ally concerned with hunting, the gathering of honey, and the 
j like. These dances are of the greatest interest: their details 
I tiirow much light on similar dances elsewhere and on the belief 
I i'l po<ssession generally. The d' taiK of the ceremony, and 
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especially the eating of the offerings after its termination by all 
present, point to an attempt thoroughly to unite the spirit in 
a community of membership with the group and thus to secure 
the exercise of his power to its advantage, the shaman being 
both the convener and the vehicle of niacerialization. The 
dances take place around offerings to the yaku (spirits of the 
dead). The shaman, while dancing and uttering an invocation 
summoning the spirits, is seized by the yaka in\oked It is 
interesting to note that the spirit cannot enter directly into the 
shaman, but only by some vehicle, an awie, sword, cloth, or 
other object held in his hand,i or the Iea\es of a bower of 
branches usually erected near by. The bower is beaten and 
stripped when the dance is over in order that the spirits may 
not linger in the neighbourhood longer than is thought desirable. 
When the spirit enters the shaman, his first act is to approve 
the offering ; this is signified by the shaman bending over the 
bowl in which it is contained and then springing away. It is 
expected that the spirit will grant them what they desire out of 
gratitude. The pantomime dance then begins ; the movement 
usually leads up to some critical action, after which the shaman 
collapses. This critical act in a dance devoted to Kande Waiinlya, 


vams and pigs, staple foods, involves three separate possessions 
of the chief performer, one of each of the personages mentioned 
as helping Bambur.i to kill the boar in the hunting story repre- 
sented by the action of the dance. In each of the dances the 
''pirit invoked to take possession of the dancers and accept the 
'* ’• * 'nd desired, Kande Waiiniya for 

... ' . Yaka for pigs and 3 'ams, Pata 

. . ■ , ■ » ■ .for success in collecting rock 

hone}*, Rahu Yaku in collecting the honey and in illness. One 
of the chief dances is that in honour of the nae yaku, the 
recently dead. Some of the dances, in addition to being in* 
tended to secure success in the future, are thanksgivings for 
past favours (C. G, and B. Z. Seligmann, p. 209 ff.). 

Possession also forms an element in Malay dances, which, 
although now a form of amusement, retain some traces of a 
religious ori^n. The dance is preceded by an invocation and 
offenng to the spirit of dancing, during which it is usual for 
the performer to lie down, but in the ‘monkey -dance,’ which is 
performed by a girl of about ten years of age. she lies in a 
swinging cradle, is rocked until she is dizzy, and is fed with salt 
and areca-nut. At the end of the invocation the spirit is 
supposed to have taken possession of the dancer. Sometimes 
the dancer in the monkey-dance is said to perform extraordinary 
feats of climbing while under the spirit’s irifiuence. The child 
IS called by name when it is time for her to recover or, if that 
fails, she is bathed with coco-nut milk. At the end of the dances 
an invocation escorts the spirit home. In the ‘spit-dance’ the 
dancer holds two iron spits in his hand which at a certain point 
in the dance he drives into his arms, where they hang(Skeat, 
pp. 463-467).2 

(c) The treatment of disease . — As has been stated 
above, the firimitive theory of disease, in one of its 
forms, attributes it to the influence of spirits. 
This bein^ the case, it is thought that its cure may 
be effected by entering into relation with the spirits 
and ascertaining their will. Frequently desire to 
obtain a knowledge of the future is merely 
secondary. The function of the Siberian shaman- 
istic rites of possession was primarily to remove 
disease; only when this was accompUslied did the 
shaman at times turn to prophecy. Among the 
Yakuts the gift of prophecy, however, was retained 
for some time after the cessation of the rites 
(Czaplicka, p. 237). 

An instructive instance in which the relation of possession to 
both propitiation and cure of disease is illustrated is to be 
found in the bori cult of the Hausas of Nigeria and Tunis. 
The bori are spirits, some of Muhammadan origin, some purely’ 
pagan, who are regarded as the cause of the various diseases. 
Each spirit is known by name, is responsible for a particular 
disease, and is summoned to the accompaniment of drumming 
and the burning of incense by his or her special song. The 


1 It is stated that carved bamboos and arrows to be used for 
a similar purpose were found in the hut of a Sakai medicine- 
man (W. W. Skeat and C. 0. Blagden, Pagan Races of the ifalay 
Peninsvla, London, 1906, ii. 252). In a Sinhalese devil-dance 
at Gonagalla, however, while a sword brought the dancer en 
rapport with the spirits, an arrow was used to prevent pos- 
session by a dangerous spirit (B. Z. Seligmann, *A Devil 
Ceremony of the Peasant Sinhalese,’ JRA/ xxxviii. (1908] 372). 

2 Insensibility to pain or invulnerability is a mark of divine 
possession. In Bali, when the divinity had seized the possessed 
person, his bodj’ became immaterial and therefore invulnerable, 
and in the dance with swords or pikes which followed no 
weapon could hurt him. The S. Indian devil-dancer cut and 
lacerated his flesh until the blood flowed. The Siberian shaman 
apparently stabbed himself in the body with a knife in the course 
of the rite as practised among the Kamchadal Eskimos, Chukchi, 
Jukaghir, and some other of the Siberian tribes, but close 
observers consider this an effect of sleight of hand, at most a 
scratch being responsible for the blood shown (Czaplicka, p. 233). 


dancers, both male and female, are * mounted ’ by the spirits in 
the great ceremonial dances when offerings are made. In 
addition to these propitiation ceremonies which avert the 
attacks of disease, the medium may be called into consultation 
in case of an actual illness to make the offerings to appease the 
offended spirit, or for purposes of divination (A. J. N. Tre- 
mearne, The Ban of the Sort, London, n.d. [1914], pp. 243 ff., 
2S0ff.). 

In S. India and Ceylon in the course of the devil-dances the 
performers by becoming possessed enter into relation with the 
demons who are responsible for cases of illness. It ma\' be 
noted, however, that in some cases the aim of the performer is 
to avoid possession by the spirit responsible for the disease, 
especially if the spirit be very powerful. In the Gonagalla cere- 
mony-, at the stage when the Riri Yaka was invoked, a cock was 
substituted for the dancer as the subject for possession owing 
to the great malignity of this spirit (B. Z. Seligmann, JRAI 
xxxviii. 374). 

In such dances as these the object of the dancer 
is to cure or to avert disease by appeasing or pro- 
pitiating the spirits responsible, and in these cases 
possession is only one of the means, though it may 
be the most important, by which the goodwill of 
the spirits is secured and made manifest. 

In Cambodia in the time of an epidemic the villagers wiFi 
seek a man whom they consider suitable, take him to the 
temple, and then, when he is possessed by the god, ask him to 
ward off the plague from their village (J. Moura, Le Royaume 
de Cainbodge, Paris, 1^3, i. 177). 

But, while in this case and in other cases — e.g., 
the bori quoted above — spiritual causation is recog- 
nized, the exact relation of the spirit to the patient 
is not clearly expressed. When, however, disease 
is regarded as due to an indwelling spirit, the 
obvious aim of the exorcist is to drive out the 
possessing influence. Such is the case in the 
Thonga form of possession, when the object of the 
exorcist is to master the spirit by learning its name 
and thus acquiring power to drive it away. It is 
possible to trace tlie development of the idea of the 
relation of possession and disease through various 
stages. The exorcist as among the Bathonga, 
Zulus, Kayans, and many other peoples, some 
already mentioned, is usually one who has himself 
or herself sutiered from possession, and therefore 
may be supposed to stand in a peculiar relation to 
the spirits. Even when disease is attributed to a 
material cause, a pebble or bone introduced by 
magical means into the body, the assistance of the 
deity may be invoked through his agent. 

In Poso in Central Celebes, when the priestess is consulted 
in a case of disease, she becomes possessed and it is the god 
who speaks through her mouth, and through her hands draws 
the evil from the patient (GB®, pt. i.. The Magic Art, i. 379 f , 
quoting A. C. Krmjt). 

The intervention may be less direct and the god 
or spirit may do nothing more than indicate the 
measures propitiatory or therapeutic that will 
relieve the patient, as among the Akikiiyu (Rout- 
ledge, p. 241). On the other hand, a logical 
development is to summon a stronger spirit to 
po.ssess the exorcist and drive out the malignant 
; spirit. 

This is the object of the elaborate rite of the Melanaus of 
Borneo. If a w’oman who is possessed goes through the com- 
I plete rite of exorcism known as bayok, she herself becomes an 
! exorcist and can cast out devils from others. This rite is 
divided into three parts, extending with intervals over eleven 
nights ; the first part is to satisfy the people, the second part 
I to appease the spirits, and the third secures the patient’s 
I acceptance as an exorcist. The bayok sa/iong ceremony is 
! undertaken when fowls and eggs have been offered without 
' effect to good spirits. It takes place in a room which is 
elaborately decorated and on the floor of which coloured rice in 
I the shape of crocodiles, popcorn, maize, tobacco, etc., have been 
I scattered as an offering. The object of the ceremony ia to 
' summon the evil spirits to take possession of the medicine- 
women, three or four of whom are present. In the course of the 
ceremony the patient is brought to the centre of the room and 
is whirlcH round in a sealed cone of shavings until she has been 
worked up into a frenzj'. The medicine- women themselves whirl 
round until they fall in a faint. The native explanation of the 
ceremony is that it sen-es as a summons to the spirits, who 
keep on coming until one sufficiently strong to deal with the 
case arrives. This one then takes possession of the chief 
I niedicine-woman, and in her person eats the rice and other 
i offenngs which have been prepared. The spirit in her then 
rails out the evil spirit from the patient. Sometimes a rattan 
I awing is provided for the patient and chief medicine-woman 
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while near at hand is astai>d forth© evil spirit(Hose-McDougall, 
pp. 28, 31, 46, i30tf.). 

The Sakai and Jakun, when they have built their little 
shelters, place the patient inside and then call upon the spirits 
to descend on themselves. The Blandas summon the spirits of 
elephants and monkeys (Skeat-BlagUen, li. 262, 295), while the 
Malay paxoang, in dealing with a serious case of illness after 
possession by the tiger-spirit, when he imitates the actions and 
voice of that animal m movement, in eating, and in licking the 
body of the patient, engages in a hand-to-hand conflict w’lth 
the malignant spirit and stabs it after it has taken refuge m 
jars of water or other receptacles placed for the purpose (Skeal, 
pp. 436-444). 

8. Possession of animals and inanimate objects. 
— Finally it may be noted that possession is not 
confined to human beings. 

The Todas believe that j^uds sometimes possess their buffaloes 
(W. H. K. Rivers, The. Tadae, London, 190(5, p. 451). This 
may be compared with the belief that disease may be trans- 
ferred to cattle. When the cattle of the Bahima suffer from an 
epidemic, it is the custom to secure by means of a ceremony 
the transfer of the disease to one member of the herd 
which is then driven out for sacrifice as scapegoat (J. Roscoe, 
‘The Bahima: a Cow Tribe of Eiikole in the Uganda Protec- 
torate,’ JRAl x-xxvii. [1907] 111). The Yakut shaman some- 
times Lightens away disease, driiing it off hy spitting and 
blowing, but sometimes it is transferred to cattle, which are 
then sacrificed. The dance which forms part of the ceremony 
is said to be symbolical of their journey to the sky, and in 
olden days, it is said, theie were shamans who themselves 
ascended to the heavens (Sieroszewski, in Czaplicka, p. 237 f.). 

Among the Malays, in a species of spiritualistic performance, 
after invocation and offerings, spirits are made to take posses- 
sion of inanimate objects such as palm-blossoms or a fish-trap, 
and make them go through the motions of a dance. A parallel 
may be found in the spiritualistic performances of the shaman 
of the Reindeer Chukchi. Their spirits are said to be very mis- 
chievous, Invisible hands turn everything in the tents upside 
down and throw different objects about. Should the siiecta- 
tors try to touch the spirit, they resent it and may kill the 
shaman by stabbing him or breaking his head (Czaplicka, 
p. 232). 

LiTERATims.— This is sufflciently quoted throughout. 

E. N. Fallaize. 

POSSESSION (Greek and Koman). — The con- 
ception of divine possession — the incarnation of a 
god in human form — prevailed extensively in the 
earlier stages of religious history. It may be 
that, as evidenced by the practices of Australian 
savages, this consciousness in states of excitement 
of an internal but overmastering force is felt with- 
out relation to a personal god (J. E. Hanison, 
Themis, Cambridge, 191‘2, p. 65) ; but such con- 
siderations are inapplicable to the Greeks of tlie 
historical age. W'hen the body of the priest or 
celebrant passed for a time into the possession of 
the god, dl his acts and words were not merely 
piompted by but proceeded from the god himself. 
The devotee identified himself with the god and 
affected to exercise the divine functions. Illus- 
trations may be drawn from the professions of 
savage medicine-men, such as the wakan men of 
the Dakotas or the M.nori tohungas (A. Lang, 
Myth, Ritual, and Religion, i. 112 f.). The best 
of the Greek instances is the giving of the name 
Bacchus to those who participated as worshippers 
in the orgiastic cult of Dionysus (schol. Aristoph. 
Eg. 408) ; and the impersonations of the Curetes, 
who took part in the Cretan mysteries of Zagreus 
(Eur. frag. 472), were similar to those enacted by 
the enthusiastic followers of the god at Eleusis or 
Delphi. The ultimate explanation of these pheno- 
mena — whether the collective emotion of the group 
meeting together for the performance of mimetic 
rites, when projected and externalized, led to the 
conception of a personalized god (J. E. Harrison, 
p. 46), or whether, again, the religion of Dionysus 
was entirely developed from the worship of a god 
of vegetation {GB^, pt. v., Spirits of the Com and 
of the Wild, London, 1912, i. Iff.)— cannot be dis- 
cussed here. It is sufficient to observe that in all 
cults where the god enters into the worshipper the 
worshipper regularly assumes the name of the god. 
The famous line, to which Plato alludes (Phcedo, 
69 D) — ‘ Many are the thyrsus-bearers, hut few are 
the inspired (Bacchi) ’ — may be ascribed to the 


theological movement of the 6th cent. B.C., which 
laid increased stress on the mystical value of the 
communion of the celebrant with the god (C. A. 
Lobeck, Aglaophamus, Konigsberg, 1829, p. 813 ; 
T. Gomperz, Greek Thinkers, Eng. tr., London, 
1901, i. 132). Less familiar instances are Sabi and 
Sahse, names given to the inspired worshippers of 
Sabazius (H. Usener, Gbtternamen, Bonn, 1896, 
p. 44), Bassaroe and Ba.ssarides applied to the 
aiatnads (Athenseus, 198 E ; Nonnus, Dionys. 14. 
395), Cybebi, the de.signation of the enrapt votaries 
of the Great Mother (Phot. s.v. Hermoe, 

the boy attendants at the cade of Trophonius 
(Pans. ix. 39. 7), and Melissae, the bee-priestesses 
of Demeter and other deities (A. B. Cook, in JUS 
XV. [1895] 14 f.; Frazer, Fans. vill. xiii. 1). With 
the last we cannot fail to compare the Thriae, the 
prophetic bee-goddesses mentioned below, and the 
dove-priestesses (Peleiades) at Dodona (R. C. Jebb, 
Soph. Track., Cambridge, 1892, p. 202 tf.). The 
identity of the Peleiades is oli.scure, but it has re- 
cently been suggested with some plausibility that 
the name was given to a class of magicians who, 
by intimate association with the birds, had learnt 
to understand their language, and, as the birds’ 
interpreters, wore a kind of bird-dress when giving 
response to their questioners (W. R. Halliday, 
Greek Divination, p. 265 fl.). The external asso- 
ciation displayed in this mimicry may be com- 
pared with the wearing of horns by the Thracian 
Maenads (MijiaXXovcs) in order to identi^ them- 
selves with tlie bull-god Dionysus (schol. Lycophr. 
1237). These impersonations are not always or 
even usually to he classed as merely deliberate im- 
postures. The visionary who is conscious of the 
divine possession yields to the emotional impulses 
stirred in his responsive nature by the whirling 
dance, the wild music of the flutes, and the in- 
toxication of the midnight hour. And it would 
not be difficult to adduce modern parallels for the 
hallucinations of the Bacchants, when they saw 
the earth flowing with milk, wine, and honey, and 
inhaled the fragrance of Syrian unguents (Plat. 
Ion, 534 A; Eur. Bacch. 141ft'.), or for their in- 
sensibility to the attack of fire and sword (Eur. 
Bacch. 747 ; Ov. Trist. iv. i. 41 f.). 

The condition of the inspired devotee is described 
as a divine seizure (k&toxos, SedXrinToi ) ; and the 
original sense of the word ‘ enthusiasm ’ (cf. Meat, 
Irhedfety} is derived from the indwelling faculty 
which evokes the display of superhuman pow’er. 
Corresponding to the entrance into the devotee 
of an overmastering force was the release of the 
soul from its corporeal subjection {horrairts, our 
‘ecstasy’; cf. Plat. Ion, 534 B). This temporary 
expropriation is defined as a brief madness (Galen, 
xix. 462), which is not to be understood as an irre- 
sponsible unsteadiness, but rather as the complete 
occupation of the mental faculties by a sacred 
energy (Prod, in Plato, Rep. 59. 19). A descrip- 
tion of the outward effects of inspiration is given 
by Vergil in connexion with the visit of zEneas to 
the Cumman Sibyl : 

* Even aa she spoke neither her features nor her complexion 
remained the same, nor was her hair confined within its biaid ; 
her bosom heaved, and her wild heart was sw’ollen with frcn> y ; 
her stature was larger to the sight, her voice no longer human : 
so soon was she inspired by the breath of the god as it came 
ever nearer. ... At length, no longer submitting herself to 
Phoebus, the prophetess rages furiously in her cavern, if so be 
she may succeetl in flinging off the mighty god from her bosom. 
All the more he plies her frenzied mouth, subduing her wild 
heart, and fashions her to his wrill by constraint' vi. 46 ff., 

77 ff.). 

Even more explicitly Lucan (v. 161 fl.) describes 
the vapour from the chasm inspiring the Pythia, 
and the god forcing his way through the whole of 
her frame, and compelling her nature to yield to 
his exclusive guidance. Then he pas.ses to an 
account of her distraction, as she shakes the 
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sacred garlands from her head, and overturns the 
holy vessels of the temple in feverish ellbrts to 
escape from the wrath of the god. 

The notion that the entrance of the divine 
afflatus swells the physical frame of the seer 
recurs in Ov. Fast. vi. 537 tf., where Ino consults 
Carmentis, the prophetic mother of Evander ; and 
the reluctance of the seer to yield to the over- 
powering strength of the god is illustrated by 
Cassandra’s cry : 

‘ Agrain the fearful pangs of true prophetic vision stir my soul, 
and \\ hirl me with their dizzy prelude ’ (.-Esch. Ag. 1214 f.). 

Those who would avail themselves of the prophet’s 
insight must encounter his natural tendency to 
resist by binding him fast when they have caught 
him (A. Lang, Making of Religion, p. 142) — a pro- 
ceeding which receives illustration from the story 
of Proteus (Horn. Od. iv. 415 ft'. ; Verg. Georg, iv. 
395 ff.). It has been observed that a divine pos- 
session produces the appearance of madness ; and, 
while especially characteristic of the diviner (ef. 
Eur. Bacch. 29S), the signs of niadness are wont to 
accompany every ecstatic impulse, as when Hector 
with foaming mouth and Hashing eyes rushes upon 
the Greek ships, and savage Ares entering into him 
fills every sinew with increased might (Horn. II. 
XV. 605, xvii. 210 f.). For inspiration may be put 
in operation by the agency of various deities, more 
particularly of those whose individuality was less 
firmly marked or whose worship was infected with 
Oriental or at least foreign influences. To the 
latter class, besides the instances already men- 
tioned, may be assigned the inspiration of Hecate 
and Cybele (Eur, Hipp. 142 ff!). The former, who 
belong to an earlier and indigenous stratum of 
thought, include Pan (Poll. i. 19), the Nymphs 
(vvpipi'kiiTTo^), and the Muses {fiovaoX-qr-ros). The 
Muses iq.v.) are merely a subdivision of the 
Nymphs (FHO i. 36) ; and the Nymphs them- 
selves, of whom the Spliragitides of Cithieron may 
be cited as typical (Paus. ix. iii. 9 ; Plut. Aristid. 
11), were gradually forced to yield the sanctities 
of their shrines to the superior majesty of the 
Olympians. Plutarch (Amat. 16, p. 758 E) includes 
various kinds of inspiration (^irlirroio) which over- 
turns the reason under the generic term ‘enthusi- 
asm.’ Besides the inspiration of the diviner by 
Apollo, he names the Bacchic frenzy of Dionysus, 
with which he couples the oigiastic ecstasies of 
Cybele and Pan, the poets’ frenzy inspired by the 
Muses, the warlike frenzy of Ares, and what he 
calls the fiercest and most fiery of all, the frenzy 
of love. It must be remembered that Plutarch was 
writing as a philosopher and man of letters ; for 
in popular estimation the inspiration of the seer 
was essentially distinct from the rest. Although 
Apollo had no monopoly of divination, the pre- 
siding functionaries of the leading oracles, such as 
tlie Pythia at Delphi and the Sibyl of Erythrm, 
passed increasingly into his service. Among the 
exceptions may be mentioned Erato, prophetess of 
Pan at Lycosuraiu Arcadia (Paus. VIII. xxxvii. 1' 
and the ministers who prophesied at the temple of 
Artemis Sarpedonia in Cilicia (8trabo. p. 676). 

The entrance into the ecstatic condition was not 
efi'ected without the co-operation of the seer him- 
self, and various methods were adopted to bring 
him into communion with the god. The drinking 
of wine, supposed to contain the vital essence of 
the god, was practised by the priests at the shrine 
of Dionysus among the Thracian Ligyraei (Macrob. 
I. xviii. 1). The oracle of the Claiian Apollo at 
Colophon w'as served ijy a priest drawn from a 
particular class, who, although utterly ignorant of 
letters, was able, after drinking the water of a 
secret spring, to give utterance to oracles com- 
posed in formal verse (Tac. Ann. ii. 54). A similar 
potency was ascribed to tlie waters of the Delphian 


Cassotis (Paus. X. xxiv. 7) and of the sacred well 
at Hysice in Boeotia [ib. ix. ii. 1). The mystical 
power of the water might be manifested otherwise, 
as at the oracle of Apollo Thyrxeus near Cyanese 
in Lycia, where the spring showed to any one look- 
ing into it whatever he wished to see (ib. vn. xxi. 
13). The priestess of Apollo Diradiotes at Argos 
became inspired by drinking the blood of a lamb 
which had been sacrificed (ib. II. xxiv. 1), and 
Pliny records that, as a preliminary to the exercise 
of her prophetic power, the priestess of Earth at 
zEgira in Achaia was accustomed to drink the 
blood of a bull (ffAxxviii. 147). The crudity of 
the conception that the eating of the flesh of a 
prophetic animal imparts the prophetic faculty by 
way of corporeal assimilation is illustrated by the 
remarkable statement of Porphyry (de Abst. ii. 48) 
that those who wish to become possessed of a pro- 
phetic spirit swallow the most effective parts of 
similarly endowed animals, such as the hearts of 
crows, moles, and hawks. The temple of Apollo 
at Delphi occupied the site of an old Earth-oracle, 
which was placed over a deep chasm with a narrow 
outlet. Here the Pythia, seated on a tripod above 
the outlet, received the mephitic vapours which 
rose from the hollow, and was thereby inspired to 
the utterance of the answers appropriate to the 
needs of the inquirers (Strabo, p. 419 ; Cic. de 
Divin. i. 79 ; Pliny, HN ii. 206). Herodotus 
relates (vii. Ill) that at a Thracian oracle of 
Dionysus belonging to the Satrse, and situated 
among the loftiest peaks, a priestess of the re- 
ligious order of the Bessi pronounced the oracles 
in the same manner as the Pythia, i.e. in a condi- 
tion of ecstatic rapture — but how induced he does 
not explain. However the result was attained, at 
Delphi the supremacy of Apollo was acknowledged 
by his priestess, when, before entering upon her 
duties, she chewed laurel - leaves (Lucian, Bis 
Accus. l)or was fumigated with their smoke (Plut. 
Pyth. Or. 6, p. 397 A). Similarly, the Bacchic 
frenzy was believed to be imparted by the ivy 
which the Bacchanals ate (Plut. Quaist. Rom. 112, 
p. 291 A). The Thriee of Mt. Parnassus were con- 
ceived either as actually having the form of bees 
or as winged females with a bee’s body from the 
waist ; in either case they were fabled as willing 
to utter true prophecy when they had fed on fresh 
honey and were inspired by its intoxicating mad- 
ness (Horn, hymn Herm. 561 f. ; with Allen and 
Sikes’s [London, 1904] Appendix, p. 313). Some- 
times in.spiration was conferred as the result of a 
sexual union : Numa exercised prophetic power in 
his capacity as the husband of Egeria (Plut. Num. 
8) ; and Apollo was said to have espoused not only 
Cassandra, but also the Sibyl Herophile (Paus. 
X. xii. 2) and the priestess at Patara in Lycia 
(Herod, i. 182). 

Whether Theoclymenus in the Odyssey (xx. 350) 
is described as under the influence of inspiration 
has been disputed ; but Calchas and Helenus speak 
the words that Apollo puts into their mouth (II. i. 
385, vii. 53), and the story of Cassandra is a clear 
proof that the phenomenon was familiar to the 
writers of the Cyclic epics. From an early date the 
constitution of Lycurgus was believed to have been 
inspired from heaven, whether Lycurgus himself 
was the direct medium for conveying the divine 
message (Plato, Legg. 691 E), or was formally com- 
missioned by the Pythian oracle (Herod, i. 65). 
The sayings of inspired prophets began to be 
collected perhaps first during the progress of the 
religious movement of the 6th cent., to which 
reference has already been made. The prophet 
Amphilytus encouraged Pisistratus with an oracle 
immediately before his victory at Pallene (Herod, 
i. 62), and Onomacritus, the founder of the Orphic 
community at Athens, who lived at the court of 
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the tyrant, was charged with the preparation of a 
collection of the oracles attributed to Musaeus, and 
was subsequently banished for interpolating it with 
his own compositions (ib. vii. 6). Besides the oracles 
of Musseus the most notorious were those assigned 
to Bakis — originally the generic term for a seer, 
whence a fictitious personality was developed. 
Collections of oracles were not merely preserved 
among the state records, but circulated freely 
among the public without any official endorse- 
ment. In fact, the calling of an oracle-monger 
tended to grow into a profession, which traded on 
the credulity and superstition of the masses; and 
the extent of the evil may be measured by the 
violence with which Diopeithes and others of the 
same class are denounced by Aristophanes (Eq. 
1085, etc. ). Another impostor of the same period 
was Eurycles the ventriloquist, who claimed to be 
inspired by an indwelling demon (see Demons 
AND Spirits [Greek]). In later a^es the belief in 
demons, fostered even among cultivated circles by 
the adherence to it of the Stoic phUosophy, kept 
alive also the notion that the divine power could 
inform and stimulate the human seer. When 
pressed to account for the failure of the Pythian 
oracle to maintain its former reputation, Chry- 
sippus (ii. 1215 [Arn.]) was content to explain that 
the peculiar virtue of the locality, which imparted 
her inspiration to the priestess by means of the 
exhalations rising from the ground, had decayed 
through lapse of time. The Stoic theories of the 
universal immanence of the divine irveO/io, and of 
the harmonious co-ordination of every part of the 
world (ii. 546 [Arn.]), seemed to give a scientific 
sanction to the popular belief in the inspiration of 
the professional diviners (ii. 1211 [Arn.]). 

A position of special eminence was accorded to 
the Sibyl, whose earliest mention is to be found in 
Heraclitus ; 

‘ The Sibyl with raving voice speaks words that have no part 
in laughter or in rich apparei or in unguents. Yet she prevails ; 
for it is the god who drives her' (frag. 92, In H. Diels, Frag- 
menu der Vorsokratikert i.® 94). 

The name is believed to be of Semitic origin, and 
to hear the meaning ‘ seized by the god ’ (Gruppe, 
Gr. Myth. p. 927). It will be observed that in 
Heraclitus, as in Aristophanes (Pax, 1095) and 
Plato (Phcedr. 244 B), there is no mention of more 
than one Sibyl ; and there is very little doubt that 
her original home — t.e. from the Greek point of 
view — was at Erjrihrse on the west coast of Asia 
Minor (Pans. X. xii. 7). In the later authorities 
several Sibyls are mentioned, so that the name, 
once introduced, seems to have spread over the 
Greek world (cf. Livy, i. 7). One of the most 
famous was the Sibyl of (ium* introduced by 
Vergil into the narrative of vi., and it was 
she who, according to the legend, brought the 
Sibylline books to King Tarquin. 

The idea of possession may be traced also in the 
ritual of the dream-oracle. The dream itself was 
a divine message sent to the sleeper in concrete 
form (Horn. Od. iv. 796 ff.), and clear evidence is 
w'anting that it was commonly regarded as the 
working of a demonic being within the body of the 
sleeper himself. On the contrary, it is the normal 
belief of savages that the soul of the sleeper passes 
out of his body during sleep (GB®, pt. li.. Taboo 
and the Perils of the Soul, London, 1911, p. 36 tl.) ; 
and there are some indications that a similar view 
was adopted by the Greeks (Cic. de Dimn. i. 30, 
etc.). Nevertheless, the custom whereby inquirers 
were wont to spread beneath them the skin of the 
sacrificial victim before seeking sleep in the temple 
— a custom which is well attested for the shrine 
of Amphiaraus in Attica, and for other places 
(Frazer, on Pans. I. xxxiv. 5)— shows that the 
revelation of the dream required for its transmis- 
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sion the establishment of a special relation be- 
tween the worshipper and the god. It has also 
been suggested that the sleeping on the bare earth 
attested for ordinary persons (Lucian, Neeyom. 7), 
as well as for the Selli of Dodona (Horn. II. xvi. 
235), was intended to assist the entrance into the 
body of the sleeper of the chthonic influences 
coming from below. Sometimes the inquirer is 
not brought directly into contact with the sacred 
influence, but receives his message from the lips of 
a priestly intermediary, whose functions are similar 
to those of the medium in modern spiritualism. 
At the temple of Dionysus at Amphiclea in Phocis 
the god was said to announce cures for sickness 
in dreams, not directly, but using the priest as 
his inspired mouth-piece (Paus. X. xxxiii. 11). 
Further, inscriptional evidence seems to prove the 
existence of a class of inspired persons (K&Toxo^), 
who superintended the incubation-rites at various 
dream-oracles in Egypt and Syria (Gruppe, p. 928). 

The Greek poets always spoke of themselves and 
of other singers as inspired (detos doi56s [cf. Horn. 
Od. iv. 17 : Pind. frag. 150 ; Bacchyl. viii. 3]). 
This was not so much a metaphor as a survival, 
since the origin of the conception is to be referred 
to a primitive era in which the functions of poet 
and seer were not yet differentiated. The early 
medicine-man, like Apollo himself, was at once 
prophet, poet, doctor, diviner, and wizard ; but the 
gradual emergence of the various arts and sciences 
continually stripped him of his attributes (Halli- 
day, pp. 57, 75). Hence, even in the earliest of our 
literary records, poetry and divination appear as 
distinct arts ; and in the 5th cent, the sense of 
their original connexion had so entirely disappeared 
that it was almost a paradox for Democritus to 
declare that no good poetry was possible without a 
mental ardour and inspiration akin to madness 
(frags. 17, 18 [Diels]). Similarly, the Platonic 
Socrates asserted that poets compose their songs 
not by virtue of any wisdom or skill, but owing to 
a kind of natural inspiration, like that of seers 
and prophets (Apol. 22 C, Ion, 533 E). Inspiration 
had come to be a general notion covering many 
different kinds of activity which seemed to spring 
from some transcendent or pre-eminent ability. 
It was in accordance with this habit of thought 
that Pindar, emphasizing his preference for inborn 
over acquired characteristics, spoke of all wisdom 
as inspired (01. ix. 28, xi. 10). Since it was the 
characteristic of seers, as being merely the mouth- 
pieces of the god, to utter what they did not 
understand, Plato concluded that statesmen, who, 
though often successful in their speeches and 
policies, were equally ignorant of the real meaning 
of their words, must be guided by divine inspira- 
tion (Mono, 99 C, D). Again, the wisdom of the 
philosopher may be described as enthusiasm in the 
fullest sense ; for, though derided by the masses 
as dotage, it is derived from constant association 
with the divine (Phmdr. 249 D). 

Roman religion has been so much overlaid with 
Greek innovations, particularly in so far as our 
evidence is derived from literary sources, that it is 
generally difficult to discover old Italian beliefs 
which have not been contaminated with foreign 
associations. The early date of this Greek influ- 
ence may be gauged by the legend which refers the 
acquisition of the Sibylline books to the end of the 
regal period, and by the authentic statement that 
they were first consulted in the year 496 B.C. 
(Dion. Hal. vi. 17). It is certain, however, that 
prophetic inspiration must have been as familiar 
to the old Roman religion as it has been found to 
be everywhere else ; and it is unnecessary in this 
place to do more than refer to some scanty traces 
of native divination which occasionally meet us in 
Latin literature. Besides the Sibylline books, v e 
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read of collections of oracles attributed to Marcius 
and Publioius (Cio. de Divin. i. 115, ii. 113). Of 
the latter nothing further is known, but the car- 
mina Marciana, if Livy’s extract (xxv. 12) may be 
trusted, contained allusions to Greek myths, and 
must have been of comparatively late origin. To 
take another illustration, there is no doubt that 
Faunus was a native Italian wood-spirit, although 
he was constantly assimilated to Pan by Griecizing 
writers. Moreover, Fauni (in the plural) are well- 
evidenced as the semi-divine occupants of oracular 
shrines. Ennius, in a well-known line, refers to 
the verses in which Fauns or prophets chanted of 
old (213 [ed. J. Vahlen, Leipzig, 1854]). Vergil 
described the visit of Latinus to the dream-oracle 
of Faunus at Albunea, where a sacred spring in the 
midst of a dark grove emitted sulphurous fumes 
\^n. vii. Slfli). This character of Faunus is con- 
firmed by the tradition that his wife was named 
Fatua, and that she foretold the future in the frenzy 
of divine inspiration (Justin, xliii. 1. 8). He him- 
self also bore the title Fatuus, which, though con- 
nected by modern philologists (K. Brugmann, 
Comparative Grammar, Eng. tr., London, 1888, i. 
151 ; W. M. Lindsay, Latin Language, Oxford, 
1894, p. 324) with/a-ri, ‘ to speak,’ was understood 
by the ancients as descriptive of the inspired mad- 
ness of the seer (Plin. Hiv xxvii. 107). In hismantic 
capacity Faunus was associated with Picus, the 
woodpecker- king or prophetic bird-spirit (Plut. 
Num. 15 ; see also Harrison, Themis, p. 106 ff.). 

liiTBRATcrRB. — E. B. Tylof, PC\ London, 1903, pp. 124-143; 
A. Lang, Myth, Ritual, and. Religion, do. 1899, i. lOSff., 
The Making of Religion, do. 1898 ; J. G. Frazer, GRs^ do. 
1911-15 ; O. Gruppe, Oriechiscke Mythologie und Religions- 
geschichte, Municn, 1906, p. 924 ff. ; E. Rohde, Psyche, Tubin- 
gen, 1910, li. 19 ff. ; W. R. Halliday, Greek Divination, London, 
1913, pp. 64-99. A. C. Pearson. 

POSSESSION (Indian). — The question of the 
possession of spirits in the case of the medium, 
who in a state of h 5 -steria mutters incoherent 
words which are interpreted as oracles, and of 
persons in an abnormal condition, as at puberty, 
pregnancy, and the like, has been discussed in art. 
Demons and Spirits (Indian), vol. iv. p. 604 ff. 
In the present article some points hitherto 
unnoticed are considered. 

I. Possession at domestic rites. — Cases of posses- 
sion often occur at domestic rites. 

(a) Death. — The practice of the Paniyans of 
Madras is typical : 

A man enters with his leg^ girt with bells, the music of 
which is supposed to scare the malevolent spirits which are 
present at the time of a death. He advances with short steps, 
rolling his eyes and staggering to and fro, sawing the air with 
two short sticks which he holds in his hands, and thus w’orks 
himself into a frenzied state of inspiration, while the mourners 
wail and ask why the dead has been taken from them. 
Presently a convulsive shiver attacks the medium, who staggers 
more violently, and at last falls on the ground. He tries to 
support himself by holding one of the poles of the funeral shed, 
while he gasps out disjointed sentences which are taken to be 
the voice of the god. 

The object here is to ascertain the fate of the spirit 
of the dead man, and to discover the cause of his 
death, which may be due to some misconduct on 
the part of his relatives — witchcraft, sorcery, or 
the like. In another form of the rite in the 
same tribe the intention seems to be to secure 
communion with the deity who is supposed to 
be responsible for tlie death. 

Here three masked dancers— one representing the tribal 
goddess, the other two her ministers — waving sticks and 
shivering, go before each elder of the tribe and apparently 
receive his blessing, the elder placing his hands on their faces 
as a form of salutation, and then rubbing them on his own face. 
The man representing the goddess then seats himself on a 
stool and gives an address to the assemblage, admonishing them 
as to their future conduct (E. Thurston, Castes and Tribes of 
S. India., Madras, 1909, vl. 67, 69). 

The desire to effect communion with the spirit of 
a person lately dead is illustrated by the practice 
of the Tiyans of Madras. 


A girl becomes possessed by the spirit, and talks and acts, it 
is said, just like the person who has lately died, calling the 
children, relatives, and friends by name, and giving commands 
for the future conduct of the surviving members of the family. 

* After this, the spirit is severed from earthly trammels, and 
attains heavenly bliss ’ (t6. vii. 91). 

(6) Marriage,. — The Gollas of Madras at their 
marriages worship Ganga, the goddess of the river 
Ganges. 

They draw coloured figures on the floor of the house and 
during the preparation of these some people, more particularly 
boys and those of feeble mind, are excluded from the yard, as 
some ill luck would befall them if they caught sight of the 
figures before the rite of removing the evil eye from them had 
been performed. Food and incense are waved before the figure 
of Ganga, and a cock is sacrificed, its neck being wrung. The 
three men who perform the rite prostrate themselves before 
the goddess and salute her. One of them gradually begins to 
perspire, and the spectators exclaim that he is about to 
become possessed by the spirit of an ancestor. Taking up a 
sword, he tries to cut himself with it, but he is careful to use 
only the blunt edge. The sword is wrested from him and 
placed on the figure of the goddess. He then walks round the 
figure, shaking and twisting his body. Then the bridegroom 
enters, and he also becomes possessed. Incense and lights are 
carried round the figrure, and the man representing the ancestor 
announces that the marriage will be fortunate ; in other words, 
the family ancestor sanctions the union of the couple (ib. 
ii. 295). 

2. Possession among Muhammadans. — The 
cult of spirits is a later addition to the orthodox 
form of Islam, but it is inevitable in India where 
so many of the converts are drawn from animistic 
tribes and castes. Among people of this class the 
spirit-scaring power of the tombs of certain saints 
and martyrs is prominent. 

The shrine of Miran Sayyid ‘Ali, at Unji in N. Gujar&t, is 
famous for its power of relieving persons attacked by spirits. 
When such a patient arrives, the warden (mujdvir) provides 
him with accommodation in one of the open rooms or outhouses 
of the shrine. In the evening he takes his place beside the 
railing of the saint’s grave and is given a cup of water from the 
sbnne well or cistern. If he is really spirit-possessed, the spirit 
manifests itself by causing him to shake his body, or, in the 
case of a woman, to fling her hair about and roll her eyes. If 
after one or two draughts of water these effects are not pro- 
duced, the ailment is supposed to be constitutional, and the 
remedy prescribed is the external or internal use of the leaves 
of the tree which grows near the saint’s grave. This is said to 
be of a variety elsewhere unknown, but to have grown from a 
piece of wood which the saint used to clean his teeth— an idea 
which savours of Buddhism {PR ii. 89 f.). In more serious 
cases the patient seems to be dragged by some unseen force, 
writhing and raving as if he were undergoing chastisement. 
‘At last when he gives a faithful promise of future good 
conduct, and when the fit is exhausted, he removes himself 
from the place, often with a shoe between his teeth as a sign 
of abject admission of defeat, and runs from the shrine 
enclosure, and drops as if dead. He is now in his proper 
senses, the wild and fagged look in bis face during the days of 
bis possession has disappeared, the dazed expression with the 
snake-like fixedness of the e>eballs is gone. He regains his 
usual spirits, and after the performance of his vow is sent back 
to his home ’ {BG ix, pt. ii [1899] 128 f.X 

3. Shaikh Saddu. — Among the spirits which 
attack women in India the chief is Shaikh Saddfl. 
He was a learned man, hut a hypocrite, wlio found 
a copper lamp engraved with mystical characters. 
When he lighted it, as in the case of Aladdin 
(R. F. Burton, Book of the Thousand Nights and 
a Night, London, 1894, x. 33 ff.), a, jinn appeared 
to serve him. But, when he employed the jinn 
to gain for him the daughter of a king and to 
appropriate a mosque which he coveted, the spirits 
tore him to pieces. 

‘ It is very common to hear the vulgar people say if any of 
their friends is affected with melancholy, hypochondria, etc., 
“ Ay, it is the spirit of Shaikh Saddu has possessed him.” In 
such cases the spirit is to be dislodged from the afflicted person 
by sweetmeats, to be distributed among the poor ; to which is 
added, if possible, the sacrifice of a black goat ' (Mrs. Meer 
Hasan Ali, Observations on the Mussulmauns of India^ 
London, 1832, ii. 323 ff.). 

Some women, regarded as impious by the ortho- 
dox, dress themselves in men’s clothes, and have a 
stance in which Shaikh SaddQ ‘comes on the 
head * of one of them. 

She becomes possessed, waves her head about, and women 
who desire any special boon, such as the birth of a child, 
Implore her aid. The medium gives her a packet of betel- 
leaves, and some which she has herself chewed, or sweets 
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* which she with her profound faith, actually eats. However, 
God is Lord of all, and it depends on His will and pleasure 
whether the woman shall be with child or not. But if per- 
chance she should bring forth a child, the belief of these 
unfortunate creatures in these things is wonderfully confirmed, 
and they turn real infidels. Should she not have a child, she 
concludes iliyan (the saint] is angry with her, and repeats the 
ceremony with redoubled credulity ’ (Jaff ur Shurreef, Qanoon-e- 
lalam; or the Customs of the Mussulmans of Indiatt^ Madras, 
1883, p. 184 f.). 

Lttbratuee. — T he literature has been quoted in the article ; 
see also ERE iv. 608. \V. CeOOKE. 

POSSESSION (Japanese). — Kangakari, which 
is a contraction of kami, ‘ god,’ and knkari, a word 
implying the idea of ‘ possession,’ means literally 
‘god-attachment,’ and expresses the idea of the 
passive attitude of a man under a suiierior influence 
which takes possession of him. The Japanese also 
use two words of Chinese origin to denote inspira- 
tion, shintaku and takusen, both of which imply 
the idea of divine revelation — of a communication 
made by divinity by means of an inspired man as 
intermediary. In pure Japanese the latter idea 
is also rendered by the expression kami no shirase, 
‘information of the god.’ 

I. In ancient literature. — This supernatural 
phenomenon is described in the most ancient Shinto 
documents. One of the most important mytho- 
logical tales is that of a famous goddess, Ame no 
Uzume (the Dread Female of Heaven), who is a 
sort of prophetess. It is she who, by a sacred 
dance before the rock cavern in which the sun- 
goddess has hidden, finally leads her to reappear 
and lighten the world again. In this connexion an ! 
expression is employed in the Kojiki {kamitgokari- 
shite, ‘accomplishing divine possession’) which is 
not very clear, and may be taken in the sense of 
feigned possession (this is the sense adopted by 
B. M. Chamberlain, Kojiki^, Tokyo, 1906, p. 69, n. 
32) ; but the corresponding passage in the Nihongi 
rather seems to indicate that it is real possession 
(see Nihengi, Shukai ed., i. 40; and cf. tr. by W. 
G. Aston, London, 1896, i. 44). Moreover, Uzume 
is regarded as the mythical ancestor of the sarume 
(monkey-women), who performed religious dances 
(kagura) at court ; and the divinely-inspired utter- 
ance which, according to the Nihongi, she pro- 
nounced in front of the celestial cavern (and which, 
according to another version, consisted only of the 
words Hi, fu, mi, yo, itsu, mu, nana, ya, kokono, 
to — simply the numerals from one to ten) is the 
prototype of the revelations of the miko (‘ august 
child’), young priestesses attached to the principal 
Shinto temples, rvho dance the kagura to this day 
and sometimes acted as mediums, particularly at 
Ise. 

Another and more characteristic case of posses- 
sion is furnished by the prelude to the story of the 
expedition of the empress Jingo, the first legendary 
conqueror of Korea. The scene, which is one of 
ancient grandeur, is thus described in the Kojiki : 

‘The Empress, Her Aug^stness Princess Okinaga-tarashi [the 
ancient name of the empress], was at that tinie divinely pos- 
sessed. So when the Heavenly Sovereign (Emperor Chuai], 
duelling at the palace of Kashiki in Tsuknshi [Kyushu], was 
about to smite the Land of Kmnaso, the Heavenly Sovereign 
plajed on his auu-^ust lute [the Azuina-koto, an instruments or 
6 ft. long, with SIX strings], and the Prune Minister, the Noble 
Take-uchi, being in the pure court [sa-?iiAa], requested the 
divine orders. Hereupon the Empress, divinely possessed, 
charged him with this instruction and counsel: “There is a 
land to the Westward, and in that land is abundance of various 
treasures dazzling to the eye, from gold and silver downwards. 
I will now bestow this land upon thee.” Then the Heavenly 
Sovereign replied, sa\ ing : “If one ascend to a high place and 
look Westward, no country is to be seen. There is only the 
great sea”; and saying, “They are l.)ing Deities,” he pushed 
away his august lute, did not play on it, and sat silent. Then 
the Deities were very angry, and said: “ Altogether as for this 
empire, it is not a land o\er which thou oughtest to rule. Do 
thou go to the one road ! ” [i.e. Hades]. Hereupon the Prime 
Minister, the noble Take-uchi, said : “ (I am filled with] awe, ray 
Heavenly Sovereign 1 Continue playing thy great august lute.” 
Then he ^owly ^ew his august lute to him, and languidly 


played on it So almost immediately the sound of the august 
lute became inaudible. On their forthwith lifting a light and 
looking, [the Heavenly Sovereign] was dead’ {Kojiki, 284 f. ; cf. 
Nihongi, L 221 f.). 

After the tragic death of the emperor, which 
was the punishment for his impiety, the empress 
and her prime minister, alarmed and dismayed, 
perform the ceremonies of the Great Puriti cation 
of the country; then Take-uchi tries to obtain a 
new inspiration from the gods. 

‘The Noble Take-uchi again stood in the pure court and 
requested the Deities’ commands. Thereupon the manner of 
their instruction and counsel was exactly the same as on the 
former day : “ Altogether this land is a land to be ruled over 
by the august child in thine Augustness’s august womb.” [The 
deities now speak to, as well as through, the empress ] Then 
the Noble Take-uchi said: “(1 am filled with] awe, my Great 
Deities ! The august child in this Deity’s womb, what [sort of] 
child may it be ? ” [The Deities] replied, saying : “It is a male 
child.” Then [the Noble Take-uchi] requested more particularly, 
[saying] : “ I wish to know the august names of the Great Deities 
whose words have now instructed us.” Forthwith [the Deities] 
replied, saying : “It is the august doing of the Great-August- 
Heaven-Shining-Deity ; likewise it is the three Great Deities 
Bottom-Possessing-Male, Middle-Possessing-Male and Surface- 
Possessing-Male [three of the deities bom at the time of the 
purification of Izanagi, on his return from Hades], etc. . . ' 

(Kojiki, 286f.). 

Whereupon these divinities reveal the offerings 
and mysterious rites by means of which the cross- 
ing of the sea and the conquest of Korea will be 
I successfully accomplished. 

It is to be noted that, in this text, the empress 
is accorded * divinity’ [kami). This title may have 
been given to her, as sometimes happened, simply 
on account of her supreme rank (cf. Kojiki, 333, 
364 f., etc.); but it is more probable that, as has 
been supposed by the native commentator Motoori, 
the prime minister made an exceptional use of the 
title here, because at the moment she was ‘ divinely 
possessed.* However this may be, botli this narra« 
tive and that of the death of the emperor have a 
corresponding passage in the Nihongi (i. 225 f.) 
which shows that the interrogation of the gods in 
a sacred place, with a lute accompaniment, in order 
to know their names and desires, was a form of 
divination regularly employed in the mo^t ancient 
Shinto ; and we see also that this practice ad- 
mitted of the presence of two persons, the one, in a 
state of possession, serving as a medium, and the 
other entru .cd with the asking of the necessary 
questions, and also, no doubt, with the e:y)lanation 
of the obscure answers, as the priests of Delphi in- 
terpreted the unintelligible words of the pytlioness. 

2 . Development and modification by Buddhism. 
— After these fundamental narratives of the sacred 
books, mention might be made of many other cases 
of inspiration in the course of Japanese history. 
Without relating them here in detail, we may 
draw from them two observations of a general 
kind. (1) Any persons whatever may be possessed 
as subjects of divination. They may be men (e.g., 
Nihongi, i. 225, 391 f., ii. 317 f.), particulaii 5 ^ in- 
ferior priests {ii. 76 f., 318), or women (i. 152, 221), 
especially priestesses (i. 176), or even children (i. 
163). (2) We find that the objects of in.^piration 

are usually the oracles of a god who demands a 
cult eitlier for himself {e.g., Nihongi, i. 154 f., 163, 
221, ii. 76 f.) or for some other god (i. 391 f.), or 
who complains that his already existing cult is 
neglected (i. 152, ii. 77, 318), asks for the erection 
of a new' temple (i. 176, ii. 77), or specifies the 
articular oH’erings and observances agreeable to 
im (i. 153, 222, 226, 391 f., ii. 77, 318). All this 
represents something rather vulgar. It is, in a 
word, a secondary divinatory practice, which the 
court and the upper Shinto clergy, faithful to the 
official method of the * Greater Divination * (see 
Divination [Japanese], vol. iv. p. 802), regard 
with a certain mi-strust. E.g,, in the year 812 a 
decree announced penalties against peasants w'ho, 
without reason, predicted good or bad fortune. 
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It is true that this document ordered the local 
authorities to report to the central government all 
authentic predictions. But later, when, in 1348, 
a bonze of Ise, after a thousand days of prayers, 
found floating on the sea a glittering sword, which 
a young boy, divinely inspired, declared to be one 
of the three imperial insignia — the sacred sword 
lost in 1184 at the great naval battle of Dan-no-ura 
— the court refused to recognize it as such. This 
shows that, if possession plays an important part 
in the most ancient Shinto, it tends afterwards to 
become rather a popular proceeding, more and 
more neglected by the official religion. 

On the other hand, however. Buddhism lays hold 
of it, and often avails itself of it in its politics and 
its ‘pious expedients’ [hoben), i.e. cleverly appro- 
priating Shinto by representing its gods as incar- 
nations of its own saints. Thus, in the 8 th cent., 
the priest Gyogi, having prayed seven days and 
seven nights under a tree near the great temple of 
Ise, receives an oracle the result of which is that 
the sun-goddess must be identified with Vairochana, 
a Buddhist personification of spiritual illumination 
and purity. At the same time this foreign influence 
brings to Japanese possession moral characteristics 
which pure Shinto did not know. Henceforth the 
gods teach kindness, charity towards the poor, 
righteousness, purity of heart — all Buddhist and 
Confucian virtues. Even Hachiman, the terrible 
god of war, enjoins on his followers pity for 
mendicants and lepers, for ants and crickets. A 
glance through the odd collection of oracles of the 
Wa Eongo (‘Japanese Analects,’ 1669), of which 
Aston gives an analysis (Shinto, London, 1905, pp. 
367-372), will make one realize this transformation. 
It is a mixture of foreign ideas, attributed to the 
gods of various Shintoist temples, which contradict 
not only each other but all that we know of these 
Japanese gods. At the same time, however, there 
are in many cases conceptions of a much higher 
moral level than that of the old indigenous religions. 

3 - Present-day practice. — At the present day 
possession is represented chiefly by popular prac- 
tices of which the principal element is hypnot- 
ism. It is certain that this phenomenon was the 
basis of primitive possession, although the ancient 
documents do not describe it minutely. Nervous 

henomena in general played a large part in 

liinto, and gave birth especially to some curious 
beliefs and legends founded on dissociation of 
personality (see M. Revon, Anthologie de la littira- 
ture japonaise, Paris, 1910, pp. 58, 134, etc.). 
Hysteria was also well known to the early Japanese, 
who treated it bj' massage (see W. N. Whitney, 

‘ Notes on the History of Medical Progress in 
Japan,’ in TASJ xii. pt. iv. [Tokyo, 1885] 351). 
This state of things being understood, it is not 
astonishing to find that in our day the hypnotic 
crisis constitutes the essential point of the spiritual 
stances so well described by Percival Lowell 
(‘Esoteric Shinto,’ in TASJ xxi. [1893] 106-135, 
152-197, 241-270, xii. pt. i. [1894] 1-26, and Occult 
Japan, Boston, 1895). 

In a punfled place a small group of believers assemble, of 
whom the principal personages are the naka-za (‘ middle-seat ’), 
i.e "he medium, and the mae^za (‘ front-seat '), who directs the 
ceremony and interrogates the medium himself. It is easy to 
recognize in these two modern rdles those which we have 
alreadv found, in primitive times, in the persons of thedi\inelv- 
possessed Empress Jingo and her minister Take-iichi. Aft>'r 
various preliminary ceremonies (in which Buddhist influence is 
sufficiently marked, by the emjdoyment, as ai*companiment to 
the songs, of the shaJcti-jo, a staff to the end of which metal 
rings are attached, as well as of incense, and by other foreign 
customs), the naka-za sits down, closes his e\esand recedes 
from the mae-za the gohei, i.e. a wand adorned with strips of 
white paper, which is the sacred emblem of Shinto. Then 
there is singing, and the descent of the god {kami-oroski) is 
awaited. At first the naka-za remains motionless, but 
suddenly the gohei quivers in his hands, and gradually trembles 
more and more until the man enters into a state of convulsion. 
In some cases his eyes remain half-closed ; in others they open. 


and, when the crisis subsides into a permanent trembling, 
remain fixed, wdth the look peculiar to hypnosis. The man has 
then become a god, and the mae-za, bowing respectfully, first 
asks his name, and then puts some questions to him, to which 
the god, on his part, replies. When this dialogue is finished, 
the naka-za, after a last prayer, rouses him by striking him on 
the back. After that one of the audience offers him a cup of 
water, and, when he manages to drink it, others rub his arms 
and his body until he recovers from his catalepsy. 

It may be added that, even in some forms of in- 
spiration in which hypnotism does not play the 
principal part, as in divination by the eki, the 
soothsayer allows himself to be put into a certain 
nervous state, marked by a violent contraction of 
the face, foaming of the lips, and trembling of the 
whole body. The present writer has seen a man 
in this state of traditional delirium in the exercise 
of his prophetic office, who was ordinarily quite 
gentle — the famous soothsayer Takashima (of. 
Divination [Japanese], vol. iv. j). 804*’). 

4 . Possession by human spirits. — There is 
another kind of possession, in which it is not gods 
that are invoked, but human spirits, either of 
living men, or, more frequently, of the dead, and 
especially of deceased relatives. These evocations 
are practised, also by means of hypnosis, by 
sorceresses called ichi-ko, or agata-miko, or some- 
times azusa-miko, because in their conjurations 
they make use of the azusa-yumi, a bow of azusa- 
wood. Some are parish mediums, others itinerant 
mediums of a more humble position. This necro- 
mancy is, however, a modem custom. 

5 . Animal-possession. — The last form of posses- 
sion to be noticed is possession by the fox, the 
badger, and other animals. The Japanese employ 
for animal -possession the same expression as for 
divine possession : ‘ to be possessed by the fox ’ is 
kitsunc ga kakari. But the fox and the badger do 
not appear in the primitive documents unless just 
as any other animals, and Aston is vrong (Nihongi, 
i. 59, n. 10) in including their enchantments among 
the calamities (wazahahi) which required ritud 

urification. He has confused two aspects of the 

apanese fox, which must be all the more carefully 
distinguished because they are in direct opposition 
to each other. If the fox holds a place in Shints, 
it is only on account of its gradual identification 
with the god Inari, ‘ the Man of the Rice,’ who is 
himself connected with Uka no Mi-tama, ‘ the 
August Spirit of Food,’ a hypostasis of the goddess 
of food, Ukemochi. It is only in Buddhism that 
he is regarded as an agent of possession ; and he 
appears there not as a beneficent god, but, on the 
contrary, as an evil demon.* The traditional 
badger {taniiki, which in fact is not a real badger, 
but a small black fox, the canis procynoides) also 
appears only in popular superstitions, just as does 
the mujina, a kind of badger mentioned in some 
tales of the Nihongi (i. 184, ii. 155). 

A famous story in Japan is that of the badger in a monastery 
which assumed the shape of a tea-kettle and, by its fantastic 
gambols, caused consternation among ail the priests. IVhen 
tliey sold it to a coppersmith, the animal took its own shape 
again, and made the fortune of its new master, who exhibited it 
as an animal both curious and sacred (A. B. Mitford, Tales 0 } 
Old Japan, London, 18S8, p. 175 f.). 

That these popular beliefs persist even to-day is 
shown by a well-known anecdote. 

In 1SS9 a phantom train suddenly appeared to the engine- 
driver of a real train on the line from Tokyo to Yokohama. 
After a desperate pursuit the phantom train was overtaken, 
and a fox was found crushed to pieces under the wheels ol the 
real locomotive. 

1 For the legendary point of view see W. de Visser, ‘The 
Fox and Badger in the Japanese Folklore,’ in 7'ASJ xxxvi. 
pt. iii. [19081 ; Lafcadio Hearn, Glimpses of Unfamiliar Japan, 
Boston, 1896, i. 310 f. ; \V. Anderson, Catal of Jap. and Chin. 
Paintings in the British Museum, London, 1S86, pp. 391, 424 ; 
J. M. James, in TASJ vii. pt. iv. [1890] 276 t, etc.; cf. also 
J. L. Nevius, Demon Possession and Allied Themes, Chicago, 
1894, pp. 46, 61, 71, 104, 202 ; for the medical point of view the 
observations of E. Baelz, of the Unisersity of Tokyo, a r^sumd 
of which will be found in B. H. Chamberlain, Things Japanese^, 
Tokyo, 1893, s.v. ' Demoniacal Possession.' 
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It must also be mentioned that, besides persons 
possessed by the fox, there are others who possess 
the fox ( kitsune-mochi) and can, like the fox him- 
self, employ charms against their enemies. In 
the old province of Izumo whole families exist who 
are supposed to have invisible foxes protecting 
them ; but these families are regarded with a 
general feeling of repulsion, and it is only other 
families also possessing the fox who will agree to 
become united to them by marriage. Lastly, it 
may be recalled in this connexion that the soul of 
the dead fox is sometimes employed in a kind of 
secondary divination practised by the kitsune- 
tsukahi (see Divination [Japanese], vol. iv. p. 
803‘’). 

LnzBATDRB. — The literature is cited throughout the article. 

Michel Revon. 

POSSESSION (Semitic and Christian). — 
Among the Semitic peoples, as among the other 
peoples of the world, there survived from the 
animistic stage of culture the belief that a spirit 
can take possession of a person either for good or 
for evil. This will be made more clear by passing 
in review the facts in detail. 

I. Babylonia and Assyria. — Among the ancient 
Babylonians the idea of possession in its completest 
form survived only in the case of evil spirits, though 
some attenuated traces of the conception that the 
spirit of a god might take possession of a man are 
also found. In every period of Babylonian history 
it was believed that sickness was caused by a 
demon which entered into persons and took posses- 
sion of them. This conception is reflected in the 
oldest Babylonian religious text known, an incan- 
tation inscribed on a foundation cylinder of the 
time of the dynas^ of Akkad, about 2800-2600 
B.C., now in the University Museum in Phila- 
delphia. The cylinder is fragmentary, the be- 
ginning being broken away. But in one of the 
early columns the demon is addressed thus : 

' The light of the city,— in the light of the city are they. 

The darkness of the city,— in the darkness of the city are they. 
The people of the city, — among the people of the city are they.’ 

In a later column we read : 

* Enlil declares to him : 

** Gone is the sickness from the face of the land.” 

Asa protector he removed it, — 

Enlil’s are they, — 

As a protector he removed it.* 

It is clear from this text that sickness was a 
demon, but a demon that Enlil could expel. Tlie 
beneficent god was more powerful than the 
demon. 

The Babylonians distinguished one demon from 
another just as a modem physician distinguishes 
one germ from another. Ashakku was the demon 
of a wasting disease, perhaps a form of tubercu- 
losis. Akhkhazu, the ‘ seizer,’ was the demon of 
liver troubles. Labartu, who was pictured as a 
monster with swine sucking at her breasts, at- 
tacked women in childbirth and their infant chil- 
dren.' Toothache was supposed to be caused by a 
demon that was identified with a worm. This is 
made clear by the following text ; 

* After Atm [bad created the heavens] 

The heavens created the earth. 

The earth created the rivers. 

The rivers created the canals. 

The canals created the marsh. 

The marsh created the worm. 

Then came the worm weeping before Shamaafa ; 

Before Ea came her tears : 

” What wilt thou give me for my food i* 

What wilt thou give me as mine to destroy ? " 

" I will give thee the ripe figs (’] and soft pomegranates (’).” 
"Mel What are these ripe figs ('0 to me 1 And soft pome- 
granates O’ 

Lift me up, between the teeth and the jaw-bone set me. 


I Cf. M. Jastrow, The Medicine 0 / the Babyloniane and 
Aeeyrians, p. 7. 


That I may destroy the blood of the teeth. 

And ruin their strength. 

Grasp the prong and seize the root.” ’ 1 

As disease was possession by a demon, so cure 
consisted of expelling the demon from the body. 
This is most clearly shown in an incantation text 
in which the demon is addressed thus : * 

* Out ! Out 1 Far away ! Far away I 
Shame ! Shame I Perish ! Perish 1 
Turn thy body ! Out ! Far away t 
From my body go out ! 

From my body far away I 
From my body, for shame 1 
From my body perish ! 

From my body turn ! 

From my body thy body I 
Into my body do not return 1 
To ray body do not approach f 
In my body do not dwell ! 

On my body do not press ! 

By Shamash, the mighty, be exorcized I 
By Ea, lord of all, be exorcized 1 

By Marduk, chief exorcizer of the gods, be exorcized ! 

By the fire-god, who burns you, be exorcized 1 
From my body be ye separated ! ' 

It was a common belief that demons of sickness 
might enter the bod^ through the agency of other 
people. Such bewitchment or the casting of a 
spell over the body of another was an easy way of 
avenging real or supposed injuries. So frequent 
were attempts to bewitch personal enemies, and so 
potent xvere the spells or charms believed to be, 
that the second section of the Code of Qammurabi 
is directed against the practice. It is taken up 
immediately after cases in which men are accused 
of a capital crime, and one who was accused of 
practising such arts was compelled by the law to 
purge himself by the ordeal of plunging into the 
sacred river. If he could swim out, he was inno- 
cent. 

This belief in bewitchment is recognized in a 
number of the incantations, as in the following : ’ 

* An evil curse, like a demon, rests upon the man, 

A voice, a wretchedness has (alien upon him, 

A voice not ^ood has fallen upon him, 

An evil curse, a ban of pestilence 1 

That man an evil curse nas slaughtered like a lamb ; 

His god has retired from his body, 

His prayer-answering goddess stands aside, 

The voice, the wretchedness covers him like a garment, it 
overwhelms him. 

Marduk saw’ him, 

Into the house of Ea, his father, he entered and spoke : 

**My father, an evil curse, like a demon, has fallen on a 
man.” 

A second time he said to him: 

** What that man should do I do not know. By w’hat may be 
be cured ? ” 

Ea answered his son Marduk : 

“ My son, what dost thou not know ? What can I add to thee ? 
Marduk, what dost thou not know? What can 1 add to thee? 
What I know, thou knowest. 

Go to him, my son Marduk, 

To the house of holy cleansing take him. 

His ban loose, his ban break f 
The restless evil of his body, 

Whether it be curse of his father. 

Or curse of his mother, 

Or curse of his elder brother. 

Or curse of a pest-demon, 

Or curse of a man unknow’n, 

Like an onion may it be peeled off, 

Like a date may it be cut off, 

Like a palm-raceme may it be broken off I 

0 curse, by Heaven be thou exorcized I 
By the Earth be thou exorcized ! ” ' 

This text makes it clear that, when the demon 
took possession of a person, the god or goddess (in 
other words, good spirits) was believed to with- 
draw. A similar conception prevailed among the 
Hebrews. 

1 For the original see Cuneiform Texts from Babylonian 
Tablets in the British Museum, xvii, [1903] 50, and for trr. 
R. W. Rogers, The Religion of Babylonia and At-syria^ New 
York, 1908, p. 155, Cuneiform Parallels to the OT, do. 1912, 
p. 62 ff. ; and H. Gressmann, AUorientalisehe Texte und Bilder 
zum AT, Tubingen, 1909, p. 28. 

2 K. L, Tallqvist, Die assyrische Beschxoorungsserie MaqlA, 
Tafel v. 160-184. 

3 H. Zimniern, Beitrage zur Kenntnis der babyloniscKen 
Religion, Tafel v. 1 ff. 
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In order to exorcize the demon not only words 
but symbolic acts were employed. The incanta- 
tion from which the last quotation comes is con- 
tinued by a series of sections, each devoted to a 
symbolic casting into the fire of difierent kinds of 
material — an onion, a date, a palm-raceme, a little 
fleece, a goat-skin, wool, and seed. The portion of 
it which accompanied the use of the onion reads : 

* As this onion is peeled and cast into the fire, 

The devouring flame seizes it, 

In a garden it will never be planted, 

Ami(l pools and irrigating-ditches will not be placed* 

Its roots will not strike into the ground, 

Its stalk will not shoot up, will never see the sun, 

Unto the feast of a god or a king will not approach. 

So be the curse, the ban, the torture, the l^witchment. 

The sickness, sighing, sin, misdeed, wrong, and transgres* 
sion, — 

The sickness which in my body, my flesh, my members 
dwells. 

As this onion is peeled and 

On this day the devouring flame seizes it, 

Maj- the curse be removed 1 May I see light ! * 

Similar utterances accompanied the burning 
of the other materials. To such an extent did the 
belief in the possession of evil demons prevail that, 
at least in later times, the wliole life of Babylonia 
was pervaded by the fear of them. This is proved 
by the extent and variety of the incantation litera- 
ture. This need not be more fully quoted here, 
as its fundamental conceptions are embodied in 
the extracts given above. The rest of it presents 
in different ways and with a variety of outward 
symbols endless variations of this theme. 

Because of the difficulties of life in the Baby- 
lonian climate, struggle, sickness, and pain were 
more common than exultant joy. Perhaps it was 
for this reason that, while belief in the possession 
of demons was developed to a pseudo-science, there 
is almost no trace of a belief in the possession of a 
man by a good spirit or god. Nevertheless men 
who accomplished unusual deeds recognized that 
their power was not their own — that it came to 
them from the gods. As a rule, however, they did 
not claim possession of the gods, but held that each 
god had imparted to them some special attribute 
of his as a gift. 

Thus Lugalzaggisl, the flrst to carry the Babylonian arms to 
the Mediterranean coast (c. 2SOO b.c.), claims that intelligence 
was given him by Enki, the god of wisdom, that he was 
nourished with the milk of life by Ninkharsag, that he was 
called by Shamash, and chosen to be the king of the world by 
Enlil.i Earlier than he Eannatum, the conquering king of 
Lagash, made similar claims. Eannatum also relates a more 
intimate religious experience. When the men of Umma had 
raided the fertile plain of Guedin and carried off the crop which 
was of such value to the men of Lagash, Eannatum fell on his 
face before the god Ningirsu and prayed for guidance in the 
important crisis. Thereupon Ningirsu appeared to him, 
apparently in a dream (we cannot be sure, since the text is 
broken) and gave him the desired guidance and power. Filled 
with enthusiasm because of this communion with his god, 
Elannatum went forth and completely subdued his enemies.^ 
Five or six centuries after Eannatum Gudea, another ruler of 
Lagash, had a similar experience. The overflow of the rivers 
had failed, and a famine had resulted. Naturally the ruler was 
most anxious. Tw'o gods appeared to him in a dream and told 
him to rebuild the temple of Eninn0,3 which he proceeded to 
do. Evidently Gudea believed that in this experience divine 
intelligence w’as imparted to him, for he boasts that he intro- 
duced by his superior understanding a new t>'pe of temple 
architecture. 

This method of gaining divine power continued 
down to the end of the Assyrian period, though in 
a somewhat attenuated form. 

In the time of Ashurbanipal, «.<?., when the king was once 
invading Elam, both he and his troops were In trouble on 
account of the river Ididi being in flood. Ashurbanipal pravcd, 
and the goddess Ishtar answered, but now it was not the king 
to whom the goddess appeared in a dream, but a seer.* The 
vision came by proxy. 


’ ^ DU sumerisehen und akkadUchen 

1907, m 152. 

• , King, Hist, of Sumer and Akkad, 

London, 1910, p. 123 ff. 

8 See Thureau-Dangin, pp. 89-93. 

* Of. G. A. Barton, Armceoloqy and the Bible, Philadelphia, 
1916, p. 417. 


Perhaps it was because of the heightening of 
this conception — that gods occasionally appeared to 
their devoted followers and empowered them to 
unusual deeds — into a belief that these exceptional 
men were possessed by the gods or by divine powers 
that led to the deification of a few Babylonian 
rulers. It has long been one of the puzzles of 
Babylonian history why Naram-Sin, Gudea, 
Dungi, Bur-Sin, and Gimil-Sin claimed to be gods. 
Granted that the last two may have inherited the 
title from Dungi, why should it have been accorded 
spontaneously to three of Bab3donia’s great rulers, 
and not to a number of others equally great ? None 
of the theories previously put forward (such as 
Egyptian influence or the possession of the shrine 
of Nippur) is adequate. A more probable hypo- 
thesis would seem to be that for some reason 
Naram-Sin, Gudea, and Dungi were believed to be 
possessed of the divine powers. 

2. Phoenicia. — While most of the Phoenician 
literature has perished, interesting evidence of 
Phoenician belief in possession is found in an 
Egyptian document known as the ‘ Report of 
Wenamon,*^ an Egyptian who was sent to Byblos 
(Gebfti) in Phoenicia in the reign of Ramses xii. 
(1118-1090 B.C.). It was a troubled period of 
history, and Wenamon had many aiiventures, 
being robbed at Dor on his way to Phoenicia, and 
driven by adverse winds to Cyprus on his way 
home. Fortunately he lived to narrate his experi- 
ences, not the least of which occurred at Byblos 
itself. 

The king of Byblos, Zakar-B&al, was at first unfriendly. 
This part of the narrative runs : 

* I spent nineteen days in his [harbour], and he continually 
sent to me daUy saying : “ Betake thyself from my harbour.” 

Now, when he sacrificed to his gods, the god seized one of 
hie noble youths, making him frenzied, so that he said : 

** Bring [the god] hither ! Bring the messenger of Amon who 
hath him, Send him and let him go.”’ 

* The god ’ in this passage refers to an image of the Theban 
god Amon called Amon-of-the-way — a kind of travelling Amon 
which Wenamon had with him. Wenamon continues : 

‘Now, w'hile the frenzied (youth) continued in frenzy during 
this night, I found a ship for Egypt, and 1 loaded all my belong- 
ings into it.* 

He then relates how, as he was about to flee, Zakar-Baal, at 
the command of the god through the frenzied youth, sent and 
recalled him. 

The whole incident shows that the Phoenicians 
believed in possession by a god, and that what was 
uttered by one so possessed was a divine command 
that should be given the strictest heed. It is a 
conception of prophecy famUiar to students of the 
OT. 

3. Israel. — The OT affords much evidence that 
the belief in possession in Israel in the early days 
of her history was identical with that in Phoenicia. 
A classical instance of this is Balaam. 

The king of Moab sent for him to curse Israel. Balaam 
strongly desired to comply ; to comply meant rich rewards. 
But, according to the E account, Jahweh met Balaam in the 
way, and ‘ put a word in Balaam's mouth ’ (Nu 234f-)- Jahweh 
so took possession of Balaam that in spite of his desires he 
blessed Israel. The J document says of his experience, ‘The 
spirit of God came upon him’ [Balaam] (242). 

That Balaam had the ecstatic experience of the 
Byblite youth is clearly sho-wn by the poems attri- 
buted to him. One of these describes him as the 
man 

* WTio seeth the vision of the Almighty, 

Falling down and having his eyes open ’ ( 24 ^ 6 b) — 

clearly a description of the frenzied or ecstatic 
state. The powerlessness of Balaam when thus 
possessed by the divine spirit is expressed in the 
lines : 

‘ How shall I curse, whom God hath not cursed? 

And how shall I defy, whom Jahweh hath not defied ?’ (238). 

A still more patent example of the view that pro- 

1 For the whole document see Breasted, Ancient Records of 
iv. 8§ 58S-691, or, for the most important parts of it. 
Barton, pp. ^2-355. 
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phecy is the result of ecstatic possession is afforded 
by the ease of King Saul. 

According to the narrative in 1 S when David fled for 

protection to Samuel, Saul sent messengers to bring David 
Dack. ‘ And when they saw the company of the prophets pro* 
phesying, and Samuel standing as head over them, the spirit 
of God came upon the messengers of Saul, and the}’ also pro* 
phesied.’ The experiment was repeated three times, with the 
same result. The messengers were so overcome with the 
ecstasy that some one else had to return to tell Saul ^hat had 
happened. Finally Saul himself started to go and fetch David, 
and ‘the spirit of God came upon him also, and he went on, 
and prophesied, until he came to Naioth in Raraah. And he 
also stripped oS his clothes, and he also prophesied before 
Samuel, and lay down naked all that day and all that night. 
Wherefore they say, Is Saul also among the prophets?* 

It is clear from this story that the prophetic 
frenzy in the case of Saul rendered him unconsci- 
ous or, at any rate, unahle to stand. It also so 
possessed him that he became regardless of the 
ordinary proprieties of dress. Not only is it im- 
ossible to obtain stronger evidence of possession, 
ut it is made clear that Samuel’s prophecy was 
also of this order. Indeed nibba,' ‘ he prophesied,’ 
is a passive form, indicating that his words bubbled 
out under the influence of the power that possessed 
him. 

That this was still the conception of prophecy in 
the time of Elisha is shown by the narrative in 
2 K 3, which gives an account of the campaign of 
Jehoram, Jehoshaphat, and the king or Edom 
against Moab. 

Elisha accompanied the expedition, and, when the prophet 
was asked for an oracle concerning where thev could find a water- 
supply , he called for a minstrel to play before him. As the 
minstrel played, ‘the hand of Jahweh came upon him,' t.e., the 
prophetic ecstasy was induced, and he gave the desired oracle. 

From this type of prophecy the literary prophets 
of later time clearly differentiated themselves. 
Amos declared : ‘I am no nabt’ !’ (7'*). We find 
in this period no trace of possession by demons, for 
in Hebrew thought the spirits were not yet differ- 
entiated into good and bad. They were still non- 
ethical. They were regarded by men as good or 
evil according as Jahweh sent them on missions 
that were for the benefit or for the injury of man- 
kind. 'This is shown by the narrative in 1 K 22, 
in which the prophet Mioaiah explains the fact 
that the other prophets of the court of Ahab 
differed from him, because Jahweh had sent forth 
a spirit to be a lying spirit in the mouths of these 
prophets. 

The case of King Saul was of the same type. 
We find his melancholia or insanity explained 
thus ; ‘ Now the spirit of Jahweh had departed from 
Saul, and an evil spirit from Jahweh troubled him ’ 
(1 S 16'^). The evil spirit came from Jahweh, just 
as the spirit of Jahweh did, but it was evil because 
its effects were different. Just as in Babylonia 
the god and goddess were thought to depart before 
the demon could come into the man, so the spirit 
of Jahweh departed before the evil spirit entered 
into Saul. His possession by this spirit was 
believed to be the cause of his darkened reason. 

The idea of possession appears also to have 
included the belief that a person could be possessed 
of the spirit of a departed person. Thus a necro- 
mancer is described as baal 'ob, ‘ the possessor of an 
’ob.’ The meaning of 'ob is obscure, but apparently 
it refers to the spirit of the dead. Thus in 1 S 28, 
where Saul consulted a woman who possessed an 
'ob, the spirit of Samuel seemed to possess her, for 
she spoke as though she were Samuel. Necro- 
mancers were also called yidde’oni, and they were 
described in Is 8'* as those ‘who chirp . . . and 
mutter ’ — possibly because they spoke in the voices 
of the dead. 

In the time after the Exile the literature affords 
little trace of the conception of possession by the 
spirit of God. God had become in the theology 
of the time exalted and remote. Prophets con- 


tinued to speak, but, as in the case of Zechariah, 
they received their messages through angels. 
Eventually even prophecy died out and apocalyptic 
took its place, and the apocalypses record visions 
which the God, once nigh, but now most remote, 
had formerly vouchsafed to men. In such an age 
the idea of divine possession became impossible. 

In this period the belief in demons was fully 
developed (see Demons and Spirits [Heb.]). Ap- 
parently the older view that men might be possessed 
ofasupernaturalbeingcontinued.hut it was inferred 
in all such cases that the patient was possessed of 
a demon and not by the spirit of God. While there 
is no direct evidence on this point in the literature, 
the prevalence of the belief in demoniacal posses- 
sion by the people of Palestine that is reflected in 
the NT is sufficient proof. It is predicted in 
Zee 13®*- that in future, when any shall prophesy, 
‘his father and his mother that begat him . . . 
shall thrust him through when he prophesieth.’ 
This prediction belongs to the latest of the Hebrew 
prophecies. Was it not uttered because possession 
was now coming to be regarded as always pos- 
session of the devil ? See, further. Prophecy 
(Hebrew). 

4- Arabia. — The beliefs of the early Arabs con- 
ceming spirits and possession were similar to those 
of early Israel. The Arabs believed in a great 
mass of spirits called jinn, or jan (the more common 
name is jinn)d These were not pure spirits, for 
they were often represented as hairy and often as 
having the form of an ostrich or a snake. It was 
believed that, when a jinni was killed, a solid 
carcass was left behind. Nevertheless theyinn had 
the power to appear and disappear, to assume 
temporarily any form that pleased them. They 
are usually spoken of collectively, and were not 
individualized. Similarly they were originally 
non-ethical. Whether they were good or bad 
depended upon the attitude that for the time being 
they assumed towards men. They were generally 
supposed to inhabit desolate places and to be 
unsocial in nature. Their powers were superhuman 
and they were capable of taking possession of men. 

Poets were supposed to owe their power to such 
possession. 

E.g., it is related of Hassan ibn Thabit, a devoted follower of 
Muhammad who was very useful to the Prophet in replying in 
a sort of poetry to abusive attacks upon his master, that, while 
still a young man, before the rise of Islam, he met one day in a 
street of Medina a female jinni, who leaped upon hmi and 
compelled him to utter three verses of poetry. This was his 
initiation into the versifier’s art. Thereafter he was a poet, 
but each poem came to him as the result of inspiration from 
the jinnd 

The separateness of the poets from other men 
greatly impressed the Arabs. 

‘ From time to time, too, in the intense nervous susceptibility 
of the Arab race in the keen desert air, there fell upon him 
[the poet] cataleptic rigors, swoons, and dreams, from which ha 
returned with strange words in his mouth.’ 3 

So the poets, when under inspiration, were 
believed to be under the power of jinn. This 

f ave them great distinction. They were, before 
slam, often the leaders and representatives of 
these tribes. Honour was accorded them, not 
from appreciation of intellectual endowment or of 
artistic genius, but because of their uncanny con- 
nexion with the supernatural. There is a striking 
parallel between the way in which the poet Has-an 
‘ was thrown down by the female spirit and had 
verses pressed out of him,’ and the way in which 
‘the first utterances of prophecy were pressed 
from Muhammad by the angel Gabriel.’* In 

1 For more complete accounts see E. W. Lane, The Thousand 
and One Nights, London, 1838-41, note 21, L 29ff. ; J. Well- 
hausen, Reste arahischen Heidentume^, p. 148 ff.; and W. R. 
Smith, Rel. Sem.^, p. 119 ff. 

2Cf. D. B. Macdonald, The Religious Attitude and Life in 
Islam, p. 18 ff. 

8 Ib, p. 24. ♦ P* 1®- 
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Arabian tliou<rlit only the Prophet experienced 
anijeUc possession. 

Beside the poet (shdir ), and below him, was the 
kahin, or soothsayer, and below him the 'arraf, a 
kind of diviner. These, too, were under the 
influence of the jinn, but in a less exalted way. 
The kdhins were soothsayers connected with a 
sanctuary, while the ' arraf s, like Samuel, told 
where lost articles might be found. Nevertheless 
the kdhins usually cast their oracles in verse. 
Their inspiration came, however, in the sanctuary, 
while that of the poet came as freely as the air of 
heaven. The ecstatic inspiration of the kahin is 
interestingly set forth in the following account from 
the Kitab al-Agkani, viii. 66, of the approach of 
the Banu Asad to Imrul-Qais.* 

‘ Then the Banu Asad advanced until, when they were a day’s 
Journey from Tihania, their Kahin, who was ’Awf ibn Rabi a, 
prophesied [a prophetic fit came upon him] and said unto them. 
“O my servants !” They said, “With Thee! O our Lord!” 
He said, “ Who is the king, the ruddy one, the all^conqueror. 
the unconquered, among camels as if they were_ a herd of 
gazelles, with no clamor by his head ? He ! hia blood is scattered 
wide I He, tomorrow, is the first of the stripped and spoiled ! ” 
They said, “ Who is it, O our Lord?” He said, “If my heaving 
soul were not disquieted, I would tell you that he is Hujr openly. 
Then they mounted all, every beast broken and unbroken, and 
the day had not risen upon them_ when they came upon the 
army of Bujr, and charged upon his tent.’ 

This passage describes the oncoming of the 
prophetic lit, whicli closely resembled those of 
which we know in Phoenicia and in Israel ; it pro- 
cess to tell us graphically what the kahin uttered 
and how it was fulfilled. It reveals clearly to ns 
the Arabian notions of possession. The speaker 
bears witness to the fact that hia soul was dis- 
quieted by a power not its own. 

Muhammad, wlien first his ecstatic revelations 
came to him, believed that he was possessed by a 
iinni, and only gradually came to the conviction 
that it was a divine revelation. He seems to have 
been subject to ecstatic disturbances, and began 
his career as a prophet in this way. Later he was 
oompelled to simulate such states in order to keep 
up the illusion of his followers. It was accordingly 
natural that, when he began to preach, the 
Meccans should class him \yith the kdhins and 
attribute his inspiration to a yinni.’ 

There is an interesting story of a Jewish boy at Medina, in 
the time of Muhammad’s residence there, who was subject to 
epileptic or cataleptic fits. His name was fbn Sayyad. When 
in his fits, he would lie wrapped up in a rough mantle, mutter- 
ing to bimeelf, as Muhammad himself had done at the first.® 
The Jews regarded him as a prophet, and Muhammad appears 
to have been puzzled whether to regard the boy as a prophet or 
as the Jewish Antichrist.® In the one case his possession would 
be that of angels ; in the other at jinn. 

The adoption by Isl&ni of the Jewish-Christian 
conception of angels tended to make demons of the 
jinn, but the movement was never completely 
successful. Though they are sometimes called 
satans {shaitans), they still maintain on the whole 
their impersonal character, and draw the satans 
into it. On the whole Islam took over the jitvn 
in their original form, and in this form believes in 
them to this day. Their legal status and their 
relations to mankind, such as marriage and 
property, were discussed by Muslim jurists, and, 
so (ar as possible, fixed. They were divided into 
two classes, good and bad, and Muslim saints, 
such as al-Ghazall, are said to have had relations 
with them. The jinn were believed to be of a 
lower order than men, and the saints are fre- 
quently said to have preached to them and to 
have taught them.' 

5. Egypt. — The conceptions concerning posses- 
sion in Egypt were more nearly parallel to those 
in Babylonia than to those in Israel and Arabia. 
In Egypt and Babylonia the spirits were differenti- 
ated into good and bad at a much earlier period, 

1 Tr. Macdonald, p. SI f. ' PP- 33. 37. 

3 Our’an, Ixxiv. ‘ See Macdonald, p. 34 B. 

5 lb. D. 144 ff. 


and in Egypt, as in Babylonia, the conception 
that a person might be possessed by supernatural 
powers was confined largely to belief in demoni- 
acal possession. All disease was accounted for in 
this way, and, although a kind of medical science 
developed in Egypt to a higher degree of excel- 
lence than in many countries, not only did this 
conception of demoniacal possession lie behind it, 
but the administration of purely medical remedies 
was, to the latest time, accompanied by the 
recitation of formul® that were supposed to have 
power over the disease-giving spirit. 

One of the clearest expressions of this view is 
found in a tale® invented at the end of the XXth 
dynasty of some fictitious events that are said to 
have transpired in the reign of Kamses 11. 

That king is said to have married, among others, a princess of 
Bakhtan. Afterwards the king of Bakhtan sent to Ramses, 
saving that Bentresht, another daughter of his, was very ill, 
and begged that an Egyptian physician might be sent to heal 
her. The most skilful physician went, but found her possessed 
of a spirit, and could do nothing. Evidently he laboured in 
vain for a long time, for nine years later the father sent again 
for aid. This time a charmed statue of the god Khons, 
called Khons-who-executes-plans-and-drives-out-rebels, was 
sent. ’This Khons proceeded to Bakhtan, touched the princess, 
and the spirit went out of her. Like some of those in the 
Gospels, he did not depart in silence. He said : ’ Welcome, 
thou great god who drivest out rebels ; the city of Bakhtan is 
thine, its people are thy slaves, I am thy slave. I will go to the 
place whence I came, to satisfy thy heart concerning the 
matter of thy Journey. Let thy majesty be pleased to command 
that a festival be celebrated in my honour by the prince of 
Bakhtan.’ The god then nodded to his priest saying: ‘It 
behoves that the prince of Bakhtan make a rich offering to this 
spirit.’ 

As Naville has pointed out, this story was 
intended as an advertisement of the ^od Khons 
to the Egyptians. It reflects Eg:yptian ideas, 
setting forth in a detailed way their conceptions 
of possession. A god who advertised such cures 
hoped to have an opportunity to treat many 
similar patients in Egypt. 

That similar ideas of possession underlay the 
Egyptian conception of disease is shown by the 
incantations that were to be spoken at the admini- 
stration of certain prescriptions. 

With > fermentation of honey and other ingredients, e.jr., one 
was to say : 2 ‘ It has discharged and departed, that which ha* 
no fruit, ft has gone away, that which has no arms. Turn 
back (0 mipn-l) for I am Homs. Yield (0 inSpn-t) (for) I am 
the eon of Osiris. The magic of my mother is the protection of 
my members. Thy eiil shall not arise in my body nor any 
mipn-t in thy members, ft has been discharged seven times.’ 
The words were to be spoken over innk-w herbs. They were to 
be cooked, mashed, and applied thereto. In like manner, when 
a kind of beer® called dJr-(-beer was administered, the 
sem-priest was to be present with his implements — statue, bird- 
catcher’e net, oil, some kind of a flower, etc. — and say : ‘ Drink 
the beer. I have brought it to drive out the fjf-c-god, the male 
death, the female death, which is in my body,' etc. 

The (lemons of disease were supposed to be 
always lurking about, watching for an opportunity 
to attack. This belief made life a constant 
terror. No mother could lay a child to rest 
without invoking unseen powers to spare the little 
one from malice and disease that lurked in every 
dark corner or slipped through the open door as 
the gloom of night gathered, to prostrate the little 
ones with sickness. One can almost hear the 
voice of the mother as she said : ' 

•Run out* thou who comest in the darkness, who enterest in 
stealth, his nose behind him, his face turned backvs'ard, 
who loses that for which he came. 

Run out, thou who comest in darkness, who enterest in 
stealth, her nose behind her, her face turned backward, 
who loses that for which she came.’ 


The demons might come under the guise of friends 
in order to gain access to the child. Hence the 
mother continues : 

*Come?t thou to kiss the child? I will not let thee kiss him, 
Comest thou to soothe (him) ? I will not let thee soothe him. 

1 See E. Naville, The Old Etjyptian Faitky pp. 250-258. 

2 Cf. G. A. Reisner, The HearU Medical Papyrus, p. 6. 

S It>. p. 7. 

* See Breasted, DevelopmeTU of Religion and Thought <fi 
Ancient Egypt, p. 291. 
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Oomest thou to harm him? I will not let thee harm him. 
Comest thou to take him away? I will not let thee take him 
away.* 

The danger from demons not only accompanied 
one throughout this life, but also followed one 
into the hereafter. Hence the charms that had 
been potent to protect one here were applied to the 
life beyond. In the time of the empire the folk- 
charm invaded the Book of the Dead, where it 
forms the ‘ Chapter of not Permitting a Man’s 
Heart to be Taken Away from Him in the Nether 
World.’ » 

While belief in possession by demons developed 
to an elaborate system in Egypt, belief in posses- 
sion by gods left little trace. In one of the 
Pyramid Texts of the Old Kingdom King Unis is 
represented as practising on the gods a kind of 
cannibalism, in order to possess himself of their 
powers. The passage reads : * 

* King Unis is one who eats men and lives on gods. 

Lord o* 

It is “ 

Who biiii-io ikiiij, u»iio. 

It is the serpent “Splendid-Head" 

Who watches them for him and repels them for him. 

It is “ He-W’ho-is-upon-the- Willows ” 

Who lassoes them lor him. 

It is “Punisher-of-all-Evil-doers** 

Who stabs them for king Unis. 

He takes out for him their entrails, 

He is a messenger whom he (king Unis) sends to [punish). 

Shesmu cuts them up for king Unis 

And cooks for him a portion of them 

In his evening kettles (or “ as his evening kettle8=meal”X 

King Unis is be who eats their charms, 

And devours their glorious ones (souls). 

He has taken the hearts of the gods ; 

He has eaten the Red, 

He has swallowed the Green. 

King Unis is nourished on satisfied organs, 

He is satisfied, living on their hearts and their charms. 

Their charms are in his belly. 

The dignities of king Unis are not taken away from him ; 

He bath swallowed the knowledge of every god. 

Lo, their (the gods’) soul is in the belly of king Unis, 

Lo, their soul Is with king Unis.' 

This text, which incidentally reveals the canni- 
balism that lay behind Egyptian civilization, was 
written to account for the intelligence, power, and 
divine qualities of King Unis. It reverses the 
usual idea of possession, however. The gods did 
not possess him, but he possessed them. How all 
Egyptian kings came to be regarded as gods we 
can now only conjecture, but evidently one path- 
way by which it came was this cannibalistic con- 
ception of possession. 

In the Egyptian priesthood there was an order of | 
prophets, but their particular functions are obscure. 
They appear to have differed little from the other 
priests in character. So far as appears, their 
functions did not depend, like those of the prophets 
of early Israel, upon ecstatic experiences. 

6. Possession in the Gospels. — There is consider- 
able evidence in the Gospels that, in spite of the 
silence of the later pre-Christian literature on the 
subject, belief in the possession of demons survived 
among the peasantry of Palestine, and was often 
supposed to be the cause of disea.se. Thus it is 
regarded as the cause of dumbness {Mt9^, Lk 11*^), 
of deafness, dumbness, and epilepsy (Mk 9“), of 
dumbness and blindness (Mt 12“^), of curvature of 
the spine (Lk 13“), and epilepsy (Mk 1*). Ascrip- 
tion of these diseases to unclean spirits is not uni- 
formly made ; they are sometimes spoken of 
merely as disease (Mt 15®®, Mk 7**, Lk 18®®). In 
some passages possession and these diseases are 
enumerated as separate things (Mt 10®, Mk 1®®, 
Lk 6^’'* 13®-). It would seem that, among some, 

1 See Breasted, Development of Religion and Thought in 
Ancient Egypt, p. 291 £f. 

2 Ib, p. 127 fE. 


knowledge of the nature of physical disease had 
piogressed far enough to be distinguished from 
possession, though this was not universal. Once, 
at least, the old Hebrew and Arabic idea of the 
multitude and impersonality of the demons conies 
to the front in the Gospels. The Gerasene demo- 
niac, when asked his name, replied : ‘ My name is 
Legion ; for we are many ’ (Mk 5^). This narrative 
and those in Mk 1 and 9 indicate that insanity and 
epilepsy were the ills most commonly attributed to 
demoniac possession. This belief still prevails in 
Palestine. 

The present writer once came upon a group of men near 
Beitin (Bethel) who were surrounding another, uaving sticks at 
him and shouting. At an opportune moment one behind him 
dropped his club and caught the hands of the man in the 
centre, pinioning them behind him. When the writer asked 
the cause, he was informed that the man was maynun, 

* possessed of a jinni.* 

It is indicated in the Gospels that in the time of 
Christ there were professional exorci.^-ts wlio cast 
out demons (Mt 12*’’). Jesus, too, cast them out. 
Some of His most marvellous cures were of this 
nature. Attempts have been made by some 
theologians to prove that Jesus did not Himself 
believe in possession, but accommodated Himself 
to the views of His patients and their friends. 
There is no evidence for this view and much against 
it. He made the validity of tlie belief the basis of 
argument with others, assumed that certain Phari- 
sees could exorcize the demons, and that He, too, 
could do so (Mt 12-’*‘, Lk 11*“ ). He also assumed 
that, after expulsion, the existence of the demons 
was real, and that they could still do harm 
(Mk 5'**®-). His humanity was real, and He fully 
shared the beliefs of His contemporaries upon this 
point. 

7. The Apostolic Age. — In the Gospels posses- 
sion appears to be confined to demons ; in the rest 
of the NT we hear mainly of being possessed of 
the Spirit, though references to demoniacal posses- 
sion are not wanting. This change was wrought 
by the experience of the day of Pentecost (Ac 2) 
when the disciples were so possessed of the Spirit 
that they spoke ecstatically and the beholders 
thought them drunken. A later historian under- 
stood that this speaking, w hich was called glosso- 
lalia,, ‘ speaking-tongues,’ was the ability to speak 
foreign languages (v.®), but the narrative never- 
theless contains evidence that this was a misunder- 
standing (v.*®). The disciples were thrown into an 
ecstasy ; they were exalted in mood ; they were 
taken out of themselves. We learn from St. Paul 
(1 Co 12 and 14) that this type of public utterance 
w'as in his time exalted above all other types. 
His discussion of the subject also makes tlie nature 
of the phenomenon quite clear. One who ‘ spoke 
in a tongue’ spoke with his spirit, but his under- 
standing was unfruitful (1 Co 14*^) ; the hearers 
did not understand (14®) ; those out of sympathy, 
when they witnessed such utterances, naturally 
called the speakers mad (14-**) Paul, w'ith his 
sound common sense, rated iiiLolligent speaking 
more highly than this speaking in a tongue, but 
so popular w'as this type of possession tliat even 
he could not but treat it with great consideration. 
‘ Be not drunken with wine, wherein is riot but be 
filled with the Spirit’ (Eph 5’*) could have been 
written only in an age when complete fullness of 
the Spirit was supposed to produce efi’ects similar 
to the drinking of wine. The greatest enemies of 
the Christians were still thought to be demons and 
their chief, the ‘ prince of the power of the air ’ 
(2®). The militant disciple wrestled ‘ against . . . 
the spiritual hosts of wickedness in the heavenly 
places ’ (6*®). It is implied that these controlled, if 
they did not possess, men. One instance of such 
possession is presented in the Philippian slave- 
girl who possessed * a spirit of Python’ (Ac 16'“). 
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Xot only did the Philippians believe her possessed, 
but St. Paul did also, for he addressed the spirit in 
exorcizing it (16**). 

8 . The Montanists. — In the 2nd cent, the ecsta- 
tic type of prophecy was revived by Montanus in 
Phrygia, who became tlie champion of the pro- 
phetic ministry. Eusebius, quoting an unnamed 
informant, says : 

‘ He was carried away in spirit, and wrought up into a certain 
kind of frenzy and irregular ecstasy, raving, and speaking and 
uttering strange things, and proclaiming what w'as contrary to 
the institutions that had prevailed in the Church.’ i 

This is tlie report of an unsympathetic critic, but 
among the few sayings of Montanus that have 
come down to us is one that confirms the view that 
he was subject to the phenomenon of possession. 
It runs : 

* Man ia like a lyre, and I [the Holy Spirit] play him like a 
plectrum. Man sleeps ; I [the Holy Spirit] am awake.’ 2 

The Church had lost the fire of enthusiasm that 
made such possession possible, and cast out Mon- 
tanus and his followers as heretics ; nevertheless 
they lingered in Phrygia until in the 6 th cent, they 
were forcibly exterminated. To what extent the 
ecstatic experiences were repeated by the followers 
of Montanus after the 2nd cent, we do not know.^ 

9 . The Church and possession. — Tlie condemna- 
tion of Montanus registered the belief of the 
Clmrch that possession of the Holy Spirit in this 
extraordinary way was no longer possible — a view 
that was maintained by all the Church until the 
Reformation and is still maintained by all except 
some smaller sections of Protestantism. Belief m 
the possession of demons was still maintained and, 
as time passed, was intensified. The presence of 
this belief in the early centuries clearly moulded 
certain features of the ritual of tlie Ciiurch. Thus, 
according to tlie Roman usage, a catechumen, pre- 
paratory to baptism, first presented himself to the 
priest, who breathed upon him {i.e. performed the 
act of insufflation) and recited a prayer of exorcism 
mth his hand extended over the candidate’s head. 
A part of the petition was : ‘ Break all the snares 
of Satan by which he has been hound.’* The in- 
sufflation typified the reception of the Holy Spirit 
whereby the evil spirit was driven out. In the 
Galilean ritual the exorcism came first, then 
unction, and the insufflation last.® One curious 
sentence of this ritual reads : ‘ I approach thee, 
thou most unclean, damned spirit.’ The liturgy of 
the East contains similar ceremonies of exorcism 
and insufflation.® The insufflation was a symbolic 
repetition of the act of Jesus wlien He breathed 
on His disciples and said : ‘ Receive ye the Holy 
Spirit’ (Jn 20®®). Apparently it was believed that 
the candidate, who as a sinner had been possessed 
of Satan before, now became possessed of the Holy 
Spirit. Such possession was but an attenuated 
form, so far as outward manifestations were con- 
cerned, of that of earlier time. The belief that 
insufflation imparted such possession extended to 
oil and water, for, in the consecration of these, 
the priest breathed on them.® 

While the belief in possession of the Spirit took 
this symbolic form, belief in demoniacal possession 
continued in its original vigour. In W. Europe 
it was gradually intensified by the survival of 
pagan beliefs, stories, and practice.s. Many of 
these the Ciiurch took over and consecrated, but 
aU those not so consecrated were regarded as of 
the devil. He was supposed to possess those who 
practised arts that had been banned by the Church. 
Witches who practised them were in league with 
him or possessed of him. When in the 13th cent. 

1 HE T. 16. 

2 Cf. R. M. Jones, Studies in Mystical Religion, p, 40 ff. 

s Cf. art. .Montanism. 

4 See L. Duchesne, Christian fForship>, p. 298. 

5 Id. pp. 317, 319. ® li. p. 328. ® ft), pp. 306, 312. 


sects began to spring up, it was natural for ecclesi- 
astics to regard tliem as in league with the evil 
one. Thus in 1223 Gregory ix. promulgated a 
letter exhorting a crusade against the Stedingers, 
a sect in F riesland and Lower Saxony, in which he 
accused them of worshipping and having secret 
communion with the prince of darkness. In 1303 
John XXII. complained, in two letters, that both he 
and many members of his flock were in danger of 
their lives by reason of the arts of sorcerers. 
Finally Innocent Vlll. in 1484 promulgated his 
famous hull ‘ Ad forturan rei memoriam,’ in which 
he accused many persons of both sexes of mixing 
with devils and injuring by their conjurations 
unborn children, young animals, all sorts of crops, 
inflicting all kinds of pains and sickness on people 
and animals, preventing men from procreation and 
women from conception, and making them recant 
their Christian faith. He appointed Heinrich 
Kramer (Institor) and Jakob Sprenger to be prime 
inquisitors to rid the land of such. Sprenger had 
composed his Malleus Maleficamm (‘Witch- 
Hammer,’ 1489, Cologne, 1520) which, with the 
papal bull, precipitated a long drawn battle against 
witches, who were believed to be in league with 
Satan or possessed of him.® The movement spread 
to England, where in the reigns of Heniy VIII. and 
Elizabeth laws were enacted against witches. It 
called forth Reginald Scot’s noted work. The Dis- 
coverie of Witchcraft (London, 1584). The war 
against witches and the devil spread to the New 
World j in Salem, Massachusetts, a number of 
people were executed at the end of the 17th cent, 
on suspicion of exercising demoniacal powers. Of 
course the clergy supported the crusade on both 
sides of the Atlantic. How many lost their lives 
in consequence of this dread belief cannot now be 
ascertained. 

Although the increase of scientific knowledge 
has stopped the execution of people on such charges, 
the belief in demoniacal possession dies hard. 
Several cases were reported among the peasantry 
of Germany in the early part of the 19th cent., 
vouched for by accredited doctors and clergymen.* 

10 . Possession and revivals. — With the spread 
of experimental religion as distinguished from 
ecclesiastical religion since the Reformation there 
has been a recrudescence of the ancient belief that 
ecstatic experiences are the work of the Holy 
Spirit — a kind of possession. Such ecstasies occurred 
at times under the preaching of the early Friends 
in the 17th cent, in England, and were interpreted 
as manifestations of the power of God.® They 
manifested themselves again in the 18th cent, in 
England under the preaching of Wesley,* and in 
Massachusetts under the ministry of Jonathan 
Edwards.® They accompanied the Scottish-Irish 
revival in Kentucky in 1800-03 * and the revival in 
Ulster in 1859.® They may still sometimes he seen 
in the meetings of the American Negroes.® Enthu- 
siastic revivalists have down to recent times 
regarded them as striking evidences of divine 
visitation, though the wisest of them, such as 
Jonathan Edwards, lost faith in them, and Wesley’s 
judgment finally tended in the same direction. 
Under Finney and Moody common sense asserted 
itself and evangelism rose to a more healthy plane, 
though such phenomena still sometimes appear. 
Science has taught us that they are due to dis- 
ordered nerves, and the primitive belief in posses- 
sion that has survived so long is fading away. 

* V. Rydberg, Tht Magic of the Middle Age^ypp. 178-200. 

* See J. L. Neviua, Demon Possession, p. Ill fl. 

® See, e.g.y W. C. Braithwaite, The Beginnings cf QuakerUmy 
p- 167. 

* Cf. F. M-Davenport, Primitive Traits in Religious ReviveUSy 
ch. ix. 

® Ib, ch. riii. ® Ih. ch, vii. 

' Ib. ch. vi. * lb. ch. v. 
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POSTS.— See Poles and Posts. 

POTTAW ATOMIES. — See Algonquins 
(Praiiie Tribes), vol. i. p. 325. 

POVERTY. — I, Definition. — In the Poor Law 
Commissioners’ Report of 1834 poverty is defined 
as the state of one who, in order to obtain mere 
subsistence, is forced to have recourse to labour. 
This the Commissioners distinguish from indigence, 
by which they understand the state of a person 
unable to labour, or unable to obtain, in return for 
his labour, the means of subsistence. Probably 
B. Seebohm Rowntree’s definition (Poverty: A 
Study of Town Life) is more satisfactory ; families 
whose total earnings are insufficient to obtain the 
minimum necessaries for the maintenance of mere 
physical efficiency may be described as living in 
‘primary’ poverty. This he distinguishes from 
‘secondary^ poverty, under which come those 
families whose earnings would be sufficient for 
the maintenance of mere physical efficiency, were 
it not that some portion of it is absorbed by 
other expenditure, either useful or wasteful. 
If this definition of poverty is accepted, indi- 
gence or destitution is included under ‘primarv’ 
poverty. 

2. History. — This is of a very restricted nature, 
and is practically limited to the history of desti- 
tution, or extreme poverty. Even at the present 
day the information available concerning poverty 
is very slight, as scientific investigations have been 
made in only very few towns, and the results vary 
so much that it is impossible to generalize. 

The only attempt to compare conditions in this 
country at two different periods is that of Robert 
Giffen. We give his conclusions, whilst bringing 
the figures rather more up to date. 

For 1843, the first year for which we have income-tax returns, 
Giffen estimated the income of the country to be £516,000,000, 
of which £280,000,000 belonged to persons with over £150 per 
annum and £235,000,000 to persons with under £160 per annum. 
The £280,000,000 was shared by 200,000 to 250,000 persons, or, 
including their families, by 1,000,000 to 1,250,000 persons. The 
£235,000,000 was shared by about 25,500,000 persons. The 


income-tax pajing class had about £250 per head, while the 
rest of the population had something under £10 per head. 

For 1908 Leo G. Chiozza Money estimated the income of the 
country to be £1,844,000,000, of which £9o9,000,000 belonged to 
persons with over £160 per annum and £930,000,000 to persons 
with under £160 per annum. The £909,000,000 was shared by 
1,100,000 persons, or, including their families, by 5,500, OoO 
persons. The £935,000,000 was shared by 39,000,000 persons. 
The income-tax pa>ing class had about £165 per head as com- 
pared with £250 in 1843, whilst the rest of the population had 
about £24 per bead, as compared with under £10 in 1843. 

other figures which bear out the contention 
that the income-tax paying class has increased 
much more rapidly than the non-income-tax paying 
class are those relating to the value of estates 
passing at death. 

In 1838, 25,368 probates were granted, the average amount 
per estate being £2160. In 1908, 67,524 probates were granted, 
the average amount per estate bei ng £4000. The increase in the 
number of estates (165 per cent) was much greater than the 
increase in the population (70 per cent), so that the wealth of 
the country was becoming more diffused, or, in other words, a 
growingproportion of the population was leaving estates. 

The figures relating to the consumption of com- 
forts and conventional necessaries consumed by the 
masses confirm the improved conditions of the 
bulk of the population. The following table gives 
the quantities of the principal imported and excis- 
able articles retained for Iiome consumption per 
head of the population of the United Kingdom in 
the years 1840 and 1911. 



1840. 

1911. 

Currante and ralsina 

1*45 lbs. 

4*89 lbs. 

Rice .... 

0-90 „ 

15 08 „ 

Sugar .... 

15*20 „ 

9*2*07 „ 

Tea 

1 '22 

6*48 „ 

Tobacco .... 

0*86 „ 

2*05 „ 


The great increase in the consumption of currants, 
raisins, rice, sugar, tea, and tobacco can be 
accounted for only by the much greater use that is 
made of them by the bulk of the population ; and 
such greater use would not be possible but for the 
increased incomes at the disposal of the masses. 
Figures showing the growing incomes of the non- 
income-tax paying classes have already been 
quoted and these may be supported by the Board 
of Trade index numbers of wages. 

If the general level of wages in 1850 be taken as 100, then the 
figure for 1907 was 181 '7, showing an increase of 81*7 per cent 
in 57 years (Cd. 4671, p. 44). 

From the early part of the 19th cent, until 1896 

E rices fell very considerably, and, though they 
ave risen since, they were much lower shortly 
before the war than they were during most years 
of the 19th century. A few figures from Sauer- 
beck’s average prices of all commodities may be 
quoted : 

Average of 1887-77 = 100 1873 = HI 

1820 = 112 1880 = 88 

1830 = 91 1890 = 72 

1840 = 103 1896= 61 

IS50= 77 1900= 75 

1800= 99 1910= 78 

1870 = 96 1911= 80 

With the rise in incomes and the fall in prices, 
there can be little doubt that the masses were 
much better ott' in the early 20th cent, than they 
were 50 or 100 years previously. The growth of 
Savings Banks deposits (£29,000,000 in 1850 to 
£257,000,000 in 1911), of tlie accumulated funds 
of Friendly Societies (£14,000,000 in 1877 to 
£50,500,000 in 1905), and of tlie loan and share 
capital of Co-operative Societies (£8,500, (XX) in 1883 
to £45,250,000 in 1909) are other indications of 
greater general pro^erity. 

3. Extent. — (a) The earliest investigation is 
that of Charles Booth, who conducted an inquiry 
into the extent of poverty in London in 1886-88. 
By ‘poor’ he understood those who had a suffi- 
ciently regular, though bare, income, such as 18s. 
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to 21s. per week for a ‘ moderate family,’ and by 
‘ very poor,’ those who from any cause fell much 
below this standard. Booth obtained his informa- 
tion from the London School Board visitors, who 
were in daily contact with the people and had con- 
siderable knowledge of the parents of the school 
children. He then assumed that the whole popu- 
lation was the same as the tested part, i.e, families 
with school children. When it is remembered 
that the part of the population which was not 
investigated included all the families with children 
above school age, and with no children, it will be 
realized that the condition of the bulk was better 
than the part tested, so that Booth’s figures, in so 
far as they err, err on the dark side. In other 
words, conditions were probably not so bad as 
Booth’s figures would suggest. 

Booth divided the population into 8 classes : 

A. The lowest class of occasional labourers, loafers, and 

semi'Criminals. 

B. Casual earnings — ‘ very poor.* 

O. mtennittent earnings f ^^er the ‘poor.’ 

D. Small regular earnings j ® ^ 

E. Regular standard earnings — above the poverty line. 

F. Higher class labour. 

O. Lower middle class. 

H. Upper middle class. 

As the result of his investigations he divides the 
population among these classes as follows : 


A. Go^’est) . . 

. 37,610 
316,834 

or 0*9 per cent 

Bs (very poor) , , 

7*6 »» 

C. and D. (poor) , 

E. and F. (working class, 

938,293 

22*3 „ 

comfortable) . 

2,166,603 

61-5 „ 

G. and H. (middle class 



and alMve) . 

749.930 

17-8 „ 


4,209,170 

100-0 „ 

Inmates of Institutions 

99,830 



4,309.000 



According to Booth’s inquiry, 30'7 per cent of the 
population of London were living in poverty in 
1887. This may be taken to include what Rown- 
tree calls ' secondary ’ as well as ‘ primary ’ poverty. 
That nearly one-third of the inhabitants of London 
were living in poverty appears very startling, yet 
the investigations in other towns seem to bear out 
the probable accuracy of this figure. 

(6) Seebohm Rowntree conducted his investiga- 
tions into the extent of poverty in York in 1899. 
As the population at that time was about 75,000, 
it was possible to make a house to house investi- 
gation in respect of every wage-earning family. 
Particulars were obtained concerning 11,660 
families consisting of 46,754 persons. The popula- 
tion was divided into 7 classes : 

A. Total family income under ISa. for a moderate family. 

B. Total family income ISa. and under 21a. for a moderate 

family. 

O. Total family income 218. and under 30a. for a moderate 
family. 

D. Total family income over 30s. 

E. Domestic servants, 

F. Servant-heeping class. 

O. Persons in institutions. 

By moderate famili was meant a family consisting of father, 
mother, and from two to lour children. In classifying, allow- 
ance was made for families which were smaller or larger. 

On this basis Rowntree divided the population as 
follows ; 


A. 

1,957 

or 2-6 per cent 

B. 

4,492 

6-9 

C. 

16,710 

20*7 „ 

D. 

24,505 

32-4 „ 

E. 

4,296 

6-7 „ 

F. 

21,830 

28*8 „ 

G. 

2,932 

3-9 „ 


75,812 

100-0 


Rowntree, instead of adopting Booth’s somewhat 
rongii and ready method of saying that all families 
with less than a certain weekly income were living 
in poverty, sought to establish a scientific poverty 
line. He estimated the minimum necessary 


expenditure for the maintenance of mere physical 
health and then ascertained whether each family 
had sufficient earnings to pay for the requisite 
food, housing accommodation, and household sun- 
dries. 

With regard to food, he took as the basis of his 
calculations the diet adopted at the York Work- 
house, but excluded butcher meat, as this dimin- 
ished the cost without reducing the allowance of 
protein, fats, and carbo-hydrates below the mini- 
mum requisite for physical efficiency. The weekly 
cost of this diet in 1899 was as follows : 


Men. 

Women. 

ChUd. 8-16. 

ChUd. 3-8. 

Child, under 3. 

3a. Sd. 

2s. Od. 

28. 7d. 

2s. Id. 

2s. Id. 

Average for adults, Ss. ; average for children, 2s. Sd. 


With regard to rent, the actual sums paid for 
rent were taken as the necessary minimum rent 
expenditure. 

With regard to household sundries, Rowntree 
allowed Is. lOd. ( = 1J bags [140 lbs.] at Is. 3d.) 
for coal, 6d. for adults and 5d. for children for 
clothing, and 2d. per he: d for all other sundries. 

Thus a table was established showing the mini- 
mum necessary expenditure per week for families 
of various sizes ; e.y., a family of father, mother, 
and three children would require 21s. 8d. made up 


as below : 

s. d. 

Food : 2 at 38. and 3 at 2s. 3d. 12 ft 

Rent 4 0 

Household sundries : coal 1 10 

clothing ; 2 at 6d. and 

3 at od 2 3 

other sundries 5 at 2d. . . 0 10 


21 8 

When the earnings of every family were examined 
by this table, it was ascertained that 1465 families, 
comprising 7230 persons, were living in ‘ primary ’ 
poverty. This was equal to 9’91 per cent of the 
whole population of the city and to 15’46 per cent 
of the working-class population. The number of 
persons living in ‘ secondary ’ poverty was ascer- 
tained by deducting the numbers of persons living 
in ‘ primary ’ poverty from the total number or 
persons living m poverty, the latter number being 
an estimate of the investigator, formed by his 
noting down evidences of poverty during his house 
to house investigation. By this method it was 
found that families comprising 20,302 persons, 
equal to 27 '84 per cent of the population of the 
city, were living in poverty. Of these 7230 persons, 
or 9'91 per cent of the population, were living 
in ‘ primary ’ poverty and 13,072, or 17 ‘93 per cent 
of the population, in ‘ secondary ’ poverty. Accord- 
ing to this inquiry, the percentage of the popula- 
tion of York living in poverty (27 '84) was only 
a little less than that in London (30'’7). In the 
case of the towns mentioned below a similar 
comparison cannot he made, as the extent of 
‘ primary ’ poverty alone has been investigated. 

(c) An investigation at Northampton was made 
by A. R. Burnett- Hurst in July 1913. There, m 
also at Warrington, Stanley, and Reading, the 
system adopted was to investigate the conditions 
prevailing in some 5 per cent of the households 
and to generalize from these. Further, in each of 
these cases it was necessary to make allowance for 
the rise in the general level of prices between 
1899 and 1913 before using Rowntree’s poverty line 
figures. Thus the York food allowance of 3s. for 
adults and 2s. 3d. for children became 3s. 6d. and 
2s. 7d. respectively. Fourpence was added for 
State insurance, and the expenditure on coal was 
adjusted to meet local conditions. 
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In Northampton, of the693 working-class families 
investigated 57 were below the poverty line. 
These were equivalent to 8'2 per cent of the 
working-class households of the town and to 6 4 
per cent of all households. These 57 families 
contained 9 per cent of the working-class popula- 
tion which fell within the scope of the inquiry. 
In York 15'46 per cent of the working-class popu- 
lation was living below the poverty line in 1899. 

(d) Burnett-Hurst’s inquiry at Warrington was 
conducted in the early autumn of 1913. Of the 
640 working-class families investigated 78 were 
below the poverty line. These were equivalent to 
12'2 per cent of the working-class households and 
to 11 '5 per cent of all households. These 78 
families contained 14 ’7 per cent of the working- 
class population which fell within the scope of the 
inquiry. 

(e) The mining village of Stanley, in the Durham 
coalfield, was investigated by Burnett-Hurst in 
July 1913. Of the 203 working-class families 
whose circumstances were inquired into 12, con- 
taining 6 per cent of the working-class population 
investigated, were below the poverty line. 

if) A. L. Bowley conducted an investigation in 
Reading in the autumn of 1912. 128 families of 

the 622 investigated were below the poverty line. 
This is equivalent to 20'6 per cent of the working- 
class households and to 15 '3 per cent of all house- 
holds. The 128 households below the poverty line 
contained 29 per cent of the population which fell 
within the scope of the inquiry. 

(g) An investigation of quite a different character 
into the extent of poverty in the United Kingdom 
has been made on two occasions by Leo G. Chiozza 
Money. His first inquiry related to 1903 and his 
second to 1908. As the income-tax returns con- 
stituted the basis of his inquiry, he divides the 
population into three groups, with £160 and £700 
as the dividing lines : 



1903. 

1908. 

RicnES. 

Number. 

Income 
£ mil. 

Number. 

Income 

£mil. 





Persons with In- 
comes of £700 per 
annum and up- 
wards and their 
families 

1,260,000 

670 

1,400,000 

634 

Ck)MFORT. 





Persons with in- 
comes betw’een 
£160 and £700 per 
annum and their 
families 

4,000,000 

260 

4,100,000 

275 

Poverty. 





Persons with in- 
comes of less than 
£160 per annum 
and their families 

37,250,000 

S80 

39,100,000 

935 


43,000,000 

1,710 

44,600,000 

1,844 


[h) The statistics relating to pauperism enable 
us to gauge destitution or extreme poverty, which 
must not be confused with po\ erty as dehned by 
Rowntree. The average daily number of paupers 
in receipt of relief in the United Kingdom at the 
beginning of 1914 w'as 933,163, or 20'3 per 1000 of 
the population. 

(t) On 26th Dec. 1913 there were 982,292 old 
age pensions payable in the United Kingdom. Of 
these, 685,288 were payable in England and Wales, 
97,702 in Scotland, and 199,302 in Ireland. Of 
the total number of persons in England and Wales 


who are over 70 years of age three-fifths are old age 
pensioners, i.e. persons whose incomes are less than 
£31 10s. per annum. 

4. Causes. — All these investigators of poverty 
have analyzed its immediate causes, and their con- 
clusions are given below. 

(a) Booth analyzed 4076 cases of the poor and 
very poor in London, known to selected School 
Board visitors, and summarized the results as 
follows : 

Loafers 60 or 1’6 per cent 

Questions of employment — 

Casual work, low pay, irregular earnings 2546 62-4 „ 

Questions of habit — 

Drunkenness and thriftlessness . . 633 13-6 „ 

Questions of circumstances-— 

Large families and illness . . . 017 22‘6 „ 

4076 100-0 


(d) Rowntree analyzed the causes of ‘ primary ’ 
poverty under somewhat different headings. 


Immediate cause of 
‘ primary ’ po\ erty. 

No. of 
house- 
holds 
affected. 

No. of 
persona 
affected. 

Percentage 
of total ]‘opu- 
lation living 
m * primary ’ 
poverty. 

Death of chief wage- 
earner .... 

403 

1,130 

16-63 

Illness or old age of chief 
wage-earner 

146 

370 

6 11 

Chief wage-earner out of 
work .... 

38 

167 

2*31 

Irregularity of work 

61 

205 

2-83 

Largeness of family, t,f. 
more than 4 children . 

187 

1,602 

22*16 

In regular work but low 
wages .... 

640 

3,766 

61-96 


1,465 

7,230 

100*00 


(c) The information collected by Bowley and 
Burnett-IIurst in Northampton, arnngton, and 
Reading may be summarized in one table ; the 
figures for Stanley are omitted, being too small to 
express in percentages. 


Immediate cause of 

Percentage of households below 
the Rowntree standard. 

poverty. 

Northamp- 

ton. 

Warring- 

ton. 

Beading. 

Chief wage-earner dead . 

21 

6 

14 

do. ill or old . 

14 

1 

11 

do. out of work . 
do. irregularly em- 


3 

2 

ployed . 

do. regularly employed: 
Wage insufficient for 3 
children 


8 

4 

3 children or less . 

21 

22 

33 

4 children or more . 
W’age sufficient for 3 but 

0 

38 

15 

family more than 3 . 

35 

27 

21 


100 

100 

100 


In the case of each of the five towns where the 
immediate causes of poverty have been analyzed 
the predominant cause is the same, viz. low wages, 
frequently in conjunction with large families. In 
Yoik (1899) 10 per cent of the adult males earned 
under 20s. a iveek and 26 per cent earned between 
20s. and 24s. In Northampton (1913) 13 per cent 
of the adult males earned under 20s. a week and 
14 per cent earned between 20s. and 24s. In 
Warrington (1913) 3'5 per cent of the adult males 
earned under 20s. a week and 28 5 per cent earned 
between 20s. and 24s. In Reading (1912) 15 per 
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cent of the adult male population earned under 
20s. a week and 35-5 per cent earned between 20s. 
and 24s. When from one quarter to one half of 
the adult male populations of these towns was 
earning less than 24s. a week, it is not astonishing 
that poverty should be very prevalent. 

The growtli of population has undoubtedly a 
serious influence on the general extent of poverty 
in old countries. Sooner or later increasing 
supplies of food and minerals can be obtained only 
at increasing cost. As the population of an old 
country grows and the supply of labour as a con- 
sequence increases, the productive capacity of the 
country grows, but not in the same proportion as 
the population. For a time this tendency may be 
overcome by new inventions, the accumulation of 
more capital, and the greater efficiency of the 
workers ; under these circumstances an advance in 
the general welfare of the community may be 
achieved, in spite of the increase of population. 
This has probably been the case in this country 
during the past hundred years or so, but we cannot 
look to similar conditions continuing indefinitely 
in the future. 

5. Present system of dealing with poverty. — At 
the present time in this country there are various 
methods, public and private, but not too well co- 
ordinated, for dealing with poverty. Most are 
palliative in character and only too few are 
remedial. This, however, is hardly astonishing, 
seeing how difficult the problem is. 

{a) Public methods. — (1) The poor relief wanted 
by Boards of Guardians or Poor Law Boards must 
be mentioned first. Nearly £18,000,000 per annum 
are being spent by these bodies in the United King- 
dom, but they assist no one unless he or she is 
absolutely destitute, so that their help is accorded 
only to a small proportion of the poor. Out-relief, 
which with certain exceptions is not granted to 
able-bodied persons, is generally very inadequate. 
Indoor relief, on the other hand, is very costly, and 
not infrequently has the effect of making persons 
relieved into more or less permanent paupers, by 
bringing them into contact with some of the least 
desirable guests of the Guardians. Undoubtedly, 
the most satisfactorj- work done by the Guardians 
is that done in their children’s homes and in their 
hospitals. 

(2) Under the Old Age Pension Act, 1908, every 
person of British nationality and twelve years’ 
residence within the United Kingdom whose 
income is below £31 10s. per annum becomes 
entitled, subject to certain small exceptions, on 
attaining the age of 70 to a pension of os. a week 
from the Exchequer. At the present time about 
a million persons benefit by this Act at a cost 
to the community of some £13,000,000. As the 
result of the passing of this Act, the number of 
paupers in England and Wales over 70 years of 
age has greatly diminished. It was 229.474 on 
31st March 1906, whereas it had fallen to 57,948 on 
1st Jan. 1914. 

(3) The Unemployed Workmen Act, 1905, pro- 
vides for the establishment of Distress Commit- 
tees which, if satisfied that an applicant is a person 
honestly desirous of obtaining work, but unable 
to do so from exceptional causes over which he 
has no control, and that his case is ca]>able of 
niore suitable treatment under the Act than under 
the Poor Law, can endeavour to obtain work for 
him or themselves undertake to assist him. This 
assistance may take the form of (a) aiding emigra- 
tion, (/3) aiding migration to another area, or 
(7) providing or contributing towards the provision 
of temporary work. The Distress Committees 
have dealt with only a very limited number of the 
unemployed : in 1912-13 the applicants for relief 
in England and Wales numbered 43,381, and of 


these 30,662 were found qualified for assistance. 
The majority of the applicants were general or 
casual labourers. 

(4) A far greater number of unemployed are dealt 
with by Labour Exchanges, established under the 
Labour Exchanges Act, 1909. On 16th Jan. 1914 
423 Exchanges were open. During 1913 the total 
number of individuals who applied to the Ex- 
changes for employment was 1,871,671, the total 
number of registrations being 2,965,893. During 
the year 652,306 individuals were given work, the 
number of vacancies filled being 921,853. 

(5) Another attempt to minimize the conse- 
quences of unemployment, and indirectly of 
poverty, has been the introduction of compulsory 
insurance against unemployment in certain trades, 
under pt. II. of the National Insurance Act, 1911, 
since amended by the National Insurance Act, 1914. 
The principal industries concerned are building, 
shipbuilding, works of construction, engineering, 
iron-founding, and the construction of vehicles. 
On 17th Jan. 1914 the number of workpeople 
insured was 2,282,324. The total amount of un- 
employment benefit paid to workpeople during 
1913 was £497,725. 

(6) The compulsory health insurance established 
by pt. I. of the National Insurance Act, 1911, since 
amended by the National Insurance Act, 1913, 
should ultimately have a considerable effect in 
increasing the welfare of the population, as ill- 
health undoubtedly lies at the bottom of a good 
deal of inefficiency, and the consequent low wages. 
A return made in February 1914 stated that there 
were 13,759,400 insured persons in the United 
Kingdom, of whom 360,000 were deposit contribu- 
tors. 

(7) The most direct effort to raise the low level 
of wages which is at the bottom of so much 
poverty was made when the Trade Boards Act, 
1909, was passed. The Act applied at first only to 
the four trades specified in the schedule — tailoring, 
cardboard box-making, machine-made lace, and 
chain-making — but the list may be extended by 
Provisional Order, confirmed by Act of Parliament. 
In 1913 the Act was applied to four new trades — 
shirt-making, sugar confectionery and food-pre- 
serving, hollow-ware, and linen and cotton em- 
broidery. For each trade or branch of a trade one 
or more Trade Boards are to be established. The 
duties of a Trade Board include the fixing of 
minimum time and piece rates. 

Investigations into the working of the Act have 
been made in the chain-making and tailoring 
trades by R. H. Tawney, and in the box-making 
trade by Miss M. E. Bulkley, under the auspices 
of the Ratan Tata Foundation of which Tawney 
is director. The following table relating to the 
wa"es earned by mastermen and journeymen 
chain-makers, before and after the establishment 
of minimum rates, gives some indication of the 
work of a Trade Board : 



Mastermen. 

Journejmen. 

Weekly wages. 





1911. 

1913. 

1911, 

1913. 


Under 159. 

Ins. and under 203. 

2Us. and under 258. 

25s. and under SOs. 

308. and over . . • 

56-7% 
33*7 „ 
9*4 „ 

1-3% 
20*2 „ 
60*8 „ 
17-6 „ 

61-3 % 
37*2 „ 
1*4 „ 

0-7% 
14*6,, 
48*1 „ 
30*6 „ 
6*8 „ 


(8) Of the persons who fall below the poverty 
line there can be little doubt that the school 
children and infants constitute the majority and 
that they are the worst sufferers. As a result of 
their investigations Bowley and Burnett-Hurst 
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inform ns that in Northampton just under one- 
sixth of the school children and just over one-sixth 
of the infants, in Warrington a quarter of the 
school children and almost a quarter of the infants, 
in Beading nearly half the school children and 
45 per cent of the infants belonging to working- 
class families are living in households in ‘ primary ’ 
poverty. 

The direct efforts of the State to remedy these 
conditions in England and Wales are connected 
vidth the feeding and the medical inspection of 
school children. 

(а) The Education (Provision of Meals) Act, 1906, 
which permits rates to he spent on the provision of 
food, is optional, and its adoption by Local Educa- 
tion Authorities is by no means universal. In 
many cases the authorities have contented them- 
selves with making arrangements with voluntary 
agencies. In 1911-12, out of 322 Local Education 
Authorities in England and Wales, 131 were mak- 
ing some provision for feeding school children. Of 
these, 95 were spending rates on the provision of 
food. In 1908-09, £67,524 from the rates, and 
£85,690 in all, were spent in the provision of meals 
by Local Education Authorities. In 1911-12 the 
corresponding figures were £151,763 and £157,127. 
The total number of meals provided in 1911 was 
8,487,824 in London and 7,634,395 in the rest of 
England and Wales. Both these figures show a 
small decrease on the previous year. The total 
number of children fed is given in the returns for 
1911 as 124,685. The number is apparently too 
low j and Miss Bulkley, in her investigation under 
the Eatan Tata Foundation, estimates that the 
total number of children who were fed at some 
time or other during the year was about 230,000 
out of a total school population of 5,357,567. The 
Education (Provision of Meals) Act, 1914, has 
removed the chief financial restrictions imposed by 
the earlier Act, and provides for an Exchequer 
grant which may amount to half the local author- 
ity’s expenditure. It is hoped that this grant will 
prove a stimulus to increased provision of school 
meals and a means by which the Board of Educa- 
tion can level up the conditions under which the 
provision is made. 

(/3) The School Medical Service was set up under 
the Education (Administrative Provisions) Act, 
1907. The medical inspection of all children 
attending public elementary schools is obligatory, 
but their treatment is optional. In 1913-14 there 
were 841 school medical officers in England and 
Wales, and in addition there were 578 officers 
appointed for special work, especially dentistry. 
In 277 out of the 317 Elementary Education Areas 
in England and Wales school nurses had been 
appointed. Medical treatment was provided by 
241 out of the 317 authorities. The treatment is 
generally limited to minor ailments, uncleanliness, 
ring-worm, and other common skin-diseases of chil- 
dren, defective eyesight or hearing, some external 
affections of the eyes and ears, and various tempor- 
ary conditions of the mouth (including teeth), nose, 
and throat. 

(б) Private methods. — These vary greatly in 
character. There is much individual charity, 
people who are well-to-do helping those who are 
less fortunate. In many cases it is the poor who 
help the very poor, whether they be relatives or 
merely neighbours. Further, there are many 
charitable foundations and institutions whose 
funds are obtained from endowments or subscrip- 
tions, or from both these sources, such as Dr. 
Bamardo’s Homes and the Church Army. Other 
types of organization are the Charity Organization 
Society and the Gilds of Help that exist in several 
towns ; these organizations exist with the special 
object of investigating cases of poverty and helping 


them or bringing them into touch with some means 
of help. At times of unusual distress, such as is 
caused by a famine or a coal-mine disaster, a 
special fund is often raised to meet the emergency. 
Many trade unions, although not charitable organ- 
izations, relieve distress by the payment of out-of- 
work benefits. 

How many people in the grip of poverty are 
helped by private efforts, and how much money is 
spent in this way, it is impossible to say. Definite 
information with regard to public eflbrts to allevi- 
ate poverty is also very difficult to obtain. The 
ideal of public and private methods should un- 
doubtedly be gradually to reduce the amount of 
poverty by abolishing the ultimate causes of 
poverty. That many of the efforts are not remedial, 
but merely palliative, must be admitted. Further, 
no expenditure of money, however lavish, no 
raising of wages, no bettering of uiban and rural 
housing accommodation, no improving of sanitary 
conditions, in fact, no material improvements alone, 
can hope to achieve permanent results, unless they 
are accompanied by certain moral changes in the 
character of the people. Thrift, sobriety, tidiness, 
and cleanliness — these and other virtues must be 
developed, if people are to reap the full benefits of 
any material changes which are likely to be 
effected. Much, in fact, could be achieved by moral 
development alone, and it is of the greatest im- 
portance to realize this, as material improvements 
at a time of high prices and great national im- 

overishment due to the war are hardly likely to 

e forthcoming in any large measure in the im- 
mediate future. 

Literatcrb.— C. Booth, Life and Labour of the People in 
London, London, lSi)2-97, esp. vols. i. and ii. ; B. Seebohm 
Rowntree, Poverty : A Study of Town Life, do. 1901 ; A. L. 
Bowiey and A. R. Burnett-Hurst, Livelihood and Poverty, 
do. 1916 ; U. G. Chiozza Money, Riches and Povertytt, do. 
1912 ; R. Giffen, Economic Inquiries and Studies, do. 1904, 
vol. i. ch. 10; H. J. Hoare, Old Age Pensions, do. 1915 ; 
M. E. Bulkley, The Feeding of School Children, do. 1914 ; 
R. H. Tawney, The Establishment of Minimum Rates in the 
Chatn-SIaking Industry, do. 1914, Minimum Rates in the 
Tailoring Industry, do. 1915 ; M. E. Bulkley, Minimum Rates 
in the Box-making Industry, do. 1915 ; W. H. Beveridge, On. 
employment, a Problem of Industry, do. 1909 ; T. Chalmers, 
Pi obtems of Poverty, do, 1912 ; The 1 ear Book of Social Progress 
for ItflS-Ih, and for 19U-15 ; Statistical Abstract for the 
United Kingdom-, Abstract of Labour Statistics of the United 
Kingdom; Statistical Memoranda and Charts relating to 
Public Health and Social Conditions (Cd. 4671) ; Report of the 
Chief Medical Oficer of the Board of Education. 

Douglas Knoop, 

POWER. — The definition of power, or potency, 
and tlie distinction of power into active and passive 
are most clearly given by Aristotle. In this respect 
later writers, as Hobbes and Locke, have done 
little more than repeat Aristotle. 

In Met. (iv.) v. 12 Aristotle distinguishes three 
senses of the term : 

‘ ** Potency ” means (1) a source of movement or change, 
which is in another thing than the thing moved or in the same 
thing gwa other, e.g, the art of building is a potency which is 
not in the thing built, while the art of healing, which is a 
potency, might be in the man healed, but not in him gxia 
healed. “Potency'* then means the source, in general, of 
change or movement in another thing or in the same thing 
qua other, and also the source of a thing’s being moved by 
another thing or by itself other. For in virtue of that 
principle, in virtue of which the patient suffers anything, we 
call It “capable” of suffering; and this we do sometimes if it 
suffers anything at all, sometimes not in respect of ever} thing 
it suffers, but only if it suffers a change for the bett-er. — 
The capacity of pierforming this well or according to intention ; 
for sometimes we say of those who merely can walk or speak 
but not well or not as they intend, that they cannot speak or 
walk. ^ The case of passivity is simiIar.-^3) The states in virtue 
of which things are absolutely impassive or unchangeable, or 
not easily changed for the worse, are called potencies; for 
things are broken and crushed and bent and in general 
destroyed not by having a potency but by not having one and 
by lacking something, and things are impassive with respect to 
such processes if they are scarcely and slnrhtly affected by 
them, because of a “potency” and because they “can” do 
something and are in some positive state ' (Metapkj/iica, tr. 
W. D. Ross, in Works of AristoUe, tr. J. A. Smith and W. D 
Ross, yoi. Tiii, Oxford, 1908). 
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In Met. (viii.) ix. 1, having mentioned these difler- 
ent kinds of potency, Aristotle says : 

‘Obviously, then, in a sense the potency of acting and of 
being acted on is one (for a thing may be “ capable '* either 
because it can be acted on or because something else can be 
acted on bj' it), but in a sense the potencies are different. 
For the one is in the thing acted on ; it is because it contains 
a certain moine principle, and because even the matter is a 
motive principle, that the thing acted on is acted on, one 
thing by one, another by another ; for that which is oily is 
infiammable, and that which yields in a particular way can be 
crwAtfd; and similarly in all othercases. But the other potency 
is in the agent, t.g. heat and the art of building are present, 
one in that which can produce heat and the other in the man 
who can build. And so in so far as a thing is an organic 
unity, it cannot be acted on by itself ; for it is one and not two 
different things ’ (tr. Ross ; cf. Reid’s Works^^ ed. Hamilton, 
p. 519, note). 

Aristotle also refers to the use of the term in 
geometry, and says that it is due to analogy. 

The foregoing quotations contain not only the 
germ of all that lias been subsequently written, 
but also anticipations of what is suggested by the 
most recent results of science. 

The language of Hobbes is not essentially differ- 
ent from that of Aristotle. Hobbes reduces all 
change to motion. Hence power is confined by 
Hobbes to what Aristotle regards as only one sense 
of the word ‘ power. ’ 

‘All mutation,’ says Hobbes, ‘consists in motion only'; 
‘there can be no cause of motion, except in a body contiguous 
and moved ’ ; ' motion is not res-isted by rest, but by contrary 
motion ’ {English Works, ed. Molesworth, i. 123-125). 

Hobbes continues : 

‘Whensoever any agent has all those accidents which are 
necessarily requisite for the production of some effect in the 
patient, then we say that agent has foicer to produce that 
effect, if it be applied to a patient. . . . The same accidents, 
which constitute the efficient cause, constitute also the poxcer 
of the agent. Wherefore the power of the agent and the 
eJMent cause are the same thing. But the^ are considered 
with this difference, that cause is so called in respect of the 
effect already produced, and power in respect of the same 
effect to be produced hereafter; so that cause respects the 
past, power the future time. Also the power of theagent is that 
which is commonly called active power,’ Power of the patient, 
passive power, material cause are, he says, the same thing, 
but with this different consideration, that in cause the past 
Hme, and in power the future, is respected.' The power of the 
agent and patient together he styles ‘entire or plenary power.’ 
It is the same thing with entire cause — ‘ the aggregate of all the 
accidents, as well in the ^ent as in the patient, which are 
requisite for the production of the effect’ (16. 1. 127 1). 

The language of Hobbes reminds us of J. S. 
Mill, who regards the cause as the sura total of 
conditions, positive and negative taken together, 
which being realized, the consequent invariably 
follows. To Mill, however, the distinction of 
agent and patient is illusory, whereas Hobbes 
follows closely the Aristotelian analysis given 
above. They are two aspects necessarily united. 

‘These powers . . . are but conditional, namely, the agent ha$ 
power, if if be applied to a patient ; and the patient has power, 
if if be applied to an ag^nt ; otherwise neither of them have 
power, nor can the acculeiits, which are in them severally, be 
properly called powers ; nor any action be said to be possible 
for the power of the agent alone or of the patient alone* 
{ib. i. 129). 

Neither in Hobbes nor in Mill do we find any 
satisfactory account of power as a subjective 
ptienomenon. This question was first raised by 
Locke, wlio uses language, in some respects, similar 
to that of Hobbes, but not so objective. He says : 

* Power also is another of those simple ideas which we receive 
from sensation and reflection : for, observing in ourselves that 
we can at pleasure move several parts of our bodies which were 
at rest ; the effects, also, that natural bodies aie able to pro- 
duce in one another, occurring every moment to our senses, we 
both these ways get the idea of power’ (Essay, xi. vii. 8). 

* This Idea how got. — The mind being every day informed by 
the senses of the alteration of those simple ideas it observes in 
things without, and taking notice how one conies to an end, 
and ceases to be, and another begins to exist which was not 
before ; reflecting also on what passes within itself, and observ- 
ing a constant change of its ideas, sometimes by the impression 
of outward objects on the senses, and sometimes by the deter- 
mination of its own choice ; and concluding from what it has so 
constantly observed to have been, that the like changes will for 
the future be made in the same things, by like agents, and by 
the like ways ; considers in one thiug the possibility of having 
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of perceivable ideas ; for we cannot observe any alteration to be 
made in, or operation upon, anything, but by the observabI*» 
change of its sensible ideas ; nor conceive any alteration to be 
made, but by conceiving a change of some of its ideas * (ib. 
IL xxi. 1). 

In these sentences we come face to face with the 
psychological and epistemological problems which, 
in modern times, circle round the meaning of the 
term. Apart from these questions, power is to 
Locke, as to Aristotle and Hobbes, active and 
passive. 

‘ Power, thus considered, is two-fold ; viz., as able to make, or 
able to receive, any change : the one may be called active, and 
the other passive power ' (16. ll. xxi. 2). 

He suggests that matter may be wholly destitute 
of active power, as its author, God, is truly above 
all pa.ssive power, and that created spirits alone 
are capable of both active and passive power. He 
also suggests that the clearest idea of active 
power is got from spirit, from reflexion on the 
operations of our minds, from which only we have 
the ideas of thinking and of the beginning of 
motion. These ideas of Locke lead inevitably to 
the question as to the relation that the power of 
which we seem to be conscious to control our own 
thoughts and actions has to power considered os 
existing in the external world. 

It is not unusual to evade the problems thus 
raised by Locke by distinguishing different senses 
of the word ‘power’; by saying that, when we 
use ‘power’ in the psychological sense, as an 
apparent phenomenon of our inner consciousness, 
the sense is quite different from and unrelated to 
such uses of ‘ power ’ as are exemplified when the 
‘ mechanical powers ’ are spoken of, or ‘ power ’ as 
the rate of doing work per unit of time, or, again, 
as implied in the phrase ‘ potential energy ’ ; or in 
the theory of potential introduced into electrical 
science by G. Green in 1828. The guestion as to 
the total discrimination of these different senses 
from the psychological cannot he determined o 
priori, by mere introspection. We, therefore, pro- 
pose to consider: (1) the psychological data from 
which the concept of power is derived ; (2) the 
scientific uses of the term ; (3) the metaphysical 
connexion (if any) which exists between the 
psychological concept and the scientific use ; and 
(4) the epistemological value of the concept. 

I. The psychological origin. — The passage 
quoted above from Locke was early taken excep- 
tion to by Hume. 

‘I believe,' says Hume, ‘the most general and most popular 
explication of this matter, is to say, that finding from experience, 
that there are several new productions in matter, such as the 
motions and variations of body, and concluding that there 
must somewhere be a power capable of producing them, we 
arrive at last by this reasoning at the idea of power and efficacy. 
But to he convinc’d that this e.xplication is more popular than 
philosophical, we need but reflect on two very obvious prin- 
ciples- First, That reason alone can never give rise to any 
original idea, and secondly, that reason, as distinguish’d from 
experience, can never make us conclude, that a cause or pro- 
ductive quality is absolutely requisite to every beginning of 
existence’ {A Treatise of Human Nature, ed. T. H. Green and 
T. H. Grose, new ed., London, 1909, i. 452). 

In the Inquiry concerning Human Understanding, 
he says : 

‘From the first appearance of an object, we never can con- 
jecture what eflfect will result from it. But were the power or 
energv of any cause discoverable by the mind, we could foresee 
the effect, even without experience ; and might, at first, pro- 
nounce with certainty concerning it, by mere dint of thought 
and reasoning ’ (sect. vii. pt. 1). 

Hume then inquires whether this idea is derived 
from reflexion on the operations of our minds, and 
is copied from any^ internal impression — e.g., an 
act of volition. His conclusion is : 

‘The motion of oar body follows upon the command of our 
will. Of this we are every moment conscious. But the means, 
by which this is effected ; the energy, by which the will performs 
eo extraordinary an operation ; of this we are so far from being 
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immediately conscious, that it must for ever escape our most 
diligent enquiry ’ His general conclusion is : ‘All events 

seem entirely loose and separate. One event follows another; 
butwe never can observe any tie between them. They seem 
conjoined, but never connected. And as we can have no 
idea of anything w’hich never appeared to our outward sense 
or inward sentiment, the necessary conclusion seeins to be that 
we have no idea of connexion or power at all, and that these 
words are absolutel}' without any meaning, when employed 
either in philosophical reasonings or common life ' (ih. sect, 
vii. pt. 2). 

These views regarding power were accepted and 
repeated by Thomas Brown. 

‘ We give the name of cause to the object which we believe 
to be the invariable antecedent of a particular change ; we give 
the name of effect, reciprocally to that invariable consequent ; 
and the relation iteelf, when considered abstractly, we denomi- 
nate power in the object that is the invariable antecedent, — 
susceptibility in the object that exhibits, in its change, the 
invariable consequent. We say of fire, that it has the power of 
melting metals, and of metals that they are susceptible of fusion 
by fire, — but, in all this variety of words, we mean nothing more 
than our belief, that when a solid metal is subjected for a certain 
time to the application of a strong heat, it will begin afterwards 
to exist in that different state which is termed liquidity', — that, 
in all past time, in the same circumstances, it would have ex- 
hibited the same change, — and that it will continue to do so in 
the same circumstances in all future time* {Inquiry into the 
Relation of Cause and Effect^ p. 16 f.). 

The analysis of Hume and Brown reduces the 
idea of power, efficiency, necessary connexion, 
considered as a subjective phenomenon, to an 
illusion. 

* In the sequence of events called Cause and Effect,* says 
James Mill, ‘men were not contented with the Cause and the 
Effect; they imagined a third thing, called Force or Power, 
which was not the cause, but something emanating from the 
Cause, and the true and immediate cause of the Effect* {Ana- 
lysis of the Phenomena of the Human Hind, new ed., London, 
1869, ii. 328X 

In opposition to Hume’s opinion, Reid held that 
reason might give rise to a new original idea ; in 
what way it is difficult to say. 

‘ It is not easy to say in what way we first get the notion or 
idea of power. It is neither an object of sense nor of conscious* 
ness. We see events, one succeeding another ; but we see not 
the power by which they are produced. We are conscious of 
the operations of our minds ; but power is not an operation of 
mind. If we had no notions but such as are furnished by the 
externai senses, and by consciousness, it seems to be impossible 
that we should ever have any conception of pow'er* (iVoritsr^ 
ed. Hamilton, p. 446). * Our conception of power is relative to 
its exertions or efiects'fp. 514). From the consciousness of 
our own activity, seems to be derived not only the clearest, but 
the only conception we can form of activity, or the exertion of 
active ^wer ' (p. 523). 

The view expressed in these and other passages, 
and already suggested by Locke, that the concep- 
tion of active power is derived solely from the 
consciousness of our own exertions, occurs fre- 
quently in subsequent philosophy. In its most 
significant form it seeks to derive the notion of 
power from the consciousness of our voluntary 
activities and, in particular, our motor energies. 
This view had been already combated by Hume 
(Inquiry, sect, vii.), and his arguments are re- 
peated by Hamilton (Lectures on Metaphysics, 
Edinburgh and London, 1859, ii. 391 f., Reid’s 
Works'^, p. 866 f.). To escape the force of Hume’s 
arguments, H. L. Mansel (Prolegomena Logical, 
Oxford, 1860, p. 151, Metaphysics, Edinburgh, 
1875, p. 269) and V. Cousin (Fragments philoso- 
phiques, Paris, 1826, preface) were led to seek an 
immediate intuition of power in mind as determin- 
ing its own modifications — in Cousin’s language, 
in a causation wholly spiritual. Quite recently an 
attempt has been made to prove experimentally 
such purely mental determination. Such mental 
determination seems equivalent to the Jiat of 
William James (Principles of Psychology, London, 
1905, ii. 561). But, just in so far as the element 
of effort is eliminated, the experience becomes 
correspondingly unfruitful as the source of the 
origin of our notion of power. 

If, however, the sense of effort, and in particular 
of muscular effort, is retained as an integral part 
of our volitional consciousness, we encounter a 
grave difficulty. The experiment of D. Perrier 
VOL. X. — 10 


(Functions of the Brain^, London, 1886, p. 386) 
seems to show that the consciousness of effort i.'" 
an afferent, not an efferent, sensation, and depen- 
dent in every case upon some muscular contraction. 
Perrier’s argument was powerfully pressed by 
Hugo Munsterberg, in Die Willenshandlung (Frei- 
burg, 1888, pp. 73, 82, quoted by James, ii. 505); 
nor does it seem possible now to maintain the view 
formerly held by Hamilton, Bain, and Wundt, that 
we have a direct consciousness of effort, or energy 
expended, accompanying the innervation of the 
motor nerves. Muscular afferent sensations are as 
subjective as those of brightness, noise, and smell. 
Thus P. G. Tait (Dynamics, London, 1885, p. 354) 
regards the idea of force as corresponding to some 
process going on outside ns, but quite different 
from the sensation which suggests it. If this view 
is sustained, a philosophy like that of Maine de 
Biran or Schopenhauer, which seeks to interpret 
the universe in analogy with will force, is ex- 
cluded. 

In his Metaphysic Lotze says : 

‘These effects or actions [of things], which proceed from 
them and are sense-stimuli to us, are no doubt only motions 
and themselves neither red nor sweet; but what is there to 
prevent our supposing that, by acting through our nerves, they 
make that same redness or sweetness arise, aa our sensation, in 
our souls, which also attaches as a quality to the things them- 
selves? Such a process would be no more wonderful than the 
performances of the telephone, w'hich receives waves of sound, 
propagates them in a form of motion quite different, and in the 
end conducts them to the ear retransformed into waves of 
sound ’ (Eng. tr.2, Oxford, 1887, ii. 204 f.). 

The objectivity of the qualities of sensation has 
been maintained by J. H. von Kirchmann (Kate- 
chismus der Philosophie, Leipzig, 1877, p. 103), 
H. Schwarz (Das Wahrnehniungsproblem, Leipzig, 
1892, p. 76), and apparently by Bergson (Matter 
and Memory, Eng. tr., London, 1911, p. 49 tt'.). 
Wundt long ago recognized that his argument 
against the specific energies of the nerves, accord- 
ing to wliich the quality of sensation does not 
belong originally to the nerves, but is due to the 
action upon them of the normal stimulus, involves 
as a consequence that the sensation is brought 
nearer to the stimulus and made dependent upon 
it. These tendencies in modern writers show that 
it may still be possible to interpret the feeling of 
effort or force objectively, even though it be medi- 
ated by a sensory, not a motor, nerve. The objec- 
tivity of our perception of force does not really 
depend upon whether the nerve is incoming or 
outgoing, but depends upon the nature of the 
impression which is thereby conveyed. Here a 
difference presents itself. In the case of other 
impressions the phenomenon disclosed to conscious- 
ness seems purely subjective. In the perception 
of force we are confronted with a transeunt pheno- 
menon. At whatever point the transition into 
sensuous consciousness takes place, the nature of 
force is to exist and to be perceived only as coming 
from without, just as we feel at the point of the 
pen the resistance of the paper over which it moves. 
This is wliat Hamilton means by the ‘ quasi- 
primary phasis’ of the secundo-primary qualities 
(Reid’s Works, note D, §2). His analysis of the 
apprehension is correct, even if he he wrong in 
assigning it to a locomotive faculty instead of to 
the muscular sense. It is also implied in Reid’s 
‘ relative ’ notion. 

2 . The scientific use of ‘ power.’— If a force is 
applied to overcome a resistance, no matter at 
what time-rate the force acts, tlie force so a]>plied 
has been called the ‘ power,’ and that indepen- 
dently of any mechanical advantage gained. Power 
in this sense is now called the effort. 

When, by use of a simple machine, mechanical 
advantage is gained, the instrumentality through 
which this advantage is obtained has been called a 
‘power,’ as in the phrase ‘ the mechanical powers,’ 
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applied to the lever, the wheel and axle, the in- 
clined plane, the wedge, the movable pulley, and 
the screw. Such a machine is not a force or 
power in itself, but only a contrivance for concen- 
trating force on a particular resistance. Since the 
work done by a simple machine may be taken as 
equal to that done upon it, it is not itself a power 
in the sense of doing work. 

Power is the rate of doing work, or the quantity 
of work the agent can perform in a given time. 

If it can be shown that the power, or actio 
agentis, of a material agent stands to the object 
upon which it acts in a relation analogous to that 
which governs the relations of the material and 
spiritual generally, we shall have a confirmation 
of the foregoing theory of the perception of force. 

3. Metaphysical connexion of the subjective 
and objective aspects of power.— The well-known 
law of Fechner, that the increase of sensation is as 
the logarithm of the stimulus, is commonly dis- 
cussed as a purely phenomenal law — a formula to 
which the facts of our sensitive consciousness 
rather curiously happen to conform. As such it 
has been regarded rather contemptuously by 
James. In recent years attempts have been made 
to extend it not only to the organic, hut also to 
the inorganic, world. To Fechner himself it was 
something infinitely more than such a mere pheno- 
menal rule. It was no less than a fundamental 
law, governing the relations of the physical to the 
psychical, and, conversely, of the psychical to the 
physical. It was closely connected with Fechner’s 
psycho-physical parallelism. Fechner’s doctrine 
was quite different from ordinary psycho-physical 
parallelism. The latter endeavours to find for 
each mental state, and each fragment thereof, its 
underlying physical equivalent {e.g., Munsterberg, 
Aufgabtn und Methoden der Psychologic, Leipzig, 
1891). Fechner, on the other hand, saw clearly that 
to a single mental unity a distinguishable material 
multiplicity may corre^ond (Zend-Avesta?, Ham- 
burg, 1906, ii. 141). This is quite in accordance 
with his law. Here it is only necessary to call 
attention to the fact that, if in the physical world 
energy increases as the square of the velocity, in 
the psychic world the resistance to the stimulus 
increases by a similar law. 

4. Epistemological conclusion. — If there is thus 
in the relations of the spiritual and physical some- 
thing like that which holds between potential 
energy, depending upon configuration, and move- 
ment, something analogous to the strain implied 
in that which on other grounds has been called 
‘potential’ (J. Clerk Maxwell, Theory of Heat, 
new ed., London, 1894, p. 91), it is a reasonable 
inference to say that it is just the very nature of 
this power which as ‘ quasi primary phasis ’ we 
experience in our muscular activities, and that the 
secundo-primary qualities are experienced in an 
objective sense. 

Literattjek. — A ristotle, Sleiaphysica ; Hobbes, Ejvilish 
Works, ed. W. Molesworth, London, 1830-45, i. ; Locke, Essay 
oonceming Human Understanding , do. 16110, bk. ii. ch. xxi. ; 


et du moral de Vhomme, Paris, 1834 ; Thomas Brown, Inquiry 
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George J. Stokes. 

POWER OF THE KEYS.— This terra is 
derived from the promise of our Lord to St. Peter : 
‘ I will give unto thee the keys of the kingdom of 
heaven’ (Mt 16'®). In Jewish literature the key 
is symbolical of authority (cf. Is 22“, Rev 1“ 3’ ; 
G. balman. Words of Jesus, Eng. tr., Edinburgh, 
1902, p. 213). Here the expression contains a 
manifest reference to Is 22®®. In that passage the 
prophet announces that ‘ the key of the house of 
David ’ is to be taken from the unworthy Shebna 


and given to Eliakim ; in other words, the latter 
is to be appointed the king’s minister, and to 
govern the kingdom in his name. ‘ The Kingdom 
of Heaven’ is the term ordinarily employed by our 
Lord to signify the Church which He had come on 
earth to found — the organized, theocratic society 
of those who accepted His claims. Thus the 
promise, it would seem, can have but one meaning : 
Peter is to be Christ’s vicegerent to rule the 
Church on His behalf. It is true that a few 
recent writers have sought to give another sense 
to the passage by connecting it with our Lord’s 
words to the scribes : ‘ Ye have taken away the 
key of knowledge ’ (Lk 11®®). They suppose that 
scribes were instituted to office by the ceremonial 
delivery of a key, and conclude that the words 
addressed to Peter signify no more than that he 
is a scribe fully instructed unto the Kingdom of 
Heaven. The contention is devoid of all prob- 
ability, for there is no evidence for any such cere- 
mony of institution. The natural interpretation 
of the expression as employed in Lk 11 is simply 
that the scribes had prevented all access to the 
knowledge of the way of salvation (cf. A. Plummer, 
‘St. Luke’®, in ICC, Edinburgh, 1898, p. 314). 

The nature of the power conferred on St. Peter 
is indicated by what follows : ‘ Whatsoever thou 
shalt bind on earth shall be bound in heaven ; and 
whatsoever thou shalt loose on earth shall be 
loosed in heaven.’ It seems generally admitted 
that the power of binding and loosing (g.v.) signi- 
fies primarily the gift of legislative authonty. 
In theological literature, however, from Patristic 
times to the present day, the term has commonly 
been employed to denote the judicial power 
exercised by tlie Church in regard to the forgive- 
ness of sins. This use is not without justification. 
In every State supreme legislative authority carries 
with it supreme judicial authority ; the one is the 
corollary of the other. Hence, when Christ con- 
stituted St. Peter and subsequently (Mt 18’®) the 
whole apostolic college legislators of His kingdom. 
He thereby made them likewise its judges. But 
the judicial power which is proper to the Church 
must in the nature of things differ very greatly 
from that exercised by a civil government. The 
function of the State is simply to secure the tem- 
poral welfare of its citizens ; hence it takes cogniz- 
ance only of external acts and not of the internal 
motive (‘De intemis non judicat praetor’). The 
Church, on the other hand, exists for the salva- 
tion of souls. From this it may be concluded that 
in her judicial capacity she must deal with sin as 
such, and must be authorized to remit it or refuse 
remission as the case may demand. This power, 
as the traditional theology of the Church has 
always taught, was granted in express terms on 
a subsequent occasion (Jn 20®®). 

I In Patristic literature we find two interpreta- 
tions of the promise of the keys. Neither of the 
two, however, gives us quite the full force of the 
Hebrew metaphor. Thus several of the fathers, 
while recognizing that St. Peter is the recipient of 
an exceptional favour marking him out as the chief 
of the Twelve, understand the privilege as having 
reference not to the Church militant but to the 
celestial Kingdom. Our Lord, they hold, foretold 
that it should be Peter’s office to receive the souls 
of the just into beatitude and exclude the unworthy, 
and by this prerogative constituted him the prince 
of the apostles. St. Asterius of Amasea writes as 
follows : 

* He receives by this promise the keys of the kingdom, ftnd 
becomes lord of the gates thereof, so as to open them to whom 
he will, and to close them to those against whom they should 
Justly be shut ’ (Horn. ciii. in SS. Pet. et Paul. [PG xl. 280]). 

St. Cyril of Jerusalem speaks of ‘ the Prince of the 
Apostles, the key-bearer of the kingdom of heaven ’ 
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(Cat. xvii., de Spiritu Sancto, ii. [PG xxxiii. 997]; 
cf. Basil, de Judicio Dei, 7 [PG xxxi. 671] ; 
Chrysostom, Horn, in St. Ignat, n. 4 [PG 1. 691] ; 
Eph. Syrus, Serm. Syr. Ivi. [tom. ii. p. 559]). 

In another and much the most frequent class of 
passages the promise is understood of the power 
of absolution alone. To men thoroughly familiar 
with the institution of penance the metaphor of 
the keys seemed intended to signify that to Peter 
was granted authority to forgive sms and thereby 
to open or bar the road which alone gives access to 
heaven. This application, as we have explained 
above, is admissible, though it is far from exhaust- 
ing the full significance of Christ’s words. But 
some at least of those who adopted it failed to see 
that the metaphor implied the gift of supreme 
authority in general, and restricted its meaning 
entirely to the sacrament of penance. Thus we 
find Augustine so completely identifying the keys 
with the power of absolution that he expressly 
denies that the gift was personal to Peter. It was 
bestowed, he says, no less on all the Twelve, and 
it is in virtue of this gift that the Church, wherever 
it is found, exercises the right to forgive sins (Serm. 
cxlix. 7 [PL xxxviii. 802] ; for other examples see 
Ambros. de Poen. i. 33 [Pi xvi. 496] ; August. 
Serm. cccxcii. 3 [Pi xxxix. 1711] ; Hilary, in Matt. 
xvi. 7 [Pi ix. 1010] ; Origen, in Matt. xii. 14 [PG 
xiii. 1014] ; Cone. ffle. Eph. Act iii. [Hardouin, i. 
1477]). This explanation of the passage leads 
naturally to the question why, if the power con- 
ferred belonged to all the apostles, the keys were 
committed to Peter alone. To this it is replied 
that thereby is signalized Peter’s pre-eminence 
among the apostles (Origen, in Matt. xiii. 31 [PG 
xiii. 1179] ; Hilary, loc. cit. ; August. Serm. ccxcv. 
2 [Pi xxxviii. 1349]). Stress is further laid on 
the consideration that in giving the keys to the 
chief apostle alone Christ designed to make it clear 
that the Church is in her essence one (August, loc. 
eit. ; Optatus, de Schismate Donat, vii. 3 [Pi xi. 
1087]). 

The Scholastic theologians of the 12th and 13th 
centuries, when they treat of the sacrament of 
penance, devote a special section to ‘ de Clavibus,’ 
in which th^ examine the nature of the power of 
absolution (Bfugo Victorious, Summa Sententiarum, 
vi. 14 [Pi clxxvi. 152] ; Rolandus, Sententice, p. 264 
[ed. A. M. Gietl, Freiburg im Br., 1891] ; Petrus 
Lombardus, Lib. Sent. iv. 18 [Pi cxcii. 885] ; 
Petrus Pictaviensis, Sent. iiL 16 [Pi ccxi. 1073], 
etc. ). There are, they say, two keys, viz. discretio 
and potestas — the clavis scientice and the clavis 
potentice. The original source of this curious dis- 
tinction is apparently the Glossa interlinearis of 
Anselm of Laon, where it occurs in the comment 
on Mt 16 (Pi clxii. 1396). The idea of a clavis 
scientice is most probably connected with Lk 11“. 
To the objection that many who are not priests 
possess scientia Thomas Aquinas replies that the 
clavis scientice is not knowledge as such, but the 
authority to inquire judicially previously to pro- 
nouncing judgment (Summa Theol. Suppl. qu. 17, 
art. 3, ad 2). It appears, however, from a pass- 
age in a decree of John XXII. which deals incident- 
ally with this point that some theologians at least 
rejected this distinction of the clavis scientice and 
clavis potentice as an artificial refinement (Corpus 
Juris Canonici : Extravagantes, xiv. 6, ‘Quia 
Quorundam ’). 

Towards the end of the 13th cent, a new inter- 
pretation makes its appearance. At this period 
the struggle between the empire and the papacy 
was at its height, and on either side the pen was 
hardly less active than the sword. The imperial 
legists claimed for the emperor complete supremacy 
over the ecclesiastical order ; and the canonists 
replied by maintaining that the pope as Christ’s 


vicar possessed direct authority over secular princes, 
that it lay with him to appoint them, and, if need 
be, to depose them. Christ’s gift of the keys to 
Peter was employed to support this contention. 
It was urged that the gift was not of one key 
alone, but of two ; and that this symbolized 
Peter’s supremacy alike over spirituals and over 
temporals. The first, it would seem, to employ this 
argument was the famous canonist Henry of Segusio 
(Hostiensis) (t 1274), who writes : 

‘ Ideo etiam Dominus dominorum non sine causa dixit Petro : 
Et tiM dabo claves reg^i coelorum. Et nota, non dixit clavem 
sed claves, scilicet duas, unam quae claudat et aperiat, liget et 
solvat quoad spiritualia ; aliam qua utatur quoad tenipK)ralia ' 
(Summa Aurea, lib. iv. tit. ‘ Qui filii sint legitimi,’ n. 10). 

The same claim was made in the following 
century by Augustinus Triumphus (t 1328) and 
Alvarus Pelagius (t 1352) (de Planctu Ecclesice, 13). 
It is perhaps not to be wondered at that, at a period 
when Marsiglio of Padna and John of Jandun were 
advocating their revolutionary theories, the con- 
troversialists of the opposite school should have 
fallen into exaggerations on their side. On the 
other hand, the theologians who denied that the 
pope possessed direct authority over secular princes 
called attention to the fact that it was the keys of 
the Kingdom of heaven, not those of an earthly 
kingdom, that Christ gave to His apostle (cf. Cor- 
nelius a Lapide, in loc.). 

Since the 16th cent. Roman Catholic theologians 
appear to be practically unanimous in their 
understanding of the passage. By the gift of the 
keys, they hold, is signified ecclesiastical authority 
in its widest scope. This authority is multiple, 
and embraces (1) the power of order, exercised in 
regard to sacrifice and sacrament, (2) the power to 
teach authoritatively the revealed word of God, 
and (3) the power of jurisdiction, in virtue of 
which the Church rules and legislates for the faith- 
ful. This authority was conferred in its fullness 
on Peter and his successors. It was, however, to 
be shared by others in due measure, though alwaj s 
in dependence on the chief pastor. Thus the poie 
is the supreme ruler and teacher of the Church. 
Yet aU bishops and priests possess the power of 
order; and they receive in due degree authority 
to teach, and in most cases some measure of juris- 
diction. In absolving from sin the Church is 
exercising the powers of order and of jurisdiction. 
This is, however, but one aspect of the gift signi- 
fied under the metaphor of the keys of the King- 
dom of heaven. 

Litkrature. — F. Snarez, De Poernitentia, xvi, 4 (ed. Paris, 
1856-61, xxii. 357) ; R, Bellarmine, Controversice de Rom. 
Pont., Ingolstadt, IWl, i. 12 f. ; F. Macedo, De Clavibus Petri. 
Rome, 1660, i, 2 ; J. BIStzer, art. ‘ Schlusselpewalt,’ in Wetzer- 
Welte, Kirchenlexikon, x. [Freiburg im Br., 1897] 1834 ; Cor- 
nelias a Lapide, Comment, in Script. Sacr.. Lyons, 1872, xv. 370. 

_ G. H. Joyce. 

PRADHANA. — Pradh&na, properly ‘funda- 
mental substance,’ is a Sanskrit term employed 
in the Sankhya (q.v.) philosophy as a synonym 
for prakrti, to denote the primeval substance. 
Since in all material developments this primeval 
substance retains a place though transformed, and 
the doctrine of the Sankhya expressly asserts the 
identity of the material cause and the product, 
the words pradhana and prakpli in the Sankhya 
texts not seldom denote also the matter which is 
the result of evolution, ».e. the material universe 
in general. R. Garbe. 

PRAGMATISM.— Pragmatism has come into 
use since 1898, when the word first occurred in 
William James’s pamphlet on Philosophical Con- 
ceptions and Practical Results, as the technical 
name for a tendency which can be traced through- 
out the history of philosophy, but has only of 
late grown self-conscious, systematic, and general, 
i The term had been coined twenty years before by 
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C. S. Peirce (without regard to the existing, but 
obsolescent, word ‘ pragmatic ’) in order to express 
the scientific need of testing the meaning and 
value of our conceptions and terms by their use, 
i.e. by applying them to the things which they were 
supposed to stand for, instead of allowing their 
own apparent self-evidence or intuitive certainty 
to attest their truth without more ado. He 
insisted, therefore, that the truth (and indeed the 
meaning) of every conception depended on the 
difference which it made in a scientific situation 
and on the ‘consequences’ to which its assumption 
led, and systematically denied that it could be de- 
termined in any a priori way. Thus every ‘ truth ’ 
became a question of empirical observation and 
scientific experiment. This critical method was, 
however, widely understood to mean practical con- 
sequences in the way of action alone, and so prag- 
matism was regarded as a sort of ‘ practiealism,’ 
and as a disparagement of ‘ theoretic ’ truth which 
was a direct insult to all who cultivated the latter. 
But, though many pragmatists emphasized the 
importance of bringing tine-spun theorizing to 
some sort of definite test, and showed that in point 
of fact practical consequences frequently formed 
such a test, this interpretation of pragmatism is 
untenable. It is not correct etymologically, for 
the word is derived from irpiyixciTa (‘things’) not 
from irpS^is (‘action’). It is seriously misleading 
scientifically, unless it is fully understood that 
‘ practical ’ is taken by pragmatism in a very wide 
sense, which includes what is ordinarily called the 
‘ theoretic,’ for which ‘ in practice ’ means ‘ in use 
for any purpose,’ for which every thought is essen- 
tially an act, and the test of a thought may be 
another thought to which it leads in some psycho- 
logical connexion. Pragmatism is really a denial 
of the absoluteness or ultimateness of the tradi- 
tional antithesis between ‘ theory ’ and ‘practice,’ 
and relies for its justification on the fact that 
everything that we think and do has first to be 
willed, and has ultimately some biological value as 
a vital adaptation, successful or the reverse. The 
controversial sijmificance of this critical and 
empirical attitude towards doctrines and beliefs 
lies, of course, in the wide prevalence of credulity 
and dogmatism, which cannot bear questioning. 
It is evident, moreover, that this pragmatist 
questioning may arise in various contexts and in 
various ways, each of which will constitute an ap- 
proach to pragmatism which can be used indepen- 
dently of the rest. Hence what is really a very 
simple method is apt to assume the appearance of 
a perplexing complexity of doctrines. It will be 
best, therefore, first to survey the problems that 
most obviously demand pragmatic treatment in 
ordinary life and in the various sciences, in order to 
appreciate the solutions which pragmatism offers, 
remembering always that this treatment is ulti- 
mately logical, i.e. if ‘ logic ’ be taken in a suffici- 
ently wide sense. 

I. The problems leading to pragmatism. — (1) 
Common sense is quite aware that the world is full 
of deceptive appearances, that things are not all 
what they seem, that not everything is real or 
true that claims to be, that not all ‘facts’ are 
facts, that not every form of words has a meaning, 
that much which passes for profundity is unmean- 
ing nonsense, that, though all things are real in 
some sense (seeing that tiiey can be talked about), 
they are very frequently not so in the sense in 
which they profess to be ; in short, that the intel- 
lectual world is pervaded and perverted by errors, 
lies, fictions, and illusions. It is recognized, there- 
fore, on quite a simple level of reflexion that pre- 
cautions must be taken, and the needs of (a) 
determining the meaning, and ( J) testing the truth, 
of assertions make themselve.s felt. A method is 


demanded for distinguishing the meaningful from 
the meaningless, the true from the false, the real 
from the unreal. It is also extensively known 
that our ability to form conceptions and to lay 
down definitions is not decisive of their real value 
and in no way ensures that they will apply to 
reality in a successful and fruitful way or that 
reality will conform to them. 

(2) The everyday problems of practical knowing 
reappear in logic and the theory of knowledge as 
‘ the problem of error ’ and the questions about the 
definition and ‘ criterion’ of truth, the ‘ import’ of 
propositions, the ‘ reference to reality’ of judgments, 
the formal ‘ validity ’ of proof, and the absoluteness 
or relativity of knowledge. But their treatment 
has always been vague and inadequate, because it 
has not been perceived that they are all concerned 
W’ith one and the same central difficulty of know- 
ledge and with the problem of logical values. 

(3) Similarly, logic has never succeeded in deter- 
mining its relations to psychology in a compre- 
hensive and consistent way. It has professed to 
be somehow ‘independent’ of psychology and to 
be entitled to regulate the course of actual thought ; 
yet it could never quite deny that all logical pro- 
cesses occur in a psychological setting, and are 
derived from the cognitive operations of human 
minds. These, however, are found to difler widely 
from the ideas of pure thought which lomc con- 
structs and contemplates. It appears that all 
actual thought is full of ‘ non-intellectual ’ factors ; 
it is active, volitional, emotional, purposive, 
selective, and its understanding presupposes a 
study of the efl'ects of interest, attention, desire, 
bias, satisfaction. But, while the actual thought 
is thus dependent on, and expressive of, its 
thinker’s total personality, its logical representa- 
tive has hitherto been permitted to abstract from 
personality. Hence there arises an acute problem 
of how to correlate the theories of logic with the 
facts of human psychology, and to determine what 
efi'ect the actual nature of thought should have on 
its ‘ideal.’ For, even though this effect may be 
considered wholly deleterious, it is ineradicable 5 
all truths are, and must be, on one side matters of 
belief. Moreover, the discrepancy between the 
facts and the theories of knowing is hardly less 
marked within the field of psychology proper. 
Nearly all psychological theories still abstract from 
the biological and functional import of the psychic 
processes which they describe and classify ; their 
descriptions are in terms of ‘ faculties ’ and 
‘elements,’ which are creatures of abstract analysis 
and not objects of immediate experience. They 
consequently overlook that all mental functioning 
must be understood as a reaction of the total organ- 
ism, that beliefs are essentially rules for action, 
and that valuations occur as the stimuli to thought 
as well as to action. 

(4) This occurrence of valuations connects prag- 
matism with the one science that has hitherto 
professed concern with value - judgments, viz. 
ethics. Pragmatism notices (a) that all the differ- 
ent kinds of value, ethical, sesthetical, logical, and 
economic, have in common a relativity, to their 
several purposes in the first place, and ultimately 
to the final end of action, ‘ the good.’ They are 
all means to intrinsically valuable ends (‘goods’), 
and as such valuable or ‘useful.’ It notices (4) 
that any ‘ truth ’ asserted about any ‘ real ’ is a 
latent value — both because it is the achievement of 
a purpose and because it is selected from a number 
of competitors and preferred as the desi of them. 
Similarly, whatever is recognized as ‘ real ’ is logi- 
cally in a position of superiority to other claimants 
to reality. Thus the ‘ true ’ and the ‘ real ’ have to 
be viewed as forms of the ‘ good,’ and as satisfac- 
tions of desire. It is evident, however, that goods, 
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ends, and values may come into conflict with one 
another, and that intricate problems arise when 
we ask how much beauty or moral goodness will 
make up for lack of scientific evidence for a belief, 
or how intolerable a ‘ truth ’ may be before it is 
rejected as incredible. 

(5) Such problems have long agitated the philo- 
sophy of religion and familiarized it with the 
antithesis of ‘ knowledge ’ and ‘ faith. ’ Pragmatism 
notes, indeed, that most men, especially when 
excited, regard the unsupported satisfactoriness 
of a belief, and their mere ‘ will to believe ’ it, as 
sufficient proof of its truth ; but it is not true that 
it approves of this ; for it di.spenses with verifica- 
tion no more here than elsewhere, and observes 
that religious beliefs also are in fact tested^ though 
not perhaps as systematically as they might be, 
by their ‘ working. ’ Still it does not simply dismiss 
‘ faith ’ as a source of error alone, with the tradi- 
tional rationalism. For the faith-attitude or ‘will 
to believe’ appears to it to have important cogni- 
tive functions. It may be, ps 3 'chologically, a 
necessary condition of the discovery, not only of 
religious, but also of scientific, truth. It is, more- 
over, latent in the very notion of ‘ knowledge.’ 
For the ‘ principles ’ which every system of know- 
ledge assumes are not to be understood either as 
mere generalizations from experience or as sheer 
necessities of thought ; they seem to be intelligible 
only as ‘ postulates ’ which are adopted by an act 
of faith, before they are ‘ proved ’ by the subsequent 
working of the science. Nor, on the other hand, 
does it seem proper to regard a belief as established 
merely because it evokes a strong will to believe. 
The truth is that the religious questions as to the 
sort and amount of evidence required by a postu- 
late of faith are peculiarly difficult. 

2. The pragmatist handling of these problems. 
— (1) Th* problem of meaning. — Pragmatism con- 
tends that alleged meanings, to be tested, must be 
applied or used, and thereupon valued or revalued 
according as they work well or ill. Of all the 
formulae for defining pragmatism none is better 
than ‘ meaning depends on application,’ which con- 
demns the absolute distinction between theory and 
practice and the entire separation between ‘ pure ’ 
and ‘applied’ science [e.g. in mathematics). 
Thus inapplicable notions (like unknowable and 
absolute truths and realities) are declared to be 
unmeaning. Moreover, if two notions do not 
difl'er in their application, the distinction between 
them is said to be unmeaning ; they are really 
identical and differ only in words — difi'erences that 
make no difference are not worth making. 

(2) The problem of truth. — Applying the same 
principle to alleged truths (‘ truth-claims ’), we see 
that, since all assertions formally claim to be true, 
and mostly are not, truth-claim or formal truth is 
not w'hat common sense and science mean by 
‘ truth,’ and that all claims have to be tested by 
their applications or ‘ consequences.’ If they work 
well, their claim to truth-value is confirmed ; if 
ill, it is doubted or rejected as false or erroneous. 
Hence the pragmatist formulae, ‘ All truths are 
useful ’ and ‘ Genuine truth must work,’ are corol- 
laries from this method of testing truth-claims. 
But it should be observed that these formulse are 
not formal definitions and so must not be treated 
as convertible ; pragmatism does not affirm that 
whatever is useful or works is true. To assert this 
would be to ignore the existence of lies, fictions, 
errors, methodological assumptions, and other 
varieties of truth-claim, which are not generally 
called truths, and are the very things which prag- 
matism prides itself on distinguishing from genuine 
truths. It should be noted, further, that the 
question what sort of ‘ working ’ is relevant to the 
truth of a claim is relative to the inquiry, and is 


often disputable. In general it must be left to the 
experts in the various subjects concerned. But in 
all subjects truth always remains relative to the 
state of knowledge, because only rhe consequences 
known up to date can be u.sed to test a truth-claim. 
Hence no amount of successful working ever leads 
to the complete verification of any truth, or renders 
it ‘ absolute ’ ; further confirmation is always pos- 
sible and conceivable. But this denial that any 
truths are absolute and immutable is quite in ac- 
cord with the practice of the sciences ; it leaves 
room for literally infinite improvement in the 
reigning ‘ truths,^ and explains their continual 
changes. For a truth remains true only so long as 
it is the best to be had ; it becomes false as soon as 
it can be bettered. 

(3) The problem of truth and error is solved by 
regarding both as values, positive and negative, 
i.e. as success and failure relatively to a cognitive 
purpose. A bona fide truth-claim is alwaj's sup- 
posed by its maker to be as true as he can make 
it at the time ; but it may nevertheless fail subse- 
quently and be declared false, nor is its formal 
truth-claim any protection against this fate. Con- 
sequently there can be (4) no criterion of truth 
which is formal or absolute, nor (5) any formally 
valid proof which renders its conclusion certain as 
a fact, in advance of observation. Successful veri- 
fication never amounts to ‘ valid proof,’ because it 
involves the formal defect of ‘ affirming the conse- 
quent.’ The same conclusion follows from the 
formal defects of syllogistic reasoning. It is im- 
possible to get any guarantee of the absolute truth 
of the premisses used, because these cannot be 
truer than the sciences can make them, and be- 
cause ‘self-evident’ intuitions have always to be 
tested. Moreover, as -Alfred Sidgwick was the first 
to point out, the ‘ truth ’ of a premiss is ambiguous. 
A premiss may be true in general and yet false for 
the special purpose in hand. When, therefore, it 
is used, a false conclusion is deduced. .After the 
event this failure may be described as a ‘ fallacy of 
accident,’ or as an ‘ ambiguity in the middle term ’ ; 
but the potential flaw was imperceptible before, 
and could not be guarded against. Hence we can 
never know whether a formally valid deduction 
will be true in fact, nor can « e be absolutely as- 
sured in advance that an apparent ‘ case ’ of a rule, 
‘law,’ or ‘ universal ’ will turn out to be one in 
actual fact. 

As regards the psychological aspects of logic, 
pragmatism demands especially a recognition of 
the relation of thinking (6) to personrdity and (7) to 
doubt. Emphasis on the former has led to the 
systematic extension of pragmatism called human- 
ism (q.u.), but it is evident that in logical theory 
also the traditional abstraction from tlie personal 
context and particular occasion of assertions must 
be called in question. In particular, the relation 
of meaning to purpose and context, the psycho- 
logical impossibility of asserting truths which are 
thought to be useless, the selectiveness of human 
thought, the importance of interest in starting 
and of attention and relevance in conducting 
reasoning, and the massive, and still more the 
subtle, eliects of bias and passion in distorting it, 
m.ay be mentioned as implications of personal) t\’ 
which have far-reaching (and unexplored) logical 
eliects. The dependence of thought upon the 
stimulus of doubt has been specially elaborated hj- 
John Dewey, who has emphasized the need of a 
continual reconstruction of beliefs and the experi- 
mental nature of all judgment. (8) Dewey also 
emphasizes the biological function of thinking as 
an instrument of vital adaptation, and his n.ame for 
pragmatism, ‘instrumentalism,’ conceives it as a 
radical application of Darwinism to psychologj'. 
But, though it is clear that pragmatism entails a 
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reform of psychology as well as of logic, and that it 
has had a certain effect in promoting psychological 
explanation in terms of ‘ function ’ rather than of 
structure, it cannot as yet claim to have led to the 
working out systematically of a non-intellectual- 
istic and biological psychology. 

Much the same may be said about the bearing 
of pragmatism on the ethical and religious values. 
It IS certainly important, for pragmatism cannot 
but affect the factitious value which they have 
derived from their acceptance as absolute, immut- 
able, and infallible. Actually, however, they do 
not seem to be able to substantiate these claims, 
which are contradicted by the facts of their history, 
and they probably stand to gain more than they 
could lose by being humanized and brought into 
closer relation with the needs of life. It is also 
evident that, whereas the belief that truth, reality, 
and good are each one, absolute, immutable, and 
infallible was in principle bound to lead to dis- 
sensions between men each of whom believed that 
because he was right the others must be wrong, 
the pragmatist doctrine that truth, right, and 
good, being relative to circumstances though not 
less precious on this account, may be different for 
different persons, and must, moreover, be developed 
by the continuous correction of errors and the sub- 
stitution of better and more satisfactory views for 
worse, is hi^ly conducive to toleration and social 
harmony. Even so, it does not seem probable that 
on questions which affect different temperaments 
so differently anything like universal agreement 
will ever be reached ; but a convergence of opinion 
sufficient for social purposes is far more likely, if 
greater freedom to experiment in ways of living 
were granted and if men were allowed to see 
for themselves which methods are successful and 
satisfactory and which are practically sure to 
fail. 

3 . Pragmatism and absolutism.— It was natural 
that so distinctive and comprehensive an attitude 
as the pragmatic should be highly controversial, 
especially as it was diametrically antithetical to 
the intellectualistio ‘ idealism ’ which conceived the 
essential function of intelligence as a static con- 
templation of ‘ eternal ’ truths and possessed great 
academic vogue. The ensuing controversy has 
chiefly raged round the conceptions of truth and 
its absoluteness. The pragmatists have accused 
the traditional accounts of truth of being unduly 
intellectualistic and ultimately devoid of meaning. 
Thus the realistic ‘ correspondence ’ theory, which 
makes truth depend on an agreement with a reality 
which transcends the process of knowing, has no 
means of establishing or testing the correspondence 
which it alleges between the object as it is known 
and the object as it is per se. Its rival, the (ideal- 
istic) ‘ coherence ’ theory, not only has to postulate 
an absolutely coherent system of truth on the (inade- 
quate) evidence of the relatively coherent systems 
of the sciences, and so (inadvertently) requires a 
voluntaristic logic to justify it, but leads to a con- 
clusion which confutes this same premiss. For it 
finds that the absolutely coherent truth which it 
demands cannot be possessed by any human mind ; 
it has, therefore, to allege an Absolute to be the 
receptacle of such absolute truth. But this is 
equivalent to scepticism as regards human know- 
ledge, while it relapses into a ‘ correspondence ’ 
theory as regards the relation of human truth to 
absolute. Pragmatism, therefore, rejects both 
these absolutist metaphysics and the absoluteness 
of the truths known to man. They are all 
regarded as relative to man and to the condition 
of human knowledge for the time being, as the 
history of the sciences exemplifies. From this point 
of view also, humanism becomes an appropriate 
description of pragmatism. 


Litkraturb. — T he literature of pragmatism is still largely 
scattered in the philosophic periodicals, especially in Mind and 
the Journal of Philosophy. Its history as an avowed doctrine 
begins in America, with William James's lecture on PhUo- 
sophical Conceptions and Practical Results at Berkeley, Cal., 
1898. James acknowledged that he had taken the name 
from his friend C. S. Peirce, who had written on ‘ How to 
make our Ideas clear,’ in Popular Science Monthly, xiL p.878] 
287 ff., without using the word; but James himself had long 
been teaching pragmatism in 

Will to Believe, New York and 1 

pragmatic test of truth, in a • ♦ 

epoch-making PrtnctpZes 0 / Pf . . ■;> 

is full of pragmatism, and was admittedly the chief source 
from which the other leaders derived it. After the movement 
had been baptized, James devoted himself to its popularization, 
in his Pragmatism, do. 1907, The Meaning of Truth, do. 1909, 
A Pluralistic Universe, do. 1909, the unfinished Some Problems 
of Philosophy, do. 1911, and the posthumous collection of 
Essays in Radical Empiricism, do. 1912. The applications of 
pragmatism to logic were made in America by John Dewey 
and his pupils, who studied especially the dependence of know- 
ledge on doubt and on the need of reconstructing beliefs 
{Studies in Logical Theory, Chicago, 1903, How we Think, 
Boston, 1910, The Influence of Darwin on Philosophy, New 
York, 1910, E'isays in Experimental Logic, Chicago, 1916, 
Creative Intelligence, New York, 1917). In England Alfred 
Sidgwick had worked out a pragmatic logic independ- 
ently {Distinction and the Criticism of Beliefs, London, 1892, 
The Use of Words in Reasoning, do. 1901, The AppUca- 
tion of Logic, do. 1910, Elementary Logie, Cambridge, 
1914). F. C. S. Schiller’s writings elaborate chiefly the 
epistemological, logical, and polemical sides of pragmatism, 
in ‘Axioms as Postulates’ (in Personal Idealism, ed. H. Sturt, 
^ndon, 1902), Humanism, do. 1903, 21912 , Studies in Human- 
ism, do. 1907, 21912, the new ed. of Riddles of the Sphinx, do. 
1910, and Formal Logic, do. 1912. As simple introductions, 
D. L. Murray, Pragmatism, London, 1912, and H. V. Knox, 
William James, do. 1914, may be recommended; the full 
history of the movement has been written in Dutch in T. B. 
Muller, De Kennisleer van het Anglo- Amerikaansch Pragma- 
tisme. The Hague, 1913. The validity of the pragfmatic argu- 
ment from consequences and the connexion of truth with what 
‘ works’ was upheld (d propos of A. J. Balfour’s Foundations of 
Belief) A. Seth (Pringle-Pattison), Man’s Place in the 
Cosmc ’ matist books of value are 

A. "VA ■* ,, j Critics, Chicago, 1910; 

L E. " . New York, 1909 ; J. E. 

Bood: « For the religious ^plica- 

tions of pragmatism cf. James, Varieties of Religious Experi- 
ence, London and New York, 1902; G. Tyrrell, Lex Orandi, 
London, 1904, Lex Credendi, do. 1906 ; I. King, The Develop- 
ment of Religion, do. 1910. 

Abroad pragmatism has great affinities with the French anti- 
Intellectualism of Henri Bergson and his school (especially Le 
Roy^and Wilbois) and the criticism of scientific procedure by 
H.Poincari, E. Boutroux, G. Milhaud, P. Duhem, etc. In 
Germany the same may be said of the theories of knowledge of 
F. W. Nietzsche {The Wilt to Power, Eng. tr., 2 vols., Edin- 
burgh, 1907-10), H. Vaihinger {Die Philosophie des Ale Ob, 
Berlin, 1911), E. Mach {Zur Analyse der Empflndungen^, 
Jena, 1911), W. Ostwald, W. Jerusalem, and G. Simmel. 

In the way of criticism of pragmatism nothing systematic has 
yet been accomplished, but the best materials may be foimd in 

B. A. W. Russell, Philosophical Essays. London, 1910; L. J. 

Walker, Stonyhurst manual on Theories of Knowledge, do. 
1910 ; W. M. Keane, Pragmatism and the Scholastic Syn- 
thesis, Dublin, 1910 ; J. B. Pratt, What is Pragmatismi, New 
York, 1909; R. B. Perry, Present Philosophical Tendencies, 
do. 1912 ; W. Caldwell, Pragmatism and Idealism, London. 
1913 A. Schinz, Antipragmatism, do. 1910, is of value as a 
display of the emotional reaction elicited by pragmatism, and 
F. H. Bradley, Essays in Truth and Reality, Oxford, 1914, as 
a record of the reluctant, but in the end decisive, concessions 
to which idealistic absolutism has been driven (cf. Schiller’s art 
in Uind, no. 95 [1915]). F. C. S. SCHILLEK. 

PRAISE. — See Hymns, Worship. 

PRAKRTI. — See Peadhana, Sankhta, 
Nature (Hindu). 

PRANNATHIS. — This is the name of an 
Indian sect founded by Prannath, or Prana-n5tha, 
in the early part of the 18th century. He was a 
Ksatriya by caste, and came from Kathiavrar. After 
long wanderings over W. India he reached Bundel- 
khand, and settled near Panna with a large follow- 
ing of disciples. During his stay there he indicated 
the Panna diamond-mines to Chhatrasala Bundela 
(t 1732), the local Raja, who became his disciple. 

Prannath founded an eclectic religion combining 
the best elements of Islam and Hinduism. He 
was the author of at least sixteen works written 
in a strange jargon, a mixture of Hindi, Sindhl, 
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Gujarati, Arabic, and Sanskrit, by no means easy 
to understand. Growse (‘ The Sect of the Pran- 
nathis,’ J A SBe xlviii. pt. i.) has edited and trans- 
lated one of these — the Qiydmat-ndmay or ‘ Account 
of the Day of Judgment.’. Verses 28 tf. of this give 
a good idea of the attitude taken by the teacher ; 

‘(According to the Hindus) the Kalki (incarnation of Vispu) 
will make an end of the Kali Yuga. The Go'spel says that 
Christ is the head of all, and that He will come .ujd do justice. 
The Jews say that Moses is the greatest, and mat all will be 
saved through him. All follow different customs, and each 

reclaims the greatness of his own master. Thus idly quarrel- 

ng they fix upon different names ; but the end of all is the 
same, the Supreme God.' 

One of the names of this Supreme God is Dham, 
and hence the PrAnnathis also call themselves 
'Dhamis.’ 

Prannath disallowed the use of intoxicating 
drugs, tobacco, wine, meat, and unlawful visits to 
women, and preached peace and charity. He pro- 
hibited idolatry, but at the present day one of 
his books, called the Qulzum,^ is worshipped at the 
temple at Panna. All else that is seen at his 
shrines here and elsewhere is a small bed with 
a turban on it, called PrannAth’s seat. In 1764 
Murta?a Rusain saw the bed with a stool on each 
side of it. On one was a copy of the Qiii^An, and 
on the other a copy of the Hindu PurdnaSj with 
learned men of both religions in attendance ready 
to give profitable answers to all inquirers. Most 
of the replies made to him involved the unity of 
God. 

There are only a few hundred followers of this 
cult in modem times. Most of them live at PannA, 
and others are found in small numbers in the 
United Provinces and in NSpAl. Those of BundSl- 
khand bury their dead at PanuA. Elsewhere they 
bum them, and carry the relics thither. 

Lttbraturb.— H. H. Wilson, Sketch of the Religioua Sects of 
the EindHs, In Works^ ed. R. Rost, London, 1861-77, 1. 361 ; 
F. S. Growse, ‘The Sect of the Prinnathis,’ JASBe xlviii. 
(1879] pt. i. p. 171, reprinted in Mathura^ a District Mertwir^^ 
Aljahibad, 1880, p. 212 ; (Jagreshar PrasAd Tiwari], Juvenile 
Hist, of CharkhdTi, bj/ a ifative Servant of the State^ Benares, 
1886, p. 12 ff. ; C. E. Luard, Gazetteer of Bundelkhand^ 
Lucknow, 1907, p. 199. Lai Kavi, Chhatra Prakd4a, Calcutta, 
1829, and Benares, 1903, chs. 133 ff., contains a contemporary 
account of Prannath's dealings with Chhatra^ila. Murta?a 
^usain, Allahyar, wrote the Badiqatu't-aqdllm about 1782. 
In this is described the author’s visit to Panna about the year 
1764, with a full description of the PrannAthls and their temple 
(p. 669 of the lithographed ed., Lucknow, n.d.}. 

G A Grirrsoit 

PRAPATTI-MARGA. — Prapatti-marga was 
a development of the Indian Bhakti-marga (q.v.) 
which took its rise in S. India in the 13th cent. 
A.D. Bhakti connotes active love and devotion to 
the adorable, while prapatti is simply passive 
surrender. There are two schools of Vaisnava 
thought in S. India. The Vadagalai, of the 
country north of, say, Conjeeveram, lays stress on 
bhakti, and the Tehgalai, of the country south of 
that town, on mapatti. The attitude of a follower 
of the Vadagalai school is compared to that of a 
baby monkey, which is carried about and pro- 
tected by its mother, but nevertheless has to cling 
to her, while that of a follower of the Tehgalju 
school is compared to the passive surrender of a 
kitten carried about in its mother’s mouth. They 
are hence nicknamed the ‘ monkey -school ’ (Tnar- 
kata-nyaya) and ‘ cat-school ’ (marjara-nyaya) 
respectively. The corresponding attitudes of the 
deity in these two cases are, respectively, sa- 
hetuka-krpa, or ‘grace sought,’ and nir-hetuka- 
hrpa, or ‘ grace unsought,’ which may be compared 
with the ‘ co-operative grace ’ and ‘ irresistible 
grace’ of Western theologians. 

A man who has adopted the prapatti-mSrga is 
called a prapanna, ‘ refugee,’ or ‘ suppliant,’ and 
he may he either dfpta, ‘ patient,’ or arta, ‘ im- 
patient.’ A patient suppliant is one who lives an 
ordinary life, straight m thought, speech, and 


deed. An impatient suppliant is one whom pra- 
patti has caused to loathe the ordinary life and 
everything connecting him with this world, and 
who, impatient of salvation, beseeches and besieges 
God to bring him to Himself. 

The argument of the teachers of the prapatti- 
marga is that the active concentration upon and 
adoration of God demanded by the bhakti-nidrga 
is a means of salvation that tries the utmost 
strength and capacity of mortals, and is beyond 
the powers of most. Hence God in His mercy has 
opened the way of prapatti, which demands merely 
unconditional self-surrender, and is accessible to 
all, irrespective of caste, colour, or creed. 

Although essentially a creed of S. India, the 
prapatti-marga in later times found its way to the 
Ganges Valley in the north, and gave consolation 
to many pious souls afflicted by the tragedies that 
overwhelmed Hindostan in the 17th and I8th 
centuries (ef. art. Charan Basis). 

A further development of the ideas contained in 
this doctrine is called achdryabhimdna, ‘ resort to 
a teacher or mediator.’ In this a mediator, tangibly 
present and accessible, conducts the soul to a God, 
who is to many beyond the reach of human 
thought. The mediator is represented as possess- 
ing two arms. With one he reaches downwards 
and rescues the proselyte soul from the world of 
sin, and with the other he reaches upwards and 

resents the soul, purified from earthly taint, 

efore the throne of the Adorable. 

LrrKRATCRE. — A. Govindacharya and G. A. Grierson, * TRe 
Artha-panchaka’ (text and tr.), JRAS, 1910, p. 665, ‘Tengalai 
and Vadagalai,' t6. 1912, p. 714; A. Govindacharya, ‘The 
Ashtadada Bb6das ’ (account of the doctrinal differences be- 
tween Tehgalai and Vadagalai), ib, 1910, p, 1103. 

G. A. Grierson. 

PRARTHANA SAMAJ. — The PrSrthanS 
Samai is the Brahma Samaj (g.v.) of the Bombay 
Presidency, hut it has noteworthy characteristics 
of its own. 

Through the final defeat of the MarAthas in 1818 
the Bombay Presidency, almost to its present 
extent, came under direct British rule, and Alount- 
stuart Elphinstone was the first governor. Under 
settled government things began to improve j 
Western education was introduced ; with John 
Wilson missions took a fresh start, employing new 
methods; and, in consequence, the Indian mind 
showed signs of awaking. About 1845 discussions 
on religious and social questions began to agitate 
both the Hindu and the Parsi communities in 
Bombay. The Hindus took action first. The 
earliest organization was a secret society, called 
the Gupta Sabha, for the discussion of religious 
questions. This was followed in 1849 by a larger 
secret society, called the Paramaharfisa Sahhfi, 
which was meant to advance liberal ideas, both 
social and religious, and above all to break down 
caste. But in 1860 the matter was made public, 
and the society broke up. 

Yet liberal ideas were not thereby crushed, and 
the movement was quickened ^ a visit which 
Keshab Chandra Sen (see art. BrAhma Samaj) 
paid to Bombay in 1864. Finally, in 1867, the 
Prarthana Samaj (i.e. ‘ Prayer Society’) was organ- 
ized. There was no man of genius among those 
who founded the society, but three strong men, 
the brothers Pandurang and N. M. Paramanand, 
stood out as leaders. The chief interests of 
the Samaj were theistic worship and social 
reform ; and a simple congregational organi- 
zation was adopted. In 1870 two young men of 
character and capacity joined the movement, 
M. G. Kanade (later Justice Ranade) and R. G. 
Bhandarkar (now Sir R. 6. Bhandarkar), the 
well-known scholar. Ranade was the most in- 
fluential leader the SamAj has bad, and to this day 
its teaching and activity hear the impress of his 
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spirit. The Samaj building was erected in 
Girgaum, Bombay, in 1874, and since then has 
been tlie chief centre of tlieism in the West. 
In 18S2 another young man, now Sir N. G. 
Chandavarkar, became a member of the Samaj. 
Bhandarkar and Chandavarkar, the former in 
Poona, the latter in Bombay, have been by far 
the most prominent men in the movement since 
Ranade’s death in 1901. There have been no 
groups of vigorous missionaries connected with the 
Samaj such as built up Brahniaism in Bengal, but 
there have been individual workers who have done 
faithful service, notably S. P. Kelkar and V. R. 
Shinde ; but something hinders ; for no one re- 
mains long in the work. There are also a number 
of cultured laymen whose assistance must be 
valuable — K. Natarajan, V. A. Sukhtankar, N. G. 
Velinkar, and others. 

There is also a strong Samaj in Ahmadabad in 
the Gujarati country, the first leader of which 
was Bliolanath Sarabhai. Poona, Kirkee, Kolha- 
pur, and Satara, all in the Marariia-speaking por- 
tion of the Presidency, have each a Samaj. Of the 
twenty-nine theistic societies in the Madras Presi- 
dency eighteen hear the name PrarthanS Samaj. 

The beliefs and teaching of the Samaj are very 
similar to those of the Sadharana Brahma Samaj 
of Calcutta. They are theists and opposed to 
idolatry with all its accompaniments. The inspira- 
tion of the Vedas and the doctrine of transmigration 
and karma have been surrendered. While the 
thought and life of the Samaj are largely fed from 
Hindu theology and literature — the hymns of 
Tukarfim, Namdev, and other leaders of the bhakti 
school of Maratha-land being much used — yet the 
teaching of Christianity, religious, moral, and 
social, has had quite as much influence as in the 
Brahma Samaj. One striking ditt'erence, however, 
has to be noted : in the Sadharana Brahma Samaj 
and also in the New Dispensation section vows are 
taken by every full member whereby he promises 
to rive up both caste and idolatry absolutely, 
while in the Prarthana Samaj no such promises 
are made ; and, though the leading members are 
as strict in these matters as any Brahma could 

ossibly be, there are others who belong to the 

amaj and yet have banished neither idolatry nor 
caste from tiieir homes. Thus the Bombay society 
stands nearer Hinduism and has closer relations 
with the Hindu community. 

The religious services of the Samaj are very 
similar to those of the Brahma Samaj, the lan- 
guage being Marathi in Bombay, Poona, and the 
other southern centres, but Guj arati in Ahmadabad. 
Passages are read from the Hindu Scriptures, and 
hymns are sung. There are prayers and a sermon. 

The literature of the Samaj is partly in English, 
partly in the vernacular. Sermons and hymn- 
books are in the vernacular, and have a fair circu- 
lation. The literature in English is very scanty. 
Indeed, the weakness of the Samaj in theology is 
very notable, and was fully recognized by Ranade. 
Attempts are being made to produce books to 
enrich the teaching and the thought of the com- 
munity, but the results are meagre. 

Apart from the regular Sunday services, the 
religious activities of the Samaj are the Young 
Theists’ Union, the Sunday School, the Postrd 
Mission, and the Subodh Fatrika, an Anglo- 
Marathl journal. The Students’ Brotherhood, a 
sort of theistic Y.M.C.A., whose active workers 
belong to several communities, owes much to the 
Samaj. 

A good deal of educational and charitable work 
is carried on. In Bombay schools are maintained 
for children and for women, night-schools are con- 
ducted for working men, and there is a Home for 
the Homeless ; there is also an Orphanage, with 


a Foundling Asylum, and Distressed Widows’ 
Refuge, at Pandharpur. 

It is a very remarkable fact that, although the 
organization of the Prarthana Samaj with refer- 
ence to social questions is lax as compared with 
the Brahma Samaj, yet its services to the cause 
of social reform, to philanthropy, and to social 
service have been very great. It was Ranade who 
organized the friends of social reform and started 
the National Social Conference, which meets annu- 
ally. The first Conference was held in 1888, and 
ever since that day members of the Prarthana 
Samaj have taken a very large part in its activities. 
Similarly, the rise of the Depressed Classes’ 
Mission, a society organized in 1906 to help and 
uplift the out-castes, which draws its support from 
various communities, is due almost entirely to 
V. R. Shinde and other Samajists. A third in- 
stance is the Social Service League recently 
founded in Bombay under Sir N. G. Chandavarkar. 

Like the sister organization in Bengal, the 
Prarthana Samaj remains weak in numbers but 
strong in influence. 

Literxtdrs. — i. HISTORY'. 5astri, Hist, of Brahmo Samaj ^ 
CRicutCR, 1912, ii. 411-458 ; V. R. Shinde, The Theistic Direc- 
tory. BorobRy, 1912 ; J. N. Farquhar, ilodem Religious 
Movements in India. New York, 1916, pp. 74-81. 

ii. TeXCHIRG : M. G. Ranade, Religious and Social Reform. 
Bombay, 1902, Miscellaneous Writings, do. 1915 ; N, G. Chanda- 
varkar, Speeches and Writings, do. 1911. 

J. N. Farquhar. 

PRATYEKABUDDHA. — i. Introduction and 
definition. — In the course of ages the Law [dharma) 
has been successively taught by a long line of 
saviours or perfect Buddhas (samyaksambuddha). 
They are not only Buddhas, i.e. in possession of 
the knowledge (bodhi) that works out or4a<-ship or 
liberation (nirv&na) ; they are perfect Buddhas — 
omniscient, omnipotent, Md very compassionate. 
These qualities they owe to the long practice of 
the ‘ perfect virtues ’ (p&ramitds) as bodhisattvat 
(see artt. Bodhisattva, Mah.vyana). 

The seed of the Law bears different fruit accord- 
ing to the dispositions of the disciples. A threefold 
distinction must be made. (1) Some disciples 
(mediate or immediate) of a perfect Buddha resolve 
to imitate him ; they follow the practice of the 
bodhisattvas. and finally become perfect Buddhas, 
revealing the Truth and establishing the Church. 
For, after a few centuries, the visible work of a 
perfect Buddha perishes, the very name of Buddha 
and the path to nirvana die away. It is the lot of 
the bodhisattva to build the path again and again. 
(2) Some disciples realize the fruit of the religious 
life, and become arhats or Buddhas and reach 
nirvana while the Law is yet living ; the (later) 
technical name for such disciples, taught by 
Buddha or the Church, is kravaka. This word is 
commonly translated ‘auditor,’ ‘disciple,’ but it 
also means ‘ preacher,’ and this meaning (supported 
by Saddharmapundarika, iv. 53, with the com- 
mentary of Chandrakirti thereon) points out one 
of the features of these saints : they are preachers. 
They are the fathers and the doctors of the Church 
together with the bodhisattvas. (3) But not every 
disciple, either monk or layman, becomes an arhat 
or a Buddha during the short period of the dura- 
tion of the Church. The consequence is that, 
during the much longer periods of the disappear- 
ance of the Church, these already converted men 
continue to progress in holiness and wisdom ; they 
develop their old ‘ roots of merit ’ ; they will finally 
reach knowledge (bodhi). without being actually 
taught by a perfect Buddha, without being trained 
under the rule of the Church created by a perfect 
Buddha ; they will, in their last birth, discover 
the Truth by themselves, as Sakyamuni did and as 
all perfect Buddhas do. But they will not be 
perfect Buddhas ; they will not move the wheel of 
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the Law ; they will not re-establish the decayed 
Church. These saints are Tia,TaeApratyekabxtddhas 
(paccekaiuddha, rah-sahs-rgyas), ‘ private Bud- 
dhas ’ (Kern), ‘Bouddhas individuels’ (Bumouf) ; 

‘ they desire their own peace ’ {rah zhi don gher, 
svaiantyarthaka) ; ‘ they rule themselves, not the 
others ; it is themselves they bring to nirvana ’ 
(ekam atmanam damenti parinirvdpayanti). 

‘The name and the nature of a Buddha,' says Chandraktrti,^ 
‘belong to three classes of persons, the iravakas^ the prati/eka- 
buddhas, and the incomparable perfect Buddhas. The name of 
Buddha is therefore suitable for the pratyekabuddhas. These, 
owing to t^eir merits and knowledge, are greater than the 
irdvakas. But, as they lack the equipment of merit and know- 
ledge [of the perfect Buddhas], the great compassion,* the 
universal knowledge, they are inferior to the perfect Buddhas. 
They are intermediary. And as knowledge [i.«. the knowledge 
that brings mrtidpa] is born in them without a teacher, as they 
are Buddhas by themselves, Isolated and acting for their own 
sake, they are pratyekabuddhas.* 

2. Bodhisattva and pratyekabuddha. — All 
pratyekabuddhas are not irdvakas who have failed 
to obtain knowledge {bodhi, arAaf-ship) during the 
duration of the Church. A bodhisattva may ab- 
andon his career of a bodhisattva and become a 
pratyekabuddha in order to obtain nirvana sooner. 
A legend told in the Kanakavarnavaddna* illus- 
trates the leading motive of the pratyekabuddha : 

A bodhisattva chanced to be aware of a hideous crime (incest); 
he felt disgusted with the creatures whom he was trying to 
liberate by becoming a perfect Buddha: ‘ Beings are corrupt 1 
Nay, they are very corrupt ! Who would have the courage to 
work so long a time for the sake of so wicked beings?’ Accord- 
ingly, this bodhisattva made up his mind to obtain ntrvd^ia as 
soon as possible (i.e. the prati^^hita nirvdx-a) ; he sat at the 
root of a tree, meditated on the origination and passing away of 
the skandhas (elements of the ‘self '), and soon realized 6«>dAi, 
X'ti^pratyeka bodhi. 

The Avaddna adds that this bodhisattva, changed 
into a pratyekabuddha, did not totally lose his 
revious charity.* He thought that he had not 
one anything for others, having only provided for 
himself {svakdrtham). Bein" unable to preach, he 
begged in order that the donors might acquire 
merit by giving to such a ‘ holy vessel ’ as a pratye- 
kabuddha. Some pratyekabuddhas are known to 
display miraculous powers — a poor substitute for 
the Word, but a proof of their altruism. 

3 - Why pratyekabuddhas do not preach. — The 
pratyekabuddha possesses the bodhi, or the know- 
ledge necessary to nirvana, but he is not a perfect 
Buddha ; he lacks omniscience, omnipotence, sup- 
reme compassion ; and the reason is clear enough. 
The pratyekabuddha is an arhat ‘ en retard,’ who 
has had to work very hard, in an egoistical way 
{svakdrtham), to compensate for the want of actual 
teaching ; he has not followed the practice of the 
bodhisattva which assumes high compassion and 
creates omniscience and omnipotence. But why 
does he not preach as irdvakas, as even ordinary 
monks and mymen do ! For he has both com- 
assion and learning. The reason of his silence, of 
is incapacity for preaching and even speaking, is 
to be found in the special nature of his training. 

The pratyekabuddhas have led a lonely life for 
centuries, as ' solitary contemplative philosophers,’ 
as ‘hermits’ (Kern); they have not met with 
laymen, monks, or other pratyekabuddhas ; they 
have had neither teacher nor spiritual friends 
{kalydnamitras). They have been living ‘like a 
rhinoceros’ {khadgavisdaakalpa).^ The natural 

1 Madhi/amakdi-ainra. Bibl. Buddhica, lx. 3. 18 ; tr. in 
Siuseon, new ser., \ui. [I'JOT] 254. 

2 Th, ‘compassion’ {kanma) is compassion ‘consisting in 

absence of hatred’ towards beings of Karaadhatu (see Cosxo- 
SONT [Buddhist]) as far as the.v are enduring the first kind ol 
mtterin^iduhkhadvhk' s' ’ ’ {mahdka 

rtipd) includes all bein. • hi ! >, ■■■ ■ * _ 

s IXvydraddna. ed.‘ -lae. ..i s. ' 1’^ Buraouf, 

Introduction, p. 94. 

4 Cl. Avadanaiataka, Bibl. Buddh. iii. [Petrograd, 1906-09], 
it 116 : th, pratyekabuddhas are said to b« hinadinanukam- 
paka. 

5 Later, it seems, a second category of pratyekabuddha was 
admitted (by the Sautrantikas, says Wassiliefi [Buddhismus, p. 


consequence of this solitary life, of this excessive 
distaste for ‘human contact’ {samsarga) in order 
to avoid ‘attachment’ {sneha), is that they are 
unable to preach the truth that they have dis- 
covered. 

4 . Rsis and pratyekabuddhas. — There is little 
doubt that this theory of the pratyekabuddha, the 
hermit .saint, arises from actual fact. The pratye- 
kabuddha embodies the old ideal of a solitary and 
silent life — an ideal, that was flourishing before 
Sakyamuni came. Sakyamuni did not favour it ; 
he, indeed, condemned the vow of silence, and did 
his best to encourage spiritual exercises in common 
— reading, teaching, and social activities of many 
kinds. But he was shrewd enough to leave some 
scope to the more ascetic tendencies of his country- 
men. Accordingly, after they had undergone some 
training (novitiate), monks were allowed to live in 
the forests, like the psis of old. 

Hermits are supposed to have great magical 
power, and to be angry w’hen troubled in their 
contemplations ; the same is true of the pratyeka- 
buddhas, and there are some legends to this 
effect. 

5 . The vehicle of the pratyekabuddha. — Owing 
to their austerities and long meditations, the 
pratyekabuddhas are superior to the ordinary 
irdvakas in power and in science. But do they ac- 
quire bodhi by the same method as the irdvakas or 
by some other method ! Both MSdliyamikas and 
Vijnftnavadins state that the irdvakas and the 
pratyekabuddhas are ‘conveyed’ to bodhi by the 
same vehicle. 

‘The path ottho pratyekabuddha is of the same nature {tulya- 
jdtiya) as the path of the trdvaka. The difference is that in 
their last birth, owing to their former exercise, they realize 
wnthout a master the thirty-seven qualities leading to bodhi and 
obtain arhattva, the abandonment of all vices’ (Bodhisattva- 
bkiimi, I. vi. 6 ; MusSon, new ser., xii. [19111 168). 

‘All saints are born from the Buddhas. The Buddhas teach 
dependent origination. By hearing it, pondering over it, 
meditating on it, the irdvakas and the other saints will obtain, 
according to their intentions, the perfection of their own state. 
But some of them [the pratyekabuddhas] ... do not obtain 
nin-noa in this life; they therefore will obtain it, without 
further exertion, in another life’ (.Vadhyamakdvatdra, p. 2; 
.Uuseon, new ser., viii. 262; Chandrakirti quotes Aiyadeva, 
Sataka, viii. 22, and Nagkrjuna, Mulamadhyamaka, xviii. 12). 

On the other hand, Tibetan and Chinese author- 
ities maintain that, while the irdvakas meditate 
on the Four Truths (chaturdryasatya), the pratye- 
kabuddhas obtain their bodhi by meditating on 
‘ dependent origination ’ {pratitya - samutpdda). 
The Chine.se trans’ " ■ ' • • 7 ■ ■■ mean 

‘ alone-Biiddlia,’ ‘ ■ . betan 

equivalents are ‘who meditates on pratitya’ {rten 
hbrel bsgom), ‘xvho understands only the causes’ 
(rkyen gcig rtogs?).^ We are told that the proper 
way of such meditation is to look at the birth and 
decay of the leaves. 

The present writer believes that this distinction 
is purely scholastic. Dependent origination is 
only the commentary of the Second Truth. 

6 . Mahayanist criticism. — According to the 
Saddharmopundarika (p. 44, and passim), there is 
not a irdcoA’a-vehicle or a pratyekabuddha-vehicXe. 
Srdoakas aud pratyekabuddhas do not reach bodhi 
or nirvana. Th^ have to become bodhisattvas to 
enter into the Great Vehicle, which is the only 
vehicle.” 

The Prajhdparamitd, on the contrary, main- 
tains that it IS not necessary to become a bodhi- 
sattva in order to reach bodhi. There is a irdvaka- 
vehicle, apratyeka-yehicle (see Saddharma, pp. 79, 
260; Dharma-Samgraha, etc.). But one cannot 

304] ; but it seems that the Vaibhk^kas a^ee), the pratyeka- 
buddhas ' who are lii ing together ’ (vargachdnn) ; Kern (Sf anual 
of Indian Buddhi-.a, p. 62, n. 1) compares vaggasdrin in the 
^Uta-yipdta, 371, 800, 912. 

1 See Wassilieff, p. 13 ; Eitel, Handbook, p. 123 ; Sarat 
Chandra Das, Tihetan-English Dictionary, p. 1166. 

2 See also the Sutra quoted, Siksdsamucnchaya, p. 97. 
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become a iravoka and. pratyeka by the mere under- 
standing of the Four Truths or of dependent 
origination. Understanding of voidness (Hinyata) 
is necessary.* 

7 . Technical details. — Many technical details 
are to be found in the Ahhidharma and Vijnana- 
vadin books — e.g., the theory of the last incarna- 
tion of a inture pratyeka. 

The ehakravartin (sovereign king) is conscious when descend- 
ing into the maternal womb ; then he becomes unconscious and 
is Dom unconscious. The future pratyeka remains conscious in 
the womb. The bodhisattva at his last birth is born conscious. 

Litebaturk. — I. Mahdvyutpatti, Bibl. Buddhica, xiii. [Petro* 
grad, 1911] § 45 (p. 17) ; Dhanna-Sarfigraka, Anec. Oxon., 
Aryan series, ill. v. (Oxford, 1SS5] ii. ; Mahavastu^ ed. E. 
Senart, Paris, 1882, L 301, iii. 271; Madhyamakavrttit Bibl. 


Buddh. iv. [1913] 351, 353 ; Divyavadana, ed. E. B. Cowell and 
R. A. NcU, Cambridge, 1886, p. 293 ; Modhyamakdvatdrat BibL 
Budd. ix. [1912] 2 ff. 

II. I. J. Schmidt, ‘ tJber einige Grundlehren dee Buddha- 
ismus,' Mim. de VAead. d€ St. Pilersbourg, 6th ser., ‘ Sciences 
politiques, histoire et philologie,' i. [1832] 241 ; A. R^musat, 
Foi koui ki, Paris, 1836, p. 165 ; E. Burnouf, Jntrod. d I’hist. 
du bouddhisme tndien, do. 1844 (reprint 1876), pp. 94, 297, 438, 
Le Lotus de la bonne lot, do. 1852, pp. 52, 315 ; S. Be^, A 
Catena of Buddhist Scriptures from the Chinese, London, 1871, 
p. 263 ; E. J. Eitel, Handbook of Chinese Buddhism^ do. 1888, 
p. 123 ; C. F. Koppen, Die Religion des Buddha, Berlin, 1867- 
59, i. 419, 426 ; WassUieff, Der Buddhismus, Petrograd, 
1860, pp. 13, 162, 289, 304 ; Sarat Chandra Das, A Tibetan- 
English Dictionary, Calcutta, 1902 ; R. Spence Hardy, 
Eastern Monachism, London, 1S50, p. 290, Manual of Bu^ 
hism^, do. 1880, p. 38 ; R. C. Childers, Dictionary of Pah, do. 
1875, p. 309; H. Kern, Manual of Indian Buddhism, Straw* 
burg, 1896, p. 6H. L. DE LA VALL^E PODSSIN. 


PRAYER. 


Introductory and Primitive (E. N. Fallaize), 
p. 154. 

American (H. B. Alexander), p. 158. 

Babylonian (S. Langdon), p. 159. 

Buddhist (M. Anesaki), p. 166. 

Chinese ( J. Dyer Ball), p. 170. 

Christian — 

Theological (C. F. D’Arcy), p. 171. 

Liturgical (R. M. Woolley), p. 177. 

E^ptian (F. Ll. Griffith), p. 180. 

Finns and Lapps (C. J. Billson), p. 181. 

PRAYER (Introductory and Primitive). — I. 
Origin and development. — In its simplest and 
most primitive form pra 3 ’er is the expression of a 
desire, cast in the form of a request, to influence 
some force or power conceived as supernatural. 
Apart from the modem usage of the term, which 
connotes spiritual communion, it is usually under- 
stood to imply reverent entreaty. It must be said, 
however, that in the primitive mind reverence is 
usually obscured by fear — all spirits, whether ^ood 
or bad, are regarded as dangerous — while the idea 
of entreaty, though the ostensible influence in 
determining the form, is largely coloured by a 
desire to compel or command. Genetically, prayer 
is related to the spell or charm ; and it is frequently 
a matter of difficulty to determine whether a par- 
ticular formula should be assigned to one category 
or to the other. Although the form of the address 
may be of assistance — some writers have en- 
deavoured to distinguish between spell and prayer 
by assigning to the latter those formulae which 
contain a vocative (see W. H. R. Rivers, The 
Todas, London, 1906, p. 272) — in the rudimentary 
forms the underlying psj'chological elements are 
hardly distinguishable. In perfomiiug a magical 
act the performer often supplements the mimetic 
action by indicating in a phrase or two what it is 
that he wishes to be done. 

The Australian black-fellow who works magic against his 
enemy by pointing and stabbing with his spear says, * Strike ! 
EiUr Here a simple command emphasizes the action. In another 
and more complex example the Maidu medicine-man inflicts 
disease on the neighbouring villages by burning certain roots 
and blowing smoke towards them saying, ‘ Over there I Over 
there 1 Not here ! To the other place 1 Do not come back 
this way. We are good. Make these people sick. Kill them; 
they are bad people!' (R. B. Dixon, ‘The Northern Maidu,* 
Bull. Am. Mus. Fat. Hist, xvii, pt. 3 [1905] 328 f.). In form 
this is a direct command, but In spirit it differs hardly, if at all, 
from supplication. 

A familiar process of magic is to work evil 
against an enemj- by performing a ceremony over 
some part of the body, such as hair or a piece of 
nail, or some object which has been in intimate 
contact with the body, such as earth impressed 
with a footprint. The ceremony is accompanied 
as a rule by some formula. 

1 AftasAkasrikdt Bibl. Indies (Calcutta, 1888), p, 879; Jfo- | 
ihyamakavrtti, p. 883 (a diSerent opinion, p. 361). 


Greek (A. W. Mair), p. 182. 

Iranian (E. Lehmann), p. 186. 

Jain (M. Stevenson), p. 187. 

Japanese (M. Revon), p. 189. 

Jewish (F. Perles), p. 191. 

Mexican (L. Spence), p. 196. 
Muhammadan (Th. W. Jhynboll), p. 196. 
Roman (J. B. Carter), p. 199. 

Teutonic (E. Welsford), p. 201. 

Tibetan (L. A. Waddell), p. 202. 


The Maori priest was believed to be able to *pray' mother 
and child to death by using the placenta In this way (O, 
Bennett, Wanderings in JSew South Wales, Batavia, etc,, 
London, 1834, i. 128). 

The relation between formula and ceremony is 
shown in a Malay charm in which the nature and 
meaning of the treatment of the soil from the 
centre of a footprint were indicated by saying : 

‘ It is not earth that I switch, 

But the heart o{ So-and-so.’ 

Bnt, while this instance merely illustrates the 
desire to make clear the intention of the charm 
(though it must be noted that it is an essential 
part in securing success), another charm from the 
same part of the W’orld illustrates by a curious 
conjunction the primitive attitude of mind towards 
the powers to whom these invocations are ad- 
dressed : in one of the ceremonies for bringing 
sickness, injury, or death upon an enemy by the 
mutilation or transfixing of a waxen image the 
operator, in the course of his address to the spirit, 
says : 

• Lo, I em burying the corpse of Somebody, 

Do you assist in killing him or making him sick : 

If you do not make him sick, if you do not kill biiWj 
You shall be a rebel against Ood, 

A rebel against Muhammad,’ 

which illustrates at once the request for help, the 
idea of compulsion involved in the charm, and a 
threat in case of non-compliance (W. W. Skeat, 
Malay Magic, London, 1900, pp. 569, 671). In 
some addresses to the dead, especially when the 
fear of the dead, however well disposed, has been 
much exaggerated by any peculiar or unusual 
circumstance, magical ceremony, entreaty, and 
command combine in much the same way. 

The Oraons appear to regard the spirit of a woman who has 
died in childbirth or while present as specially malignant. 
Not only is she buried with special precautions (the ankles are 
broken and the body is laid face downward with the bones of a 
donkey), but various invocations are addressed to her, such as, 
* If you come back, may you turn into a donkey I ’ The roots 
of a palm-tree may be burned, while the mourners say, ‘ May 
you come home only when the leaves of the palm-tree wither 1 ’ 
(P. Dehon, ’Religion and Customs of the Oraons,’ Mem. As. 
Soc. Bengal, i. 9 [1906], p. 139). 

On the other hand, the Thonga formula at the 
tjeba ceremony of collective fishing by the com- 
munity, which takes place when the lakes are 
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drying up, seems to be passing, if it has not 
already passed, into the category of prayer. 

Ad offering is made by the descendant of an inhabitant of the 
country, who, however, docs not perform the full sacramental 
fstt, which consists in placing part of the offering in the mouth 

, ' *' , ‘ "jly spits without having placed 

m • * Let fish abound 1 Let them 

■ I I • be enough of them to satisfy 

everyone 1 ’ 

Notwithstanding the form of the address and the 
circumstances of the ceremony, which give it a 
magical turn, the stress laid upon the ancestral 
connexion seems to indicate a more definite direc- 
tion of the supplication than would be expected in 
an endeavour to compel a successful issue by magic 
alone (H. A. Junod, Life of a S. African Tribe, 
Neuchatel, 1912-13, ii. 70). Among the Veddas of 
Ceylon many of the invocations which form a part 
of the ceremonial dances by which the favour of 
the spirits is secured are Sinhalese charms which 
are meaningless to them and as such are merely 
the ‘ word of power.’ But in form, whatever may 
he the spirit in which the invocations as a whole 
are used, whether merely as spells or as supplica- 
tions with full appreciation of their purpose and 
meaning, they belong to the category of prayer. 
This appears clearly in the following instance of 
an invocation to the nae yaku, the spirits of the 
dead ; 

‘ O father who went to that world, come to this world. Gome 
quickly to place {(for us) the sambar deer, the spotted deer. 
Take tiis betel leaf. Come very quickly. Come quickly. My 
mother's people take the rice, take the rock houey, take the 
betel leaf. To place the sambar, to place the jotted deer, come 
very quickly * (C, G. and B. Z. SeUgmazm, The Veddas, Cam- 
bridge, 1911, p. 277). 

Notwithstanding the change in mental attitude 
involved by the transition from spell to prayer, 
there is always a tendency for the latter to retain 
or to revert to the character of the former. The 
primitive mind clings firmly to the idea of control 
over power which is involved by the use of name 
or formula. Among the Todas, with whom ritual 
has almost over«-helmed religion, prayers are 
divided into two portions, of which the petition 
or prayer proper forms the second. The first part 
consists almost entirely of names kno\vn as kwar- 
zam ; it is made up of a number of clauses, each 
consisting of the name of an object of reverence 
followed by idith, ‘for the sake of.’ Much care is 
taken that this part of the prayer should not be 
overheard ; it is muttered in the throat. It has 
been conjectured that the kwarzam was originally 
a form of supplication to the gods with which 
other words have come to be included. The ob- 
jects of reverence named are of various kinds, 
including the names of gods, buffaloes, villages, 
dairies, and parts thereof. As in other cases — 
e.g., the Vedda prayers, for which there is a 
special vocabulary — these things are referred to 
not by their ordinary names, but by special names 
(Bivers, pp. 216, 229). This formalization of 
prayer -which assimilates it to a spell can be 
paralleled from the Avesta, in which the concep- 
tion of the magical power of prayer is such that the 
mere repetition of the words, if correct, is sufficient 
for efficacy, and it is commanded that they should 
be repeated as a sort of preservative at fixed 
hours of the day (W. Geiger, Civilization of the 
Eastern Iranians in Ancient Times, Eng. tr., Lon- 
don, 1885-86, i. 71) — a use of ‘vain repetition as 
the heathen do ’ which finds expression in an ex- 
treme form in the employment of the Buddhist 
prayer- wheel (g.v.). 

2 . Occasions on which prayer is offered. — It 
follows from the close genetic relationship between 
spell, or charm, and prayer that the latter, when 
first it begins to modify its magical character of 
compulsion and to take on the character of an 
appeal for assistance, is employed intermittently 
only. 


It is said ot the Baganda that, when everything goes smoothly 
and the family is in good health, a man does not trouble to pray 
or make offerings, but does so only in times of danger or sick- 
ness. If a ghost was troubling a family, offerings were made 
and prayer was addressed to a stronger ghost to secure its 
assistance. Prayer was offered to Musisi, the god of earthquake, 
w'hen he exhibited his power ; Nagawonyi received offerings 
when the w'omen desired children (J. Roscoe, The Baganda, 
London, 1911, pp. 286 f., 313 f.). The Fijian addressed a prayer 
to his totem when he was in danger ; e.g., a man^ho capsized 
at sea called on the shark-god, and a shark appeared and towed 
him ashore (B. Thomson, The Fijians, London, 1908, p. 115). 

Illness, when recognized as caused by a spirit, 
was another occasion which called for prayer, 
either to the spirit responsible, or to a spirit 
which possessed the power to heal. 

Among the Eayans of Borneo the chant of the dayong 
(medicine-man or -woman), before starting on the soul-hunt, is 
essentially a prayer for assistance addressed to Laki Tenangan, 
the supreme being of the universe, or in the case of a woman 
to Dob Tenangan, his wife (C- Hose and W. McDougall, The 
Pagan Tribes oj Borneo, London, 1912, ii. 29 f.). The Thonga 
medicine-man, before entering upon the treatment of a case of 
illness, prays to his ancestors, and in particular to that one of 
them from whom he holds that his knowledge was acquired, to 
give their blessing to his treatment (Junod, ii. 362), The obla- 
tion which follows the circumcision ceremony performed on 
the youn^ men to secure the recovery of a Fijian chief is 
accompanied by prayer to the ancestral spirits (Thomson, 
p. 167). 

Drought is a frequent occasion — especially in 
Africa — for prayer in connexion with rain-making 
ceremonies, as, e.g., among the N’yanga and 
N’goni tribes, when the chief at the head of the 
whole community offers up prayers as a part of a 
propitiatory ceremony addressed to his predecessors 
and ancestors. Every village has its prayer-tree, 
usually a fig, standing in the open space, under 
which sacrifices are ofiered (A. W emer. Natives of 
British Central Africa, London, 1906, pp. 51, 
53, 62 f.). 

A remarkable development of the theo^ of 
divine punishment which bears upon the efficacy 
of prayer as a remedial measure in case of drought 
is recorded among the Torajas of Central Celebes. 

Divine displeasure in cases of incest is marked by torrential 
tails of rain. In cases of prolonged drought they simulate 
incest among their animals. A cock and a sow are killed and 
laid side by side in an intimate embrace. The headman then 
prays, * O gods above and gods below, if you have pity on us, 
and will that we eat this year, give rain. If you will not give 
rain, well we have here buried a cock and a sow in an intimate 
embrace,* ».«. show your displeasure by sending storms (A. O. 

I Kruijt, quoted in GB^, pt. i., The Magic Art, ii. 113). 

Another occasion when the assistance of super- 
human powers may be sought is in divination. 

The Baganda leather-thrower, when consulted in a case of 
sickness, or the Tbonga diviner, when consulting bis bones, 
usually offered up a prayer to the god or to the ancestors 
(Boscoe, p. 339 ; Junod, ii. 363). 

Although it cannot he said that among the more 
primitive races, with certain exceptions, there is 
any conception of prayer as anything more than a 
call in the hour of need and as occasion arises, 
there is an approximation to the idea of an organ- 
ized ritual in the constant but irregularly recurring 
crises in which it is thought desirable to petition 
the spirits or deities for benefit or protection. 

One of these is death or burial— a time when evil influences 
are most potent and are brought more intimately into touch 
with human life. Among the Igorots after a death an old man 
relates the story of the first man and woman after the flood. 
Cabunian taught them to bury the dead, and, after burying the 
dead, he said, * You should make prayers and offerings so that 
you may not be affected by any kind of disease ’ (A. Robertson, 
* The Igorots of Lepanto,’ Philippine Joum. Science, sect. D. 9 
(Manila, 1914], p. 614). Among the Bathonga a burial, a cere- 
mony of which the traditional solemnity is indicated by the 
exceptional prominence assigned the uterine nephew, was one 
of the important occasions in the family ceremonial in which 
prayer was offered. Another was a marriage, when the father 
of the bride prayed the gods to give children to the union. 
When a man departed on a journey, the medicine-man prepared 
drugs, spat on him, and prayed for his protection (Junod, ii. 
362). In the Philippines the native tribes spend a great part of 
their time in collecting animals with which to make feasts. 
The spirits are invited to these feasts in order to secure their 
favour. They precede almost every action of anjr iniportance, 
such as the first hair-cutting of a son, harvest, irrigation and 
other work connected with the crops and, inevitably, are part 
of the treatment of disease. In a feast preceding a Journey to 
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make a purchase a man will invite the attendance of certain 
spirits, asking them to put it in the mind of whomsoever he 
may buy from to sell the animal cheap (R. F. Barton, ‘The 
Harvest Feast of the Kiangan Ifugao,' Philippine Joum. 
Science, sect. D. 6 [1911], p. 83). Among the Igorots the feasts, 
whether made for a particular object or with the general aim of 
securing spiritual assistance, are not only the occasions for a 
petition ; the reply is also forthcoming, being furnished by an 
examination of the liver of the victim (Robertson, p. 472 f.). 
Among hunting tribes with strongly developed animistic ideas 
it was usual to address some form of prayer to their prev by 
way of propitiation, either before or after its death (see Huxtino 
A 5i> Fishino). The hunter of N. America sometimes thanked 
the animal for allowing itself to be killed (C. Hill-Tout. British 
S. AjnerUa, i. The Far London, 1907, p. 168). This 

practice was also extended to the vegetable kingdom, and 
prayer to vegetation-spirits formed a part of the numerous 
flrstfruit ceremonies which were a prominent feature in the 
culture of the American Indian. Before young people ate the 
first raspberry-shoots of the new season they addressed the 
plant and asked for its favour. Further, in both the raspberry- 
shoot ceremony and the salmon ceremony of the tribes of the 
north-west, ceremonies which inaugurated the new season’s 
replenishment of the stock of food, the prayer offered by the 
medicine-man to the spirits of the raspberry or the salmon was 
an essential element in the ceremony (i6. pp. 168 f., 171 f.X 
Agricultural ceremonies of all descriptions, and especially those 
connected with sowing and the har\ est, have had a marked 
influence in the development of regularit}' in the occasions for 
prayer. At the time of sowing the Iroquois praved to the 
thunder-spirit and at harvest they thanked him for the gift of 
rain {GB^, pt. i., The Magic Art, u. 369). In the Malay Penin- 
sula every one who is to take part in the rice cultivation must 
bring to the mosque half a quar** -f *' -- • 

order that prayers may be read r s'. 
every man goes to the rice-field ‘ i •. • , • 

begin to plough the nursery plot, and at the various stages of 
cultivation in the course of the ceremonies appropriate to each 
— e.j?., in the sowing and in the ceremonial reaping by the 
paicanj-^hamis or pravers are repeated. In the case of the 
ceremonial reaping the ‘ ten prayers,’ which are m effect a peti- 
tion for daily bread never to be lacking on earth or in heaven, 
have to be repeated in one breath (Skeat, p. 240). If there was 
danger that the crop might fail from drought or from other 
causes, offerings were made and magical ceremonies performed 
which were sometimes accompanied by prayers. The two 
elements are combined in a rain-making ceremony in Angoni- 
land when the people repair to the rain-temple and the leader 
pours beer Into a pot, which is buried in the ground, and prays 
* Master Chauta, vou have hardened >our heart towards us, 
what would you have us do? We must perish indeed. Give 
your children the rains, there is the beer we havegnven you.’ 
On their return they find a pot of water set at a doorway by an 
old woman, in which they dip branches and scatter the water 
aloft (R. S. Rattray, Scnne Folk Stones and Songt in Ckinyanja, 
London, 1907, p. 118). At the harvest feast of the Kiangan 
riugao prayers were addressed to every class of spirit in whose 
control lay any kind of influence, for good or ill, on the crop— 
spirits that make men remember and forget, earth-gods, sky- 
ods, the spirits that control locusts, wind, rain, and drought, 
he earth- and skj-gods, who are e'^pe'^iallv concerned with the 
growth of plants, are asked to ‘speed the harvesters, make the 
rice grains numerous as the sands, increase the rice ’ (Barton, 
p. 89 f.). One of the Igorot feasts was given by a man once 
every four or five years. To this feast he summoned all the rich 
men of the neighliouring towns and all the {>oor of his own. It 
was accompanied by a dance and a petition was offered up for 
favour to be shown to the host. The petitioners prayed to the 
anitot (spirits) and the souls of their dead ancestors not to 
destroy his plants and not to kill his animals, so that he might 
be able to use these animals to give another feast for the amtns 
(Robertson, p. 613). In the peculiar and exceptional nangc 
rites of Fiji prayers to the ancestors formed part of the 
ceremony ; these rites also appear from the character of the 
offerings to have been in certain of their aspects a flrstfruit 
ceremony (Thomson, p. 155). 

In a few cases peoples of a primitive type have 
^vaiiced beyond tins conception of prayer as 
intermittent and have incorporated it as a regular 
function in their life. 

Among the Todas, e.g., prayer both morning and evening is a 
regular part of the ceremonial of the fi dairies, while at the 
village dairies it is offered in the evening onlv. Each village 
has its own prayer, which is used in all the daines of the village 
(Rivers, p. 213). Among the Masai and peoples of related 
culture, such as the GaUas, Nandi, and Suk, prayers form a 
regular part of their life. Not only are they offered on special 
occasions, such as the appearance of the new moon, a raid 
(when the warnors after victory give thanks and pray’forsafe 
return to their homes, while the women and girls w’ho have 
been left behind also praj for their safety), the building of a 
house, etc., but the Nandi, e.g., believe that the deity takes an 
intimate interest in all affairs of their life and pray to hira 
regularly. Among the Masai the women offer up prawr twice 
a day, while the men pray with regularity, though' less fre- 
quently (C. Eliot, in A. C. Hollis, The Stasai, Oxford, 1905 , n. 
xix, and The Nandi, do. 1909, p. xixf. ; K. R. Dundas, ‘Notes 
on the Tribes inhabiting the Baringo District, E. Africa Pro- 
tectorate,’ JRAI xl. [1910] 61). 


It must be admitted, however, that these cases 
are exceptional and that, generally speaking, 
prayer is a refuge in time of crisis for purposes of 
piotection or propitiation. The primitive attitude 
in its crudest form is perhaps best indicated by the 
Solomon Islands belief that prayer is not available 
for all and sundry, but, to be acceptable to the 
power, ghost, or spirit addressed, it should be in a 
regular form of words known only to the person 
who has access to the power (R. W. Williamson, 
The Ways of the South Sea Savage, London, 1914, 

. 73). The belief is not universally held in the 

oiomon Islands — natural calls for help are made 
in time of danger or distress — but in so far as it is 
held it places prayer on a level with the esoteric 
magdc of the medicine-man, from which the 
ordinary individual is debarred. 

3 . Powers to whom prayer is addressed. — It 
would be impossible to give here a complete 
account of the powers, spirits, deities, whatever 
they may be called, to whom prayers are addressed. 
It will be sufHcient to indicate briefly the general 
principles upon which the primitive mind works in 
turning to higher powers for assistance. Prayer 
has been defined as ‘ the address of personal spirit 
to personal spirit’ {PC* ii. 364). This definition, 
however, at any rate in regard to the lower culture, 
by specifying terms of personality, appears to 
apply too precise a conception to what is in all 
probability a somewhat vague attitude of mind. 
The Australian black-fellow’s phrase, ‘ Strike ! 
Kill!* is perfectly definite in its intention of 
producing a result by setting certain forces into 
operation, but the attention is focused on power 
rather than personality, whether that of the 
speaker or that of something external to himself. 
Prayer, in fact, develops through the conception 
of powers, or, as some would prefer to call it, using 
the Melanesian term, mana, rather than by an 
increasingly precise attribution of personality to 
the supernormal, a factor which comes into pro- 
minence onl^ at a later stage. This is not neces- 
sarilv incon.sistent with the view that bases prayer 
on the analogy of human intercourse ; for, while 
the form of spell and prayer may well be modelled 
on command and entreaty, the idea of the relative 
strength of the poweisat the command of dillerent 
individuals is perfectly familiar to primitive ex- 
perience. The regular method of combating magic 
is to control a stronger magic. 

Tlie Creek shamana held contests to determine their superi- 
ority, and among the Shushvvap, if two shamans with equally 
powerful spirits tried to bewitch one another, both died, one 
shortly after the other (0. Speck, ‘ The Creek Indians of Taskigi 
Town,’ Mem. Amer. Anthrop. Assoc ii. [1903] 74 ; J. Teit, ‘The 
Shushwap,’ Jesiip N. Pacific Exped. ii. 7 [1909], p. 613X 
Failure to compel by magical ceremony a power 
adequate to the purpose would lead naturally to 
an attempt to secure the services of greater powers 
either through the expert — the medicine-man — or 
by proiiitiation and entreaty. 

In Uganda, when a ghost troubles a family, prayers and 
offerings are made to a stronger ghost to secure its assistance 
(Roscoe, p, 2S6). 

The extent to which such powers are attributed 
to the human individual and the relation of the 
ordinary man to a person endowed with these 
powers differ in degree and not in kind from the 
relation to the superhuman spirit world. This in 
some cases leads to a form of address which to all 
intents and purposes is a piayer. 

It is recorded that the natives of Brazil, when they went to 
meet the medicine-man, prostrated themselves on the ground 
before him and said, ‘ Grant that I be not ill, that I do not die, 
neither I nor my children ’ pt. L, The Magic A rt, i. 358). 

It must not be assumed that all objects of 
veneration, or of fear and awe, are addressed in 
prayer. Indeed, of some primitive races who 
recognize the existence of spirits it is not recorded 
that they made any use of prayer. Further, when 
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in the lower forms of religion the existence of a 
supreme spirit is recognized, this spirit is usually 
looked upon as otiose, propitiatoiy offerings and 
prayer bemg made to the lower spirits, who, if not 
actually regarded as more powerful, are held to be 
more actively concerned in human affairs. Even 
■when this extreme view is not taken, the supreme 
being is often approached by intercession rather 
than directly. 

Among the Philippine tribes to whom reference has been 
made above prayer is offered to the anitoa and ancestral spirits 
in order that they may intercede with the batata, the supreme 
being (Robertson, pp. 472, quoting Loarca [c. 15803, 514, etc.X 
The Ka 3 'an 8 , though addressing the gods by name in terms of 
praise and supplication, appear to believe that the pra^-ers 
are transmitted to them by the souls of domestic pigs and 
fowls. One of these animals is always killed and charged to 
carry the message to the gods. Also a Ore is always at hand, 
the ascending smoke of which seems to establish communication 
with the god. Oding Lahang, who is regarded by the Kayans 
as a deiSed chief, is also invoked for his intercession with Laki 
Tenangan (Hose and McDougall, ii. 6ff.). On the other hand, 
the Masai group (using the term in the extended sense to cover 
all the peoples — Suk, Nandi, etc.— of related culture in N.EL 
Africa), whose exceptional position in the matter of pra^'er has 
already been noted, frequently pray to the supreme deity, the 
8ky*eod; e.g., the Masai women after childbirth pray for 
chilaren to the god who thunders and rains, the old men pray 
for rain to the * black god,' t.e. the god of the rain-cloud. 
This ^od is Engai, ‘who is prayed to and hears' (Hollis, 
Masax, pp. 345 !., xix). Among the Galla the supreme deitj' to 
whom prayer is addressed daily is Wak ; among the Nandi Asis, 
the supreme deity, is supposed to take a friendly interest in 
the details of their daily life, and at such events as, e.g., the 
building of a house pra^’er is offered. The potter, when 
baking pots, prays, ‘ give us strength, let us bake them so 
that men may like them.’ It is interesting to note, however, 
that the medicine-men, who are Masai, pra)f to their ancestors 
and not to the Masai Engai (Hollis, Nandx, p. xx f.). Among 
the gods and spirits summoned to the harvest feast of the 
Ifugao are the earth- and sky-gods, while the conception which 
underlies the Iroquois prayer to Che thunder-spirit at sowing 
time and the thanksgiving at harvest is evidently an analogous 
appeal to the controlling powers of natural phenomena. 

Natural objects, or rather the indwelling spirits, 
are not infrequently addressed in prayer. 

When a Masai sees a new moon, be throws a twig or stone at 
it, saying, * Give me long life,’ or ‘ Give me strength,’ and a 
pregnant woman will make an offering of milk and say, 

‘ Moon, give me my child safely ' (Hollis, Masai, p. 274). The 
Nandi also pray to the new moon (Hollis, Nandi, loc. cU.). In 
the Kei Islands, w'hen the warriors have gone on an expedition, 
the women bring baskets containing stones and fruit, which 
they anoint and place on a board murmuring, ‘ 0 Lord, Sun, 
Moon, let the bullets rebound from our husbands, brothers, 
betrothed and other relations just as the raindrops rebound 
from these objects which are smeared with oil’ (C. M. Pleyte, 

‘ Ethnog. Beschr. der Kei Eilanden,’ Tijd. van het Ned. Aard, 
Genootsch. n. x. [1893] 805). The Baganda, before crossing 
any river, take a few coffee-berries and, after asking the 
spirit for a safe passage, throw them into the water (Boscoe, 
p. 319). 

The magical element in prayer requires that 
the powers addressed should be adequate to carry 
out the request of the petitioner. 

The Ifugao of the township of Cai'an in cases of sickness 
summon an old woman, a baylan (pnestess), who makes an 
offering and prays to the anito ; if the prayer has been offered 
to the right anito, the patient recovers ; but, if not, another 
priestess is summoned and a fresh offering is made to another 
anito, and so on until the right one is found. 

This principle is still more clearly indicated when 
departmental spirits and deities are recognized. 

In Uganda, e.g., there are four principal classes of objects of 
veneration : the fetishes which, though made by man in many 
cases, possess ghosts and hear and answer supplications ; 
national gods whose duty is the protection of the king and the 
State ; ghosts ; and amulets. Appeals are addressed to the 
high gods on special occasions. To Mukasa, the great god, the 
king sent an annual offering, when a special appeal was made 
for the prosperity of the crops ; Musisi, the father of Mukasa, 
was responsible for earthquakes, and, when an earthquake 
occurred, he was asked to keep quiet ; Nagawonji, the goddess 
of hunger, was addressed in times of famine ; Mbale was 
resorted to by women who desired children ; Nagadya inter- 
ceded with the other gods when rain was required, and so 
forth (Roscoe, pp. 273, 298, 313 ff.). 

The reverence for the ghost which forms part of 
the Baganda religion is one phase of the cult of 
the dead, which in various forms is wide-spread 
among primitive peoples. The offerings made to 
the dead either to secure their influence or to ward 


off any harm that they might do are usually 
accompanied by some form of address. 

In Central Africa among the Yaos the spirit of any deceased 
person, with the exception of wizards and witches, is regarded 
as an object of homage. In the prayers for the community on 
such occasions, e.g., as a petition for rain, the chief addresses 
his immediate predecessor as the representative of all who ha\ e 
lived m the village in past times and the whole line of his 
ancestor, and the individual may approach his dead relatives 
in the same way on his own behalf (Werner, p. 49). In the 
prayers of the Igorots the ancestors are invoked side by side 
with the anitos (Robertson, loe. cit.). The Bathoi^a, as has been 
mentioned above, pray to their ancestors. The medicine-man, 
in pra^'ing for the sick, will call on the god who caused the 
illness, asking him to bring w'ith him all the gods who have 
helped, or he may call his own father, asking him to bring his 
grandfather and so on until all his ancestors, including colla- 
terals, have been named. On the other hand, the priest, if 
praying for the country as a whole, will begin with the 
remotest ancestor and name the successors in order until he 
reaches his father. An exception is found in the Maluleke 
district, where at the cooking of the new yams an offering and 
prayer are made to the spirits of the Ba*Nyai (a people con- 
quered by the Maluleke) as the original owners of the land 
(Junod, ii. 363, 367). The Vedda invocations are also addressed 
to the spirits of the dead ; departmental spiritk are invoked 
for success in hunting, in honey-gathering, and in getting 
food supply (Seligmann, pp. 133, 166, 272 f.); but the myths 
which attach to these spirits would suggest that t^ey are a 
development of the cult of the dead, spirits which in course 
of time have become individualized as heroic figures. 

4 - Persons by whom prayer is offered. — The 
development of prayer is closely connected with 
the growth of a specialized class of priests. 
Although it is the case that at all stages of 
development prayers are offered by individuals on 
their own behalf, there are two influences which 
tend to confine the ceremony, or the principal part 
in the ceremony, to a particular class. One is the 
special knowledge of the requirements and powers 
of the spirit whose aid is to be invoked — a know- 
ledge of the special magic for the occasion — and 
the other is the communal interest of the occasion 
on which prayer is ottered. 

(1) An example of the first, of frequent and 
wide-spread occurrence, is to he found in the 
treatment of disease, where, the specialist — the 
medicine-man — having been called in, it is natur- 
ally a part of his function that he should utter 
the invocations, if any should form part of the 
ceremonies of which his treatment consists. 
Instances have already been mentioned — e.g . , 
among the Igorots, where, if one medicine-woman 
fails, another must he consulted until the spirit 
who can deal with the case has been found. On 
the analogy of other cases it might be assumed 
that in this case knowledge of the right formula is 
necessary to success, just as it is believed in the 
Solomon Islands that those who offer prayer must 
know the form of words acceptable to the power 
addressed. 

In the Ifugao harvest feast, the prayers are uttered by the 
old men, who alone know the words which should be uttered, 
while the younger men act as acolytes (Barton, p. 83). 

Tills is not an isolated instance, but it states 
explicitly a reason whiclx may be held to account 
for tlie form of solo and chorus often followed in 
olfering prayer. 

(2) It IS probable that the second influence has 
grown out of the first, and that magical power or 
knowledge is the basis of the union of temporal 
and spiritual which makes the chief the spokesman 
of the community in those invocations which seek 
the benefit of the whole community. 

In such aceremonj’ as that of the Central African Anjanga, 
in which the chief utters prayers while alone in a small but, 
while the people outside chant accompaniments and clap their 
hands (Werner, p. 63), the chief as rain-maker has become the 
chief as priest. In Fiji, where the offices of chief and priest were 
combined, the tribal gods could be approached only through 
the priests. In Uganda the national gods were approached 
through the intermediacy of their priests ; at the sacrifice 
offered at the building of a temple to the god Mukasa it was 
the chief priest who prayed the god to accept the blood and 
grant an increase of cattle, children, and food; but the 
I rebuilding of the temple could be undertaken only with the 
I consent of the lung ; and it was the king who sent offerings 
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annually to secure prosperity of the crops (Roscoe, pp. 292, 
294). In “ ■■ ■ .. j j..- 

are fully ■ . • i • » i ■ ■ . : r* »:: • 

between ■ . i : . 

On the other hand, the duty of acting as the 
representative of the community may fall entirely 
on the medicine-man. 

Id the ceremonial dances of the Veddaa the leader who 
utters the invocation and takes the chiai part is invariably a 
•baraan (Seligmann, loc. and in the firstfruit ceremonies 
of N. America the shaman utters the prayer, while the members 
of the community stand round in a circle. In Toda ritual, 
although the individual may pray for his private ends, the 
prayers upon which the prosperity of the dairy, the chief 
matter of tribal concern, depends are part of the duties of the 
priests or keepers of the dairy (Rivers, p. 229). 

The position of a father or head of a family is ana- 
logous. 

Among the Bathonga in all ceremonies connected with the 
family on which prayers are offered this is the duty of the 
father (Junod, ii. 362). 

5- Conclusion. — In the preceding analysis of 
prayer in its development from the spell to an 
mvocation addressed to high gods or to the 
supreme deity there is one characteristic in which 
it differs fundamentally from the conception of 
the higher religions, viz. that prayer is an entering 
into communion with the deity : the benefit for 
which petition is made is material and not 
spiritual, and the ethical note is almost entirely 
absent. The epithets ‘good’ and ‘bad’ in the 
prayer of the Maidu medicine-men to the spirits 
of disease have a tribal rather than an ethical 
significance. In fact, in the lower culture there is 
expressed neither a desire for moral goodness nor 
a request for forgiveness for moral sin. On the 
other hand, an Aztec prayer for the ruler recog- 
nizes the ethical principle in the words : 

* Make him, Lord, as your true image, and permit him not to 
be proud and haughty in your throne and court ; but vouch- 
safe, Lord, that he may calmly and carefully rule and govern 
them whom he has In charge’ (Sahagun, quoted in FC*. ii. 
878). 

Litbaatcrb. — L. R. Farnell, The Evolution of Re%um, 
London. 1905 ; (?5S, pt, i., The Magic Art, London, 1911 ; PC*. 
do. 1903, li. 364 ff. N, FaLLAIZE. 

PRAYER (American). — Any ritual observance 
designed to bring man into nearer relation with 
the unseen powers of nature is prayer. In this 
broad sense prayer includes not merely the spoken 
or chanted word, but also dramatic and symbolic 
ceremonies, and above all, for the American 
Indian, the ‘dances’ in which most of his cults 
centre. Such ritual prayer has elsewhere been 
discussed (see esp. Communion with Deity 
[American], Music [American], Secret Societies 
[American]). But, in a narrower and perhaps finer 
sense, prayer signifies a personal and intimate ex- 
pression, non-ritualistic in spirit and commonly in 
form. The degree in which the native American 
could possess and consciously prize such expression 
may appropriately be indicated here. 

Half magical spell, half articulation of desperate 
need, are the crude utterances of the Montagnais 
which so shocked Le Jeune : 

* Their religion, or rather their superstition, consists besides in 
praying ; but, 0 mon Dieu / what prayers they make ! In the 
morning, when the little children come out from their cabins, 
they shout, “ Come, Porcupines ; come, Beavers ; come. Elk ” ; 
and this is all of their prayers ’ (R. G. Thwaites, Jesuit Rela- 
tions, Cleveland, 1896-1901, vi. [Quebec, 16S5-Slt\ 203). 

Three centuries later another Jesuit says of the 
Kansas Indians — a thousand miles away : 

‘The religious sentiment is deeply implanted in their souls. 
. . . They never take the calumet, without first rendering 
•ome homage to the Great Spirit. In the midst of their 
Infuriate passions they address to him certain prayers, and even 
In assassinating a defenseless child, ora woman, they invoke the 
Master of Life. To be enabled to take many a scalp from their 
enemies, or to rob them of many horses, becomes the object of 
their most fervid prayers, to which they sometimes add fasts, 
macerations and sacrifices. What did they not do last spring, 
to render the heavens propitious? And for what? To obtain 
the power, in the absence of their warriors, to massacre all the 


women and children of the Pawnees I * {Life, Letters and 
Travels of Father Pierre-Jean de Smet, 4 vols., New York, 
1905, i. 284 f.). 

Yet de Smet could find in these people ‘natural 
Christians ’ : 

‘When we showed them an “Ecce Homo” and a statue of 
our Lady of the Seven Dolours ... we beheld an affecting 
illustration of the beautiful thought of Tertullian, that the soul 
of man is naturally Christian ’ {ib. i. 285 f.). 

So Ragueneau had said of the Hurons (1647-48) ; 

‘Though they were barbarians, there remained in their 
hearts a secret idea of the Divinity and of a first Principle, the 
author of all things, whom they invoked without knowing 
him. In the forests and during the chase, on the waters and 
when in danger of shipwreck, they name him Airsekouy 
Soutanditenr, and call him to their aid. In war, and in the 
midst of their battles, they give him the name of Ondoutaeti 
and believe that he alone awards the victory. Very frequently, 
they address themselves to the Sky, paying it homage ; and 
they call upon the Sun to be witness of their courage, of their 
misery, or of their innocence. But, above all, in the treaties of 
peace and alliance with foreign nations they invoke, as wit- 
nesses of their sincerity, the Sun and the Sky, which see into 
the depths of their hearts, and will wreak vengeance on the 
treachery of those who betray their trust and do not keep 
their word. So true is what Tertullian said of the most infidd 
nations, that nature in the midst of perils makes them speak 
with a Christian voice, — exclamant vocem naturaliter Christi- 
anam, — and have recourse to a God whom they invoke almost 
without knowing him, — Innoto Deo’ (Thwaites, xxxiii. [Loicer 
Canada, Abenakis, 1650-51] 225). 

Perhaps more impartial and certainly not less 
sympathetic accounts of the Indian’s attitude 
towards prayer have come from modern students ; 
and among these none is more illuminating than 
Alice C. Fletcher’s account of the initiation of the 
Omaha youth to the spiritual life : 

‘The rite [is] known by the name of Nonzhinzhon, The 
literal meaning of the word is “to stand sleeping”; it here 
implies that during the rite the person stands as if oblivious of 
the outward world and conscious only of what transpires 
within himself, his own mind.’ The rite takes place at 
puberty, when the mind of the child has ‘become white.’ 
‘ When the youth is at the verge of his conscious individual 
life, is “old enough to know sorrow,” it was considered time 
that through the rite Nonzhinzhon he should enter into 
personal relations with the mysterious power that permeates 
and controls all nature as well as his own existence.’ riie 
history of the rite is given in a legend : ‘The people felt them- 
selves weak and poor. Then the old men gathered together 
and said : “ Let us make our children cry to Wakonda that he 
may give us strength.” So all the parents took their children 
who were old enough to pray in earnest, put soft clay on their 
faces, and sent them forth to lonely places. Ilie old men said 
to the youths : “ You shall go forth to cry to Wakonda. When 
on the hills you shall not ask for any particular thing. The 
answer may not come to yoi^as you expect ; whatever is good, 

* w,’ “ the hills shall the 

nail wipe their tears 
' ’ wet bands to the 

sky, then lay them to the earth. This was the people’s first 
appeal to Wakonda’ {S7 RBEW [1911], p. 128 f.). 

The youth could repeat this rite from time to time 
until he came to marry ; then, unless he were a 
priest, he gave it up. The Omaha recognized 
other powers besides 'Wakonda, as the Earth, 
the Sky, the Sun, the Moon, but personal prayers 
were addressed directly to this higher power, 
penetrating them all. 

' A man would take a pipe and go alone to the hills ; there he 
would silently offer smoke and utter the call, WakoTida ho /, 
while the moving cause, the purport of his prayer, would 
remain unexpressed in words. . . . Women did not use the 
pipe when praying; their appeals were made directly, without 
any intermediary ' {ib. p. 599). 

From the illustrations given (and they are only 
fugitive examples from wide materials) it is 
obvious that the American Indians have two kinds 
of prayer : (1) spells and oaths and pleas addressed 
to the lesser, the environmental, powers of nature, 
expressed in a magical or hortatory mood ; and (2) 
true spiritual supplications directed to a power 
variously interpreted as the Great Spirit, the 
Master of Life, the Heavenly Father. ‘Father’ 
is a frequent epithet in their invocations. J. 
Mooney says of the Arapaho niqa or aniqu that 
it ‘ is a term of reverential affection, about equiva- 
lent to “ our father ” in the Lord’s prayer ’ ; the 
ordinary word for ‘father’ is quite different 
{14 RBEW [1896], pt. ii. p. 966). Again it is 
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Mooney who says of one of the most pathetic of 
the Arapaho prayer-songs — ‘ sung to a plaintive 
tune, sometimes with tears rolling down the cheeks ’ 
— that ‘ it may be considered the Indian paraphrase 
of the Lord’s prayer ’ : 

* Father, have pity upon me ! 

I am weeping from hunger ; 

There is nothing here to satisfy m«' 

(t6. p. 977). 

Lctratubb. — S ee tinder artt. referred to. 

H. B. Alexander. 

PRAYER (Babylonian). — Prayer in theSumero- 
Babylonian religion was almost exclusively con- 
fined to the private cults, or services for indi- 
viduals, and the types of prayer which these peoples 
evolved maybe classified in two distinct groups. 
These two types of prayer designed for the rituals 
of atonement for individuals are distinguished by 
their origin and usage. (1) The public liturgies 
tended to develop a liturgical type of prayer as the 
last melody or recessional of the song service, and 
these final passages of the liturgies were adapted 
for private penance. Prayers of this type are 
always liturgical in character, metrical in form, 
and disconnected with every form of magic. (2) 
On the other hand, a type of prayer was evolved in 
connexion with the magic rituals of atonement, 
and formed part of those mysterious and involved 
rituals. They are free from liturmcal formality 
and usually inspired with great inaividuality and 
spiritual sentiment. Inasmuch as the liturgical 
type of private prayer was the direct offspring of 
the public liturgies, we shall introduce their dis- 
cussion by describing the forms of public prayers 
which enaed the Babylonian liturgies.' ! 

I. The recessional of the public liturgies. — 
When the Sumerian liturgists of the 24th to the 
2l8t centuries B.C. finally succeeded in the com- 
pletion of the long and intricate public services, 
they introduced a new musical and liturgical 
motive to end the service. These epilogues or 
recessionals differ both in literary composition and 
in musical accompaniment from the various pas- 
sages which compose the main body of the service. 
They were known as er-Sem-ma " to the Sumerian 
liturgists, i.e. ‘a song sung to the flute.’ The 
choir appears to have been accompanied through 
the many choral passages of these public services 
by the lyre, drum, and cymbals, but in the final 

g assage the instruments were changed to the 
ute for the prayer of intercession. In the ancient 
liturgies as well as in the main body of the com- 
pleted products of the Isin period the element of 
prayer or intercession was not prominent. But 
these long and intricate services of the Isin period 
were completed by attaching the intercessions at 
the end, for the need of prayer pressed itself 
increasingly upon the religious consciousness of 
mankind. These intercessions were at first of a 
purely public character and in harmony with the 
communal nature of the whole liturgy. The 
following extracts from the recessional prayer at 
the end of an Enlil liturgy will serve as an example 
of these public intercessions at the origin of their 
tse ; 

‘ Oh heart repent, repent ; oh heart repose, repose. 

Oh heart of Ann repent, repent. 

Oh heart of Enlil repent, repent. 

“Oh heart of the lord repose,*’ let be spoken unto thee. 
Unto thy city hasten in glory like the sun. 

Unto Nippur hasten in glory like the sun. 

Thy city Nippur be rebuilt. 

Thy temple Ekur in Nippur be rebuilt. 


t *rhe Babylonian liturgies, which are numerous and funda- 
mental to the discussion of Babylonian religion, are treated as 
a supplement to this article (below, §§ 13 - 18 ). 

2 'The Semitic rendering of this term is still unknown. 
Reisner has suggested taxribti ^alb^llatij and this has been 
adopted by Jensen, but the evidence is not satisfactory. 


May one utter petition unto thee. 

May one utter intercession unto thee. 

Oh heart be reconciled, oh heart repose.’ t 
These Sumerian public services were employed 
without an interlinear translation by the Semites 
before 2000 B.C., but at some unknown point in 
the middle period of the history of Babylonia and 
Assyria the Semitic liturgists edited these texts 
with a Semitic version. They continued, however, 
to the very end of Babylonian civilization, as late 
as the last century before our era, to conduct the 
liturgies in Sumerian. 

2. Rise of the penitential prayers. — Gradually 
the intercessions of these public services became 
more individualistic in thought and expression. 
In due time arose the beautiful responsive inter- 
cessions at the end of the liturgies, where the people 
and choir no longer voice the appeal of the city 
and nation, but represent themselves as penitents 
pleading for mercy before the deity to whom they 
had sung a long series of litanies. With theinter- 
cessional er-Sem-ma of the Sumerian liturgy, quoted 
above, compare the following epilogue said at the 
end of a late liturgy to Marduk : 

Choir : 

*Oh lord, not wilt thou reject me, not, oh lord, wilt thou 
reject me. 

Oh lord, divine ram of heaven and earth, not wilt thou 
reject me. 

Oh lord Marduk, not wilt thou reject me.* 


Priest : 

* He that renders petition am I, thou wilt not reject me. 

One of prayer am I, thou wilt not reject roe. 

One of intercession am I, thou wilt not reject me.* 

Choir : 

* A father who has begotten I am, thou wilt not reject me. 

Oh soon repose, thou wilt not reject me. 

How long, oh lord of righteousness? thou wilt not reject 
me.* 

Priest X 

* ** Turn thy neck unto him in faithfulness," 1 will say to thee. 

“May thy heart repose,” I will say to thee. 

“May thy soul repose,” I will say to thee. 

Thy heart like the heart of a child-bearing mother may 
return to its place. 

As a child-bearing mother, as a begetting father, to its place 
may it return.'^ 

We have here a fully developed penitential prayer 
of the liturgical type, the new element of responses 
between priest and choir being introduced. The 
influence of the private confessional is obvious, 
and this public intercession was probably employed 
in the service of the confessionals. So arose under 
the influence of the public recessional the prayers 
of private penance said in secret with a priest in 
the seclusion of the temple cloisters and chapels. 
These penitential prayers were said in Sumerian, 
but are always provided with an interlinear trans- 
lation for the more important lines.® They were 
apparently unknown to the Sumerians ; the pure 
Sumerian prayers of that type were probably com- 
posed by Semites. They are the direct oftspring 
of the cr-^em-Tna, but, when employed for private 
penance, they were known as er-Sag^tug-mal^ ‘ weep- 
ing that appeases the heart.’ ^ 

3, The er-sag-tuff-mal. — It is obvious that 
prayers of such formal character, said in the sacred 
language not understood by laymen and requiring 
intonation, could not become popular. The ordinary 

1 Taken from the epilogue of the lituriry to Enhl in H. Zim- 
mem, Sttmerische Kultlieder aus altbabylonischer Zeit, no. 12, 
restored by the present w’riter from a Philadelphia text In his 
Litxtrgical Texts from Nippur. 

3 The rr-gcm-ma of en-zu sd^mar-mar liturgy in S. Langdon, 
Babylonian Liturgies^ PP- 114-123. 

3 Pure Sumerian penitential prayers without Semitic trans- 
lations were in use, as is proved by the fragment of one of this 
type in Lai^don, Bab. Liturifies, K. n874 = no. 64, and 
C. D. Gray, The Shamash Religious Texts, Chicago, 1001, pi. 
xiil. K. 4795. See also Langdon, Sumerian Liturgical Texts, 
p. 118 (a penitential psalm to the god Amurru). 

4 The Semitic rendering was probably HgH, the p'3?? of 
Hebrew poetry. This identification is based upon a_ compari- 
son of iv. Bawl. 2 54, no. 2, lines 14 and 21, HgH, with line 17, 
er-kag-tug-mal, and rev. 19, er-iag-tug-maX. 
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Babylonian and Assyrian preferred the services 
of the magic cults, where he said his prayers 
in Semitic. Consequently few of the liturgical 
prayers of penance have been found, whereas a large 
and increasing number of Semitic prayers of the 
secret cults are known. Only educated and dis- 
tinguished laymen employed trie liturgical prayers. 
They are mentioned in connexittn with a ritual 
for the king, where they are intercalated in the 
service of a magic ritual along with the prayers of 
‘ the lifting of the hand,’ ^ which were always 
accompanied by sacramental ceremonies. We 
possess many rituals of this kind both for kings and 
for laymen, but this is the only one which directs 
the use of the liturgical penitential prayers. The 
king is directed to recite these prayers, or some- 
times the priest recites them for him. In this 
case the service seems to have been performed on 
the roof of the palace.^ 

Another ritual tablet of this class also orders 
the saying of an er-Sag-tug-mal to Ishtar.® So we 
have substantial evidence that these liturgical 
prayers could be employed in the magic cults, but 
perhaps only in the rituals for kings and educated 
laymen. Asurbanipal employed homage * and 
liturgical prayers to appease the gods.® 

Only ten penitential prayers of this kind are 
known. They may be readily detected by two 
easy tests even when the literary note is broken 
from the end of the tablets. Used in the proper 
sense, an er-Sag-tuq-mal^ must be written in 
Sumerian Muth interlinear Semitic version and be 
composed in liturgical style. The penitential 
psalms are : 

(a) and (&) On a neo-Babylonian tablet in Berlin — one psalm 
to the god Sakkut and one to Marduk.7 The psalm to Sakkut 
is responsive, but that to Marduk is sung for the penitent 
by the priest. 

(e) A long psalm to * any god ' and the best example of a 
deep sense of religious contrition for moral sin;S sung 
throughout by the penitent. 

(d) Psalm to Aja, consort of the sun-god at Sippar ; a fine 
r<:'i^poIlS]ve composition which imitates the public interces- 
sions closely.® 

(0 Psalm to Innini-Ishtar in the same style as (d), but sung 
throughout by the penitent.ii^ 

(/) Fragment of a beautiful responsive psalm : 

‘ He weeps and cannot restrain it. 

My deeds I will speak of, my unspeakable deeds. 

My words I will rehearse, my word unrelatable. 

Yea, oh my god, of my deeds I will speak, my needs not to 
be told. ’ll 

{g) Fragment of a psalm similar to (/).i® 


(A) Responsive prayer in imitation of a public Intercession to 
Enlii.i 

(t) A liturgical prayer similar to (A) mentioning an historical 
event; recited by the penitent (or choir?); possibly an 
er-hem-ma intercession to Ishtar. 

(J) Fragment of a beautiful prayer to a god.* 

4. Semitic private prayers. — Besides these 
formal penitential prayers, a few Semitic prayers 
are known which probably represent the work of 
lay hyranologists, and hence approach more nearly 
our modern standards of poetry. They do not 
appear to have had any connexion with official 
worship. One of the best and longest examples 
of this type of private prayer is the tine appeal of 
Asurnasirpal I. to Ishtar of Nineveh in which he 
intercedes for help in governing his kingdom and 
mercy upon himself as a sinner. According to one 
passage of this prayer, it was made at the time 
when the king dedicated to Ishtar a bed of ebony 
in her temple.* Another long Semitic prayer to 
Marduk, wnich devotes special attention to this 
god’s mythical deeds, appears to be a real act of 
private devotion by Asurbanipal in which he asks 
Zerbanit to intercede for him with Marduk.® On 
an even more abstract and ceremonially detached 
plane stands the well-known hymn and prayer to 
the sun-god in which the best Babylonian ethical 
wisdom is discussed.® A long but badly damaged 
secular prayer of this type to Nebo contains some 
remarkable lines. 


‘ Oh lord o]>en (hearted), 
Thou of wide ears, 

Oh Nebo open-hearted, 
Thou of wide ears, 

n' ' ' ' ' ' t 


that puttest an end to sorrow, 
that boldest the writing tablet, 
that puttest an end to sorrow, 
that boldest the writing tablet, 


U 

Ir ■ • „ 

over him. 

The shore is far from him, far away is the dry land. 

He has perished in a deep place, upon a reef be has been 

caught. 

He stands in a river of pitch, he is caught in the morass. 

Take thou his band, not shall thy servant be brought 

to naught. 

Cause his sin to forth, lift him from the river of pitch. 

Oh Nebo, take his band, not shall thy servant be brought 
to naught.' 7 

S- Acrostics. — To this class of secular prayer 
belongs a group of artificially constructed praj'ers 
arranged in sections so that each section has the 
same number of lines, and each of these lines 
begins with the same vowel or syllable. These 
initial syllables of the sections spell out a sentence. 


1 See below. 

2 Tins ritual for the atonement of a king will be found in 
v. R.2 54, no. 2, with ad<iitions on p!. 10 at the end. 

* H. Zimmern, Beitrage zur Kenntnis der bdbyloniachen 
Religion, Leipzig, 1900, p. 164, no. 51. 

4 Takribtu, a Semitic word for liturgy in this passage (?) 
(v. R. iv. 80). 

» The Semitic prayer*, employed only in the magic cults, by 
long association in the cults of atonement for royal persons 
where the liturgical prayer* were also permitted, were also 
erroneously called er-iag-tug-mnl ; e.g., the Semitic prayer 
addressed to Ishtar in a ritual for a sick man in iv. R.2 55, 
no. 2, obv. 25 — rev. 5 is called a 6u-U-ld, which is the proper 
title, but also an er-iag-txiq-mal, which is erroneous. 

6 The reading er-iag-ftig-qa is also possible. 

7 Text in Reisner, Sumerisch-babyloivhche Hymnen, no. 30; 
tr. in Langdon, Bab. Liturmes, pp. 124-130. 

8 Text in iv. R. 10. The principal edd. are H. Zimmern, 
Babylonische Biisspsalmen, Leipzig, 1SS5, pp. 61-74, and in Der 
alte Orieiit, vii. pt. lii. pp. 22-24 ; A. Ungnad, in H. Gress- 
man’s Altorientab'sche Texte und Bilder, Tubingen, 1909, 
p. 90f. The advanced ethical conception of sin in this text 
points to a ratlier late date. The tablet was copied from a 
Babylonian original for Asurbanipal’s library. 

® Text in P. Haupt, Akkadische und sum^rische KeilschrifU 
texte, Leipzig, 18S2, p. 122 f. ; ed. Zimmern, Babylonische Buss- 
psalmen, pp. 51-61; A. H. Sayce, Origin and Growth of 
II innon^ (IIL, 1SS7), London, 1909, p. 523. 

10 Text in Haupt, p. 116 f.; ed. Zimmern, Bab. BusspsaU 
men, pp. 33-51, and Der alte Orient, vii. pt. iii. [1905] p. 24 ; 
Langdon, Sumerian and Babylonian Psalms, pp. 256-258 ; 
Sayce, p. 521. 

11 Text from tw’O fragmentary duplicates, iv. R. 26, no. 8 and 
27, no. 3 ; ed. Zimmern, Bab. Busspsalmen, pp. 85-87, and Der 
ilte Orient, vii. pt. iii. p. 25 ; Savee, p. 526. 

i*Text in V B. 29**; ed. Zimmern, Bab. Busspsalmen. pp. 


9-33 ; Sayce, p. 521 ; Langdon, Suyn. and Bah. Psalms, pp. 
268-271. 

1 Text in iv. R. 21*, no. 2 ; ed. Zimmern, Bab. Busspsalmen, 
pp. 78-85. 

2 Text in iv. R. 19, no. 3 and corrections, pi. 4 ; ed. Zimmern, 
16. pp. 74-78. The colophon is broken aw’ay and hence this 
interceS'sion may be the epilogue of some liturgy. Other frag- 
ments of penitential prayers are published by T. Meek, BASS 
X. pt. i. [1913], 1103. 15, 16 (fragments of three different prayers, 
one of which is also published in Langdon, Bab. Liturgies, 
p. 183), and 17 ; K. 4648 in the British Museum (unpublished) is 
also a psalm of this class. 

3 Text in iv. R. 24, no. 3; cf. Haupt, p. 208; M. Jastrow, 
Religion Babyloniens und Assyrxens, Giessen, 1905-13, ii. 110. 
The number of prayers of this class was certainly more 
numerous than the known examples would lead us to infer. 
A tablet, Rra. 2220, In the British Museum contains a few 
titles of such prayers ; since it is a fragment of a large tablet, 
it originally contained a long list of these liturgical psalms. 

4 Text in ZA v. [1890] 79 f.; tr. in Langdon, Tammuz and 
Ishtar, Oxford, 1914, pp. 65-C9. 

5 Text in J. A. Craig, Assyrian and Babylonian Religious 
Texts, Leipzig, 189.5, i. 29-31 ; ed. J. Hehn, in BASSy. [1903] 
309-319 ; P. Jensen, Texte zur assyrisch-babylonischen Religion, 
Berlin, 1915, pp. 108-117. The first letters of the lines are an 
acrostic and read a-na-ku as-sur-ba-an-ap-li ia il-su-ka bu^ul-li' 
fct-ni-Tna ma-ru-du-uk da-li-li-ka lu-ud-lul, ‘ I am Asurbanipal 
who pray to thee ; grant me life, oh Marduk, and I will sing thy 
praise.' 

6 A long text in four columns, published by C. D. Gray, pis. 
i., ii., ed. t6. pp. 12-23 ; also by A. Jeremias, in Roscher, s.v. 
‘ Shamash ’ ; see also Zimmern, Der alte Orient, xiii. pt. i. [1911] 
p. 23; A. Schoilmeyer, ih. p. 80ff., and P. Jensen, Texte zui 
assyHsch-babylonischen Religion, pp. 96-107. 

7 Text in ZA iv. [1889] 252-255 and 256 f. Similar prayers to 
Marduk are published, ib. pp. 36-40, and ed. Hehn, ib. pp. 319- 
325 ; by Hehn, ib. p. 392 f., and ed. pp. 368-373. 
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Naturally a composition of that kind was bound 
to extend to a great length. The best example is 
the acrostic published by Zimmern^ and Craig. 
The text is badly damaged and only a few words 
of the acrostic can be read : a-na-ku . . . ub-hi-ib- 
ma . . . i-li u Sar-ri, ‘ 1 am ... he has cleansed 
. . . of god and king.’ Naturally the name of 
some king was spelled out after a-na-ku. Each 
section contains eleven lines, and each line is ruled 
into four accents, or word-groups. A fragment of 
an acrostic in sections of four lines has been 
published by Pinches” which is obviously a royal 
prayer. Only one word of the acrostic can be 
read, viz. zi-kir-Su, ‘ his name.’ The best example 
of an acrostic in sections of four lines is a fragment 
of which only three sections are preserved.” The 
lines begin and end with the same syllable. 


*He whom thou hast seized 

Of the weak and down-cast 

He that is entangled in pit 
and mire 

May thy good wind blow 
I have cried unto thee, Oh 
Nebo ! 

I am fallen low among men, 
I am undone like magician 

I cry aloud to the gods, 

The down-cast who puts his 
trust on fhee 

Thou fortifiest the wall of 
the faithful, 

Thou givest goodness 
The stone wa^ of the wicked 


not shall be lifted up [his head] 
among the gods, 

thou establiahest the [founda- 
tion], 

looks unto thee. 

and I be delivered. 

Receive me with favour and I 
shall rejoice. 

1 refuse sleep. 

who knows not what he shall 
pray for. 

loudly calling. 

shall be satiated with abun- 
dance. 

and establlshest the foundation 
thereof. 

and puttest far away sin. 

thou turnest to clay.’ 


6. Prayers of dedication. — Closely allied to 
these unceremonial prayers and, like them, written 
for special occasions are the numerous prayers con- 
nected with dedications. The historical inscrip- 
tions of Sumerian rulers are usually written upon 
objects of art dedicated to a deity. At the end 
stands invariably* the personal petition of the 
king. 

E.g,, the deeds of Lugalzaggisi, king of Erech, are written 
upon a vase dedicated to Emil in the temple of Nippur and 
conclude with a prayer in prose. ‘May Enlil, king of the 
lands to Anu his beloved father, repeat my prayer and to my 
life, life add. May be cause the world to abide in peace.’ ^ A 
statue of Gudea, patesi of Lagash, dedicated to the goddess 
Ninharsag to commemorate the building of her temple, ends 
with a prayer, ‘The queen who in heaven and earth decrees 
fates, Nintud mother of the gods may lengthen the life of Qudea 
who built this temple.’ ? 

The Sumerians no doubt attached a ma^cal 
influence to these prayers. They produced in a 
positive sense the intervention of the gods in the 
same way as the curses which they often attached 
to monuments were supposed to invoke the wrath 
of the gods upon those who violated the statue. 

The Semites did not imitate the Sumerian 
prayers at the end of their historical inscriptions® 
until late in the history of Babylonia. All the 
historical inscriptions or Assyria from the period 
of the early rulers of Assur to the reign of Asur- 
banipal in the 7th cent, end with a curse. Although 


1 ZA X. [1895] 1-24. 

s Craig, i. 44-52. See for a tr. Francois Martin, Textes 
religieux aasyriens et babi/Umiens, 1st ser.. Pans, 1903, pp. 
164-194. 

3 T. G. Pinches, Texts in the Babylonian Wedge-Writing^ 
London, 1882, pi. 16. This text is DT. S3 in the British Museum 
and has been studied by Sayce, p. 614, and S. A. Strong, FSBA 
xvii. [1895] 131 fl. 

4 Published by Strong, pp. 138-141. See also C. Bezold, 
Catalogue of the Cuneiform Tablets in the British Jfuseum, 
London, 1889-99, K. 8204. 

6 That is in case of objects dedicated to a god. 

® F. Thureau-Dangin, Die sumerische und akkadische Kdnigs- 
<n«cAr\/t«n, Leipzig, 1907, p. 155 f. 

7 Ib. p. 67. For other prayers of this kind in the Sumerian 
period see ib. p. 83, ix. 1-3, p. 194 (z) 209 (a). Note especially 
the fine prayer of Arad-Sin, king of Larsa (t6. 215 (d) rev.). 

8 The Cruciform Monument of Manishtusu, e.g., ends with a 
curse (L. W. King, RAssyr ix. [1912] 104) and so does the stele 
of the Code of Qammurabi. The historical inscriptions of 
Hammurabi, ^msuiluna, and Ammizaduga do not end with 
prayers. 


in Assyria this Semitic conservatism in regard to 
ancient canons of historical composition remained 
to the end, yet we possess some examples of prayers 
on objects dedicated to deities as early as the 15th 
cent.,^ and many other beautiful Assyrian prayers 
of this kind in later reigns.^ These are regularly 
written in metrical form. The following are the 
best-known Semitic prayers of this kind : 

(a) A hymn and prater on a gold censer dedicated to Marduk 
in his temple at Babylon, by Asurbanipal.3 

(b) Hymn, prayer, and curse to Nusku written on an image of 
the storm bird. 4 

A tendency to add prayers to the end of historical 
inscriptions is found among the Semites only in 
Babylonia and is probably to be explained as a 
survival of Sumerian influence. The Babylonian 
inscriptions of Asurbanipal preface the curse by a 
prayer,® and one of them ends with a metrical 

f >eDitential prayer.® The full consequence of this 
iterary movement was realized in the historical 
inscriptions of the Neo-Babylonian empire. Here 
from Nabopolassar onwards the records of these 
kings end with admirable prose prayers, and the 
curse disappears. From a religious and literary 
point of view, this represents a great advance on 
all preceding historical composition. The prayers 
of this class and period are numerous and should 
be referred to by the student w'ho wishes to study 
the secular Semitic prayers at their best. The 
following prayer of Nebuchadrezzar is intercalated 
in an unusual manner into the preface of his 
greatest historical inscription (it is addressed to 
Marduk) : 

‘Without thee, oh lord, what were the portion of the king 
whom thou lovest, whose name thou callest as it seemed ^ood 
to thee? Thou directest bis being and guidest him in a 
righteous way. 1 am thine obedient prince, the creation of 
thy band. Thou bast created me and bast entrusted me with 
the rulership of all peoples. According to thy kindness, oh 
lord, with which thou carest for all of them cause thy majestic 
rule to be merciful, and fear of thy d\\ inity cause to be in my 
heart. Grant me what seems good to thee.’ 7 

7* Rise of the Su-il-la and its later application 
to private prayer in incantations.— By far the most 
important and numerous class of prayers are the 
so-called ‘ prayers of the lifting of the hand ’ * 
which arose out of the curse in the Sumerian 
incantations. In the early period the ritual of the 
incantations consisted in acts of symbolic magic 
accompanied by an invocation to one of the deities 
and a curse. The whole was said by the priest. 
The afflicted person in tliis period was supposed to 
have been attacked by the demons. Gradually a 
more ethical view of sin arose, in which the priests 
attributed the invasion of the spell {mamit) and 
the flight of the man’s protecting deity to the 
penitent’s own immoral deeds.’ Pari passu with 
this higher conception of sin increased the ten- 
dency to secure divine intervention by prayer and 
confession of these sins. Hence in the course of 
time the Babylonians developed a ritual of atone- 
ment, which, while preserving the magic acts and 
I A short Semitic prayer at the end of a memorial tablet of 
the scribe of A^uruballif, king of Assyria at the end of the 15th 
cent., will be found in King, Anruils of the Kings of Assyria, 
London, 1902, pp. 388-390. The fine pra) er of Afiurna§irpal i. 
in the 12th cent, cited above is really a dedicatory prayer 
written on the occasion of presenting a bed to Ishtar. 

3 Cf. the dedication of a statue of Nebo by a governor of 
Calah, i. R. 35, no. 2; J. Pinckert, Eymnen und Gebete an 
nebo, Leipzig, 1907, p. 27. 

3 The text is known only from a copy by an Assyrian scribe ; 
text by Strong, JA, new ser., i. [1893] 365 f., and Craig, pp. 10- 
13 ; ed. Martin, pp. 46-53. 

4 Text known only from an Assyrian copy, published by 
Craig, p. 36f. ; ed. Martin, pp. 134-1^ 

8 See the cylinder inscr. L3, recoitL of the rebuilding of 
Et^rra in Sippar (C. F. Lehinann, ^maiiumuiAn, Leipzig, 
1892, pt. ii. 19-21), 

6 Lehmann, pL ii. 21-23, inscr. 4*. 

7 Langdon, Die neuhabylonische K^igsinschriften, Leipzig, 
1912, p. 122, lines 66-72. The prayers of this class will be found 
at the end of each inscription in this volume. 

8 Sumerian iu-il-la, Semitic nii Ifdti. 

8 On the principles of the Babylonian atonement see art. 
Expiation and Atonkmknt (Babylonian). 
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the curses, introduces long prayers to the deities 
by the priest and penitent. Finally, a still higher 
ritual resulted in banishing the priest’s prayers 
entirely and assigning them all to the sinner. In a 
ritual of the latter class the priest conlined himself 
to the acts of magic which accompanied the prayers. 
Usually the directions for the magic ritual are 
written after each prayer said by the man seeking 
atonement from sin or healing of disease. Some- 
times the prayers of the penitent are written on 
one set of tablets and the ritual for the priest on 
another.^ Prayers said by a penitent are called 
‘ lifting of the hand,’ and were always said in the 
vernacular familiar to laymen. In those rituals 
where the priest took over a portion of the prayers 
we find them named by an ancient liturgical term 
ki-[Suh'\y * prostration.’ The priests almost invari- 
ably employ Sumerian in their prayers of the 
magic rituals, which were private ceremonies. 

Since the ceremonial prayers of private penance 
were evolved by the Semites directly from the 
epilogues of the Sumerian liturgies, we should 
naturally expect that the prayers introduced into 
the ceremonies of the secret magic cults were 
modelled upon classic Sumerian incantation rituals. 
In fact, an Assyrian catalogue of official liturgies 
and recessional psalms adds also a long list of titles 
of Sumerian prayers of the * lifting of the hand ’ 
to various gods,^ and a small fragment of another 
catalogue contains several more.^ Since these 
have Sumerian titles, they perhaps may go back, 
like the liturgies, to Sumerian times. It will be , 
seen, however, that 6u4l-la in these catalogues 
designated a liturgical public prayer. Only at a 
later period did the term apply to the Semitic 
prayers of penitents in the magic rituals. The 
present writer does not believe that the incanta- 
tion ceremonies, as they came into the hands of the 
Semites in the age oi ^ammurabi, atlbrded any 
opportunity for the prayers of the sinner. They 
were too ritualistic and priest-ridden to permit of 
such concessions to laymen. Nor had they risen 
to the necessary conce[>tions of sin to produce 
private prayers as we have them in the later cults. 
When they passed on their rites of atonement to 
the Semites, tliey had probably arrived at the 
.stage in which the priest alone adds prayer to the 
ban and the magic ritual. These priestly prayers 
were called ki-Sub in the Sumerian ceremonies, 
and, when the Semites introduced their beautiful 
prayers for the sinner into those ceremonies, they 
called them 5u-il4a ; since they take the place of 
the ancient ‘ curse,’ they invariably bear also the 
title ‘ incantation.’ 

8. Prayers of the older type in Semitic times ; 
the kisub of liturgies applied to priests’ prayers. — 
Ceremonies of atonement of the Sumerian type in 
which the priest said part of the prayers on ))ehalf 
of the sinner persisted in the Semitic religion of 
Babylonia. The.se are of cour- ■ I-*’ . k ’ ;• 

the priests in Sumerian and ’••i; i 

to the penitent by means of th- ; •, ;:*• •• : 

version. The following are the best known ex- 
amples of this class ; 

(a) A long bilingual prayer to the sun-god, followed by a 
Semitic prayer of the penitent ; part of a ritual of atone- 
ment for the king.-* A portion of the priest's prayer is as 
follows : 

*To free the bound, to heal the sick is in thy power. 

The god of this man for his son stands humbly before thee to 
accomplish faithfully the freeing. 


1 E.g., the rituals for one of the rites of atonement in the 
‘house of washing’ (fcif rimki) will be found in Zimmern, 
Bfitrdge, pp. 122-135. The tablets of prajers to be said by the 
penitent (here the king) are also partially preserved (see L. W. 
king, Babylonian Magic and Sorcery, London, 1S96, no. IX 

3 IV. R. 63, iii. 44- iv. 28. 

* No. 103, in Langdon, Bab. Liturgtee. 

4 Text iv. R. 17 ; ed. A. ScholIme\er, Sumerisch'hdbylonUche 
Hymnen urvd Gebete an Samai, Paderbom, 1912, no. 2. 


The lord has sent me ; 

Yea, the great lord of Eridu has sent me. 

Stand forth and learn his command and render his decision. 
When thou marchesl the dark-headed people, thou directest : 
The light of peace create for him, and so may his trouble be 
smoothed out. 

Punishment for sin has been laid upon a man, son of his god. 
His limbs are afliicted with pain ; he lies suffering with 
sickness. 

Oh sun-god, observe the “ lifting of ray hand.” 

Consume his food, receive his drink-offering and his god place 
at his side. 

At thy command may his punishment be forgfiven, his con- 
demnation removed. 

That w'hich binds him let be undone, from his sickness may 
he live. 

As long as he lives may he speak of thy majesty. 

And I the magician, thy servant, will sing thy praise.’ l 
(ft) Part of a similar series containing the priest’s prayer to 
Shamash and the first line of the penitent’s Semitic prayer. 
A portion of the Sumerian has no interlinear version.3 
(e) Fragment of a similar series. Only the prayer of the 
priest to Shamash is preserved. The last lines duplicate 
no. (6).3 

(d) Fragment of a similar series. Only about half of the 
priest’s prayer to Shamash is preserved.^ 

(e) A complete series of prayers in the ‘ house of washing' for 
the healing and atonement of a king. The service begins 
by a long prayer of the priest, after which follows a section 
from the lower type of incantations, and then a short 
Semitic prayer of the king ; finally a long prayer of the 
priest. This service is also said to Shamash. 5 

(/) Fragment of an incantation ceremon> to Marduk. The 
end of one of the penitent’s prayers in Semitic and most of 
one of the priest’s prayers are preserved.6 
(g) A complete prayer of a priest addressed to Shamash as an 
incantation to deliver a woman at childbirth. 7 
(ft) Fragment of a ceremony in the house of washing, contain- 
ing a portion of the priest’s prayer and the end of the 
penitent’s prayer.8 

(t) Fragment of a ceremony addressed to Bau, goddess of 
healing ; portions of the priest’s prayer and beginnings of a 
few lines of the penitent’s prayer.® 

O') A priest’s prayer, called an ‘incantation and prayer of 
prostration to the setting sun,’ with catcb-hne for a succeed- 
ing Sumerian prayer.^® 

(ft) A long and nearly complete bilingual prayer to the moon- 
god is called a iu4Ula by the scribe, but it has more 
similarity to the epilogues (er-iem-ma) of liturgies than to 
the prayers of priests in the magic ceremonies. ^ It was 
followed by a similar Sumerian prayer. This tablet testifies 
to the existence of a series of liturgical prayers probably 
written for public services and closely related to the 
liturgies.!® 

It is evident, therefore, that the Babylonians 
employed tlie word Su-il-la originally for a Su- 
merian public prayer, and, although we have but 
one example of these, yet the catalogue shows that 
they possessed a great number. The titles of 
prayers in the incantations were, therefore, taken 
from the musical terminology of the public services. 
The name of the choral passages in the liturgies 
(kiSub) was given to tlie Sumerian prayers of the 
priests in tliese magic rituals, and the name of 
public solo prayers of the temple choristers 
{iu-il-la) came to designate the prayers of the 

1 This class of prayer usually has the title, emm-^iTn-ma fti- 
(Ju-ftt-tw) dingir X kain, ‘An incantation, prayer of prostration 
to the go<.i X.’ This title was taken from an old liturgical tenn, 
kiiub, melody in a public liturgy. 

2 Text iv. B, 20, no. 2 ; ed. Schollmeyer, no. 4 . 

S iv. R. 28, no. 1 ; Schollmeyer, no. 5. 

4 IV. R. 19, no. 21 ; Zimmern, Der alte Orient, vii. pt. lii. p. 16 ; 
Schollmeyer, no. 3. 

5 Text m V. R. 60 f. ; restored and edited with omission of the 
interlinear version in Langdon, Sumenan Grammar, Paris, 
1911, pp. 187-196 ; Schollmeyer, no. 1. 

® iv. R, 29, no. 1 ; ed. C. F. Fossey, pp. 364-369 ; Hehn, 
pp. 334-337. 

7 Meek, no. 1. 

® Grav, Shamash, pi. vi. ; ed. Schollmeyer, no. 

®Te\t by Craig, pi. 18; ed. Martin, p. 70. 

10 Text by G. Berlin, in RAssyr i. [1886] 157-161 with tr. ; gee 
aiso Schollmeyer, no. 7. The purpose of this ceremony remains 
obscure. It may possibly belong to a senes of prayers for the 
dedi''ation of a temple or some similar service. 

Text in iv. R. 9 ; ed. E. G. Perry, Hymnen und Gebete an 
Sin, Leipzig, 1907, no. 1 ; and E. Combe, ffUt. du culte de Sin, 
Pans, 19t»S, no. 1 ; Zimmern, Der alte Orient, vii. pt. iii. p, 11 f. 
The title of this prayer was entered in the catalogue (Langdon, 
Bab. Liturgies, no. 103, line 8) and the title of the colophon elim’ 
ma umun gtr-ra in the same catalogue (line 10). 

13 The bilingual prayer said at the close of the public services 
of tne New Year festival by a priest is also called fiix-if-ia (P. H. 
Weissbach, Babylonische Miscellen, Leipzig, 1903, pp. 36-41 ; iv. 
R. 18, no. 2). 
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laymen in these incantations. Both of these 
literary terms have, therefore, a double usage in 
Babylonia and Assyria, which proves clearly 
enough that the prayers of incantation ceremonies 
are of much later origin than the liturgies. 

9 , The Su-il-Ia prayers of the magic cult. — 
From every point of view the prayers of the 
laymen, said in their own vernacular Semitic, 
form the largest and most valuable collection of 
private devotional literature of the Babylonians 
and Assyrians. The tendency to regard moral 
transgression as the cause of divine anger resulted 
in the increasing importance of the prayers of the 
enitent. Most of their best rituals of atonement 
ave eliminated the prayers of the priests 
entirely. We possess a large number of these 
prayers of ‘ the lifting of the hand ’ to be used as 
the books of the various rituals appoint. They 
follow one another, each to a different deity, while 
the priest performs the necessary rites of magic. 
All the known tablets of prayers of this class 
belong to the late period, as we must expect ; for 
fervent intercession baaed upon a spiritual con- 
sciousness of sin is of slow growth in any religion. 
It never was attained by the Sumerians, 
and the Semites themselves advanced to these 
higher forms of atonement only after 2000 years 
and more of their consecutive history. These 
prayers, despite their fine literary composition 
and lofty sentiment, always bear the title 
‘incantation and lifting of the hand,’ but the 
former title, implying a low type of religion, | 
appears here only because these prayers belong to 
the secret rituals of the priests of atonement. It 
is possible to give only lists of ^oups of these 
prayer-tablets, since their number is very great. 

Tme earliest known incantation rituals, in which 
the prayers are either partly or wholly assigned to 
the laymen, belong to the city of Assur, capital of 
the early Assyrian empire, and probably belong 
to the period of Tiglathpileser l.‘ and his suc- 
cessors. These have been recently excavated by 
the German Oriental Society on the site of modern 
Kalah Shergat. The religious texts recovered by 
the Germans at Assur were not published until 
late in 1915,“ and consequently Assyriulogists have 
not yet been able to make critical editions of 
them. The following list of tablets in the official 
publications will contain the more important of 
the early Assyrian prayers of this class : 

No. 23 : portions of two prayers to Marduk. Ritual accom» 
panies each prayer.3 

No. 25 : part of a prayer to Nebo followed by the ritual and 
be^nning of a prayer to Marduk."* The Marduk prayer was 
employed in many other services and will serve as a good 
example of these Semitic compositions : 

‘ Mighty and glorified one, splendid one of Eridu, 

Lofty prince, first born of Nudimmiid, 

Marduk the terrible one, who maketh Egurra to rejoice. 
Lord of Esagila, help of Babylon, who showeth mercy unto 
Ezida, 

Who giveth peace unto the soul, chieftain of Emahtila, who 
reneweth life, 

Protecting shadow of the land, sparing the wide-dwelling 
peoples. 

Regent of the sacred chapels everywhere. 

Thy name is good in the mouth of peoples everywhere. 
Marduk, great lord, merciful god, 

By thy niightj command may I live and prosper and look 
upon thy divinity. 


1 12th century. 

a E. Ebeling, Keilschrifttexte aus Assur Religiosen Inhalts, 
Berlin, 1915, pts. i. and ii. 

3 It is somewhat rare to find these prayers addressed to the 
same god. A similar service, in which a succession of three 
prayers to Nebo occurs, will he found in King, Bab. Magtc, 
no. 22. The first prayer to Marduk is a duplicate of the one 
mentioned in the following note. 

* The Marduk prayer is known from a service employed at 
Nineveh, where it occurs as the first prayer on one of the 
tablets of a series (King, Bab. Alagic, no. 9). Naturally both 
copies came from Babylon. It has been ed. by Hehn, BASS 
V. [1906] 347-349). A nearly complete duplicate is the first 
prayer in Ebeling, no. 59. 


Whatsoever I plan may I attain. 

Fix justice in my mouth. 

Cause to be words of goodness in my heart. 

May guard and watchmen speak of (my) good deeds. 

May my god stand at my right. 

May my goddess stand at my left. 

May a saving god be faithful at my side. 

Oh grant to speak, and hear and be gracious. 

The word which I utter, even as I utter it, may be favour- 
ably received. 

Oh Marduk, great lord, bestow life. 

CoDiinand that my soul live. 

May I enjoy unto satiety walking in purity before thee. 

May Enlil rejoice for thee, and Ea be glad for thee. 

May the gods of the universe adore thee, 

And the great gods make kind th> heart.’ 

This praver was followed in the Assur service by another to 
Marduk, then by one to Sin, the moon-god, and finally by one 
to Enhl. After each the scribe gives the ritual for the priest. 

No. 26: a ceremony in which the priest introduces the 
penitent to Marduk, explaining his sorrows m Semitic. Then 
follows a very long prayer to Marduk by the penitent. The 
service ends with a complicated and long ritual. 

No. 32 contains a long prayer to Shamash preceded by a 
ritual. 

No. 55 contains a prayer to Shamash. As no ritual is given, 
it probably belongs to' a series in which prayers and ritual 
were given on separate tablets. 

No. 53 contains a prayer to Shamash and four to Nusku, the 
fire-god, without ritual. 

No. 59 begins with the prayer to Marduk translated above, 
and is followed by one to Enhl. 

No. 68 contains only one long and beautiful prayer to Enltl 
without ritual. 

No. 80 begins with ritualistic directions for the priest, after 
which follows a long prayer of the penitent to Shamash. 

The Asurbanipal library has been up to the 
present our principal source of information con- 
cerning these rituals of atonement. ^ The tablets 
of prayers and ceremonies belonging ^ to that 
collection have been published together in King*s 
Babylonian Magic and Sorcery^ and they have 
been widely studied in special monographs. 
These ceremonies, however, have never received a 
proper scientilic treatment, since the various 
monographs founded upon them, by selecting only 
prayers tor a paiticufar deity, dissect the cere- 
monies and omit the rituals.^ 

Prayers of ‘ the lifting of the hand’ from Baby- 
; Ionia are also well documented. The longest, and 
in many ways the finest, of all these Su'il-la 
prayers is addressed to Ishtar and contains 110 
lines.2 Several tablets from ceremonies of this 
kind belong to the collection of the University 
iMuseum in Philadelphia and have been published 
by D. W. Myhrman, Babylonian Hymns and 
Prayers. 

No, 12 contains a prayer of ‘ the lifting of the hand ’ to 
Shamash by the king Shamash-shum-ukm. Ordinarily these 
pravers contain a blank space for the insertion of tlie name of 
Ihe'layman. This and no. 18, a prayer to Marduk, and Ebeling, 
no. 55, a pray er to Shamash by Asurbanipal, are the only known 
instances where the text gives the name of the person who 
used it. In fact, we have two Assyrian cereiuomes which 
employed Myhrman, no. 12, both with the usual blank space for 
the name of the lay man. 3 

No. 17 : a prayer to Enhl, and first line of the next prayer to 
Ninlil. This pra\ er illustrates Babylonian religion at its best : * 
*Oh lord magnified, fortress of the heaven spirits, 
Councillor of the earth spirits, solicitous pnm e, 

Oh Enhl. lord magnified, fortress of the heaven spirits, 
Cuuncillor of the earth spirits, solicitous prince, 
Seh-renewing, the utterance of whose mouth is unalterable, 
The word of whose lips no god has jiut aside. 

Lord of lords, king of kings, father who begat the great 
gods. 

Lord of fate and of the designs of things, ordering heaven 
and earth, lord of the lands. 

1 The various prayers to Sin, Shamash, Marduk, etc., are thus 
taken out of their connexion in the^e ceremonies and grouped 
together for special study. This method is piecuhar to the 
Leipzig school of Assyriologists. 

2 Text in King, The Seven Tablets of Creation, London, 

ii,, appendix 5 ; ed. in i. 222-237. See R. W. Rogers, Cuneiform 
Parallels to iheOT, New York, 1912, pp. 163-161, and literature 
cited. 

3 King, Bab. Magic, nos. 6 and 10. This prayer was ed. by 
Schollmever, no. 14. See corrections to this edition m AJSL 
xxix. I19i31 209. 

4 Ed. S, Langdon, PSBA xxxiv. [1912] 162-166 ; corrections 
by Zimmern, ZA xxviii. [1913] 68. The same prayer vvas 
emplov ed in Assyria by the king at the dark of the moon (King, 
fiaS. Magic, no, 19). 
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Whocorapletest judgment, whose commandment changes not. 
Fixing the fates of the gods altogether, 

By thy order humanity has been begotten. 

Of king and prefect, the being thou definest. 

Since to create god and king rests with thee. 

And thou hast caused the weak to attain the measure of the 
strong. 

Among the multitudinous stars of heaven. 

Oh lord, I put my trust in thee, 1 adore thee, and my ears 
are unto thee. 

The fate of iiiy life decree. 

Command that my name be created. 

Undo the evil, create for me justice. 

Pour out upon me a form, bestow upon me abundance. 

Put upon me thy vast abundance. 

May god and king hold me in esteem. 

May lord and prince do what I command. 

May there be unto me one that sees me. 

In the assembly of elders may my speech be heard. 

May the protecting spirit, commanding acceptance of prayer 
and mercy. 

Daily walk with me. 

May the gods adore thee, may the goddess seek thee. 

And I thy servant would live, would prosper. 

Thy greatness 1 would glorify, thy praise I would sing.* 

All the prayers discussed in the above section 
are designated by the literary note Su-il-la, but 
they by no means exhaust the literature of this 
kind. The incantation_rituals of the lower types, 
such as the Maklh and Surpn series, often contain 
incantations which are real prayers, and they are 
often repeated by the laymen. But the scribes do 
not dignify them by the name Su-il-la, and on the 
whole the distinction which they made, evidently 
on a ceremonial basis, holds good. In the Su-il-la 
we have a real jnayer in which the sinner takes 
no part in the ritual.' In tlie other ceremonies, 
where he utters the incantations, he himself takes 
part in the magic ritual. Consequently the incan- 
tations not designated as iu-il-la are on the whole 
of a lower type as literature and from a religious 
point of view. 

10. The ba-gur-da-kam prayers. — We possess 
one tablet of prayers wliich has the subscription, 
‘ Incantation to cause god and goddess to repent.’ * 
Since all prayers are incantations, we have here in 
reality evidence that the Babylonians possessed 
at least some series of private prayers for laymen, 
absolutely untrammelled by magic rituals. We 
may perliaps assume too much by this estimate of 
Babylonian religion, for wliich this tablet is at 
present our only evidence. But the three prayers 
which here follow each other are so lofty and 
fervent, and the second and third so monotheistic, 
that we cannot refrain from crediting the Baby- 
lonians with having attained this the highest level 
of all religion — private prayer. 

A few lines of the second prayer will confirm 
this criticism. 

‘ My god, I know not the sins of . . , 

Thy revered name scofhngly have I spoken? 

Thy titles h<ave 1 forgotten and migihtilv have I . .f 
Thy work in time of trouble have I neglected? 

Thy boundaries have 1 transgressed? 

Many are my sins ; as I have done, mayest thou not requite. 
Oh, my god, sever and undo, free the toils of my beartv 
Forget my folly, receive my prayer. 

Turn my sins unto favour/® 


1 In a letter to the king concerning a list of rituals of the 
nam-bxir-bi senes (see below) the priest of incantation refers to 
the prayers or incantations in that ser\ice as bu-il-la, and 
the letter implies that the priest hira-self said them. This 
illustrates the indefinite application of iu-il-la. Here it is used 
for the lower type of prayer allied to the real incantations. 
See R. F. Harper, Assi/nan and Babylonian Letters, Chicago, 
1892, i. 23 ; ed. E. Behrens, Assyrisch-babylonische Bnije, 
Leipzig, 1906, no. 7. 

3 Craig, ii 6f., and duplicate in Myhrman, no. 14; ed. 
Langdon, PSBA xxxiv. [1912] 75-79; important corrections in 
ZA xxviii. [1913] 71, and AJSL xxx. {1914} 228. 

8 In Craig, p. 13 f., will be found a tablet with prayers which 
probably belong to this type of service. Here even the super- 
scription, Siptu, which preoe<les all prayers, is omitted. To an 
advanced type of ritual belongs the tablet in Craig, pp 15-18, 
restored by Langdon, xiii. {1916} 105-117, from Ebeling, 

no. 57. The prayers are addressed to Tammu* and Ishtar and 
are neither prefaced nor ended by a literary note to designate 
them as incantations. 


11. The prayers of the nam-bur-bi series. — A 
much more extensive series of atonement rituals 
existed, apparently designed for the use of those 
upon whom had fallen some misfortune, by which 
the Babylonians inferred that the gods were turned 
against a man, and that atonement was necessary. 
This series, which aimed at providing for all sorts 
of emergencies, bore tlie title nam-bur-bi,'^ ‘ the re- 
demption.’ An event of evil augury having 
occurred, the priests selected for the person con- 
cerned that part of the series which applied to his 
case. Much magic was employed, and the unfortu- 
nate man repeated a Semitic prayer provided by 
these books for the occasion. 

B.g., the 135th tablet provided for the event, ‘ If a man has 
lost or [dropped] into the river a cylinder seal or a stone pestle 
After an elaborate ritual to cleanse that man’s house by the 
priest, the man himself prays to Ishtar. The ritual closes with 
other complicated magical acts.® Another tablet of this series 
provides for, * If evil signs and omens come upon a king and his 
land.’ 8 The ritual seems to have preserved parts of two prayers 
said by the king or bis delegate.4 

Prayers and rituals from this series are frequently 
prescribed by astrologers at times of unfavourable 
omens.' A letter from one of the priests of atone- 
ment to the king refers to the nam-bur-bi, ‘ If the 
moon and Saturn stand together in a misty ring,’ 
which was taken as an evil omen.' In the same 
letter the priest speaks of having read 21 tablets (!) 
of this series to avoid the ominous events. Another 
letter to the king informs him of a nam-bur-bi at 
the time of an earthquake.’ Another letter men- 
tions an astrological event for which the series 
provided no prayers and rituals.® 

Most of the great rituals of atonement contain 
prayers employed as incantations ; consequently 
the number of these compositions is well-nigh un- 
limited. A ritual for purifying a newly-built 
house to prepare it for the owner’s occupation con- 
tains two prayers intercalated with the ritual.® 
The prayers of the priests in the rituals of the 
New Year celebrations during the first eleven days 
of Nisan belong to the public ceremonies and are 
said in a mixtm'e of Sumerian and Semitic. These 
bear the title Sub,'^" always employed for the 
Sumerian prayers in distinction from the Su-il-la, 
or Semitic prayers," and were probably accom- 
panied by music.'® 

12. Prayers of preparation (ikrib). — Theintricate 
and comprehensive religious literature of the Baby- 
lonians provided rituals and prayers for every 
conceivable necessity, and one of the most import- 

1 The Semitic loan-word was probably nam-lmr-b<t (iy. R. 
176,15: King, Ba6. Mayi'c, no. 6212)'; nam-bur means ‘freeing,’ 
‘unbinding,’ and bi means ‘to speak.’ The same element ot 
is found in sa^-bi^m&mUu, ‘curse.’ For nam-bur-bU see 
Behrens, pp. 95-97. 

2 Text in Craig, p. 66f. ; ed. Martin, pp. 242-247. 

3 iv. B. 60. Restore the catch-line, Summa idOti ittdti aidti 
ana iarri u mati-hu ibid. 

4 See, for partial Ir., Babploniaca, iii. 25, and Schollmeyer, 
no. 6. A similar ritual certainly belonging to this series and 
also performed against astrological omens is King, Bab. Magic, 
no. 62. 

3 See R. C. Thompson, Reports of the Magicians and As- 
troluoers, London, 1900, nos. 88 and 82. 

^ Summa Sin u Samai ana tarbofi sinnatu ibid issinil 
(Harper, Letters, L 23, 15). 

7 Harper, Letters, no. 355, 11. 

3 A partial eclipse of the rising sun (ib. no. 470). 

3 Text in Craig, p. 75 f., and Ziminern, ZA xxiii. [1909] S69. 
See also Langdon, ‘ Babylonian Magic,’ in Scientia, xv. [1914] 239, 
and Jensen, p. 54. 
ft An abbreviation of kiSud. 

n The Su-il-la designated also Sumerian praj'ers of the priests, 
as already stated. When employed in this sense, they are 
related to the kiSui) or tub, the difference consisting probably 
in the use of a musical accompaniment for the kiSv^ or Sub 
prayers. 

43 The text of the New Tear rituals will be found in iv. R. 40 
and RAssgr viii. [1911] 42 (by P. Dhorme). These texts preserve 
most of the prayers and rituals for the days 2nd-6th Nisan. An 
unplaced fragment was published by Hehn, pp. 398-400, and ed. 
pp, 375-3S0. The final prayer of this service on 11th Nisan is 
called a iu-il-la (see above). Some of these public prayere were 
translated by Langdon in Exp vii. viiL {1909J 163-158. 
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ant parts of a priest’s duties was to prepare himself 
properly for his sacred services. Undoubtedly the 
prayers provided for such preparation were exten- 
sive, but our sources supply us with adec^uate 
information upon only one point. The diviners 
{bar4) invariably prepared themselves for consult- 
ing the omens revealed on sheep’s livers by per- 
forming long purihcatory rites interspersed with 
prayers to the deities Sharaash and Adad, who 
presided over the art of augury. These prayers 
are not called incantations, nor do they bear any 
of the Sumerian literary indices so common to the 
rayers of the official cults. This points to their 
emitic and comparatively late origin. They were 
classified as ikrib prayers — a pure Semitic expres- 
sion.' These prayers all end with a formula which 
is practically unvaried : 

‘In all that I offer to you, oh Shamash and Adad, stand by :_in 
my discourse, my prayer, in whatsoever I do, in the inquiry 
which I present let there be trustworthiness.' 

13. Liturgies or public prayers. — F or their public 
worship the Babylonians and Assyrians adopted 
that of the Sumerians, without any appreciable 
change. And they continued to use in the daily 
liturgies of that vanished people the language in 
which they were originally written. Semitic 
Babylonia and Assyria presented a close parallel 
to the Roman Catholic Church, which still conducts 
most of its formal public service in the sacred lan- 
guage in which it was originally written. An 
investigation of the liturgies must concern itself 
primarily with the origin, evolution, and ipe of 
Sumerian public worship. When the liturgists of 
the late Sumerian period finally constructed the 
long public services, the Semites adopted them as 
sacred books, and in many cases we can trace the 
use of these litanies from Sumerian days to the 2nd 
century B.c. Many of the late Assyrian and Baby- 
lonian editions are edited with partial interlinear 
versions ; sometimes musical (to us unintelligible) 
notes are added ; comments and variant readings’ 
often encumber the text, but the faithful adher- 
ence to the ancient Sumerian original is remark- 
able. Perhaps a few of the epilogues which were 
later adopted as psalms of private penance (er-Sa^- 
tug-mal) arose in Semitic times, but even this is 
uncertain. 

14. Public prayer older than private prayer. — 
We have already seen that in the complicated 
rituals of the Semites the prayers of private devo- 
tion are the product of the Semitic mind. Even 
the formal prayers in which the priests took part, 
although composed in Sumerian, were probably 
the work of Semites. There is no proof that 
Sumerian worship possessed any of these private 
or public solo chants of the priests. It is of course 
possible that they originated the Sumerian Su-il-la 
prayers which, as we have seen, existed alongside 
of the Semitic Su-il-la prayers. But these were 
public prayers, chanted by a priest and closely 
related to the choral liturgies. On the other hand, 
the Sumerian people, apparently incapable of 
individualism in worship, found the full expression 
of their religious psychology in common devotion. 
And devotion en masse, public songs participated 
in by the whole people, arose at an extremely early 
period. The Sumerian cared only to lose himself 
in the fellowship of religious experience. 

15. Origin of liturgies. — It is difficult for 
modems to understand the problems that con- 
fronted mankind in constructing religious services. 

1 Most ol the ikrib prayers and rituals will be found in Zim- 
mern, Beitrafje, pp. 190-219. A ritu.vl of barn preparations eon- 
taininij ikrib prayers to Adad and Sin will be found in Perry, 
Hymnetinnd Gebete an Sin 
the same ritual with prayers > 

and Venus is published by I. , „ ' ■ 

192. 

^ see the much glossed text iv R. 30, no. 1; ed. in 
Langdon, Sum. and Bab. Psalms, pp. 247-255. 


In Sumer they began by using short chants based 
upon some calamity which had befallen the city. 
From the beginning music was essential to these 
public choral threnodies, and the earliest known 
compositions are characterized by refrains. In the 
early period anterior to the last dynasty of Ur 
each Sumerian city seems to have possessed its 
own corpus of sorrowful litanies based upon local 
calamities in its long history. At present Sumer- 
ian antiquities have produced only fragmentary 
examples of the public services of the early period.' 
But a few of these short threnodies survived and 
were current in the Ur and Isin periods, when the 
complicated liturgies were being worked out. 
The following public choral service of Lagash will 
illustrate the origin of these compositions (here the 
words are supposed to be uttered by Bau, the 
mother-goddess of Lagash) : 

*Oh city, alas the treasures 1 my soul sighs for thee. 

My city Girsu, alas the treasures 1 my soul sighs for thee._ 

Oh brick-walls of Lagash, alas the treasures ! my soul sighs 
for thee. 

Oh abode of temple Ninnu, alas the treasures ! my soul sighs 
for thee. 

Oh my high altar of Nina, alas the treasures 1 my soul sighs 
for thee. 

Oh brick-walls of my Sirar, alas the treasures ! my soul sighs 
for thee. 

Oh ye highlands (?) of Lagash, alas the treasures! my soul 
sighs for thee. 

Of my city the treasures are scattered. 

In shining Girsu the children are distressed. 

Unto the interior of the city, oh day of woe I 
Unto the exterior of Girsu, oh sorrow, my holy place. 

Within the splendid sanctuary the transgressor came. 

Unto my ab^e the transgressor came. 

Unto joyful . . . the transgressor came. 

Unto the consort of the great hero the transgressor came.* 

I From their queen be caused him to go forth, 
i From their temple the august queen he caused to go forth. 

The queen of my city with misery [is afflicted] 

The mother, the wild cow queen, with misery [is afflicted] 

My city my father gave as a gift. 

Girsu Enlil cared for faithfully. 

In my city which he 3 ruined altogether. 

In Lagash which he ruined altogether, 

InStrar which he ruined altogether, 

In Nina which he ruined altogether, 

Oh afflicting shepherd, I will appease thee. 

Oh afflicting shepherd, let me appease thee. 

Oh lord of lamentation, by the woe of my city, by the woe of 
my temple, accept repose (?).’ ^ 

These early single son^ compositions were probably 
named after the musical instruments chiefly em- 
ployed in their composition. The liturgy trans- 
lated above was called an er-ieTu-wia, ‘ lament on 
the double flute.* All the known early liturgies 
are of this class. It is, however, probable that 
other song services were accompanied by stringed 
instruments, particularly the lyre, and were called 
‘lament on the lyre.*® Choral passages of this 
kind were always known as sir^ ‘song,’ to desig- 
nate them as liturgical in character. A pronounc^ 
tendency to enlarge these single song services until 
they became of considerable length manifested 
itself at all the great temple schools. Some of 
them extend to nearly 100 lines, 
i6. Rise of a standard breviary. — As a national 
consciousness slowly permeated the disunited 
Sumerian communities, and the national myths 
and epics became common property, the various 
liturgical schools began to borrow from each other. 
If, e,g,j a choral song of Nippur possessed attrac- 
tive words and a successful melody, the liturgists 
of other cities adopted it into their own breviary, 
inserting a line or lines to mention their own 

iThey are cited in Langdon, Bah. Liturgies, p. i, note S, and 
one is partially tr. in FSBA xxxiv. [1912] 156. 

*Note how the people inadvertently forget the situation and 
reveal the real fact that they themselves are wailing. 

* The pronoun refers to Enlil ; all calamity was attributed to 
the anger of the gods. 

4 Text inOun.2’exfr, XV. 22, London, 1902; variant in Zimmern, 
SumeriBche Kultlieder aus altbabplonischer Zeit, no. 2, rev. ii. 
1CM2 ; ed. in Langdon, Sum. and Dab. Psalms, pp. 2S4-2S7. 

I ® See Langdon, Bab. LiturgxeB, p. ixxviii, and p. xlv, note 1. 
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temples and city.* The various lamentations to 
the weeping mother tended to produce catholicity, 
for slie was a common possession of all Sumerian 
woishi])pers. Thus the growth of a standard 
breviary received on all sides a powerful impetus. 
And the priests of the prosperous and cosmopolitan 
age of Ur and Isin were not satisfied with these 
short songs. They desired longer services, more 
variety in melody, and more dogmatic theology. 
They began to evolve longer liturgies by the some- 
what crude process of compiling a few old songs 
without regard to their content.® But such un- 
certain procedure was not tolerated to any great 
extent. The hymnologists naturally insisted upon 
working out a single religious idea and upon 
designing each liturgy for the worship of a single 
deity. They chose some ancient single song service 
for the first melody, reducing it to moderate length. 
The second melody was made by an extract from 
some old song. In this way the liturgists obtained 
the long services of 20 to 30 melodies, all selected 
from songs addressed to the same deity. Finally, 
the rule obtained that the next to the last melody 
should be a special theological litany, in which the 
names of all the gods are sung to a refrain peculiar 
to that service. This ‘titular melody’ is followed 
by the liturgical prayer, er-Scm-ma, which gave 
rise to the er-Sag-tug-mal, as exiilained above. 

17. The word. — In most of these long liturgies 
we find at least one song to the ‘ word,’ always 
described as the cause of all calamities. In the 
case of those liturgies sung to the great gods the 
word is described as going forth from the mouth 
of God to execute His judgment upon sinful man- 
kind. In the weeping mother litanies the word 
seizes upon this mother-goddess, causing her to 
wail with her people. For all the liturgies 
addressed to the mother-goddess (Ban, Gula, 
Innini) represent her not as angered against 
humanity, but as sharing their sorrows and wail- 
ing with them in their lamentations. 

18. The canon of liturgical literature. — Although 
we now know a very large number of these litur- 
gies either complete or, as is generally the case, in 
fragmentary condition, we are far from possessing 
the whole number of the series of songs which 
formed the canon of sacred literature. The scribes 
of the Isin period probably drew up a list of the 
first lines of all liturgies that had received ecclesi- 
astical sanction. Their number must have been 
large, possibly 600 or 700. At any rate, the c.anon 
was closed by the Sumerian liturgists themselves. 
Even in Assyria, which adopted the entire Sumer- 
ian canon of sacred liturgy, we find no mention of 
any Assyrian city or temple. The local cults of 
these northern Semites came too late to be entered 
into the songs of the public services, and they 
present the curious sjjectacle of a great people who 
said their public prayers in liturgies which never 
made any reference to themselves. 

Litbrature. — F or the pra^'ers of the private cults and the 
public solo prayers of priests the entire literature is cited in the 
notes. The subject of liturgies, which is much more extensive 
and difficult, may be studied in the following works ; 

I. Texts. — G Reisner, Sumfrisch-bahylotvsche Hymnen, 
Berlin, IS'tS ; H. Ziinmern, Sumerische Kultlieder aits alt. 
babyianischcr Zeit, Leipzig, 1912-13; S. Langdon, Bahj/^emau 
Liturgies^ Paris, 1913 ; H Radau, ' Miscellaneous Sumerian 
Texts,’ in Hilprecht Anniversary Volutns, Leipzig, 1909, pp. 
374-157, Sujnenan Hymns and Prayers to god ^in-lb^ Phila- 
delphia, 1911 ; D. W. Myhrman, Babylonian Hymns and 
Prayers, do. 1910; Langdon, ‘Fragment of a Babylonian 
Litnray ' (Baby loniaca, iii 241-249J. Paris, 1910; L. W. King, 
Cuneiform Texts /rom Babylonian Tablets in the British 
Museum, London, 1902 ; Langdon, Sumerian Liturgical Texts 
from Sippur, Philadelphia, 1917. 

II. Thaxsi.atioxs Airn isterpsetatioss. — Langdon, 

1 See Langdon, Sum. and Bab. Psalms, pp. 292-295, a Nippur 
song employ ed at Ur and Larsa. 

2 The best example of a service of this kind is Zimmern, 
Sumerische Kultlieder, no. 2, a curious service made by joining 
songs to Tammuz, Enlll, and Bau. 


Sumerian and Babylonian Psalms, Paris, 1909_, Babylonian 
Liturgies, Sumerian Liturgical Texts, and Public Worship in 
Babylonia (m the press); Zimmern, ‘ Babylonische Hymnen 
und Gebete, in Der alls Orient, xiii. pt. i. [Leipzig, 1911]. 

S. Langdon. 

PRAYER (Buddhist). — i. General. — Buddhism 
teaches that there is no personal creator or ruler of 
the world, and that the perfection of religious and 
moral ideals rests solely on one’s own self- 
perfection. Thus in the Buddhist religion there 
is no room for prayer, in the sense of a petition 
or solicitation addressed to a god. This was the 
reason why Buddha so carefully guarded against 
the use of prayer {manta, Skr. mantra) addressed 
to a god for the purpose of securing a certain 
benefit through his special favour.* But, when 
prayer is understood in a broader xva3’, there is 
the Buddhist prayer as an expression of earnest 
faith, determined intention, as a means of self-per- 
fection in Buddhist ideals. Moreover, the Buddhist 
religion developed, after the death of its founder, 
in the direction of adoring him not only as a perfect 
human personality but as an embodiment of uni- 
versal truth, i.e. in the conception of the dhanna- 
kaya. In this developed form an individual stiiv- 
ing for the attainment of bodhi (‘enlightenment ’) 
stands to Buddha in the relation of the disciple 
to the Master, and of the saved to the Saviour. 
Here the practice of expressing the earnest inten- 
tion of realizing Buddhahood gradually took the 
form of solemn vows taken to commit oneself to 
practise Buddhist morality, assisted by encourag- 
ing assurance given by Buddha, in his actual 
presence or in spiritual manifestation. Many of 
the.se vows are in reality prayers, addressed to 
Buddha as well as to the universal truth revealed 
by him. These vows, or prayers, are called 
pranidhana in Sanskrit (Vb.\i panulhana). 

Now, in the Pali books, panidhuna means con- 
centration of mind upon a certain idea or object, 
which helps in tranquillizing the mind. 

‘That disciple should concentrate (panidahifabbam) Ida 
mind ujicn a certain thing (atthu) as the condition of tranquil- 
lizing , when the mind is concentrated upon that tranquillizing 
condition, cheer arises and from cheer joy arises . . . (Then he 
should think) I shall concentrate mind upon this thing and this 
thing being realized 1 shall now dwell on that.’ 2 
In this sense panidhana is a general name for 
various endeavours to calm and concentrate mind, 
such as pasadha, repose or faith in the Three 
Treasures and Buddhist morality ; chhanda, 
earnest desire for realizing supernormal powers 
(iddhi) ; Rati, thought intently fixed on Buddha 
and his teachings, etc.’ Indeed, Buddhism is 
exceedingly rich in these terms, ideas, and practices 
of mental concentration and spiritual drill, and 
they all play the part of prayer or orison, with a 
special emphasis laid on the concentration of mind 
on a certain point of Buddhist truths. These 
experiences are described by similes which enable 
us only to guess what were the effects of the 
mental concentration ; and the total result of the 
spiritual exercise may be formulated as a direct 
as.surance and personal experience of the unity of 
existence, which may be expressed as an expansion 
of self or .an absorption of the cosmos into self. 
There are pi escribed formulaj for these practices 
of meditation and for their results, and these 
capital passages in the scriptures served as manuals 
of jiractice as well as a kind of prayer, in the sense 
of inspiration .and .assurance. £.g., the fourfold 
f.aith (prtsfidha) mentioned above and the seven 
stage.s of enlightenment {bojjhanga) were used for 
expelling the pain of disease, though the leal 
import of these meditations consisted in something 
more and deeper than mere guards against ills. 

1 For the uee of mantra in later forms of Buddhism see art. 
Tantra 

2 SathyuUa, xlvii. 10 ^PTS ed. v. 166). 

3 Similar terms are vipassand, samatha, paripesand, cheto 
vimutu^ jhdrui^ etc. ; cf. art. Ethics and Morality (Buddhist). 
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It was the same with the fourfold infinite expansion 
of mind {appamdna-cheto-vimutti) against hatred 
and ill-will and for realization of love, compassion, 
etc.^ 

Buddhist ethics emphasizes the importance of 
thought and intention as the source of bodily acts 
and utterances of speech. It is on this ground 
that the concentration of thought is so persistently 
insisted on in the various methods of meditation 
and carefully formulated in their descriptions. 
Thought may be expressed in utterance, whether 
in reciting the holy texts or in confessing one’s 
faith, and these expressions naturally take the 
form of prayer as found in any other religion. 
Prayer in this sense is not a petition, but an utter- 
ance of devotion to the Buddhist cause, of deter- 
mination to accomplish Buddhist ideals, of con- 
viction in the final destiny of mankind to reach 
Buddhist perfection. 

Thus, Buddhist prayer is an expression as rvell 
as an inspiration — an expression of belief and 
intention and an inspiration of ideal and zeal. As 
an expression of faith, Buddhist prayer pays 
homage to Buddha, to his truth and community, 
mostly in adoration and exaltation, which serve at 
the same time as a confession of faith.’ As an 
inspiration of ideal aspiration, it takes the form of 
a solemn vow to commit oneself to efforts in moral 
perfection, equally on the part of Buddha himself 
and on that of his followers. The latter aspect 
had an important bearing on the significance and 
development of Buddhist prayer, because it was this 
aspect that stimulated the Buddhists not only to 
follow the Master’s steps but to emulate his work. 
The ideal perfection or Buddhist morality consists 
in the attainment of the fafAdyaia-ship, on the part 
of every Buddhist, and, just as Buddha Gotama is 
said to have passed a long training of the bodhi- 
sattva ■ ship, every Buddhist is expected, in 
Mah^ana Buddhism, to be a bodhisattva (cf. 
art. Ethics and Morality [Buddhist]). The 
essential condition in starting for the bodhisattva 
training is regarded as an earnest determina- 
tion (chitta-utpada) to go through the severe 
discipline of bodhisattva morality, and the deter- 
mination is expressed in the vow or prayer {prani- 
dhdna). The vows are addressed to a certain 
Buddha, who testificates the oaths and gives 
assurance for their fulfilment. This act of Buddha 
is called vydkarana, ‘ encouraging assurance,’ and 
is the necessary counterpart of the vow. After 
the address of the vow to Buddha and its accept- 
ance by him, a bodhisattva is expected to do the 
works of self-perfection with the wish to dedicate 
all the merits of his works to the Buddhist cause, 

i.e. for the sake of all fellow-beings, that they may 
participate in the joint stock of merits (punya- 
ksetra) and proceed on the all-embracing sole road 
of Buddhist perfection. 

2 . Buddha’s own prayer. — This model of taking 
vows is narrated in the introduction [Niddna- 
hatha) to the if dtaha stories,® where Buddha’s first 
start on his long training is told in the adoration 
of his enthusiasm. It was in a remote past 
ihat a Brahman Sumedha took vows before the 
Buddha Dipankara to march on the way to 
Buddhahood ; and indeed this Sumedha proved, in 
the course of time, to be worth}' of his determina- 

1 Recitation of holy texts plays a very important part in the 
Buddhist religion and serves as credo, praver, hymn, ritual, 
and inculcation at the same time. A coilection of the sacred 
texts, called the Parittam, is most widely used among the 
Buddhists of the south. In the north and east the text used 
varies according to sects, but the most widely used one is the 
Lotus {Saddhanaapui^^arika). 

2 See, •f.q., Ratana-sutta in Sutta-nipata {SEE x. [1898] pt. 
li. pp. 36-3'J). 

^Jdtaka, ed. V. Fausbbll (i. 11-2S), tr. T. W. Rhys Davids, 
Buddhist Birth SiorxeSy London, IS'***, pp. 10-18 ; H. C. Warren, 
Buddhism in Tratislatioii^, Cambridge, Mass., 1900, pp. 14-31. 


tion and finally became Buddha Gotama, or 
Sakyamuni. The vows say ; 

* Since now I make this earnest wish [adhikdra\t 
In presence of this Best of Men, 

Omniscience sometime I'll achieve. 

And multitudes convey across, 
ru rebirth's circling stream arrest. 

Destroy existence’s three modes ; 

I’ll climb the sides of Doctrine’s ship [dAamma-nana], 

And men and gods convey across ’ 

(verses 67 and 68, Warren's tr.). 

Then Buddha Dipankara gives assurance of the 
fulfilment of the vows (verses 71-80), and Sumedha 
further commits himself to the practice of the ten 
methods of perfection {pdrami). When he con- 
cludes his solemn pledge, the whole universe gives 
response to the vows. 

‘Now pondering these conditions ten, 

Their nature Imbhava], essence [sarasa], character [lak- 
khana\ 

Such fiery vigor had they all, 

That all the worlds ten thousand quaked ' (verse 176X 

This corresponds to something like a voice from 
heaven — the prayer is accepted and will be fulfilled. 
This is a metaplior, and behind it lies the meta- 
physical idea of the oneness of existence, the unity 
oi dhammata fundamental nature of things). 
All existences are one in their basic nature ; there- 
fore the vows taken and prayers expressed are ad- 
dressed to a certain Buddha as well as to one’s own 
self and to the whole existence, while the accept- 
ance of the prayer is expressed in Buddha’s vydka- 
rana, whose consequences are the cosmic response 
and the bodhisattva’ s practice of the ten pdrami. 

Now, the same thing is told about the prelimi- 
nary training of Buddha, in the Mahasanghika 
booK Mahdvastu.^ There the deeds (chdryd) of the 
bodhisattva are classified in four stages : (1) deeds 
in accordance with his inherent good nature 
iprakfti), ( 2 ) deeds in accordance with his vows 
(pranidhdna), (3) deeds in accordance with his 
ideals [anuloma), i.e. the practice of the six pdra- 
mitds, (4) deeds in accordance with the indefatig- 
able virtues [anivartana).^ Then the story of 
Buddha’s conversion is told. Buddha, when he 
was a Brahman, determined to perfect himself, 
and expressed his desire and determination in 
presence of the Buddha Dipankara and his con- 
gregation. The prayer says ; 

* Indeed, let it be so, that I could be bom as one W’ho, having 
overcome the world, would work in the world for the benefit of 
the world and should live for the weal of this world,’ etc. 

Dipankara, knowing tliat the vow-taker would 
surely attain the supreme enlightenment, gives 
him the assurance : 

* Thou shalt at a certain future time become a Buddha, being 
bom as a son to the Sakya clan, and work lor the benefit of 
men and gods.’^ 

3 . In Mahayana Buddhism. — Now, this idea of 
pranidhdna and of its associate conditions was 
developed in Mahayana and applied to all Bud- 
dhists, who were, therefore, called bodhisattvas. 
The underlying idea was the same, yet the sig- 
nificance of pranidhdna was interpreted meta- 
physically by the doctrine of the basic unity of 
existence {tathatd) and its application made wider 
by the extension of the bodhisattva ideal. The 
metaphysical conception of oneness was identified 
■with tlie ultimate entity of Buddha’s personality 
(dharma-kdya), and the person of Buddha, who 
testified the vows, was conceived to be his blissful 
manifestation {sambhoga-kdya) or one of liis earthly 
condescensions (nirindnd-kdya). Thus, the theory 
of the threefold personality (tri-kCiya) of Buddha 

1 Mahdmstu, ed. E. Senart, Paris, 1882, Introd. p. xxi. and 
i. 1. The Chinese version of the same book (B. Nanjio, Cata- 
logue of Chinese Buddhist Tripiiaka, Oxford, 1883, no. 687) 
gives the story in more detail. 

2 'The Chinese version omits the negative a and in^rprets 
this to mean the ‘consummating transformation,* i.e. the 
transformation of human nature to Buddhahood. 

2 Mothdvastu, i. 3. 
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was brought closer to the life of the bodhisattva 
and made the object to which the vows were 
addressed. Thus, every prayer addressed to 
Buddha is at the same time a vow by which the 
vow-taker commits himself to the practice of the 
ideas expressed therein. Vows are taken by a 
Buddhist and assurance is given by a Buddha, but 
the two parties are one in the basic entity, and 
the response given to a prayer is a necessary conse- 
quence of this oneness of existence. Yet, quite 
naturally, the vow and the response will remain 
void, unless the vow-taker practises his determina- 
tion and dedicates all his goods to the broad cause 
of realizing the all-embracing Buddhistcommunion. 
This is the working out of the thought expres.sed 
in the vow, the practice of moral life with the 
intention of dedicating all goods to the Buddhist 
ideal, and is called parinamana, ‘dedication.’ 
The efficacy of dedication is guaranteed by the 
Buddha, who is a pioneer in the realization of the 
one road. In this way the Buddhist conception of 
prayer emphasizes the unity of its three phases, 
pranidhana, vyakarana, s.na parinamand. 

After all, the Buddhist religion conceives the 
world as the stage of spiritual development in 
which all beings participate in, and contribute to, 
the realization of the truth of oneness {eka-yana 
or ekatvam) or of the cosmic enlightenment (bodhi- 
chitta)d A prayer addressed to a Buddha, an 
enlightened soul, is meant and destined to awaken 
in one’s own mind or soul (chitta) the same chitta 
as the Buddha’s own. To worship a deity — which 
is admitted by MahaySna Buddhism — means, not 
to adore it as a being external to oneself, but to 
•ealize the excellent qualities found in the deity. 
Likewise, to pray may be understood to mean 
asking something of a deity, but the truth is that 
the one who is asked and the one who asks are one 
in the fundamental nature, and, therefore, the 
prayer is in its ultimate significance a self-ineul- 
cation, a self-committal to the moral ideals of 
Buddhism. Although the Mahayana practice of 
offering prayer differs much, in its appearance, 
from the practice of primitive Buddhism, the final 
goal and the conception underlying the practice 
are the same — mental training for the attainment 
of Buddhahood. 

Mahayana books are full of the stories of how a 
certain Buddha, in the preparatory stage, or a 
bodhisattva, started on his life of AoaAwattna-ship, 
by taking vows in presence of his predecessor and 
master. All those narratives are modelled on the 
story of Sumedha, and the vows are essentially 
the same, consisting in an expression of the deter- 
mination to save self together with others. As 
the typical representative of the Mahayana vows 
we take here the ‘ four great vows of the bodhi- 
sattva.’ They say : 

‘There are beings without limit. 

Let us take the vow to convey them all across. 

There are depravities in us without number. 

Let us take the vow to extinguish them all. 

There are truths without end, 

Let us take the vow to comprehend them all. 

There is the Way of Buddha without comparison. 

Let us take the vow to accomplish it perfectly.* 

Here it is emphasized that, without striving to 
fulfil the first vow, of saving others, the follow- 
ing three are vain, even if they could be executed. 
Another prayer, more frequently recited, is taken 
from the Lotus , and says : 

1 See art. Ethics and Moralitt (Buddhist) ; D. T, Suzuki, 
Outlines of Mahayana Buddhism, p. 294 f. 

2 SaddharmapUTi(}arika, tr. H. Kem, in SBB xxi. (1884). 
The quotation here given is a translation from the Chinese 
version of Kumarajiva, which is used as authoritative by- the 
Eastern Buddhists. The extant original differs from this a 
little (cf. p. 171 of the Eng. tr. and p. 177 of the original, ed. 
Kern and Nanjio, Petrograd, 1912). 


‘ Let these merits (now performed) universally pervade all. 

And let us, together with them, soon realize the life of 

Buddhahood.* 

Another point to be noted in the Mahayana 
notion of prayer is that great stress is laid on 
the vyakarana given by the presiding Buddha, 
and the assurance takes the form of prophecy. A 
prophecy of this kind is an encouragement given 
to the bodhisattva as well as an exaltation of his 
future achievements. Glorifications in the pro- 
phecy are always proportional to the enthusiasm 
of the vows, and these together served to impress 
the believers with the grandeur of the start, the 
maraitude of the merits accumulated by the 
bodhisattva, and to stimulate the followers to the 
similar practice of j^ranidhana and parinamand. 
The effects of these inspirations were great, and in 
many cases they gave an impetus to enthusiasts, 
who thereby became great teachers or reformers. 

The greatest document of Mahayana Buddhism 
in this respect is the Lotus of Truth.^ Besides 
various points of Buddhist doctrines expounded in 
it, the main topic of the book is the continuity of 
the vows taken, merits accomplished, and results 
attained, through the Buddhas of the past, Buddha 
Sakyaniuni, and the future Buddhas. 

The second chapter, entitled ‘ Tactfulness,’ 
emphasizes the unity of all Buddhas in the 
purpose, methods, and goal of their long training. 

* There shall be no one of beinga^ who, having beard the 
Truth, will not become Buddhas.’ ^ 

This is the earnest desire, vow, and prayer of all 
Buddhas. The diseourse then proceeds to give 
vyakarana to many disciples of Sakyamuni, by 
assuring them of Buddha’s love of all beings and 
his power to lead them to the highest goal. Then, 
in ch. xii., entitled ‘Perseverance,’ Buddha’s 
disciples are encouraged to emulate their prede- 
cessors’ zeal and effort and to endure hardships in 
working among the perverted people of the latter 
days of degeneration. The disciples, in response, 
utter a prayer for endurance, pledging themselves 
to stand through all kinds of persecution and 
perils. After enumerating the perils, the prayer 
concludes with the following words : 

* They will scold us and scorn and ridicule us. And thus we 
shall be repeatedly and repeatedly driven out of our own 
monasteries and sanctuaries. All this, hatred and persecutions, 
shall w'e bear in forbearance and perseverance, because we are 
mindful of our Lord’s command. In whichever cities or 
villages, where there may be any one who wouldilisten to us, 
we shall surely go there and preach as has been commis- 
sioned by Buddha. We are thy messengers, 0 Lord of the 
World, we have nothing to fear, in proclaiming thy truth. 
Now we take these vows in thy presence and in presence of all 
Buddhas, who have come here from the ten quarters. Mayat 
thou, O Buddha, know our intention and determination 1 ’ * 

This prayer was not only an expression of 
ardent desire for the Buddhist cause cherished by 
many Buddhists, but was also a source of fiery 
inspiration given to many others who really lived 
their lives according to the dictates of the vows. 

4. ‘Adoration to the Lotus of the Perfect 
Truth.’ — The Lotus played in Mahayana Buddhism 
a r6le similar to the Jobannine literature in 
Christianity. Highest tributes were paid to the 
book by most Mahayanists, from various points of 
view, doctrinal, ethical, apocalj*ptic. The final 
result was the formulation of a prayer to the book 
itself, as the embodiment of the whole content of 
Buddhist and cosmic truths. The man who 
standardized this formula was Nichiren ( 12 ' 22 - 82 ), 
a man of prophetic zeal who was intensel3' inspired 
by the ‘ Praj er of Perseverance,’ cited above, 
and lived his life in perils and hardships. His 
formula was ‘ Namu Myo-Horenge-kyd,’ which 

1 Cited above, usually called Lotus of the True Laie (g.r.X 
SEE xxi. 

2 it 99 iSBE xxi. 53). 

s Ibis passage is in verse and is here taken from the Chinese 
version (cf. SEE xxi. 261). 
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was the Sino- Japanese form of ‘ Namh Sad- 
dharma -pundarika - sUtraya^ ‘ Adoration be to 
the Lotus of the Perfect Truth.’ * tVe shall give a 
brief account of his theory and practice. 

Worship, according to the Mahayana theory, 
amounts to the elevation of self to Buddhahood 
and the discovery of bodhi in self. This doctrine 
was formulated by the Chinese philosopher Chi-i 
(531-597) on the authority of the Lotus, as the 
truth of ‘ mutual participation ’ or interdependence 
of all existences. All existences are interrelated ; 
therefore Buddhahood is found in every being, as 
demoniac nature is not lacking but subdued even 
in Buddha. The universe consisting of these 
interrelated existences is the stage on which the 
truth of interdependence manifests itself, on which 
imiversal truths realize themselves in particular 
existences. Nichiren adopted this theory and 
represented it in a palpable way. His representa- 
tion of the universe was to have the ‘ sacred title ’ 
(of the Lotus of Truth) written down in the centre, 
and the names of Buddhas, sages, gods and men, 
spirits and demons, represented round the central 
truth. This symbolic visualization of the universe, 
or of the supreme being together with all beings, 
is, according to Nichiren, the best means of realiz- 
ing the cosmic truth in every worshipper’s soul. 
The adoration of the book Lotus in this way is not 
a mere bibliolatry, but the worship of the universal 
truth, as revealed in the book. Now, this adora- 
tion is uttered in speech, i.e. in the formula as 
shown above, and the oral ntterance is prayer, 
hymn, confession, and oath of fidelity all at once. 
Although the utterance is an act of an individual, 
it is destined, by the very nature of cosmic struc- 
ture, to awaken in one’s self, together with all 
others, enlightenment in the quintessence of 
cosmic truths, and thus to accelerate the full 
bloom of the cosmic lotus-flower in every exis- 
tence.* 

This thought about th« adoration is expressed by Nichiren 
as follows : * The letters which open every chapter [of the 
Scripture] are five [in Chinese ideograms denoting the Lotus of \ 
the Perfect Truth] and the same conclude each one of the 
chapters. Thus, the beginning and the consummation, as well 
as the whole between them, amount to the seven letters 
[denoting] the Adoration of the Truth. To utter this Adoration 
is the sole clue to the propagation of the Truth in the latter 
days of degeneration. Any one who does not see the spirit of 
the Adoration and therefore (ails to grasp the key to the 
essential pnnciple [of the truth and its propagation] is not 
worthy of a teacher in the latter i^es, but moreover misses the 
real spirit of Nichiren’s teaching. For my, Nichiren’s, disciples 
and followers there is no need of any other device than the sole 
practice [of the Adoration].’ In short, the adoration is the 
means of realizing the truth of the mutual participation in 
CYery one’s life, and the formula is a prayer addressed to Buddha 
and to the truths revealed by him, as well as to all beings and 
to one’s own deeper self. 

* Homage to the Buddha of infinite light.’ — 
As we have seen, the stories of various Buddhas 
and hodhisattvas are told in Mahayana books, 
with their respective vows of salvation. These 
stories and vows became sources of inspiration and 
stimulants to emulation for the respective believers 
in the superhuman beings.* Among the objects 
of adoration and devotion in this sense Ainitabha, 
the Buddha of infinite light, played the most 
significant part, and his worship formed a distinct 

1 This kind of adoration paid to a sacred book is as old as the 
origin of Maha>ana, and every Mahayana book opens with a 
homage paid to the book. In some cases the homage is extended 
to Buddha and his community, and the adoration takes the form 
of a prayer. This practice may be traced back to the Pali 
books, in which the formula * Namo taesa Bhagavato Arahato 
Sajnmd-Sambxiddhassa ' precedes the text. An introductory 
prayer of this kind is found in nearly every treatise on doctrines, 
one of which is cited below. 

2 Cf. M. Anesaki, Ntehiren, the Buddhist Prophet^ Cambridge, 
Mass., 1916. 

3 One of those deities whose vows are adored and to w'hom 
many prayers are addressed is Avalokite^vara, the chief figure 
of cb. xxiv. (xxv. in Chinese) of the Lotus. For one of the 
prayers addressed to him see J. Esthn Carpenter, Comparative 
Religion (Home University Library), London [1913], p. 163f. 


stream of Buddhist pietism.^ This form of 
Buddhism lays more emphasis on devotion than 
on emulation, in spite ot the fact that the vows 
taken by Amitabha, \\hile he was still a monk 
Dharmakara, are a specimen of tlie grand prayer 
for the salvation of all beings. In any case, the 
faith in Amitabha’s all-embracing compassion and 
all-saving device caused many prayers of devotion 
to be uttered or written down, and the final result 
was a formulation of the prayer in a simple form, 
* Namu Amida-butsUf^ which is the Sino-Japanese 
form of * Namo’mitdbhdya Buddhdya,^ ‘Homage 
be to the Buddha of infinite light.’ 

Before considering this simple prayer to Ami- 
tablia, we shall give a specimen of tlie prayers 
addressed to him. Vasubandhu opens his com- 
mentary on the Sukhdvati-vyuhd (Nanjio, no. 
12()4) with a prayer : 

* O Elxalted One ! I trust myself whole-heartedly 
To the Tathdgata whose light pervades, 

Without any impediment, the regions in the ten quarters, 
And express my earnest desire to be bom in Thy Land. 


In realizing in vision the appearance of Thy Land, 

1 know that it surpasses all realms in the threefold existence, 
That it is like sky, embracing all, 

Vast and spacious without boundaries. 

Thy mercy and compassion in accordance with the righteous 
way 

Is an outgrowth of the stock of merits (accumulated by Thee), 
which are beyond all worldly good ; 

And Thy h^ht permeates everywhere. 

Like the mirrors of the Sun and the Moon. 

[hhirther description of the excellence of the Paradise.] 

Let me pray that all beings, having been born there. 

Shall proclaim the Truth, like Buddha Thyself. 

Herewith 1 write down this essay and utter these verses. 

And pray that 1 could see Thee, 0 Buddha, face to face, 

And that I could, together with all my fellow-beings, 

Attain the birth in the Land of Bliss.’ 

(In this prose translation, the lines Of the original verse 
are kept.) 

Vasubandhu further prescribes the five methods 
of worship to those who desire the communion of 
the land of bliss : (1) reverence shown by bodily 
acts of worship; (2) adoration expressed in oral 
utterance ; (3) earnest thought and prayer carried 
out by the fixation of mind ; (4) intent thought to 
visualize the Buddha and his land ; (5) dedication 
of all good will and works to the welfare of fellow- 
beings. 

Among these five methods adoration by oral 
utterance, especially in calling the Buddha’s name 
(ndmadheya), became an important factor in the 
worship, and the final result was the formula cited 
above. This kind of prayer tends very naturally 
to become a mechanical repetition of the name, 
and there were and are man^ Buddhists practising 
the method in that way. \ et we must know that 
devotional piety and earnest thought are kept and 
stimulated even by the repetition of the Buddha’s 
name, and also that the leaders of this Buddhist 
pietism were always keen on emphasizing faith and 
moral life as manifestations of piety.* 

Moreover, there is another interesting phase in 
the development of Amita-Buddhism, viz. that a 
special theory of prayer was propounded by one 
of its leaders, Shinran (1173-1262), a Japanese 
reformer. He explains the faithful thought to 
mean, not only a thought, hut also reverence 
shown towards the Buddha, through one’s moral 
life, as well as the adoration of his grace by oral 
utterance of his name. This adoration, the repeti- 

1 The story of Amitabha’s conversion and vows is told in the 
Sukhdvati-vyuha (SBE xlix. pt. ii.). The scenes are depicted 
in a highly imaginative way and the vows taken are elaborate 
and high-sounding, yet all after the model of the story of 
Sumedha. This link of atfinity between the two stories is a 
strong point against the theory that the belief in this Buddha 
was a product of Christian influence. Another point to the 
same effect is the development of the faith, which can be traced 
step by step in India, China, and Japan. 

2 The threefold thought in devotion is faithful thought, pro- 
found thought, and the thought to attain the final bliss by 
dedicating all good to that end (cf. SBE xlix. pt. ii. p. 133). 
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tion of the Buddha’s name, ought to be uttered, 
never with any idea of petition, but always as an 
expression of absolute dependence on, and of grati- 
tude towards, the Buddha’s grace. Shmran taught 
this doctrine of prayer because he believed in the 
infinite strength of the Buddha’s saving power, 
which reduces any idea of exertion or self-reliance, 
not only to useless redundance, but to a harmful 
impediment to the true devotion. Thus, prayer is 
regarded by Shinran as an expression of absolute 
dependence, on our part, on the Buddha’s com- 
passion and redeeming plan. 

Shinran’s religion was, in this way, the anti- 
podes of the religion of self-perfection, as we see it 
in the original tenet of Buddhism ; yet, in strictly 
excluding the idea of petition from prayer, he 
returned to the original standpoint of Buddhism, 
in contrast to some of the prevailing forms of the 
Buddhism of his time. 

Literature. — See the works cited throughout, especially 
D. T. Suzuki, Outlines of Mahdydna Buddhism^ London, 1907, 
pp. 290-310. M. ANESAKI. 

PRAYER (Chinese). — The idea of prayer has 
permeated the whole religious life of China, under 
whatever form that life has manifested itself from 
the earliest ages of which we have any knowledge 
down to the present time. The Chinese had ‘ in 
everything by prayer and supplication ’ made 
known their requests long before St. Paul WTote 
those words.* 

The present writer has heard extempore prayer 
in a temple,’ but set forms are very largely used. 
Supplications are prepared to meet different circum- 
stances with blanks to fill in personal particulars 
of names, etc. These are burned, this process, it | 
is believed, ensuring their passage to the other ' 
world. Among such are prayers after bad dreams,® 
and when some untowara event has been seen, as 
a crowing hen, a dog digging a hole, etc. 

When Confucius was ill, one of his disciples 
wished Ptayer to be offered to the spirits for his 
master.® The duke of Chow prayed for King Wu, 
his brother, to their great-grandfather, grand- 
father, and father.” The famous general Chu Ko- 
liang in ancient times prayed for restoration to 
health.” Sons pray for long life for their parents,’ 
and petitions are offered for offspring (the goddess 
of mercy is much sought after for that purpose). 
Confucius was born after prayer by his mother.® 

Almost as varied as the objects of prayer are the 
deities to whom prayers are made, the first and 
highest being Snang Ti, the Supreme Ruler, 
From ancient times this worship of God has been 
regularly kept up by the sovereign.® As one 
instance of it, the emperor Kien Lung ‘in times 
of scarcity . . . begged grain from tbe Ruler 
above.’ *” 

With this basis of monotheism there was also 
worship of the spirits presiding over rivers and 
hills of note, ‘ the mounds, dykes, plains, forests, 
and the spirits of sages and worthies of ancient 
times’ who were subordinate to the Supreme 
Ruler.*’ The prayers to these were in the char- 
acter of announcements, thanksgivings, petitions, 

1 E. H. Parker, AnciVnf China Simplified^ London, 1908, p, 
58 ; Chinese Recorder, Shanghai, 1S6G-1914, xliv. 133, 146. 

2 J- D\er 13all, Is Ruddhi.srn a Preparation or a Hindrance to 
Christianity in China ?, Hongkong, 19v7, p. 14 S. 

3 Chinese Recorder, l.\iv. 309, 3701. 

4 J. Legge, The Chinese Classics, Hongkong, 1861-72, i. 

* Confucian Analects,’ etc., p. 70. 

8 See art. Hcaas Sacrificb (Chinese) ; Chinese Recorder, Iiiv. 
290, 375. 

® Chinese Recorder, liiv. 291. 

t Ib. p. 292. 8 Ib. p. 294 1. 

s J. Legge, The Religions of China, London, 1880, p. 25. 

w E. H. Parker, Studies in Chinese Religion, London, 1910, 
p, 191. 

13 Legge, The Religions of China, p. 25 1, ; also his Chinese 
Classus, U., ‘The Works of Mencius.’ p. 1931., iiL, ‘The Shoo 
King ' IS 152. 


or adoration. Those of adoration are the only 
kind used in the worship to Confucius. 

Heaven and earth, as the manifestations and 
revelations of the Supreme Being, were the obj'eets 
of imperial worship ’ and also at times of that of 
the common people. 

The present writer will never lorget a most impressive 
instance ol it during a terrific typhoon. Amidst the howling 
tempest, with many drowning, the Chinese nurse knelt down 
on the breaking verandah and poured lortb an earnest and 
impassioned prayer. 

Ancestor-worship is regularly engaged in by 
every family which is not Christian. Numerous 
gods and goddesses, deified heroes, sacred trees, 
smooth stones from the brook, bridges, etc., or 
their spirits, are worshipped with prayer and 
offerings. 

Buddhist and Taoist monks and priests read 
liturgies and sutras in the temples and monasteries. 
There is no suggestion of prayer in the Tao Teh 
King of Lao-tzu,3 though it soon appears in Taoism. 

Buddhist gods are ideas personified, mostly 
‘ fictitious personations,’ so that Buddhist worship, 
except among the simple-minded in China, is but 
‘ a homage rendered to ideas and is only supposed 
to be reflex in its effects. Their worship is useful 
as a discipline, but not effectual as prayer. ’ Prayer 
is not absolutely necessary to tbe Buddhist.® But 
the common man or woman in Chiua, like the rest 
of the human race, feels the need of prayer and is 
not concerned with this esoteric view. 

The following prayer was used by tbe Ming 
emperors at the solstice worship of Shang Ti : 

‘AU the numerous tribes of animated beings are indebted to 
‘Thy favour -for their beginning. Men and creatures are era- 
paradised, O Ti (Lord), m Thy love. All living things are 
Indebted to Thy goodness, but who knows whence his blessing 
comes to him? It is Thou alone, O Lord, who art the true 
parent of all things. , . . The Service of Song is completed but 
our poor sincerity cannot be fully expressed. Soi ereign good* 
ness is infinite. As a potter Thou hast made all living things. 
Great and small are curtained round. As engraven on the 
heart of Thy poor servant is the sense of Thy goodness, but my 
feeling cannot be fully displayed. With great kindness Thou 
dost bear with us, and notwithstanding our demerits dost grant 
us life and prosperity. ’♦ 

This very high level of spirituality is not reached 
in many of the ritual prayers. 

Though a tablet to the emperor appeared in the 
larger temples, it is only recently that prayer for 
tbe government and those in authority has been 
desired, and the Chinese turned to the Christians 
for it, the emperor having been dethroned with hia 
State worship. 

One of the most eminent Chinese philosophers, 
a great Confucian commentator, said : 

‘ Prayer is the expression of repentance and promise of 
amendment, to supplicate the help of the spirits. If there may 
not be those thing.,, then there is no need for praying. In the 
case of the Sage [Confucius], he had committed no errors, and 
admitted of no amendment. In all his conduct he had been m 
harmony with the spiritual intelligences, and therefore he said : 
“My praying has been for a long time.’* ‘8 

The spirit in which prayer is offered is considered 
by the Chinese to be of the utmost importance. 
The Master (Confucius) said : ‘ Hold faithfulness 
and sincerity as first principles,’® and the spirit in 
which prayer is ottered must be a sincere one. 
Some amount of ceremony is generally observed 
with pr.ayer. Offerings of meat and vegetables are 
often presented and cups of wine ; wax candles are 
lighted and incense-sticks and mock paper money 
burned. 

The attitude taken in prayer is typical of rever- 
ence. Kneeling mats are provided in temples for 

1 Le^rge, Religions of China^ p» » J* Edkins, Religion in 
China-,, London, 1878, p. 18 f. 

2 Parker, Shtdies in Chinese Reliqiony p. 111. 

S FMktns, Religion in CAi'na^, p. 60. 

* Nelson Bitton, The Regeneration of Hew China^ London 
1914, ch. iii. 

8 Chinese Recorder, Ixiv. 2S9 f. 

® Leg-ge, Chinese Classics, i. 5. 
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the worshippers, who not only kneel but often 
touch the ground with their foreheads and perform 
the kowtow. If weak and unable to kneel, the 
worshipper is told in pious books that he may 
stand. In prayer the hands are laid palm to palm 
with extended fingers and raised up and down 
several times. 

Literature. — Authorities are cited in the footnotes. 

J. Dyek Ball. 

PRAYER (Christian, Theological). — The fact of 
prayer is the supreme proof of the importance of 
religion as an element in human life. Face to 
face with vast and mysterious forces, beset by 
dangers, urged on by unceasing needs, man turns 
instinctively for help to powers other and greater 
than himself. Prayer is wide as the world and 
older than history. The animistic savage and the 
polytheist, as well as the Christian, practise it. 
Even the Buddhist, though in strictness his creed 
should find no place for it, seeks solace in prayer. 
In the presence of such facts, it is not wrong to 
speak of prayer as an instinct of the human heart. 
It is an instinct springing from man’s sense of his 
own weakness and limitations and from his recog- 
nition of the greatness of the universe in which he 
dwells. Prayer may truly be said to be prior to all 
definite creeds, to be indeed the expression of the 
need which all creeds seek to satisfy. ‘ He that 
cometh to God must believe that he is’ (He 11“), 
we are taught, and the saying is true ; but the 
belief is often implicit rather than explicit. 

With the advent of monotheism, prayer reaches 
a new dignity and power. Belief in the one 
Deity, sovereign in the universe, carries with it a 
sense of security and of elevation which has an 
ennobling influence on thought and life. It makes 
men strong and free in the world. Here is the 
secret of the transformation which Isham ettects 
for the African animist. Christianity offers better 
gifts, but the gifts of Islam are not to be despised. 
The monotheist, set free from the terrors of the 
animistic demon-world, or from the uncertainties 
and confusions of the polytheistic pantheon, lifts 
his face to heaven and mves his worship to the 
Supreme alone, and asks help from a Power which, 
he is assured, has no rival. 

I. Definition. — Prayer is not necessarily peti- 
tion, the asking for benefits. Any intercourse of 
a human soul with higher powers may rightly be 
termed prayer. For the monotheist prayer is 
intercourse with God. Prayer, says Jeremy 
Taylor, is ‘an ascent of the mind to God.’* All 
forms of such ascent — adoration, confession, 
thanksgiving, as well as petitions seeking for 
definite gifts — may be included in the generic 
term ‘prayer.’ Prayer is, in general, the com- 
munion of the human soul with God. 

This communion is not necessarily an inward 
consciousness of spiritual relationship with God, 
There is a tendency in modern ivritings on this 
subject to regard prayer as necessarily involving 
an apprehension of the Divine Presence in an 
essentially inward manner. But there is no proof 
of this. The inward apprehension of God is the 
soul of all mysticism ; and it would be going too 
far to claim mystical experience for every prayer. 
Such experience is a mark of a somewhat advanced 
stage of religion. The child, the uneducated, and 
the simple unreflecting mind, as a rule, seek God 
above, not within. Hence the tendency of all 
such to speak prayers aloud, no matter how private 
and personal the prayers may be. The prayer of 
Solomon, ‘ Hear thou in heaven, thy dwelling- 
place’ (1 K 8 “), expresses the natural thought of 
the simple mind. 

I The Rule and Exercises of Holy Living, London, 1686, ch, 
iv. § 7, identical with Aquinas's ‘ascensus intellectus in Deum’ 
Theol. ii. ii. qu. Ixxxiii. art. 13, ‘de Oratione'). 


2 . OT. — Monotheistic prayer in its pre-Christian 
form reaches its greatest elevation in the OT. 
All the forms which the intercourse of the human 
soul with God is able to assume will be found there 
in unexampled nobility and splendour. The cry 
of the soul for God, as m Ps 42 ; confession of sin, 
as in Ps 51 ; intercession, thanksgiving, petition — 
all these are found in the OT, and especially in 
the Psalms and the Prophets, in forms which stand 
to day as the most perfect utterances of spiritual 
devotion. 

The principal elements which distinguish the 
prayers of the OT are : (1) a vivid consciousness of 
God as a living personal Presence and as possessing 
supreme power, and ( 2 ) an unfailing realization of 
His holiness, involving the conviction that only 
through moral goodness can men become accept- 
able in His sight. Ps 139 aftbrds a striking 
instance of both these elements ; but they are to 
be found everywhere. God as the living God, and 
righteousness of life as that which alone can bring 
man into harmony with Him — these are tlie 
essentials of the monotheism of the OT and they 
are the distinguishing marks of its prayers. 

3 . NT. — Christian prayer demands more detailed 
consideration. The N'T is full of exhortations to 
prayer and promises of blessing to those who pray 
aright. It also contains many examples of 
prayer. So important a place does prayer occupy 
in its teachings that it may be affirmed positively 
that to doubt the efficacy of prayer is to shake 
the very foundations of Christianity. To deter- 
mine the essential elements of Christian prayer, we 
must go to the teachings of Christ Himself. The 
fullest and most characteristic is contained in 
Mt fi*"'®. A brief analysis of this passage will 
exhibit the principles of Christian prayer. 

(1) Prayer must have spiritual reality. This 
truth is enforced by means of a warning against 
hypocrisy, i.e. against unreality. The warning is 
twofold : (a) against that unreality which uses the 
observances of prayer for outward show, in order 
to gain credit in the world, and ( 6 ) against vain 
repetitions, i.e. against using the forms of prayer 
as incantations or magical formulas, the mere 
repetition of which will, it is imagined, avert some 
evil or effect some good. Prayer is to be real 
spiritual intercourse betw een the soul and God : 
‘When thou hast shut thy door, pray to thy 
Father which is in secret ’ (Mt 6 ®). 

(2) In prayer the soul is to approach God as a 
child drawing near to a father, with perfect sim- 
plicity and directness, in confidence and love. 
‘Pray to thy Father’ ; and remember that ‘your 
Father knoweth what things ye have need of, 
before ye ask him ’ (Mt 6 ®). He is a Father whose 
knowledge of your needs is infinitely greater than 
your own. 

(3) Christ gives a form of prayer which is to 
serve as a pattern. The Lord’s Praj'er teaches us 
what to pray for. It also teaches us how to pray. 
In it we are taught to pray for the supreme end 
which God Himself seeks, and also for temporal 
and spiritual good for ourselves. Most remarkable 
is the order in which the petitions are arranged. 
The prayers for God’s glory and Kingdom come 
before the prayers for personal blessing. From 
this we gather that all private and personal ends 
must be subordinated to the higher purposes of the 
Divine Will. All our prayers must be offered up 
with the condition that the supreme end, which is 
the universal good, must overrule all particular 
ends. There must be no selfishness in prayer. The 
greatest instance of the application of this principle 
is to be found in the life of Christ Himself. When 
confronted with the last great sacrifice. He prayed 
that He might be delivered, but added, ‘neverthe- 
less not my will, but thine, be done’ (Lk 22“). 
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This is the same principle as that which Christ 
sets forth as the supreme rule of all true living : 

‘ Seek ye first the kingdom of God, and his righteous- 
ness ’ (Mt 6“). In this principle also we find the 
significance of the characteristic law of Christian 
prayer that it is offered ‘in the name of Christ.’ 
The mission, sacrifice, life, death, and resurrection 
of Jesus Clirist form the means by which the 
Kingdom is established through the overcoming of 
evil and the perfecting of humanity. In and 
through Him human wills become identified with 
the supreme Divine purpose. ‘ If ye abide in me, 
and my words abide in you, ye shall ask what ye 
will, and it shall be done unto you’ (Jn 15‘). 
Prayer which is truly ‘ in Christ ’ can never be in 
vain. 

It is not going too far to say that, when these 
principles are grasped firmly, the difficulties which 
have so frequently troubled the minds of thoughtful 
people on the subject of prayer will be found 
capable of solution. Our purpose here is to 
exhibit this fact as clearly and simply as possible 
and to deal briefly with the deeper scientific and 
phUosophieal problems which are involved. 

4. Two main difficulties. — Two great objections 
have been made against the efficacy of petitionary 
prayer. 

(a) The moral, or theological, objection . — This 
difficulty has troubled devout minds in all ages. 
It assumes many forms, but, in its commonest 
shape, may be presented thus : God knows, better 
than we do, all that is good for us. Trust- 
ing in His supreme wisdom and power, we may 
rely upon Him to do what is best without any 
request on our part. To ask Him for gifts is 
leally an effort to get Him to do something for us 
which we fear He may not do. Instead of being 
an exercise of faith, it is in truth a manifestation 
of doubt, perhaps even of selfishness. It is, in 
effect, an attempt to induce God to change His 
mind. Hence it is concluded that the only justifi- 
able prayer is the prayer for resignation or, more 
properly, for submission of the will to God. The 
intercourse of the soul with God, it is said, should 
never he the asking for definite gifts, hut always 
the bringing of the human will into harmony with 
the Divine. 

In all this there would seem to he an element of 
truth and an element of error. The element of 
truth will be found in the final words in which the 
objection has just been stated : true prayer must 
always involve the bringing of the mind and %vill 
of man into harmony with the mind and will 
of God. This is another way of expressing the 
third condition of Christian prayer as given above : 
all private and personal aims must be subordinated 
to the higher purposes of the Divine Will. The 
element of error will be found in the supposition 
that this bringing of the human will into harmony 
with the Divine renders impossible the asking and 
the receiving of special benefits. The true infer- 
ence is quite opposite. When the will has been 
brought into harmony with the great universal 
purpose of God, the soul becomes enable of 
benefits which w'ere before impossible. To regard 
the Will of God as determining a fixed unalterable 
arrangement of events is inconsistent with that 
spiritual view of the universe which is the basis of 
the whole argument : it is to leave out of account 
the incessant action and reaction of the spiritual 
world. The unchangeableness of God does not 
mean that the universe is a perfectly articulated 
mechanical system in which everything is given 
from the beginning. It means, rather, that the 
principles and purposes of the Divine Providence 
are eternal and unchangeable. If God be a living 
God — a personal Life with whom our souls are in 
relationship — it follows that to every movement of 


the human will there is some corresponding Divine 
reaction. When, therefore, the will of man is 
brought into harmony with the Will of God, the 
soul is rendered capable of blessings which were 
before impossible. The moral condition on which 
those blessings depend has been fulfilled. Now, 
prayer is essentially the fulfilment of this moral 
condition. True prayer is the movement of the 
human soul into a new relationship with God. 
Every true prayer, therefore, renders some blessing 
possible. An illustration will make this statement 
clearer. The forgiveness of sins is granted in 
response to the prayer which expresses true 
repentance. Confession of sin which has no 
spiritual reality behind it, which is a mere form of 
words, cannot call down pardon. Only when the 
soul moves into harmony with the Divine Will — a 
movement which finds its inevitable expression in 
the prayer of contrition — is the blessing bestowed. 
This instance is that selected by Christ Himself. 
Commenting on the petition, ‘Forgive us our 
debts as we also have forgiven our debtors,’ He 
says : ‘ If ye forgive men their trespasses, your 
heavenly Father will also forgive you : but if ye 
forgive not men their trespasses, neither will your 
Father forgive your trespasses ’ (Mt 6’"-). Here 
the condition of the great gift of pardon is the 
bringing of the mind and will of man into harmony 
with the mind and will of God. When that 
movement of the sonl has taken place, the gift 
becomes possible. True prayer is the expression 
of a spiritual change which brings a new capacity 
to receive blessing from God. Nor is there any 
reason why this capacity should be relative only 
to spiritual gifts. The principle involved applies 
to the whole range of blessing, temporal as well 
as spiritual. In a moral and spiritual universe 
all the possessions and capacities of moral and 
spiritual beings must be morally and spiritually 
conditioned. 

The whole force, then, of the moral, or theo- 
logical, difficulty in relation to prayer is derived 
from an erroneous — indeed impossible — view of the 
nature of the spiritual universe. This view at- 
tributes to the spiritual a mechanical rigidity 
which is altogether alien from its true nature. 

(6) The scientific objection . — This difficulty is one 
which has pressed with great weight upon the 
modern mind, for it derives its force from modem 
scientific conceptions of the universe. It depends 
upon the scientific principle of natural law. The 
advance of science, so wonderful in the modem 
world, has been secured by the progressive dis- 
covery of what are termed ‘laws of nature,’ i.e. a 
great order according to which events happen. 
Cause and effect are linked together in the natural 
world by certain unvarying uniformities of sequ- 
ence. When one of these uniformities has been 
determined, it is found to be constant and un- 
changeable. And, the further science advances, 
the more fully does it appear that things and 
events in nature are subject to the sivay of such 
uniformity. From this it seems to follow that the 
whole course of nature is a perfectly determined 
system. Everything that happens is the result of 
the previous state of things, in a relationship 
which is absolutely necessary. 

The effect of all this on many devout minds has 
been such that prayer for benefits involving 
material elements has been regarded as meaning- 
less. How can we pray for fair weather if we 
believe that the weather is determined by natural 
causes in a necessary order? How can we pray 
for recovery from sickness if we believe that sick- 
ness and health depend on the physical condition 
of the organism, and that that condition arises 
from certain antecedent causes in accordance with 
unvarying laws ? Some of those w-ho have been 


PRAYER (Christian, Theological) 


173 


influenced by this reasoning divide the world of 
human experience into two parts, spiritual and 
material. In the former, they think, prayer is 
efficacious ; spiritual blessings may be obtained by 
it ; in the latter they believe prayer to be wholly 
unreasonable and ineffective. Such thinkers, re- 
garding the laws of nature as the expression of the 
Divine Will, hold that, when we pray for material 
results, we are guilty of the folly of asking God to 
abrogate His own laws. 

It is not surprising that a conception of natural 
law which has had so great an effect upon sincerely 
religious minds should have been even more influ- 
ential in relation to the common opinion of the 
modem world. Materialism and naturalism have 
become popular doctrines. They hold (the former 
more crudely, the latter in a more subtle manner) 
that the universe is a continuous development, 
necessarily ordered from beginning to end in ac- 
cordance with natural law. In such a system 
there can be no place for Divine intervention ; 
prayer is meaningless. 

It is true that these doctrines find no place for 
God in the scheme of their thought, and therefore 
they are bound to deny altogether the value of 
pra 3 'er ; but it must be remembered that many 
who hold these views as working hypotheses for 
scientific purposes are not prepared to go so far as 
this. Like the devout minds already mentioned, 
they are apt to think ii ■ ‘ ' 

They are materialists, 

with the physical worl . ■ *. 

the existence of a spiritual realm in which events 
occur which are not subject to the laws of physical 
causation. To such, an answer to prayer involving 
change in the physical order seems impossible, but 
in the spiritual realm the intercourse of a soul 
with God may well be a means of great and varied 
blessing. 

In considering this mode of thought, it is neces- 
sary first to take account of the sharp distinction 
which is so frequently made between the material 
and the spiritual. In regard to the latter, it is 
admitted that prayer may have results ; its effi- 
cacy in relation to the former is denied. And 
here again a distinction must be made. There are 
some who believe in a real response of God to the 
cry of the human soul seeking for spiritual bless- 
ing ; there are others who think that the spiritual 
value of prayer is to be accounted for only by its 
subjective influence upon the devout mind : prayer 
attunes the soul to higher things ; it brings peace, 
resignation, trust ; these are its real benefits. 
None can deny these subjective effects ; but, if 
rayer be no more, it loses even this value ; for it 
ecomes an impossibility for the enlightened. Who 
could seek peace in prayer, knowing all the time 
that his cry for help could bring no real response ? 
This doctrine is but another form of the cynical 
view which regards religion as a useful superstition 
— an illusion which gives comfort to those whose 
ignorance permits them to enjoy it. More import- 
ant is the view of those who hold that there is a 
real Divine response in the spiritual sphere, as 
distinguished from the physical. Many great 
religious thinkers of the 19th cent, made this 
distinction. Their reason for doing so has already 
been explained. It was a mode of thought char- 
acteristic of the time. More recent movements 
of science and philosophy have been showing that 
this sharp division between the two realms of 
being cannot be maintained. Psychology has 
been proving the greatness of the influence of mind 
upon matter, and physiology has been revealing 
the fact that the brain is an organ which subserves 
the directing agency of intelligence (see W. 
McDougall, Body and Mind, London, 1911 ; and 
H. Bergson, Matter and Memory, Eng. tr., do. 1911). 


The brain has been compared by Bergson to a 
telephone exchange. It is the instrument bj’ 
which the response of tlie organism to a stimulus 
from without is controlled. 

In relation to all such forms of thir king, how- 
ever, our common sense supplies a reaay solution 
of the problem which we are now considering. 
And here common sense is most perfectly expressed 
in the simple words of Christ : ‘ Pray to thj’ 
Father.’ W hen a child asks for some gift, he 
never pauses to think whether the gift is material 
or spiritual. His prayer expresses his need with 
the utmost simplicity and directness. As to 
material benefits, he knows perfectly well that his 
father can bestow them. Human beings can inter- 
vene to help one another. A man drowning in 
deep water cries out for help because he knows 
that human power may be able to save him. A 
sick man calls in a doctor because he knows 
that his medical skill is often able to arrest the 
progress of disease. W e are all aware that there 
are limits to human power in its intervention in 
the course of natural events ; but that, within 
those limits, its ability to produce changes in that 
course are infinite, we are assured by our commonest 
experiences. The mind and will of man can sub- 
ordinate the course of nature to human purposes. 

Further, this power is not inconsistent with the 
perfect fulfilment of the laws of nature. Man is 
able to use natural forces, and combine them in 
multitudes of ways, for his own ends ; but every 
force so employ^ed operates in accordance with its 
proper laws. Thus it is that all human works are 
accomplished. Thus almost the whole surface of 
the globe has been altered, the seas covered with 
fleets, the earth penetrated in pursuit of its hidden 
wealth. So it is that man can rise high in air in 
opposition to the force of gravitation, speak to a 
friend miles away, and send his messages round 
the world. 

And not only is all this done in accordance with 
the laws of nature, but its very possibility is de- 
pendent upon the existence of natural law. The 
laws of nature are only another name for the 
trustworthiness of natural forces. AVhen we find 
that nature is not capricious, but trustworthy, we 
are able to use physical forces to efi'ect the purposes 
which we have in view. It is the knowledge of 
natural law as unfailing that gives man his power 
in dealing with nature. When man has grasped 
these unfailing laws, he finds the material world 
plastic in his hands. 

Now, it is absurd to suppose that this character- 
istic of natural law, which gives to man all his 
power over nature, creates an obstacle in the way 
of Divine activity. Are we to suppose that the 
Supreme Spirit labours under a disabilit}' from 
which His creature, man, is free ; that He is so 
shackled by His own laws that He is unable to 
respond to the changing needs of His creation ! 
Surely it must be true that, if the uniformity of 
nature is the means by which human liberty, in 
dealing with the forces of nature, is secured, that 
uniformity must in some far higher way subserve 
the Divine freedom. 

It is not difficult to discover the source of the 
confusion of mind which is so common on this 
question. We forget to take account of the 
practical side of science. When applj ing scientific 
principles, we think only of theoretical science. 
Theoretical science discovers the uniformities of 
nature ; practical science makes use of those uni- 
formities for the effecting of human purposes. 
But the history of discovery shows that the 
practical aim is really dominant throughout. Man 
has learned to master natural forces for his own 
benefit bj- finding out how they work. The one 
supreme lesson is that nature is thus mastered. 
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Forgetting to consider this, and legarding nature 
in an abstract theoretical way as a system of laws, 
we form a purely factitious conception of it from 
which all spiritual initiative is excluded. We then 
apply this conception to God’s relation to the 
universe, and forget that the impotence which we 
thus ascribe to God should first he ascribed to 
ourselves. Thus arises the illusion which has 
darkened so many souls. 

Far clearer in thought and truer in principle is 
the faith which passes with simplicity from the 
common earthly experience to God in relation to 
human need. The earthly father can and does 
help his child ; how much more must the Heavenly 
Father be able and willing to answer the prayers 
of His children ! 

It may be urged as an objection against all this 
that, in the case of man, we can trace his inter- 
vention in the succession of natural causes : we see 
him at work, selecting and combining the elements 
with which he deals, and so bringing about the 
results which he has in view. The drowning man 
cries for help ; his shout is heard ; and, by means 
of a rope or a boat, he is pulled out of danger. 
But we see no sign of similar interventions by 
Divine agency in response to prayer. When devout 
souls believe that their prayers are answered, it 
will be found that the desired results have come 
about by means of the apparently undisturbed 
operation of natural causes. If this be, in truth, 
God’s work in answer to prayer. His method must 
be very different from that employed by man when 
he controls the succession of events. This is an 
important objection, and, up to a certain point, 
perfectly sound. It is not to be supposed that 
God’s response to prayer takes place in the super- 
ficial wav- characteristic of man’s work. What- 
ever conception we may form of the Divine relation 
to the forces and laws of nature, we cannot believe 
that the Almighty works as man works. Man by 
constant and painful trial has burrowed a little 
beneath the surface of things and so made useful 
discoveries which enable him, in a manner which 
is marvellous for him, to guide the course of nature 
for his own purposes. But God’s control of natural 
forces must be very ditierent. Man works upon 
the surface j God directs things from the centre. 
What we call forces and laws of nature are but 
fragments abstracted from the whole and pre- 
sented in forms which have been shaped by our 
human needs and methods. It is absurd to suppose 
that the Supreme Spirit must approach the material 
universe in the same limited way. But the objec- 
tion assumes that there can be no other way in 
which to approach it — an absurd supposition. The 
whole me.aning of the argument which has been 
presented above is just this : if man with his very 
limited knowledge and power is able to control 
natural forces for the satisfaction of human needs, 
how much more must the Eternal God, with His 
infinitely larger and deeper grasp of the material 
universe, be able to use the laws and processes of 
nature for the realization of the ends demanded by 
the spiritual relationships into which He enters 
with His human children ! Neither in the human 
sphere nor in the divine is it neces.sary to suppose 
any violation or suspension of natural law. 

S. Some minor objections. — The two difficulties 
which so far have occupied our attention are by 
far the greatest and most formidable of all in con- 
nexion with the subject of prayer. Some minor 
objections deserve a brief consideration. 

(«) The littleness of man . — It is urged that man 
is too small a being to claim the interest and 
attention of the Almighty. The vastness of the 
physical universe as revealed by astronomy, and 
Its immeasurable history as disclosed by geology 
and biology, teach us that man is of »cry little 


account in the whole scheme. It is sheer presump- 
tion on his part to ask God to attend to his 
petitions. And how much more does this apply to 
the individual human being, who is but one out of 
many hundreds of millions of beings of the same 
sort? 

In a similar spirit, it has been said that it is 
inconceivable that God can ‘ give serious ear and 
individual consideration to each and all’ of the 
multitude of petitions, ‘ wise and unwise, selfish 
and unselfish,’ which are addressed to Him ‘ daily 
and hourly by hundreds of millions of human 
beings’ (C. Stewart, in HJ ix. 386). 

In answer to such objections, it must be 
observed (a) that, no matter how small and weak 
man may be, he is yet a spiritual being, capable 
of knowledge, goodness, and love, able to enter 
into communion with God ; and (j3) that such argu- 
ments, instead of attributing greatness to God, resuly 
detract from His greatness. A worthy conception of 
God’s greatness will discern that nothing is little, 
nothing insignificant, in His sight. He is not like a 
collector who prizes a thing because it is rare, nor 
like a megalomaniac who admires only the gigantic, 
nor like a tired official who finds details wearisome 
and settles every question by red tape. In God’s 
universe the midge is as perfectly formed as the 
whale, the snowflake as harmonious as the solar 
system. But, above all, God’s supreme greatness 
is His spiritual perfection. To Him spiritual ends 
are supremely important. Therefore the perfect- 
ing of every human being possessed of personality 
must be a matter outweighing all material con- 
siderations. 

(6) The inconsistency of human prayers . — It is 
often said that petitions addressed to God are so 
conflicting, owing to the diversity of human 
interests, that it is impossible to suppose that 
they can be rightly ofi'ered, or can call down an 
answer. One farmer prays for rain, another for 
fair weather. In every war both sides pray for 
victory. 

It IS indeed astonishing that this objection 
has been seriously entertained by some reasonable 
people. Every true prayer must be offered up, as 
we have seen, with the condition that the granting 
of it is not inconsistent with the higher purposes of 
the Divine Will. ‘ Not my will, but thine, be 
done’ must express the spirit of every prayer. 
Further, every true prayer, recognizing the fact 
of human ignorance, must involve the ‘ if it 
be possible,’ which even Christ Himself uttered. 
And it is surely true that no Christian soul ever 
expects the answer to his prayer to take precisely 
the shape fashioned by his own desires and imagi- 
nation. On the contrary, he is convinced that, 
whatever the appearance may be, the God who 
knows ‘our necessities before we ask, and our 
ignorance in asking,’ will always give to His 
children more and better than they can ever ‘ask 
or think ’ in response to their petitions. 

(c) Prayer inconsistent with self-reliance . — The 
habit of prayer, it has been thought, tends to 
weaken character. Men should learn to exert 
themselves, and so win, by their own etl’orts, what 
they require, and not look continually to some 
great power above them for help. The records of 
Christianity afford a sufficient answer. St. Paul, 
Athanasius, Augustine, Luther, Cromwell, Wesley, 
Gordon, were not moral weaklings. Christianity 
is the religion of the most vigorous races. The 
fact is that a true dependence upon God cannot 
weaken any character, because the true life of 
every soul is to be found in God. The identifica- 
tion of mind and will with God brings with it the 
consciousness of a new strength. It is also to be 
observed that many prayers are answered through 
the normal exercise of human powers. Thus the 
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prayer, ‘ Give us this day our daily bread ’ 
(Mt 6**), finds its usual response in the reward 
which comes to man when he exerts himself in 
taking advantage of the opportunities presented to 
him. No religious mind regards this response as 
the less providential on that account. On the 
contrary, the ofi'ering of the prayer involves the 
recognition that we are to expect a blessing upon 
our work, and is therefore a stimulus to exertion. 

‘ Work out your own salvation . . . for it is God 
which worketh in you ’ (Ph 2“'-), is a principle which 
pervades all Christian devotion and life. 

(rf) Experimental test. — It has been urged that 
the effects of prayer, if it has any, must he of such 
a nature as to he open to proof by ordinary 
scientific methods. Tyndall proposed that two 
wards in a hospital should be selected ; in one the 
patients should be treated by medical science, in 
the other they should be made the subjects of 
prayer only (CB xx. [1872] 210). Others suggested 
tests by observation. Sovereigns and royal princes 
are prayed for more constantly than other people ; 
can we see, in the records of such persons, that 
they have enjoyed longer life and been endowed 
with greater blessings, spiritual and temporal, 
than those who have not been so much prayed for ? 
(F. Galton, Fortnightly Review, new ser., xii. 
[1872] 125). 

The crudeness of these suggestions is perhaps 
more obvious now than at the time when they 
were made. 

(1) It is now known that the influence of sug- 
gestion upon both mind and body is verjr great, 
and there is clear evidence that suggestion can 
act subconsciously. Also there is good evidence 
for telepathy, i.e. the influence of mind upon 
mind at a distance and independently of material 
and sensational methods of communication. 

(2) It would therefore be impossible to deter- 
mine the real conditions of such an experiment as 
Tyndall proposed. It is obvious also that royal 
princes, in their relation to their mental and 
moral environment, are in a position very difierent 
from that of ordinary men. Further, it is impos- 
sible to isolate any human soul from the influence 
of prayer. 

In addition to these considerations, it should be 
remembered that Tyndall’s proposed experiment 
would violate the very first principle of true prayer. 
It would be altogether lacking in spiritual reality. 
It would he an exhibition of doubt rather than of 
faith. It would be treating the Almighty as if 
He were a chemical reaction. 

(e) Intercessory prayer. — There is a peculiar 
difficulty involved in prayer of this kind. We 
have seen that, when a soul turns to God in sincere 
prayer, the spiritual movement which the prayer 
expresses establishes a new relation of the soul to 
God which makes possible blessings that would 
otherwise be impossible. Thus the prayer of con- 
trition fits a soul to receive the Divine pardon. 
This consideration enabled us to perceive that true 
prayer is not inconsistent with a perfect submission 
to the unchanging purposes of the Divine Will. 
But how, it will be asked, can the movement of a 
soul towards God be efficacious for the benefit of 
another ? 

The problems involved in this question are very 
profound, and to consider them with any fullness 
would lead us very far. Two principles may be 
laid down which will be found to give help. (1) 
Modern psychology has shown that one mind can 
influence another in other ways than by speech and 
sight, and therefore can alter to some degree the 
moral relationship in which the other mind stands 
to God. (2) A soul which yields itself to God in 
prayer may become the channel through which 
Divine influences can flow to others as well as to 


itself. As the influence of goodness in a human 
being can spread from soul to soul, so surely, only 
in a far greater degree, can the influence of Divine 
goodness pass through one human soul to another. 

6. Deeper problems. — (a) Conception of God . — 
Prayer assumes the being of God. But in what 
sense ? W e are now concerned only with Christian 
monotheism. The essence of this doctrine is that 
God is one, holy, supreme in the universe, and 
standing in a moral relationship with His creatures. 
All our arguments so far have gone upon this 
postulate. But this doctrine is capable of several 
interpretations. 

(1) God is sometimes conceived as altogether 
transcendent. He is a creator who called the 
world into being, giving it a certain definite con- 
stitution. This thought of God is founded on an 
analogy from human work. An engineer makes 
a machine, fitting its parts together, so con- 
structing an instrument by means of which certain 
desired results can be accomplished. So God, 
having a great purpose in view, created the 
universe. Out of this conception a very great 
difficulty is apt to arise. It is only a very 
imperfect machine which requires to be continually 
set right. If the universe needs constant inter- 
ference in the shape of answers to prayer, or 
miracles, it must be a veiw imperfect construction. 
On the other hand, if God foresaw and ordered 
everything from the beginning, what place can 
there be for changes in answer to the petitions of 
men ? To this question there can be only one 
possible answer. It is an answer which some 
theologians have not hesitated to give : both the 
prayer and its answer must be parts of the original 
Divine plan (J. McCosh, CR xx. 777). 

It must be confessed that this solution seems to 
make prayer unreal ; the spontaneity of human 
initiative has disappeared ; everything is settled 
beforehand. The truth is that it is the conception 
with which we started that is at fault. We have 
pushed a useful analogy too far. 

(2) Our thoughts on this subject can be to a 
great degree corrected by introducing another 
conception. W e can think of God as the immanent 
Life of the universe. This conception brings our 
thoughts into very suggestive relationship with 
modern ideas of evolution. It also enables us to 
think of God as one with whom we ourselves and 
every other living being, and every element in 
nature, are in continual intercourse and contact. 
We are thus lifted out of those purely mechanical 
ideas within which the former conception confined 
us. At the same time, the idea of immanence is in 
constant danger of drifting into pantheism, and 
therefore of losing belief in that moral relationship 
between God and man which is the very life of a 
monotheistic creed, and the foundation of all faith 
in the efficacy of prayer. 

(3) There is a higher conception of Divine tran- 
scendence which is not inconsistent with belief in 
the immanence of God. This conception is founded 
on a full recognition of all the data of experience. 
Discerning in the principle of personality our 
surest guide to the nature of the ultimate reality, 
it takes account of the moral freedom of the human 
individual. It therefore thinks of God as the 
supreme personal Life, within the sphere of whose 
being there is room for the free interaction of the 
whole multitude of finite persons. He is at once 
the Infinite in whom we live and move and have 
our being, and the Father of spirits on whose love 
and providence we depend. The difficulty of 
making this conception perfectly consistent is 
simply due to the difficulty of reconciling in one 
scheme of thought the diverse elements of the 
world of our experience. The true value of this 
view of God, as at the same time immanent and 
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transcendent in this higher sense, is that it takes 1 
account of all the facts and holds fast to that ' 
fundamental monotheism which is the ultfmate 
justiluation of the conviction that the moral aim [ 
IS supreme in the universe. 1 

(b) The unrhnngeableness of God. — The concep- 
tion of God which has just been set forth gives us 
the true solution of this problem. When w e speak 
of God as unchangeable, we do not mean that the 
whole universe is lixed by His fiat in a complete 
rigidity. That is the mechanical conception wliich, 
as we have seen, is wholly inconsistenr. with the 
facts of life and morality. God is uneha7igeable in 
the sense of being absolutely trustworthy. His 
purpose cannot be altered. That purpose is the 
realization of the moral ideal. It is the good of 
all and the good of each. It is the Kingdom of 
God, or Kingdom of Love. In its application 
to the infinite variety of human and moral situa- 
tions, this unchangeable purpose must take the 
form of an unfailing Divine response to every 
element and tendency of good in the. character and 
life of finite personalities. 

(c) Conception of law. — Much ccmfusion has been 
caused by the failure to distinguish between the 
various meanings of the word ‘ la.i .’ AVe speak of 
the laws of nature, and also of tee moral law. It 
has sometimes been asked. Are <ve to pray to God 
to abrogate His own laws ? The reference is to 
the laws of nature which have been ascertained by 
science : but the whole force of the question resides 
in the connexion of the word ’ law ’ with God, and 
our reverence for the great moral laws which we 
have been taught to trace to Him. A law of 
nature is merely an observed uniformity, a sequence 
of physical cause and effect, a certain order in the 
way in which events follow one another. Such a 
law is not, in itself, capabis of effecting anything. 
I' is even wrong theiefore to speak of nature as 
being governed by laws. A law of nature is, in 
fact, simply our way of grouping our observations. 
It is a de3crit]tion and nothing more. Nor are 
we at all sure that such descriptions of grouped 
natural processes as have been so far ascertained, 
and labelled laws, are anything but provisional 
statements. There are indications that even such 
vast generalizations as the law of gravitation or 
the law of the conservation of energy may some 
day be merged in larger descriptions of the 
sequences which they include. 

A deeper philosophy is now showing good reason 
to believe that these laws of nature, which are 
essentially the description of natural processes in 
terras of human intelligence, are relative to our 
mode of grasping our experience of the physical 
world with a view to the satisfaction of our needs 
(see Bergson, Creative Evolution, Eng. tr., London, 
1911, ch. ii.). They have, that is, been shaped by 
the practical aims of human life. It is altogether 
in harmony with this doctrine that the knowledge 
of these laws is the very means which man employs 
in order to control natural processes for his own 
purposes. His amazing success in this work is 
revealed at every turn in our wonderful modern 
world. The absurdity of supposing that the dis- 
covery of these laws makes it improper for ns to 
pray to God for benelits which involve changes in 
the physical sphere is therefore manifest. 

The most notable expression of the doctrine that 
the laws of nature forbid prayer is Tyndall’s 
famous attempt to show that the principle of the 
conservation of energy rules out all possibility of 
Divine intervention in the physical world. 

‘The principle,' he writes, ‘ teaches us that the Italian wind 
vIkIhi^ over the crest of the Matterhorn is as finniy ruled as 
the earth in its orbital revolution round the sun ; and that the 
fall of its vapour into clouds is exactly as much a matter of 
necessity as the return of the seasons. . . . Without a dis- 
turbance of natural law, quite as serious as the stoppage of an 


eclipse, or the rolling of the St. Lawrence up the Falla of 
Niagara, no act of humiliation, individual or national, could 
call one shower from heaven, or deflect towards ua a single 
beam of the sun ’ ^Fragments oS Science, p. 35 f., ‘ Prayer and 
Natural Law ’). 

■ ' *■ ’ i it was by the 

in of science, had 
when it was first 
presented (see Stopford Brooke, Christ in Modem 
LifCt p. 132) and is not without influence even 
now. But, as Oliver Lodge points out, it is open 
to objection — 

* Even from the strictly scientific point of view : the law of 
the conservation of energy is needlessly dragged in when it has 
nothing rea!l> to do with it. We ourselves, for instance, though 
we have no power, nor hint of any power, to overriiie the con- 
servation of energy, are yet readily able, by a simple physical 
experiment, or by an engineering operation, to deflect a ray of 
light, or to dissipate a mist, or divert a wind, or pump W’ater 
uphill ’(J/anond the Univer8e,'p. 7 ; see also chs. i.-iii., and Life 
and Hatter). 

George Stokes deals with objections of this kind 
in a similar manner and with equal clearness and 
decision (Natural Theology, v. 220). These utter- 
ances of competent scientific authorities are in 
perfect accord with what has been said above on 
this subject. The principle which they express is 
just this : natural law is indeed unfailing, but all 
experience proves that this constancy does not 
prevent human intelligence and skill from making 
use of physical forces and so effecting results which 
the natural course of things, left to itself, could 
never bring about. If human power can do so 
much, why should Divine power be helpless ! As 
we have seen, the existence of those constant 
uniformities which we call the laws of nature is the 
very foundation of all human power in dealing 
with the forces of nature. Therefore we have 
reason to believe that, in a far profounder w^, the 
order of nature subserves the operations of Divine 
Providence. 

(d) Prayer and miracle . — Objection is sometimes 
made that prayer is in essence the request that 
God should interfere miraculously for our benefit. 
Fundamentally, it is said, answers to prayer and 
miracles, if such things happen, are indistinguish- 
able. This is not the place to discuss the great and 
intricate question of the miraculous (see art. 
Miuacle). Let it suffice to say that those who 
believe in miracles do not, in our time, suppose 
that a miracle is a violation of law. It is usually 
held to be the manifestation of forces, and possibly 
of laws, which do not enter into our ordinary 
experiences. But, while all this is admitted, it 
must be remembered, as shoivn above, that natural 
laws, as we apprehend them, belong to abstract 
realms of experience and are probably relative to 
our mode of apprehension. There is a sense also 
in which it must he said that the miraculous is 
relative to our mode of apprehension. As the 
control which civilized men exercise over natural 
forces appears, or might appear, miraculous to the 
intelligent savage, so a superhuman control of 
natural forces may well be the true nature of what 
we call miracle. There is therefore no objection 
to miracle on the ground of scientific principle. 
But this is not a sufficient account of the matter. 
The Christian miraeJes, as recorded in the NT, are 
not mere wonders. They are not even mere dis- 
plays of superhuman power. Their distinctive 
quality is to be found in the fact that, while 
exhibiting superhuman power, they also reveal 
Divine character. They might he described as 
‘acts of revelation.’ Here is the force of the term 
‘ signs ’ (ffjiueta) by which they are designated. This 
consideration at once makes clear the distinction 
between a miracle and an answer to prayer. It 
may well be that, so far as the method of their per- 
formance goes, there is no difference between them. 
But the former is intended to reveal the operation 
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of One who is able to exert superhaman power and, 
in exerting that power, to manifest His character. 
The latter is for the simple bestowing of a benefit. 
In the former the Divine element is made startlingly 
manifest in order to attract attention. In the 
latter we must expect that the Divine direction of 
events takes place secretly, in the inmost heart of 
things, producing results which are as obviously 
natural as the falling of a leaf or the flowing of a 
river. The diftbrence between the two is to be 
found rather in the purpose which guides the 
operations of Divine Providence than in the nature 
of the method by which the results are effected. 
Miracles are therefore exceptional. They ‘ do not 
happen,* to quote a famous phrase, in our ordinary 
experience. Answers to prayer occur every day. 

7 . Summary. — The result of our whole inves* 
tigation is this : to a believer in a living God the 
efficacy of prayer is capable of ample justification. 
None of the objections which have been made 
against it on scientific or philosophical grounds 
can be sustained. 
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PRAYER (Christian, Liturgical).— If prayer is 
the naturai and necessary outcome of belief in 
God, it is most natural and most necessary to the 
Christian believer. Before the Christian dispensa- 
tion God was far off from man, unapproachable, 
unknowable, far above man and the needs of man. 
The incarnation of the Son of God brought man as 
it were into touch witli God. God revealed Him- 
self to man in the Incarnate Christ, and the Son of 
God, by taking our nature upon Him, lifts humanity 
into close communion with God. God was no 
longer far away, beyond the ken of mankind, no 
longer so far beyond man as to seem unable to con- 
descend to the needs, the longings, and tlie under- 
standing of His creature. Tlie Son of God reign- 
ing in highest heaven is also Son of Man, under- 
standing and knowing by virtue of His incarnation 
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man’s needs and man’s weaknesses, loving man 
not only with a love divine, but with a perfect 
sympathy inasmuch as in virtue of His maiiliood 
He is of tlie same substance as man. Prayer tlien, 
since the Incarnation, became sometliing infinitely 
more real than ever it could be before — a real and 
intimate connexion between heaven and earth, 
between God and man. Our spiritual aspirations 
and worldly needs can be brought before the 
Eternal Father by the mediation of Him who lived 
and prayed and died among us, and ascended to 
the right hand of the Father to be our Mediator 
and Saviour. 

Our Lord bade ns pray, and Himself in this as 
in all things sets us an example. First there is 
individual prayer, which concerns the needs of the 
individual, whether spiritual or temporal. But 
there is another aspect of praj’er. Our Lord 
teaches us above all things the brotherhood of 
man, that the whole race of humanity is one 
great family with a common Father. So prayer 
must also be collective, consisting of worship 
which is due from the whole family alike to God 
their Father, and supplication for those many 
necessities both of body and of soul which are 
common to all men. Our Lord has therefore 
taught us to pray in common, and indeed His own 
model prayer, ‘ Our Father,’ is a common prayer. 

Individual prayer is essentially private, bearing 
on personal and private needs. Such a prayer as 
* O God of the crosses that are laid upon us, help 
thy servant Apphouas,’ which has survived in a 
4th cent, fragment (Ox. Pap. vii. [191U] no. 1058), 
may be taken as an example of prayer to God in 
time of intense personal need — such a prayer as 
has been prayed millions of times. 

Collective prayer is public, the common prayers 
used when the family of God gather together to give 
Him the worship due from all. The history of 
common prayer is to be found in the lituigical 
service of the Church. Clnist came to fulfil the 
law, not to destroy it. The Christian Church 
regarded itself as the fulfilment and the perfection 
of the Jewish Church. Christ Himself taught in 
the synagogues and took part in the synagogue 
worship. He went up to Jerusalem and took part 
in the Temple worship at the great feasts. The 
Eucharist was instituted by Him at the Passover 
Supper, and is tlie Cliri.stian Passover, the 
memorial of our redemption. So we find the 
Apostles in Jerusalem after the Ascension still 
frequenting the Temple and taking part in its 
worship. The Eucharist only seems to have been 
their own distinctive act of worship. St. James 
the Lord’s brother frequented the Temple till the 
day of his death. Even St. Paul used the syna- 
gogue worship as long as he could, and it was not 
the Church that cut the connexion with Judaism, 
but Judaism that cast off the Church. 

Thus, when we come to consider Christian prayer 
in its public forms, we should naturally expect to 
find that it is a Christian development of Jewish 
forms of worship. Unfortunately there exists 
very little Jewish liturgical material of the time of 
Christ, but none the less it seems, from that which 
is extant and from what we know from other 
sources, that Christian worship is based upon the 
worship BO familiar to the majority of the first 
generation of Christians before they came to the 
faith of Christ. 

Jewish public worship consisted of the synagogue 
worship and the Temple worship. The synagogue 
services were held every Sabbath day, and there 
were also services on the third and fifth days of 
the week, Tuesday and Thursday. The synagogue 
service was definite and fixed, and we know from 
the Mishuah of what it consisted. It began with 
the Shema (‘ Hear, O Israel ’) ; then came a lection 
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from the Law and a lection from the Prophets; 
then came the blessing, followed by the Targnm, 
an explanation in the vernacular of the Hebrew 
lections, and a discourse or sermon on what had 
been read. Such a service our Lord, as we know 
from the Gospels, was not only present at on Sabbath 
days, but frequently took part in as reader and 
preacher. 

The Temple service existed of course only in 
Jerusalem. Here day by day there was the morn- 
ing and the evening sacrifice. In connexion with 
these was the singing of psalms, and the eighteen 
benedictions or ascriptions of praise to God were 
made daily. Then there were the great annual 
festivals, at the chief of which, the Passover, many 
thousands of Jews gathered together from all 
parts of the world. The ritual of the Passover 
Supper we know partly at least from the Mishnah, 
which probably represents the use of our Lord’s 
time. The liturgy of the Paschal Supper begins 
with ritual question and answer, and then the 
celebrant recites the Haggadah, the story of God’s 
mercies to Israel, speaking of the bitter treatment 
of the people in Egypt, and of their wonderful 
redemption from slavery, and closing with a burst 
of worship and praise. 

1 . The Eucharist. — It is almost a certainty that 
the Eucharist was instituted by our Lord at this 
Passover Supper. The Haggadah is doubtless 
represented by the expression, ‘ when he had given 
thanks ’ ; then followed the giving of the Bread 
and the Cup to the disciples, with the charge that 
they should always do this in remembrance of 
Him. Thus we see how closely Christian worship 
is bound up with the older worship, how true was 
the feeling that there was an unbroken continuity 
between the old and the new dispensations, and 
how the new dispensation of Christ was but the 
fulfilment and perfecting of the old. For the 
Eucharist was the central act of Christian worship 
from the very first. 

Of the early ritual of the Eucharist we know 
very little. In the Acts the Sunday reunions of 
Christians for ‘ the breaking of bread ’ doubtless 
imply the Eucharist, whether in connexion with 
the Agape or not. Elsewhere of course the expres- 
sion ‘breaking of bread,’ as, e.g., at Eramaus, 
simply implies an ordinary meal. In St. Paul’s 
references to the Eucharist in connexion with the 
abuses at Corinth (1 Co H) we are told nothing 
definite ; but the words that he uses — ‘ For I have 
received of the Lord that which also I delivered 
unto you’ (v.“) — seem to imply some recognized 
outline, at least, in the form of thanksgiving used, 
which would apparently include some reference to, 
or perhaps recitation of, the account of the institu- 
tion. The Didache gives forms which are most 
certainly Eucharistic prayers, but the date of the 
Didache is so uncertain, and the authority of the 
work so doubtful, that it is not safe to build too 
much on these forms. They seem to be a form of 
the grace before and after meals specially adapted 
to the Eucharist. These forms of grace are found 
again in the tract of St. Athanasius On Virginity, 
but simply as graces. 

The first actual description of the Eucharist is 
found in St. Justin Martyr (c. A.D. 150) in his First 
Apology (6-)), and there are several references to it 
in his Dialogue. According to the description in 
his Apology, the Eucharist begins with the kiss of 
peace, then the offering of bread and the mixed 
cup is made, and the celebrant proceeds to offer 
praise and worship and thanksgiving, to which the 
people answer, ‘ Amen,’ and then follows the com- 
munion. Elsewhere he speaks of the eixupufTia, or 
thanksgiving prayer, as including thanksgiving for 
the creation of the world and all that is in it, for 
Bur redemption, and for the breaking of the power 


of evil {Dial. 41). His reference to the words of 
institution perhaps imply that they were included 
in the thanksgiving. But there were as yet no 
forms fixed except in outline. Justin’s description 
implies that everywhere the Eucharist would be 
celebrated in the same way, but, on the other 
hand, he states definitely that the actual wording 
of the prayers was left to the celebrant. 

But, according to Justin, the Eucharist proper 
was preceded by another service in close connexion 
with it (Apol. i. 67). This consisted in lections 
from the Gospels or Prophets or both, then a 
sermon by the bishop or celebrant, and this was 
followed by prayers. Closely on this followed the 
Eucharist. One is struck at once by the similarity 
between this service, which is the later Prieana- 
phora of the liturgy, and the synagogue Sunday 
service, and we are drawn to the conclusion that 
this first part of the Eucharistic liturgy is based 
upon the synagogue worship just as the anaphoia, 
or Eucharist proper, is based upon the ritual of 
the Passover Supper. 

St. Clement of Rome, St. Irenmus, Tertullian, 
and St. Cyprian also refer occasionally to the 
Eucharist. In Cyprian the beginning of the 
Eucharistic prayer already has a technical name, 
the ‘ Preface ’ {prmfatio). Also in certain non- 
orthodox works of the end of the 2nd cent, or the 
beginning of the 3rd, the Acts of^ John and the 
Acts of Thomas, we are given partial descriptions 
of the celebration of the Eucharist. 

It is when we reach the era of the Church Orders, 
however, that we first come to definite accounts of 
the actual Eucharistic ritual. The Church Orders 
seem to have been almost authoritative, or 
certainly of very wide vogue, and are certainly 
based on the writings of Hippolytus. There seem 
to be two recensions of the Church Order, the first 
about A.D. 250, existing now in various versions, 
Latin, Coptic, Ethiopio, Arabic (including the so- 
called Canons of Hippolytus), and Syriac (embedded 
in a work called The Testament of our Lord, and 
in its present form of about A.D. 350). The second 
recension seems to have been made in the 4th cent., 
and in this the original Greek survives, with 
versions in Coptic and Ethiopic. 

In addition to these there is what is known as 
the Didascalia, a work which forms the basis of 
the first si.x books of the Apostolic Constitutions, 
the 8th book of which is the latest recension of the 
Church Orders. The 7th book of the Apostolic 
Constitutions is based on the Didache, the whole 
work belonging to the second half of the 4th 
century. In this extremely valuable collection of 
documents we have a detailed description of the 
Eucharistic liturgy of the 3rd and 4th centuries. 

The two divisions of the Eucharistic liturgy are 
still clearly marked. First comes the PrEeanaphora, 
consisting of a series of lections from Law, Pro- 
phet.s. Gospels, Acts, and Epistles, apparently un- 
fixed in number, interspersed with psalms which sur- 
vive in the introit, gradual offertory, and communion 
of the Latin Church. These are followed by the 
sermon, and then, as in Justin, comes the prayer 
for all estates, after which catechumens and those 
under penitence depart. Then follows the ana- 
phora introduced with the kiss of peace. The 
anaphora begins with the ‘ Sursum corda’ and 
Preface. The Preface, or thanksgiving, contains 
thanksgiving for all God’s mercies to mankind, 
leading up to the Passion and an account of the 
institution, and ending with the anamnesis, or 
formal act of remembrance, and the invocation of 
the Holy Spirit, the whole concluding with the 
Lord’s Prayer. After the communion come the 
act of thanksgiving and the dismissal. 

This construction of the liturgy appears in aU 
these documents, the later recensions already show- 
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ing developments. Thus in the earlier Church 
Order it is still definitely left to the celebrant to 
use his own words, the forms provided being ap- 
parently a model, or for the use of those who had 
not a ready flow of words. It is in the invocation 
of the Holy Spirit that the most interesting de- 
velopment took place. The invocation was origin- 
ally an invocation of the Holy Spirit on the act of 
communion, a prayer that those receiving might 
receive the full virtue of the sacrament. This idea 
extended gradually to the idea of the invocation of 
the Holy Spirit on the elements that He might make 
them the Body and Blood of the Lord. The invoca- 
tion of the Apostolic Constitutions is half-way 
between the two ; that of St. Cyril is definitely on 
the elements, as is the invocation in all later 
Eastern liturgies, which, however, retain some 
signs of the earlier idea. In the liturgy of Sara- 
pion, bishop of Thmuis in Egypt (c. A.D. 360), we 
have perhaps the first example of a liturgy used as 
it was written. This liturgy consists of the ana- 
phora only, and is interesting, moreover, in the 
fact that the invocation is of the W ord and not of 
the Holy Spirit. The liturgy generally tended to 
become definitely a fixed and written service about 
the end of the 4th century. 

In the East the extant liturgies are aU of the 
same structure as that of the Apostolic Constitu- 
tions, and have developed only in length. 

In the West the history of the liturgy is not so 
clear. In the work once attributed to St. Ambrose, 
the de Sacramentis of c. A.D. 400, there is an 
account given of the liturgy. This liturgy is 
apparently that underlying the later Roman Mass, 
and already contains the chief prayers of the latter. 
The later history in the West is obscure. In 
Charlemagne’s time there were two types of 
liturgy extant in the West, the Roman and that 
called the Gallican. The latter type, less formal 
and much more verbose than the Roman, was 
displaced by it, and survives only in the Mozarabic 
rite and in the Ambrosian Liturgy of Milan, 
though the latter has been very much Romanized. 

It is from the Roman that all other Western 
liturgies are derived. Thus the uses of England — 
the Sarum, York, Hereford, and Bangor— are all 
Roman, with the exception of certain prayers 
peculiar to the use added. And this is true of 
very many Continental uses, all of which had their 
own peculiarities, and of which those of France 
survived till the middle of the 19th cent., when 
they were displaced by the Roman rite. All alike 
are fundamentally Roman. The English Prayer 
Book is based on the older pre-Reformation uses, 
and is thus Roman in type. See also art. Litany. 

2 . The daily offices. — The Eucharist was from 
the first the central act of Christian worship, but 
alongside of this other forms of additional wor- 
ship very soon sprang into being. We have seen, 
e.jr., that the liturgy is formed of two parts, the 
Prseanaphora and the Anaphora, and that the union 
of these two was at first very loose. In fact, it seems 
that the former could be and was used separately 
with a sermon. So it was used, in certain places 
— e.g., Alexandria — on the station days, Wednes- 
day and Friday. But the growth of other services 
was very early, and this too seems to have been a 
Christian development of Jewish devotion. In the 
book of Daniel there is a reference to three set 
hours of prayer, and perhaps the same is implied 
in Ps 55^’ : ‘ Evening, and morning, and at noon- 
day, will I pray.’ Again in the Acts we find the 
three hours — the third, sixth, and ninth — observed 
as times of prayer. In the Didnche the Lord’s 
Prayer is ordered to be said three times a day. 
Tertullian and the Church Orders refer to prayer 
at the third, sixth, and ninth hours, but lhe.se 
were private devotions only and said at home. 


There were, however, apparently, when it was 
possible, morning and evening prayers said 
publicly, and forms of these prayers are given in 
the Tatament of our Lord and the Apostolic Con- 
stitutions, consisting of psalms and prayers. 
Gradually the three hours began to become times 
of public service, and this was perhaps largely due 
to the rise of monasticism, by which these hours 
tended to become common services in the case of 
men and women living in communities. In addi- 
tion to these there was the night office, which 
originated apparently from the vigil of Easter, 
which in early days was strictly kept, and was 
extended to the eves of local saints and thence 
became a definite night service. The night service 
seems to have originated as a regular observance 
in Syria, and it was introduced into the W est by 
Cassian — the mattins of the Breviary. In the 
Peregrinatio of Etheria (Silvia) we are told that 
the hours observed at Jerusalem were mattins, the 
sixth hour, the ninth, and vespers, and to these in 
Lent was added the observance of the third hour. 
Eventually the offices in the Breviary amounted 
to eight — mattins, lauds, prime, terce, sext, none, 
vespers, and compline. Originally monastic, they 
were enjoined on all clergy, and the laity were 
expected to (and did) attend at least some of them. 

3 . Popular devotions. — But the hours tended to 
become more and more a clerical office, and the 
devotional book of the laity from the 10 th or 11 th 
cent, is the Little Hours or the Primer. The 
‘little hours’ were originally additional devotions 
in honour of the Blessed Virgin, and were gener- 
ally called ‘the Hours of the Virgin.’ But they 
speedily became the popular devotion of the laity, 
and as such tended to develop so as to meet the 
needs of lay folk. Thus the ‘ little hours ’ contained 
a series of hours of prayer, sometimes several such 
series — e.g., ‘the Hours of the Virgin,’ ‘the Hours 
of the Cross,’ ‘ the Hours of the Holy Ghost.’ To 
these were appended the gradual psalms, the 
penitential psmms, sometimes the whole Psalter ; 
also the offices of the dead, the commendation, 
generally a litany, and various prayers for various 
purposes. These Harm were very popular and 
very common, both in Latin and in the vernacular. 
They are frequently mentioned in wills, and a 
considerable number of them survive to the pre- 
sent day. Other popular works there were, such, 
e.g., as the Lay folks Mass Book, instructing folk 
how to occupy their time devoutly at the Mass. 
But the Primer remained the book of the laity. 

The Reformation of course made a great differ- 
ence. The fact of the Reformed service-books 
being in English tended rather to obviate the need 
of such books as the Primer. But for some time 
after the Reformation editions of the Primer con- 
tinued to be issued. Three primers were issued in 
several editions in the reign of Henry VIII. Of 
these the first, Marshall’s Primer, contained a 
good deal of novelty. It contains the hours of 
prayer, dirge, and the commendations, but with an 
admonition against praying for the dead. It also 
contains a good deal of instruction and exposition 
of a reforming type. This book appeared in 1534, 
and was denounced in Convocation, but was re- 
issued at least twice. In 1539 the Primer of John 
Hilsey, bishop of Rochester, appeared. This con- 
tains the hours and dirge, but many of the lessons 
are changed to new ones, the litany with many of 
the saints omitted, and an instruction on hear- 
ing Mass, and other matter of a devotional and 
instructive kind. Both these primers were super- 
seded by The King’s Primer in 1545 and its Latin 
form, the Orarium (1546). These were much less 
pronounced than the former books, and contained 
the hours, penitential psalms, litany, dirge, and 
commendations, the psalms and devotions of the 
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Passion, and a few private praj'ers. The King’s 
Primer was reprinted in the reign of Edward vi., 
and again in 1551 with some omissions — e g-, the 
‘ Hail, Mary,’ and the names of the saints in the 
litany — and again in Mary’s reign. In 1553 ap- 
peared the Primer of Thomas Cottesford. It is of 
an entirely dill'erent character from the preceding 
hooks, and is simply a book of private prayer for 
each day of the week, followed by the collects and 
‘sundry godly prayers,’ omitting entirely the 
hours, etc. 

In Elizabeth’s reign the Primer of 1551 was re- 
printed in 1559 and a very similar edition in 1566. 
The Primer of 1553 was reprinted in 1560 and 
1568. Also in 1560 she published a Latin form of 
her primer, the Orarium, differing, however, in 
some respects from the English book. In 1564 
appeared her Preces Privates, containing a Latin 
order for mattins and evensong similar to but not 
the same as that of the Prayer Book, with hymns, 
and a large collection of various forms of devotion. 
This was republished with some additions in 1573. 
A Book of Christian Prayers appeared in 1569, 
and M-as several times republished (with some 
alterations from the original edition) in Elizabeth’s 
reign and in the reign of James I. This consists 
of many devotions for various occasions, and has 
the litany as an appendix. 

By this time the English Book of Common 
Prayer seems to have become to lay people what 
the Primer was to them in the days of the old 
Latin services. Devotional books henceforth were 
put forth only by private enterprise, and were 
simply intended to be used with the Prayer Book. 
One exception perhaps may be instanced, 'and that 
is Cosin’s Collection of Private Devotions, which he 
published in 1627, and which is based on the 
Primer of Elizabeth of 1560 and follows the old 
arrangement of hours. Later devotional books 
which had a great vogue may be instanced, such 
as Bishop Andrewes’ Preces Privates (Oxford, 
1675), Jeremy Taylor’s Holy Living and Holy 
Dying (London, 1686), Bishop Wilson’s Sacra 
Privata (London, 1900), and through the 18th 
cent, the Prayer Book was commonly bound up 
with a Companion to the Altar, containing devo- 
tions for preparation for communion and for com- 
munion, and forms of thanksgiving. In the 19th 
cent, an immense number of devotional books has 
been issued — too many to deal with here. 

Litbraturb.— F. E. Warren, The Liturgy and Ritual of the 
Ante-h' Lcene Church^, London, 1912 ; J. H. Srawley, The 
Early Hist, of the Liturgy, Cambridge, 1913 ; R. M. Woolley, 
The Liturgy of the Primitive Church, do. 1910 ; J. Words- 
worth, The Holy Communion^, London, 1910 ; G. Homer, The 
Statutes of the Apostles, do. 1904 ; J. Cooper and A. J. 
Maclean, The Testament of our Lord, Edinburgh, 1902 ; F. 
X. Funk, Didascalia et Constitutiones Apostotorum, Pader- 
born, 1905 ; F. E. Brightman, Liturgies Eastern and 
Western, Oxford, 1896 ; L. Duchesne, Christian Worship, 
Eng. tr.4, London, 1912 ; H- Littlehales, The Prymer, do. 
1891-92 ; E. Burton, Three Primers put forth in the Reign of 
Henry VII , Oxford, 1834 ; E. Hoskins, Horae Beatre Marias 
Virginia, London, 1901 ; F. Procter and W. H. Frere, A 
New Hist, of the Book of Common Prayer, do, 1914. 

K. M. Woolley. 

PRAYER (Egyptian). — Of forms of prayer in 
Egyptian ritual little is known. Among the 
magical formulae, addresses, statements, and adora- 
tions in the daily ritual of the temples there are 
few, if any, words of request ; in one passage, 
when the officiant in the temple of Amen-re 
exclaims, ‘ Come unto me, Amen-re, open for me 
the gates of heaven, throw open for me the gates 
of earth,’ etc., the demand seems directed to carry- 
ing out the immediate objects of the ritual on 
behalf of the deity rather than the direct benetit 
of any one (cf. A. 'loret, Lc Bituel du culte divin 
joumalier en Egypte, Paris, 1902, p. 81 [several 
prayers in this tr. would be better interpreted as 
direct statements]). The funerary ritual is similar. 


but late copies contain a short prayer to all the 
gods for the welfare of the dead (E. Schiaparelli, 
11 Libro dei Funerali, Rome, 1882-90, ii. 108). 

While attitudes of adoration, submission, etc., 
are represented frequently on the monuments, 
there seems to be none which is distinctive of 
prayer. Of times and places for prayer also little 
can be said ; sunrise and sunset appear to have 
been the special hours for adoration of the forms 
of Re, the sun-god ; the graffiti on temples and 
sacred places belonging chiefly to the late ages of 
paganism show that prayers were offered in and 
about them. 

From the Old Kingdom very little is preserved 
in the nature of prayers beyond the funerary 
formula (see below) ; this applies even to the 
enormous body of the Pyramid Texts in which 
ritual charms and hymns are brought together for 
the welfare of the dead king. The texts of the 
Middle Kingdom are more productive in this 
respect. In the New Kingdom, especially after 
the days of Akhenaton (the enthusiastic mono- 
theist and heretic at the end of the XVIIIth 
dynasty), an age of personal piety began in which 
the worshipper turned naturally to his god for 
protection, help, and comfort. This spirit, finding 
utterance in combined hymns and prayers, was 
never lost, though formalism and magic reasserted 
their sway with greater strength than ever in 
the lives and writings of the ultra-religious Egyp- 
tians. 

The funerary formula. — A form of prayer for 
the comfort of the dead, beginning with an obscure 
phrase, ‘ Grace that the king grants, grace that 
Anubis (or other gods) grants,’ is seen everywhere 
from the Old Kingdom onwards, and continues 
almost to the end of paganism. In the Old Kingdom 
the prayer, as prescribed on the weat tombs, usually 
for a good burial after a good old age, for food, 
etc., daily and on the feast days, and ‘ to travel on 
the roads on which worthy veterans travel,’ etc., 
is addressed to the funerary gods ; later it was 
addressed also to local and other deities and often 
greatly developed according to individual taste. 
Tombstones request the passer-by to repeat it, 
adjuring him by his love of life, hatred of death, 
and devotion to his local god, and by his desire to 
bequeath his office to his children, and remind him 
that it will cost him no more than a little 
breath. 

Salutations. — In speech and in writing these 
were prayers. After the name of royalty or a 
superior it was proper to add, ‘ (May he continue) 
living prosperous and in health.’ Letters of the 
Middle Kingdom end, ‘ May your hearing (of this) 
be fortunate.’ In the New Kingdom a letter 
addressed to a king begins with prayers for his 
prosperity and long life (Griffith, Hieratic Papyri 
from Kahun and Gurob, London, 1898, pp. 67 ft. 
and 91). In later times a petition or letter to a 
great man commences, ‘May Ammon cause his 
life to be long.’ 

In early times to ‘ lift up the voice ’ (probably 
wanton shouting) in the tomb chapel was con- 
sidered a gross offence, and doubtless both tomb 
and temple were places of solemn silence during the 
greater part of the day ; hence religion tended to 
be as.sociated with silence. On the vivid realiza- 
tion in the New Kingdom of personal relationship 
between the individual worshipper, however 
humble, and his protecting deity, we find insis- 
tence laid upon the value of secret prayer and 
contemplation. 

‘Thoth is as a sweet well to him who thirsts in the desert, 
closed to him who finds utterance, open to him who is silent' 
{.Papyrus Satlier, i. 8, 5-7); ‘Be not of many words, for in 
silence thou shalt gain good. ... As for the precinct of God, 
his abomination is crying out ; pray thou with a desiring heart 
whose every word is hidden, and he will supply thy need and 




PRAYER (Finns and Lapps) 


181 


hear thy speech and receive thy offering* {Maximes d'Aniy 3, 
1-4 ; see J. H. Breasted, Developinent of Religion and Thought 
in Ancient Egypty New York, 1912, p. 355). 

At the same period models of human ears and 
stelse sculptured with ears were dedicated in the 
temples to the succouring god or goddess, ‘wlio 
heard the prayer of the traveller afar off* ; and in 
a group of little shrines in the necropolis of Thebes 
votive stelm were set up in lionour of various 
deities, recording the plagues inflicted on the 
sinner and their goodness to the repentant who 
sought their aid. 

The goddess * is a lion ; she smiteth as a fierce lion smiteth 
and pursueth him that trespasseth against her. 1 cned to my 
mistress and found that she came to me with sweet breath. 
She was gracious to me after she had caused me to see her 
hand. She turned again to me in favour, she let me forget the 
sickness that was on me,* etc. (Erman, ‘ Denksteine aus der 
thebanischen Graberstadt,' in SBAWy 1911, p. 1036). 

Litbratues. — A n elaborate examination of the funerary 
formula by Gardiner, who explains it as a statement rather 
than a prayer, is printed in N. de G. Davies and A. H. 
Gardiner, The Tomb of Amenemhet, London, 1915, p. 79 ff. 
Hymns and prayers prefixed to the Book of the Dead are tr. by 
£. A. Wallis Budge in various edd. of that text. 

F. Ll. Griffith. 

PRAYER (Finns and Lapps). — I. Ancient Finns 
and Lapps. — The ancient Finns and Lapps attri- 
buted to every natural object a living spirit. The 
Lapps sometimes called these spirits ‘ men ’ ; 
■water-spirits, e.g., were known as cacce-olmak, 
•water-men.’ Indeed the relations between men 
and spirits were at first, as Castren has pointed 
out,* like those between men and men. As a man 
would naturally call a neighbour to his assistance 
rather than a stranger, so Che ancient Finns and 
Lapps would pray to familiar spirits, like those of 
well-known trees and streams, rather than to 
remote beings, like sky-spirits, whom they did 
not know and could not expect to control. But 
spirits came to be thought of as free, personal 
beings, able to move about and occasionally visible, 
whose existence was not entirely dependent upon 
the objects of which they were the spirits and 
guardians, so that the spirit of one object might 
mard also other objects. In the course of time 
(before a.d. 600) they were named haltiat (Finnish) 
or haldek (Lappish), a Scandinavian word meaning 
‘rulers’ or ‘guardians.’ The most important 
spirits were undoubtedly those of the dead. So 
awe-inspiring were the spirits of dead men buried 
in the forest or by the side of lakes and rivers, 
and so much more full of power than any other 
spirits of land or water, that they were credited 
with the guardianship of animals and fish, wliich 
could not be taken without their permission. 
Thus, when the Lapps prayed for help in hunting, 
as we are told they did every morning and even- 
ing,* to Leib-olmai, ‘ alder-tree-man,’ the spirit to 
which they prayed was a forest-god, who was prob- 
ably, like Tapio and Hiisi, the forest-gods of the 
Finns, connected with the cult of the dead, and 
who was the tutelary spirit of the bear, the most 
powerful animal that they knew. Again, when 
they prayed, as they did constantly,* to ‘ water- 
men’ to aid their fashing, they were addressing 
themselves to local spirits of the dead who guarded 
diti'erent fishing-places. Moreover, the spirits of 
the dead were thought to be still in very close 
relationship with the living, whom they could 
either help or injure, so that their favour was in 
every respect of the utmost importance. There 
were several methods by whicli they might be 
approached, viz. through (1) idolatry, (2) reincar- 
nation, (3) shamanism, and (4) the use of special 
means and instruments. 

I M. Alexander Caetr^n, VorUsunrjin uher die JinnUche 
Mythologie, ed. A. Schiefner, Petrograd, 1853, p. 196. 

2 K. Leem, De Lappombus Fminarchice eorumque linguay 
nta et religionty Copenhagen, 1767, pp. 412 f., 417, Eng. tr. in 
i. Pinkocton’s Voyagee and Travels, London, 1808, i. 458 f. 
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(1) Among the ancient Finns spirits were located 
in pillars of stone or wood, in rocks or trees ot 
peculiar appearance, and in pebbles, twigs, or rude 
images.* All the Finnish tribes seem to have 
possessed as household gods loose stones or faggots, 
images, or dolls, which almost certainly embodied 
the spirits of dead ancestors.* The Lapps too 
worshipped idols of stone or wood called sometimes 
by tlie Scandinavian name storjunkare, ‘ great 
governors,’ sometimes seitas, sometimes passe- 
gcdge, ‘ holy stones.’ * Every Lapp family and clan 
had their storjunkare standing near their settle- 
ment, and private persons sometimes had one or 
more of their own. Prayers were offered to these 
idols with both communal and private oblations.* 

The Lapp Fjellner described to von Duben a communal 
sacrifice of which he had been an eye-witness, where the wor- 
shippers knelt down and prayed after a sacrificial meal.® A 
man, before Koin^ to hunt or fish, kissed his seita three times, 
and promised it some of his prey.® A Lapp told Fellman that 
his seita helped him as long as he kept it in a good humour I 
If seitas did not help, they were often whipped or abandoned.® 

(2) Spirits of the dead might also be embodied in 
the person of a living man. They then became 
his guardians, and he could make a bargain with 
them that they should help him whenever he 
called upon them. According to the Lappish 
saiuo-doctrine, ancestors came to life again in 
persons named after them ; by obtaining the 
names of several ancestors a Lapp could obtain 
several guardian-spirits. 

(3) Both Finns and Lapps at one time made use 
of intermediaries between themselves and spirits. 
These were the shamans (Finnish noiias, Lappish 
noaides), men who, owing to their exceptional 
nature and training, could communicate with the 
spirits of the dead, and through them learn the 
wishes of remote gods. The Samoyed shamans 
sent their spirits up to the sky-god Num to ask his 
will.* Various Finnish tribes practised divination 
for a like purpose, and Esthonian and Karelian 
shamans are sometimes described as ‘diviners.’ 
The Lapps divined througli tlieir magic drums, 
but they retained the primitive mysteries of 
shamanism ; for, when their divination failed, 
as often happened, it was still necessary for the 
noaide to make a journey to the world of the dead, 
to appease the spirits or to obtain their help. 

(4) Distant spirits, like those of the dead, could 
not hear men’s feeble voices. But, if ordinary 
words and tones could not reach them, they might 
perhaps hear strange shouts, mysterious whispers, 
or the noise of a drum. Two special means were 
used by the Lapps to attract the spirits’ attention : 
{a) juoigen, incantation, and (b) myran, magic 
action, especially magic drumming. 

(a) Juoigen. — This was a sacred chant, ‘ the tenor of which no 
Lapp has ever been willing to confess.’ It was taught to every 
Lapp boy, *so that the boy, before he could speak distinctly, 
had mastered the elements of this rude melody, or rather, if it 
pleases better, this howling.’ H Acerbi described it as the most 


1 C. E. Lencqvist, De superstitions veterum Fennorum, Abo, 
1782, p. 16. 

3 J, Abercromby, The Pre- and Proto-historic Finns, London, 
1893, i. 167, 179. 

3 A Hogstrom, Besktifyiing ofoer de til Sveriges krona 
lydande Lappmarker, Stockholm, n.d. [1746-47), p. 181 ; G. von 
Duben, Orn Lappland och Lapparne, Stockholm, 1873, p. 236; 
Leem, p. 457, Hogstrom (p. 193) calls these idols saivos. 
Their connexion with the saiuo-cult, or worship of the dead, 
was first established by Castren, p. 207 ff. 

* It should be stated that women were rigidly excluded from 
this worship. They paid their devotions apart to certain birth- 
goddesses. 

5 Von Diiben, p. 258. 

6 J. Qvigstad and G. Sandberg, Lappiske eventyr og folkesagn, 
Christiania, 1887, p. 112. 

7 Von Duben, p. 237. 

8 O. Donner, Lxeder der happen, Helsingfors, 1876, p. 26. 

9 C^tr^n, Sordiska Resor och forskingar, Helsingfors, 1852, 

i. 207. 

10 Trondhjem MS, ap. J. A. Friis, Lappish ^yihologi evtntyi 
og folkesagn, Christiania, 1871, p. 24. 

u Leem, p. 484. 
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hideous kind of yellin^.i In E. Lindahl and J. Ohrlinjf’s 
Lexicon Laypomcum (Stockholm, ITijO, p. 90) jnoiket is dulined 
as ‘ Lapponuin more canere, tremulo cantu canere.’ The words 
of such incantations are not known.- Fjellner said that some 
prayers were presented in a whisper w’ith words not used in 
ordinary speech.* The omission of one word w'ould render the 
chant ineftectn e, and might cause a sliaman’s dearn.-* 

(&) Myran. — When the help of spirits was sought on import- 
ant occasions, several noaxdes went into a hut set apart for 
the purpose, and there shamaniaed ‘ per to juoigen et nuran,’ 
i.e. oy incantations mixed w’lth magic action and especially- 
drumming.5 Although the magic drum was adapted by the 
Lapps and others to divination, its original object w-as to attract 
the attention of the spirits of the dead w’ho Ined underground 
out of ordinary ear-shot, and who were thereby buimiioned to 
place themsehes inside the drum and help the shaman. 

The kamlame of the Lapp noaides resembles that of Siberian 
and other shamans, and the best accessible account is that 
translated from Mikhailoiskii in J.k/xxiv. 145 f.8 The juoijen 
which accompanied it was of great importance, and, if the on- 
lookers ceased singing during the noaide's trance, he could 
never come to lire again. 7 Nevertheless, the main feature of 
the performance was coercive action. Prayer was in a very 
rudimentary stage. 

2 . Finns of Finland. — It seems certain that the 
Finns of Finland, like other members of the Finno- 
Ugrian family, anciently used shamanistic methods 
of coercing spirits similar to tliose of the Lapps. 
But they soon left the Lapps far behind, partly 
because they came under Clinstian influences some 
centuries earlier, hut chiefly because their higher 
intelligence led tliem even before that time to as- 
similate tlie culture of more advanced neighbours. 
The Finns must have reformed their old religion 
long before the 12th cent., when Christianity was 
introduced to them. There is evidence of this in 
their traditional poetry, known chiefly through 
Ldnnrot’s compilation, the Kalevala^ (q.v.), whi<m, 
though very largely mediieval, is not entirely so, 
and reflects much of the old life of the Finnish 
people, but has little or nothing to say of primitive 
shamanism.® The heroes of Finnish poetry are 
magicians, hut tliey do not perform any shaman- 
istic actions.*® Their magic is carried out by the 
utterance of word-charms. For instance, the 
rivalry between Finnish and Lapp wizards which 
is expressed in the strife of Vainamdinen and 
Joukahainen in Kahvaln, vi., is a contest not in 
kamlanie but in the singing of spells. Divination 
is practised by rhabdonianey *‘ or by the sieve.** 
The magic drum has been forgotten and is never 
mentioned.** The rude incantations which accom- 
panied the shaman’s performances have given place 
to those magic songs which are so prominent in 
Finnish poetry. Of the large number of such songs 
published by Lonnrot in 1880 under the title Loit- 
surunoja ** most seem to be later than the 12th 

* J. Acerbi, Travels through Sweden, Finland, Jtapland to N. 
Cape, London, 1802, ii. 311. 

a Donner, p. 28 ; Acerbi (ii. 311) quotes a fragment of a wolf- 
charm. 

* Von Duben, p. 200. 

*JAI xxiv, [1894] 140; cf. Kalevala, xvi. and xvii., where 
Vainamoinen goes first to Tuonela and then to Vipunen to 
recover three magic words which he has forgotten. 

® E. J. Jessen, De FiawDum Lapponumque Norwegicorum 
teligione pagana, Copenhagen, 1767, p. 60. 

® See also Leem, pp. 477-479. 


7J. Sc’ “ - 1673, p. 139f. In the 

Journal Mil. [Helsingfors, 1890] 

121-123, ■ e MS on which Scheffer's 

account is based. 


8 1st ed. (32 cantos), Helsingfors, 1835, 2nd ed. (50 cantos), do. 
1849, Eng. tr. by W. F. Kirby, in ‘E\eryman’8 Library,’ 2 vols., 
London, n.d. 

9 See D. Comparetti, The Traditional Poetry of the Finns, 
Eng. tr., London, 1898, p. 263f.(the progress of Finnish research 
has invalidated some of Coinparetti’s work). 

10 Their occasional changes of shape are not necessarily re- 
miniscences of shamanism. 

Kalevala, xlix. 75-110; Kaiiteletar-i, Helsingfors, 1837, ii. 
138, 143 ; Suoinen Kansan Mumaisia Loilsuruiwja, do. 1880, 
p. Ill f. 

12 Lencqvist, p. 91 ; Loitsurunoja, p. vii f. 

13 The only allusion to it known to the present writer is in 
Loitsxirunoja, p. 29, where kasikannus, ‘hand-drum,’ is used as 
a synonym of the Laplander. Friis’s view (pp. 147, 199) that 
baiapo was a magic drum is quite untenable. 

A good deal of this material had been used in the Kalevala, 
and some had been published by earlier collectors ; e.g., see 


cent., and few can have come from professional 
magicians. They are certainly popular products, 
and presuppose a revolt against the official sham- 
anism which prevailed generally among Finno- 
Ugrian peoples.^ As a result of this reformation 
laymen must have taken to themselves the power 
of approaching spirits which had been restricted 
to an initiated class. Personal supplications, and 
word-charms which were always benevolent and 
which were gathered mainly from the common 
stock of European magic, entirely superseded the 
crude mimetic actions and unintelligible incanta- 
tions by which the official wizard tried to enforce 
his will on spiritual powers. Thus the prayers 
and spells of the Finlanders were not, like the 
Accadian formulai to which Lenormant compared 
them,^ priestly incantations in a secret tongue, 
nor, like the Lapp juoigen and myran^ mere 
mechanical acts of sorcery, but they were aids to 
popular religion belonging generally to mediaeval 
and comparatively modern times, wnen a man had 
learnt to approach the spirit world on his own 
account either with spells or with genuine prayers. 

Lbnnrot’a collection comprises, besides general formulae of 
magic, a large number of exorcisms, which are borrowed 
mainly from Scandinavia, and include some well-known and 
wide-spread charms, such as the Merseburger Gebet.3 It also 
contains ‘ origins,’ or ‘ births ’ {.synty),^ songs w’hich describe 
fantastically, and often in a derisive manner, the genesis of 
animals, diseases, and other things, the aim of the singer being, 
apparently, to demonstrate the feebleness of the object and 
tnouce it to act as he wishes. The remaining 73 songs are 
called ‘prayers,’ most of them having several variants, some as 
many as 30. They are addressed indifferently to old Finnish 
gods and spirits, such as Ukko, Hiisi, Tapio, Aditi, etc., and to 
various objects of Christian worship, the most popular of 
whom is the Virgin Mary. She is addressed sometimes by her 
own name, but often by beautiful Finnish epithets such as 
Suvetar, ‘ daughter of summer,’ Etelatar, ‘ daughter of the 
south wind,’ Luonnotar, ‘daughter of creation,' Kivutar, 
‘daughter of pain.’ A large proportion are hunters’ and 
fishers' prayers. Most of these seem comparatively modern, 
and 60 ao the agricultural prayers, excepting perhaps those 
relating ‘ ■ 
which A i 
and ‘I 
recent 
gelher . 

The 


, Pellervoinen, 
« ■* * Ukko's Cup * 
.■ been noted in 
•I, risad, woven to- 


* prayers ’ generally bear out Lencqvist*s 
remark that the Finns pray only for material 
benefits.® Nevertheless, tney reveal the kind and 
simple heart of the Finn, his warm love of nature, 
and his peculiar but genuine gift of poetic imagrina- 
tion. We may quote a short sailor^s prayer:' 

Ih’h'ntu ilmahinen. 


*0 bird of Joy, bird of the air, 

Fly w hither I command, 

Fly to the infinite East, 

Fly to the chambers of the morning Sun I 
Puff out your cheeks. 

And blow a favouring gale ; 

That 1 may have a fair wind. 

And may freely pass 
Over the wide waters, 

Across the far-spread sea. 

Lttbrature. — M ost of this is indicated in the notes; other 
critical literature is published in P'inmsh. 

Charles J. Billson. 

PRAYER (Greek).— I. Expressions used to 
denote prayer. — The normal expression in Greek 
for ‘prayer’ is for ‘to pray,’ eix^aBai, with 


H. O. Porthan, De Poesi Fennica, Abo, 1766-78 ; Lencqvist, op. 
cit. ; C, Ganander, Mythologia Feyinica, Abo, 1789 ; and esp 
D. H. R. von Schroter, Finiiische Runen, Upsala, 1819. 

1 See Abercroinby, ii. 45. 

2 F. Lenormant, Chaldean Magic, Eng. tr., London, 1877, ch. 
xvi. f. 

3 Loitsurunoja, p. 75 f. 

* There are 83 * origins ’ (including variants), over 60 of which 
may be read in the Kalerala ; see FL vi. [1895] 345. 

® Of the ‘ Planting of the Barley ’ (Loitsurunoja, p. 296) L. L. 
le Due wTote : ‘ Les vieux Finnois prononcent encore aujour- 
d’hui cette invocation en ensemen^ant leurs champs ’ (Le Kale- 
vala Iraduit, Paris, 1879, p, 17, note). Comparetti (p. 188) iden- 
tified .Sanipsa with the Biblical Samson, but his name has since 
been explained as that of a kind of grass which springs up as 
soon as the snow melts. The songs of Sampsa show infiuences 
of the ^andinavian cult of Frey. 

8 Lencqvist, p. 64. 7 Loitsurunoja, p. 267. 
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compounds irpocrei5xf<^^at, itreiJXfaBat., Another word, 
used chiefly by the poets, is XittJ, or rather Xiral, 
■with its corresponding verb Xlaa-eaBai. 

In Homer the re^lar verb of pra 3 'er addressed hy men to the 
gods is evxo/aat. Only in one passage {IL ix. 501) does he use 
XiVo-o^rat in this Way. On the other hand, Homer has eitxv (in 
plur.) only in Od. x. 526 ; Xittj (in piur.) in Od. xi. 34, Jl. ix. 502. 

Although, naturally enough, these expressions 
tend to get confused, it seems to the present writer 
that there is a fundamental distinction between 
them. corresponds very closely to the 

Latin voveo in its double sense of ‘ vow ’ and ‘ wish ’ 
and hence is the regular word for a prayer to the 
gods for future blessing. On the other hand, Xiral 
are not properly prayers for future blessing, but 
are in the nature of prayers for forgiveness, prayers 
of atonement. This is borne out by the use of the 
corresponding Latin verb litare, which is not ‘to 
pray,’ but ‘ to propitiate.’ 

Thus, to take first Od, xi. 34 f, (the passage occurs in the 
Nekyia ) : Odjsseus digs a trench into which he pours offerings 
to all the dead. He then vows to perform certain sacrifices to 
them on hia return to Ithaca. Then the passage proceeds : 
rows 5’ cTrel ev()(tuXii<rt ki.T^<ri re, €6v€a. vtKpiav, «\kt.irdtLriv, where 
One may suppose that refers to his vows, Atrat to his 

entreaties or propitiatory prayer. 

Turn now to 11, ix. 496 ff., which Leaf translates thus . rhere- 
fore, Achilles, rule thy high spirit ; neither beseemeth it thee to 
have a ruthless heart. Nay, even the very gods can bend 

(aTpeiTTol fie ” » ^ -i t « 5- • • . - • 

and honour j. ■ ‘ > : 

reverent ' ' . 

and burnt offering (kvi(T 7 )) men turn with prayer (\nr<T6fi.ti'ot)y 
80 oft as any 'i • •• *' .i ' ’ sin. Moreover, Prayers 

of penitence « .•• . ' great Zeus, halting and 

wrinkled and . • .' i their task withal to go 

in the steps of Sin CAnj). For Sin is strong and fleet of foot, 
wherefore she far outrunneth all Prayers, and goeth before them 
Over all the earth making men fall {^\<iiTTov<T' av6p«jirov«)i and 
Prayers follow to heal the harm (at 5’ efa>c«oi'Tat Now 

whosoever reverenceth Zeus’s daughters when they draw near, 
him they greatly bless and hear his petitions ; but when one 
denieth them and stiffly refuseth, then depart they and make 
prayer unto Zeus the son of Kronos that Sin may come upon 
such an one, that he may fall and pay the price. Nay, Achilles, 
look thou too that there attend upon the daughters of Zeus the 
reverence that bendeth the heart of all men that be right* 
minded. For if Atreides brought thee not gifts and foretold 
thee not more hereafter, but were ever furiously wroth, then I 
were not he that should bid thee cast aside thine anger . . . 
but now he both offereth thee forthwith many gifts, and 
promisetb thee more hereafter, and hath sent heroes to beseech 
thee . . . dishonour not thou their petition.’ 

An examination of Greek literature confirms this 
view of Xiral. 

Hesiod has neither Xirac nor \C^^on<u, and only one case of 
XtTavevw {Theog, 469^— of the prayer of Rhea to Earth and 
starry Heaven, before the birth of Zeus. On the other hand, 
€vxai occurs (i6. 419) of prayer to Hecate and (frag. 246) in a 
proverbial line, Spya vetuv, fiovKal p.«<Ttov, ev^at Si ytpoyrtttv. 
Evxo/xai occurs in The.og, 441, Works and Days, 466, 738, and 
frag. 81 ; iQ Sc. 88, Theognis baa neither Atrtu nor 

XtWoftat, but he has «ux^ (341) and <vxop.ai (13, 129, I7l, 1141, 
1161). In the group of early lyric poets — Archilochus, Simon* 
ides,^ Miranermus, Solon, Tyrtasus — there is no case of either 
Atrai or AiVcro/i.ai, while tvxofxan occurs in Simon, frags. 7, 84, 
and Solon, frag. 6. In Pindar AiVo-ofia* has become practically 
the same thing as tvxofxai {Pyth. i. 71, 01. xii. 1, Isem. lii. 1 , 
frag. 90, Pyth, \\. 207), and in Isth. v. (vi.) 45 Is combined with 
fuYal? VTrb fie(rfre<Tiai« XLcraopAi. But Atrat occurs only 
twice t Ot. ii. 88, w’here Thetis Zrjv'of ^rop Airats iirfio-t, and got 
Achilles conveyed to the Islands of the Blest, and 01. viii. 8. 
What appears to be an adjectival form occurs twice : 01. vi. 78, 
Airai OvaLOLL (sacrifices of propitiation offered to Hermes, no 
doubt in his character of t/(vxoTro/u.frb? — the right use of Airai) and 
Pyth. iv. 217, Airai fTraotbai (propitiatory incantations — again 
the nonmd use of Airai). In frag, 21, Aittjy 'Hw, it is, as the 
Bcholiast 8ays = eu»cTaiav. In Bacchylides Acciro/xai occurs in 
V. 100, where it is definitely of praj'ers to appease the anger of 
Artemis— a chthonian deity— and in x. 69, where it is used in 
the Homeric sense of an appeal by mortals to mortals. He has 
no example of Airau 

When we turn to the dramatists, we find that .fischylus has 
AiV<ro/iai once only {Sxippl. 74S), in an appeal by a mortal to a 
mortal ; Airai he has in Prom. 1009, Sept. 143, 17*3, 214, 320, 626, 
620, Pers. 499, Ag. 228, 396, Bmn. 362, Stippl. 173, 378, 521. 
An examination of these passages confirms our general view. 
Evxop'-ai and ri-xai occur in ^Eschylus very frequently, and are 
his normal expressions for ‘ pray' and ‘ prayer.’ The usage of 
Sophocles is quite In accordance with our position. He has 
evxo.i in CEd. Tyr. 239, Kl. 636, «vx^ 771, and evxofiai 

frequently. AiVcro^iai as a general terra for entreaty occurs some 
seven or eight limes ; Airai occurs in Ph. 60, 495, (Ed. Col. 4S5, 
1015, 1311, 1554, El. 137, Ant. 1006 — all normal uses. In Aristo* 


phanes occurs three times, evxi? twice, evxofiat twenty 
times, evx<<>AY^ once ; he has no case of Airai ; \icr<rop.ai occurs 
in Pax, 382, addressed to Hermes; Xirofiai is coupled with 
tvxav in Th. 313 ; in TA. 1040 Airo/uoi is definitely ‘ supplicating.’ 

Of prose authors Herodotus has evxop.ai and ri/x<u^Vf no ca.se 
apparently of Xio-a-opuii, but Airai (i. 1U5) of propitiatory pra^ er, 
Thucydides has no example of Ai<r<ro;iai or Atroi, nor do the 
words occur in any of the orators. 

Euxal, then, is the normal Greek word for prayer ; 
Xtraf are in the nature of penitential or propitiatory 
prayer; is normally ‘thanksgiving* 

(e.ff., Aristoph. Plul. 841, 958, Ban. 891, Bax, 560), 
though also used (e.ff.f Plato, Crit. 106 A) as prac- 
tically equivalent to eUxop^^ai.. 

Other expressions for ‘prayer’ and ‘pray’ are 
dpi 7 (dpd) and dpdo/iai. 

There is no clear distinction in Homer between ipao/tai (oc- 
curring some 39 times) and evxofiat, with which, indeed, it is 
frequently expressly equated, as, e.g., II. v. 114, 121, x. 295 f. ; 
and the same is true of apij (occurring six times) — e.g., IL xv. 
377, evxoi^evoi followed by apduiv (37S). The fact is that 

* prayer ’ and ‘ curse ’ are essentially undifferentiated. Thus it 
happens that Althsa’s prayer (11. ix. 565 ff.) is a pra>er for 
death to her son Meleager, and is therefore a * curse,’ just as it 
happens that dp-^a-fr’ 'Eptvvv (Oti. ii. 135) is a summoning of 
the Erinyes to exact vengeance and so amounts to a curse. The 
notion that it could mean ‘ curse the Erinyes ’ is utterly wrong, 
being consonant neither with the Homeric use of apao/*ai nor 
with Greek syntax. It is noticeable that Homer has dprirnp^ 

* priest ' (II. i. H, 94, v. 78). In Hesiod dpaofiai does not occur 
and apot in the one example of it (Works and Days, 726)*= 

* prayers.’ Pindar has dpai once only (never apdopai) in Isth. v. 
(vi.) 43, where it= ‘ prayers.* But In the dramatists * curse ’ is 
the normal, or even the invariable, sense of dpd (dpai)— e.p., 
iEsch. Sept. 70, 695, 833, 894, 954, Eum. 417, Ch. 406, 693 ; 
Sophocles, (E:d. Tyr. 295, 744, 820, (Ed. Col. 152, 956, 1377, 
1386, Ant. 423, etc. So dpdopai is ‘curse’ in iEsch. Prom. 912, 
Sept. 633 (the only examples); Soph. (Ed. Tyr. 261, 1291, etc. 
Yet Sophocles has the verb in the sense of ‘ pray ' three times 
(Aj. 504, (Ed. Col. 1447, Tr. 48). In later Greek the sense of 
‘ curse ’ prevails completely. 

2 . Attitude in prayer. — The most striking char- 
acteristic of the Greek attitude in prayer is directness 
of address. The worshipper endeavours to he, so 
far as possible, literally in touch with his god. 

Thus, in Pindar, OL vi. 58, when lamus prayed to Poseidon, 
*he went down into the midst of Alpheus [Poseidon being a 
river-^od as well as a sea-godj and called on wide-ruling Posei- 
don his grandsire . . . and he stood beneath the heavens, and 
it was night.’ So, in 01. i. 71, Pelops ‘came and stood on the 
margin of the grey sea, alone in the darkness of the night and 
called on the deep-voiced Lord of the Trident.’ So, loo, m Horn. 
11. i. 348-351, ‘ Achilles wept and sat down apart ... on the 
beach of the grey sea, gazing over the boundless deep: he 
stretched forth his hands and prayed instantly to his dear 
mother,’ i.e. to Thetis, a sea-deity. 

Typically, when Zeus or any other of the Olym- 
pians was invoked, the worshipper turned his face 
to the heavens (e.g., Horn. II. hi. 361 f. ; ‘ Thereat 
Atreides groaned, looking up to the wide heaven : 
“Father Zeus,”’ etc.), the hands uplifted palms 
upwards (x«‘pes virrlai [Philostr. Imag. 341 ; Plu- 
tarch, Compar. Philopoem. et Tit. 2 ; roO Tlrov rd, 
Xrtpas eh rbe oOpapov irmlay dvaTelvovTOt, tarCrroy KoX 
Tpwevxon^i'ov] ; cf. the vmnus szipince of the Roman 
prayer [Verg. /£n. hi. 176, Ovid, 3Iet. viii. 681 ; 
Hor. Carm. hi. 23. 1]). Of the veiled head (caput 
vclatum) of the Roman worshipper (Verg. jEn. hi. 
545; Cic. de Nat. Dear. ii. 3. 10, etc.) there is no 
trace in Greek, nor of the turning to the right 
(east) so typical of Roman prayer (Pliny, HN xi. 
45, 251 ; Plut. RInrcell. 6 ; Plant. Cure. i. 69 ; Val. 
Place, viii. 246 ; Sueton. Vitell. 2 ; Stat. Thcb. vi. 
215; Livy, v. 21). Prostration was regarded as 
Oriental and un-Greek. Normally the Greek 
prayed standing upright. Yet a fragment of a 
bas-relief from the Asklepieion shows Asklepios 
standing upright and a woman on her knees before 
him, touching his IpLinop with her right hand 
(EEGxxix. [1916] 131, p. 78). 

If a sea-deity were invoked, the worshipper 
stretched his hands towards the sea (Horn. IL i. 
351), though Polyphemus, praying to Poseidon 
(Oof. ix. 527), raises his hands to the starry heaven. 
In prayer to river nymphs the worsliipper fixed 
his eyes on the water (Hesiod, Works and Days, 
737 f.). AchUIes in Troad, addressing his home 
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river Spercheios, looks over the sea [FI. xxiii. 143 f.). 
In prayer to a chthonian deity the hands were held 
downwards or placed on tiie ground : 

‘ Come now swear to me by the inviolable water of Styx, and 
with one of thy hands grasp the fertile earth, and with the 
other the shining sea, that all may be witnesses to us, even all 
the gods below that are with Kronoa,’ etc. (Horn. IL xiv. 271 ff.; 
cf. Bacchyl. v. 42, vii. 41). 

Sometimes, to reinforce his prayer to a chthonian 
deity, the worshipper would beat the ground with 
his hands : 

Alth»a, ‘grieved for her brethren’s death, pra3'ed instantly 
to the gods, and with her hands she beat upon the fertile earth, 
calling on Hades and dread Persephone, while she knelt upon 
her knees and made her bosom wet with tears, to bring her 
son (Meleager) to death ; and Erinn3’8 that watketh in darkness, 
whose heart knoweth not compassion, heard her from Ereboa’ 
(Horn. II. ix. 565 ff.), ‘Straightway the ox-eyed lady Hera 
prayed, striking the earth with the flat of her hand, and spake 
saying, “ Hearken to me now, O Earth and the wide Heavens 
above, and ye gods called Titans, dwelling beneath earth in 
great Tartaros”’ (Horn. Hymn. ApoU. 332 f.). * So spake she 
and lashed the earth with her stout hand ; and earth, giver of 
livelihood, was stirred, and Hera, beholding it, was glad at 
heart, for she deemed that her prayer would fulfilled ’(t5. 
340 ff.); cf. Paus. viii. 15.3 : ‘I know too Chat on the most 
important affairs most of the Pheneacians swear by the Petroma. 
There is a round cover on it, which contains a mask of Demeter 
Gidaria : this mask the priest puts on his face at the greater 
mysteries, and smites the Underground Folks with rods — I 
imagine, in conformity with some legend.' On Theocritus, viL 
106, ‘ And if, dear Pan, thou dost those things, may the 
Arcadian bo3's not smite thee on sides and shoulders with 
squills, when there is little meat,’ the schol. remarks: Movvarof 
eopriji' tZveu iv ^ ol rbk Hava axiXXaii 

^oAAouai* vtverai Si touto oravol YopiTyoI A^ittov iefietov Bvataat 
icoLi p.7j tJtavov p ToU e<r^iov(rt. Similarly, in Colluthus, Hape of 
Helen, 46 ff., Strife, who had not been invited to the marriage 
of Peleus and Thetis, ‘ rose often from her stony seat and again 
sat down : and with her hand she smote the broad bosom of 
earth and heeded not the rock. She would fain have burst the 
bars of the darksome hollows and roused the Titans from their 
pits beneath the earth and laid waste the heavens, the seat of 
^U8 who rules on high.’ 

3. The utterance of prayer. — Normally pr^er 
was not merely thought, but uttered aloud. The 
same was the case among the Jews, as is well 
illustrated by the prayer of Hannah (1 S !“*•) : 

* And it came to pass, as she continued praying before the Lord, 
that Eli marked her mouth. Now Hannah, she spake in her 
heart msno ; LXX, <AaAet iv rjj KapSt<f avr^?) ; onl3’ her 

lips moved, but her voice was not heard : therefore ki thought 
she had been drunken.’ 

It would be easy to illustrate this practice from 
all periods of Greek literature : 

Horn. II. i. 450, iii. 275 ; ^eyoA' <ux«to, * prayed loudly * ; so 
prfva #vfaTO in Od. xvii 239. Prayer is overheard (//, xix. 255 f., 
Od. xvfl 248 ; Xen. Syjnpcs. iv. 65 : xol irp<^i}v iyv o’ov '^xovor 
€vxofi€vov irpbf rovf deovf). 

The loudness of the voice increased with the fervour 
of the prayer. It may rise to a /SoiJ, or loud cry ; 

jyoi 52 d<ovc iwifiticofiai aliv iovras (Hom. Od. 1. 378, fi. 143), 
precisely as, in a moment of great peril, Nestor fioaure naiSa 
F6v (Find. Pyth. vi. 36). 

Similarly, among the Romans, the mother prays 
more loudly for beauty in the case of her daughters 
than in the case of her boys, according to Juvenal, 
X. 289 f. : 

‘Formam optat modico pueris, matore puellis 
Murmure, cum Veneris fanum videt anxia mater.* 

When prayer is not uttered or is uttered in alow 
voice, the motive is generally expressed or implied. 
And the motives are several. 

(a) In Hom. II. vii. 194 fF., the motive is ap- 
parently the fear that the knowledge of the prayer 
might enable the enemy to counteract it by some 
more potent spell ; it might in fact ‘ give useful 
information to the enemy. 

Ajax is about to flght with Hector in single combat, and be 
asks the Greeks, while he is putting on his armour, to pray to 
Zeus ‘ in silence by yourselves that the Trojans may not know, 
or even openl}', since we fear no one’ tra 

Tpwe's y* trvButvrai., | rii Ktti tTrti ov rtva SeiSittev tfirnff). 

(d) External circumstances might make a spoken 
prayer impossible. 

Thus Odysseus, swimming for his life, * prayed In bis heart* 
(et’^ctTO ov Kara dvuov) (Od. V. 444) ; and this may be the motive 
of /I will. 769, where Odysseus in the crisis of the footrace 
'prai'ed to gTey-e3'ed Athene in his heart.* 


(c) Again, the motive might be a natural desire 
for privacy — a desire, as we say, to be alone with 
God. 

Thus, in Od. xii. 333 ff., Odysseus says : ‘Then I went away 
through the island that I might pray to the gods, if haply some 
one should show me the way to go. And when on my way 
through the island I had avoided my comrades, I washed my 
hands where was a shelter from the wind, and prayed to all the 
gods who keep Olympos.’ So Pind. 01. i. 71 f. : Pelops ‘went 
nigh unto the gray sea alone in the darkness’ (oto? ev op<f>v^) to 
pray to Poseidon. So ‘ going apart’ (dn-dvev^e kiuv) is said of 
one who prays (II. i. 35, Od. ii. 260). 

(d) The motive is obvious which makes Orestes 
pray silently or rather in a low voice in presence of 
Aigisthos : 

5etnrdn]9 5’ €/tbs 

ravavrC rjvx«r*, ov yeyuviffKiov Adyow (Eur. El. 808 f.). 

(e) Another motive is modesty. This is especi- 
ally the case with the prayer of the lover. 

Thus Pind. Pyth. ix. 97 ff., of the successful athlete: ‘Full 
many times at the yearly festival of Pallas the maidens have 
seen thee victorious and mutel3' prayed each for herself that 
such an one as thou, 0 Telesikrates, might be her beloved 
husband or her son’ (a<poivoi ff wc tKatrra ^IXtotov vapQtvtKoX 
vdtrir ^ vibv evxovr*, & TeketriKpartt, e/i/xcv). 

The opposite of pdya. (jidiyyecdai is yj/Ldvpl^eLv, 

‘ whisper,^ and doubtless this explains the cult-title 
of ' A^poStri; xpLdvpo^, to whom prayers were whispered 
(cf. Tihull. II. i. 83 ; Catull. Ixiv. 104). 

(/) A leading motive is that the prayer is a 
shameful prayer. 

Pythagoras (Clem. Alex. Strom, iv. 26, § 173) enjoined #irrA 
cvxcadai. Seneca, Ep. x. 5, quotes from Athenodorus : 
‘Know that you are free from all desires when you reach a 
stage where you ask nothing from God except what you can ask 
openly,' and he goes on to say that ‘ men now whisper the most 
shameful prayers to the gods ; if any one hearkens, they become 
silent, and they tell to God what they do not want man to 
hear’ ; cf. Hor. Ep. i. 16, 69 f. ; Pers. ii. 3-75 ; Mayor, on Juv. x. 
289 f. Cf. the * loud voice ’ of the Prayer Book. 

(^) The prayers or incantations of the magician 
are naturally spoken in a low voice. 

So in the OT Is 8^^ : * Seek unto them that have familiar 
spirits and unto the wizards, that chirp and that mutter ' (LXX 
^rfrq<ro.Tt tov? iyy<UTrpi,p.vBov^ ... ©t ex KoOdae ifxavovviv). 

4. The relation of the suppliant to his god. — In 
the earliest times the suppliant compelled his god 
to do his will — traces of which may be found in 
the beating of the ground and the flagellation 
of Pan mentioned above, and the smiting of the 
iivoxSifioi in Paus. loc. cit. 

The next stage is one of bargain, which is the 
typical form of prayer in Homer. This bargain- 
theory of prayer may assume difl'erent forms. 

(a) If ever 1 did that for thee, so do thou this for 
me. 

Thus Horn. Jl. i. 35 ff. of the priest Chryses : * Then went that 
old man apart and prayed aloud to King Apollo, whom Leto of 
the fair locks bare : “ Hear me, lord of the silver bow, that 
standest about Chryse and holy Killa, and rulest Tenedos by 
thy might, O Smintheus 1 if ever 1 built a temple pleasant in thine 
eyes, or if 1 ever burnt to thee fat flesh of the thighs of bulls or 
of goats, fulfil thou this my desire."’ So Od. iv. 763 ff., II. xv. 
373 ff. 

(b) If thou do this for me, I will do that for thee. 

A t3'picai example is Hom. Od. iii. 380 ff., where Nestor pra3'8 

to Athene : ‘ Be gracious, O queen, and give me fair fame — for 
m3'8elf and my children and gracious wife ; and 1 in turn will 
sacrifice to thee a heifer,' etc. ; cf. II, vi. 116. 

One form of this is the explicit assertion that it is 
for the advantage of the gods to protect their 
worsliippers. 

Thus Theognis, 773 ff. : *0 Lord Phmbus, thyself didst build 
the High Cit3’, doing a favour to Alcathous son of Pelops ; thy- 
self keep from this city the froward host of the Medea, that 
with jo3’ the people may send thee glorious hecatombs when 
spring comes round, rejoicing in cithara and delectable mirth, 
in psean choir and song around th,v altar.' Similarh' and still 
more frankly, jEschylus, in Sept. 76 f., makes Eteocles pray to 
the gods to save Thebes : ' Be our refuge. And I think I speak 
for our common interest: for a prosperous city honours the 
gods.’ 

(c) The third type is that which J. Adam (The 
Religious Teachers of Greece, Edinburgh, 1908, p. 
46) has compared to our 

‘ God of our fathers, be the God 
Of their succeeding race,’ 

i,e., even as thou didst of old, so do also now. 
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Thus Horn. II. i. 450ff. : ‘Then Chr 3 -ses lifted up his hands 
and prayed aloud for them : “ Hearken to me, god of the silver 
bow, . . . even as erst thou didst hear my prayer and didst me 
honour and greatly afllictedst the people of the Danaans, even 
BO now fulfil me this my desire.”’ Cf. II. i. 453fl., v. llhff., x. 
278 ff. ; Find. Isth. vi. 42 f. In II. x. 284 S. this type is combined 
with type (by 

(d) There is the type in which man makes no 
bargain, the normal type from the 5th cent. B.c. — 
e. ( 7 ., Find. 01. xiv. 5, Pyth. v. 124 ; rKsch. Ag. 946 f. ; 
Soph. CEd. Tyr. 187 f. ; Demosth. de Cor. i., and 
passim. 

It is to he noted that the personal piety of the 
worshipper — euo-^jSeia — was considered by the Greeks 
to make his prayer more likely to be answered. 

Thus Horn. II, i. 218 : of rc deotf iniveC^tfrai, fiaka t* «$c\vcv 
aiirov, ‘if a man obeys the gods, they surely hearken to him,’ 
and Find. 01. viii. 8 : autrax wpbf ru<r«^taf af/SpCtv 

Xiraif, ‘ fulfilment is granted to the prayers of men for the sake 
of their piety.’ Cf. Xen. Mem. i. 3. 3 ; Eur. frag. 946. Contrast 
the case of the wicked man : ' No god hears his prayers ’ (i£sch. 
Ag. 387 ; cf. Hor. Carm. iii. xxiii. 17 ; Pera. Sat. li. 73). 

5 . The ritual of prayer. — The simplest form of 
prayer is little more than an ejaculation, and is 
typically expressed in Greek by the name of the 
god in the vocative case, followed by an infinitive 
(dependent on some word for ‘give’ or ‘grant’ 
understood) expressing the request. 

Thus Horn. II. yii. 175 £f. : ‘So he spake and each marked bis 
lot, and they cast them into the helmet of Agamemnon, son of 
Atreus ; and the people prayed and lifted up their hands to the 

ods ; and thus would one say as he looked unto the wide 

eaven : 

Zev ava ^ hlavra. Xax«ty, -ij Tv2<o$ vliv, 

^ avTOi' /3a<rtA^a jroXwxpw^’OiO Mvrijvtj? 1* 

Cf. Herod, v. 105, where Darius, hearing that Sardis had been 
burnt by the Athenians, ‘ called for a bow, and, having received 
one, he put an arrow into it and shot it into the air, with these 
words : J| Zev, /tot 'Adijvatov? Tivavdai.’ 

A still shorter form of the ejaculatory prayer is 
the use of the vocative alone — e.g.,' Air 6\\on' iiro- 
Tp6vate (Aristoph. Av. 61, etc.) ; Herondas, viL 74 : 
'Eppy Tt KepSiwv xal si, KepSitt tlei.0ot ; cf. such ex- 
pressions as ‘ Hercle,’ ‘ niehercule,’ ‘ medius iidius,’ 
in Latin. The ejaculatory prayer is commended 
by Marcus Aurelius, v. 7. 

The more elaborate ritual will be best explained 
by definite examples. 

(a) The account of the Argonauts starting on 
their voyage in quest of the Golden fleece : 

‘Now when that goodly crew were come to lolkos, Jason 
mustered them with thanks to each, and the seer Mopsos 
prophesied by omens and by sacred lots, and with good w'lll 
sped the host on board. And when they bad hung the anchors 
over the prow, then their chief, taking In his bands a golden 

S oblet, stood upon the stem and called on Zeus whose spear is 
le lightning, and on the tides of waves and winds and the 
nights, and the paths of the sea, to speed them quickly over, 
and for kindly days and the friendly fortune of return. And 
from the clouds a favourable voice of thunder pealed in answer ; 
and there came bright lightning flashes bursting through. 

Then the heroes took heart in obedience to the heavenly 
signs ; and the seer bade them strike into the water with their 
oars, while he spake to them of happy hopes ; and in their rapid 
hands the rowing sped untiringly’ (Knd. Pyth. iv. 188 ff.). 

( 6 ) Compare with this the famous passage in 
which Thucydides tells of the start of the Athenian 
expedition to Sicily in 415 B.C. : 

‘Now when the ships were manned and everything with 
which they were to put to sea was on board, the signal for 
silence was given by the trumpet and they made the customary 
prayers before putting to sea, not ship by ship but all together, 
fed by a herald (»o}pvf) throughout all the army, marines and 
generals alike making libation with cups (e<m6/xara) of gold and 
silver. And in their prayers joined also the general crowd on 
shore, not only Athenians but any other friendly person who 
was present. And when they had sung the psean and finished 
their libations (iraiuvio-avref Si Kal TeXew<ra»^e$ rac ovovSac) 
they put to sea ’ (vi. 32). 

(c) Or, again, take what is really a Greek view, 
though it refers to a Carthaginian — the story of 
the conduct of Hamilkar during the battle of 
Himera : 

‘The following story is related by the Carthaginians with 
peat probability, that whilst the barbarians were engaged with 
ureeksof Sicily in that battle, which began early in the morning 
and lasted to the twilight of the evening, Amilkar, continuing 
in the camp, sacrificed entire eictinis u^n a large pile : and 


when he saw his army flying, as he happened to be pouring 
libations on the victims, he threw himself into the flames, and 
thus, being burnt up, disappeared’ (Herod, vii. 167). 

{d) Precisely the same ritual meets us in the 
account given by Herodotus vii. 54 of the prayer 
of Xerxes as he was about to cross the Hellespont 
for the invasion of Greece : 

‘ The rest of the dav w'as spent in disposing all things in order 
CO their passage : and on the next day they waited for the sun, 
as they wished to see it rising, and in the meaiitmie burnt all 
sorts of perfumes upon the bridges, and strewed the way with 
injrtle branches. When the sun was risen, Xerxes, pouring a 
libation Into the sea out of a golden cup (crnevBuiv « xpv<r«7j? 
04aXi)( «« Tr)y OdXaurcray), addressed a pra\er to the sun, that he 
might not meet with any impediment so great as to prevent him 
from subduing Europe.’ Then follows a less Greek incident : 

‘ After which he threw the cup into the Hellespont with a bowl 
of gold and a Persian scimitar. But I cannot determine 
whether he wished by throwing them into the sea to consecrate 
these things to the sun, or whether he repented of having 
scourged the Hellespont (vii. 35), and as a compensation made 
that gift to it.’ 

The normal ritual of prayer is: ( 1 ) the hands 
are washed {if this were omitted, libation and 
prayer are vain [Hes. Works and Days^ 724 tf., 
740 f. ; Horn. II. vi. 266 tf.]); (2) praj'er is made; 
(3) after the prayer comes the saciifice ; (4) last of 
all comes the pouring of libations. 

Thus Horn. II. i. 447 fl. : ‘ They set in order (or the god the holy 
hecatomb about his well-builded altar ; next washed they their 
hands (x^pWi/zai^ro) and took up the barley corns (ouXoxvrat). 
Then Chryses lifted up his hands and prajed. . . . Now when 
they had prayed and sprinkled the barley corns, first they 
drew back the victims’ heads and slaughtered them and flayed 
them, and cut slices from the thighs and wrapped them in 
fat, making a double fold, and laid raw collops thereon, and the 
old man burnt them on cleft wood and made libation over them 
of gleaming wine.’ Next they feasted, and then, ‘when they 
had put from them the desire of meat and dnnk, the }oung 
men crowned the bowls with wine, and gave each man his 
portion after the drink-offering had been poured into the cups. 
So all day long they worshipped the god with music, singing 
the beautiful p»an, the sons of the Achaeans making music 
to the Archer*god ; and his heart was glad to hear.’ 

6 . Mode of addressing the deity (iirUXtisis ), — It 
was a matter of importance that the deity invoked 
should be addressed by his right cult-titles. 

Thus Achilles (II. xvi. 2S3 (.) at Troy invokes Zeus as Zeu aeo. 

Aai5«i>»'are, HcXacrvixe, n/Xodi vaiitiv, /tejcuiv £u(rxeiM«pov. 

Apollo is invokea by Chryses in ll. i. 37 ff. as apyvporo^o? and 
"^fjnydtvs. Especially noteworthy is .^cbylus, Ag. 100 ff . , where 
we find the curious expression ‘ Zeus whoever he be, if it please 
him BO to be called, by that title I address him,’ on which the 
commentators refer to Plato, Cratyl. 400 Dl: ‘One excellent 
principle which, as sensible men, we should follow : that with 
regard to the gods we know nothing, either with regard to 
themselves or the names by which they call themselves ; for it 
is evident that they call themselves by their true names. The 
second best principle of correctness is, as it is customary in our 
prayers to pray, that we ourselves call them by the names and 
titles, whatever they may be, by which they like to be named 
{oiTtyii Tt ital on69ey x°-^poviTtv ovofia^ofitvoi), since we know no 
more ; for that appears to me a right custom.’ The phrase Zrvr 
6<rTis €<rriv (cf. Eur. Troad. 886, Here. Fur. 1263, frag. 483 
[Melanippe]) carries out this principle (imitated Hor. Sat. ii. vi. 
20 ; Milton, Par. Lost, iii. 1-7). In the same way Callim. 
Hymn to Zeus, 4 : * How now shall we sing of thee ? as Diktaios 
or L>kaios?', Hymn to Apollo, 69 ff. : ‘ O Apollo, many call thee 
Boedromios and many call thee Klarios, . . . but I call thee 
Karneios ’ ; cf. ib. 47 : 4>or^ov icai No/iioi', and Pind. Pyth. ix. 66 : 
* Agreus and Nomios aud by some called Aristaios ’ ; cf. Eur. 
frag. 781. 11 f. 

7 . To whom prayer is addressed. — The general 

phrase for oflering prayer is ‘ pray to the gods ’ 
(dfoU ia.ip.osLv apifsasdaL. [Horn,]), but the 

particular deity addressed varies with the situa- 
tion : the poet prays to Apollo or the Muses, the 
hunter to Artemis, the farmer to Demeter, and so 
on. Not an unusual thing is to pray to Zeus and 
the particular god more especially concerned ; e.g., 
Hesiod (Works and Days, 463) bids the farmer 
pray to Zeus and Demeter. Again, a god may be 
invoked under a special cult-title in reference to 
the particular boon desired — e.g., Zeiis 'Op^pios for 
rain, Zei>s Odpios for a favourable wind, and so on ; 
hence the point of the amusing prayer of the 
Achamiau farmer as he holds up his tattered 
garment to the light : 

w Zev AiotTT-tt jcai Kardwra wavraxTi 

ivcrKevd<Tour€(u ft* otov ^Xteorara 

(Aristoph. Adiam. 435 f.) — an excellent example o< the 
Stossgeoet. 
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Particularly interesting is tlie case of prayers 
made by special classes of people to minor deities 
or semi-divinities, in whom they have a, so to say, 
‘superstitious’ faith. Thus, e.j. , the sailor prays 
not merely to Poseidon but to the ‘ Samothracian 
gods,’ i.e. the Cabeiri or the DioscuriJCallim. Ep. 
47 : Diod. iv. 43 ; Theophrast. Char, jixvii. [xxv.]). 

8 . The dead and the chthonian gods. — Prayers 
to the dead and the chthonian gods have certain 
special characters in common, which cannot be 
discussed here. The avdKXrjaa, or solemn evocation 
of the dead, is illustrated by jEschylus’s Persai and 
Choephorce. The chthonian gods are especially 
powers of vengeance. 

In Horn. n. iii. 278 f., they are specially appealed to as 
punishers of perjury : 

sal OL V7retiep9e leafidvras 

atfOpuiTTOW rCwtrdov, orts s’ tTriopKOv op.6(TtrTj 
(the dual indicating especially, in all seeniin", Zcik KaraxSot-tor 
and Persephone). It is to their ministers, the Erintes, that 
Penelope wiU appeal for vengeance (Od. li. 135). It is to them 
that people ‘ devote ' enemies by a solemn devoho (KaraStapiot). 
It need only be said here that the ritual of the 
curse is so far at least like the prayer that it 
apparently requires to be spoken (even the Kard- 
Sea-fios was in all probability inscribed to the 
accompaniment of a recital of its contents). 

Thus in iEsch. Ag. 226 ff. the lips of Iphijreneia are gagged 
to prevent her uttering a curse. Similarly, in the Choephoroe. 
(S3f.) Electra does not know what words to utter as she makes 
an offering at her father’s tomb, but she feeJs that she can 
hardlv do it without some prayer spoken ; to do so would be 
just like throwing out refuse : 

^ O'ly aTi/Aw?* <a<rirep oZv kitoiktro 
jrar> 3 p, raS’ €«:x<ov^a, yajroTOV xv^iv, 

OT«ix«, Ka6dpp.a.$‘ w? Ttr «Kir<fAiJ/a9 TrdXtv 
SiKOV^A TfVXOi AATpodtOl^iy 6p.fj.Aciy (88 ff-X 

9 . The occasions of prayer. — No business of 
importance was begun without prayer; indeed, 
the pious man begins no business of any sort with- 
out first praying : 

Socr. * It would be your business, it seems, to speak next, after 
duly invoking the gods ’ (/tAktcayrA kata yopoy 0eovsX Tim. * All 
men. Socrates, who have even a little portion of right feeling, on 
starting upon any business, small or great, always cal! on God. 
And we who are about to discuss the nature of the Universe — 
how it was created or exists uncreate — if we are not completely 
out of our wits, must certainly call upon gods and goddesses 
and pray that our words may be acceptable to them and con* 
sistent with ourselves ' (Plato, Tim. 27 C ; cf. Xen. (Ee. v. 19 f.). 
Prayer was made on all solemn occasions, at the 
opening of the ecclesia or the law-courts, on the 
new moon (Demosth. Aristop, 99), etc. ; at sunrise 
and sunset (Hesiod, Works and Days^ 33Sf.). 

For prayer at sunrise cf. Plato, Symp. 220 D, where Socrates, 
having stood in a trance from one morning to the next, prayed 
to the rising sun and went home «y«VeTO kox 

dveo'X**'' tTTtiTA yx*"*^ djriw»' Ttpoctv^Aptvo^ rtf ifkiift). 

10 . The content of prayer. — It would not be 
true to say that the Greek prayer was never a 
prayer of thanksgiving. This conception is more 
a question of language than anything else, and 
TTpoaeOx^ddai gives more nearly what we generally 
include in ‘ prayer ’ than e&xeddai. But it is 
undoubtedly true that prayer in general, as we 
find it in the Greek authors, is essentially a peti- 
tion for blessings of a utilitarian kind — health and 
wealth, children, success in business and in battle. 
The special circumstances of the case make it 
absurd to quote Simonides, frag. xxii. 17 ft’., as an 
example of the prayer of a contrite heart. 

The refinements of the philosophers perhaps 
hardly concern us here.* Sociates emphasizes the 
efficacy of the prayers (and the curses) of parents 
in Plato, Legg. fi31 C. 

He himself ‘ pra\ed to the gods simply that they would give 
him good things, believing that the gods know best what sort 
of things are good. As for those who pra>ed for gold or silver 
oratjrannj or such like, he belie\ed th it was just as if they 
prayed for gambling or battle or any thing else the issue of 
which is uncertain ’ (Xen. Mem \. 3. 2). 

1 See Max. Tyr. xi. 8 (prayer a hpikia kaI SidXtKTo^ wpb? tov? 
0tpvi v«pi T«v TTApoyTiAty, not an atTTjcri? rtoy ov irapoyrtoy) ; 
Marc. Aurei. iv. 23, ix. 40 ; Philostr. Apoll. Tyan. iv. 40 (w5e 
evxo^uu, w 6«ot, ioirjTf poi. rd 64)fu\6peva ) ; Sen. Ep. x. 5, xli. 1. 


Not altogether unlike is Pindar’s 

‘ Some pray for gold and some for limitless land : but mine 
be tt with the favour of my townsmen to hide my limbs in 
earth, praising what is worthy of praise and sowing rebuke on 
sinners ’ {Nem. viii. 36 ff.). 

In Plato, Alcih. ii. 143 A, Socrates is made to say: 

‘He seems to have been a wise poet, Alcibiades, who, seeing, 
as I believe, bis friends, who were foolish men, praying for and 
doing things which it was not good for them to do, offered a 
prayer in behalf of them all to this effect: “King Zeus, w’hat 
things are good, give us even without asking ; but w'hat is evil, 
keep away from us even if we ask them.”’ 

His prayer in Plato, Phcedr. 279 B, 

‘O dear Pan and other gods w'ho are here, grant me to 
become beautiful within (koXw yevicdai Ta.v6o9ev), and grant 
that w'hatever outward possessions I have may be friendly to 
that which is within. Let me count the wise man a wealthy 
man. As for gold, give me just so much as none but the 
prudent man could bear or carry,’ 

is very close in spirit to the prayer of Pindar just 
referred to which commences : 

‘ O father Zeus I never may such a character he mine, but let 
me cleave to simple [i.e. honest, true] paths of life, that when 
I die I may leave to my children no evil name.’ 

Literature. — I n addition to general works on Greek religion, 
see L. R. Farnell, The Evolution of Religion, London, 1905 ; 
C. Ausfeld, De Grcscoo'umprecationibus qucestiones [Flecieeieen. 
Jakrbucher, Suppl. xxviii.), Leipzig, 1903 ; C. Ziegler, De 
precationum apud Grtseoe fonnis qmxstianes selectee, Breslau 
Dissert., 1905 ; E. von Lasaulx, Der Fluch bei den Gnechen 
und Romem, Wurzburg, 1843; S. Sudhaus, ‘Lautes und leises 
Beten,’ AR IT tx. [1906J 185 ff. ; L. Radermacher, ‘ Schelten und 
Fluchen,’ .diJlf li. [1908] llff. A. W. MaIE. 

PRAYER (Iranian). — Zoroastrianism being 
essentially a religion of ritual observance and of 
practical morality, Zoroastrian prayer is bound to 
be different from that of religions of a more cultual 
or devotional type. What we call ‘ prayers ’ in the 
Avesta are either mere invocations of gods and 
celestial powers — a recitation of names in a list of 
deities, such as often occurs in the Yasrux — or con- 
fessions of a more theoretic or dogmatic character, 
as the Ahuna Vairya, the Ashenx vohH, and other 
formulas. We also find — especially in the Gathas — 
personal petitions, more for instruction and mental 
enlightenment, however, than for help or direct 
salvation. A system of prayers for the dead is 
included in the ritual. Keq^uests for material 
gifts are far less important in the Avesta than, e.g . , 
in the Vedic ritual. 

I. Ritual invocation. — The usual form in the 
Yasna is the following, repeated continually : 

* I announce and I (will) complete (my offering) to Ahura 
Mazda, the Creator, the radiant and glorious, the greatest and 
the best . , . the most firm, the wisest. ... I announce and 
complete to Vohu Mano, Asha Vahigta, Khshathra-Vairiya, 
Spenta Armaiti . . . etc. . . . Yea, all ye lords, the greatest 
ones, holy lords of the ritual order, if I have offended you by 
thought, or word, or deed, whether with my w’ili, or without 
intending error, I praise you (now the more) for this ’ {Ys. L 1-22). 
Another form (as in Ys. xvii. 11 £f.) is : 

* We worship thee, the Fire, 0 Ahura Mazda’s son 1 . . , We 
worship the good and best waters Mazda-made. . . . We worship 
the Mathra-spe^ta . . . We worship the good and pious prayer 
for blessings . . . and all the greatest chieftains, lords of the 
ritual order.' 

Most of the verbs used in these texts are of the 
ritualistic type : nivaedhayemiy hankdrayemiy * I 
announce and complete,’ yazamaidlzy ‘ we worship’ 
(in the sense of performing devotional acts). The 
verb stuyZf * I praise,’ in i. 22, means oral praise, as 
known from the Sanskrit stotray * hymn ’ ; all these 
terms convey the idea of glorifying the deities and 
the religion. 

Sometimes, as in Ys. xviii. 4, the worshipper may 
ask for the blessings of religion : 

‘ Grant me. Thou maker of the plants and waters, Immor- 
tality, Mazda 1 ’ ; 

but ordinarily he expects to possess these preroga- 
tives as a * righteous ’ man {i.e. a Zoroastrian) and 
oilers Mazda his praise in return for salvation : 

* As to those. Immortality, the Righteous Order, and the 
Kingdom of Welfare, which Thou, O Mazda ! hast given through 
(holy) deeds, words, and the sacrifice . . . gifts [shall] be offered 
(by us) in return to Thee, 0 Ahura 1 ’ (Yt. xxxiv. 1) ; 
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and now he begs Mazda to continue to uphold this 
vjfder of salvation and to keep his followers in the 
truth ; 

‘ We pray for Thy Fire, 0 Ahura ! strong through Righteous- 
ness, most s^\ift, [most] powerful, to the house with joy receiving 
It, in many wonderful ways our help, but to the hater, O Mazda ! 
it is a steadfast barm as if with weapons hurled from the 
hands ’ (ib. 4). 

2 . Petitions for personal enlightenment. —Peti- 
tions for mental enlightenment take up a great 
deal of space in the Gathas ; not a few of the holy 
truths are communicated in the form of questions 
and requests addressed by the prophet to Ahura 
Mazda or Vohu Mano. The whole of Yasna xliv., 
dealing with the theory of creation and cosmology, 
is in this form : 

* This I ask Thee, 0 Ahura ! tell me aright : who, as a skilful 
artisan, hath made the lights and the darkness ? * (5). 

Such questions assume the typical character of 
prayer when the worshipper asks for special in- 
structions necessary for his own personal salvation : 

* (Come Ye) and show me the worthy aims of our faith, so that 
I may approach and fulfil them with (Thy) Good Mind, the offer- 
ing, O Mazda ! of the One like You, or the words of praises 
offered with Righteousness. And give Ye, as Your offering (of 
grace to me) the abiding gifts of Your Immortality and Wel- 
fare 1’ (i’s. xxxiii. 8). 

In most of the Gathas the prophet continues in 
the same idealistic hut intellectualistic way. As 
the Zoroastrian believer must know — and receive 
— the truth in order to be saved, Zoroaster, as an 
example to his followers, must pray for his own 
and for their enlightenment. 

3 . Prayer for the dying and dead. — Another 
form of praying for salvation is seen in the prayers 
for the dying and the dead who belong to the 
religious community; unbelievers are excluded 
from salvation. These prayers, which are still 
made among the Parsis after the death of a beloved 
one (see J. H. Moulton, Early Zoroastrianism, 
London, 1913, p. 313, n. 2), are called d/ringan and 
srosh darun in Avesta. Their aim is to secure for 
the dead eternal bliss and happiness in heaven and 
in the future world, and they consist in sacerdotal 
ceremonies, celebrated on various occasions, but 
especially at the time when the dead are expected 
to visit the earth, and in connexion with funeral 
festivals. At these ceremonies the priests invoke 
many gods and genii, especially the an^el of death, 
Srosh (Sraosha), the psychoporapos of the Iranians, 
who carries the dead to heaven and protects them 
from demons. In this dangerous task Sraosha 
needs the assistance of the offerings and prayers of 
the survivors. Yet the ceremonial act is an o^us 
operatum of mere invocations, no immediate peti- 
tions being made in the ritual. Only the final 
words (of late date) in Srosh YaSt Hadhokat (YaSt 
xi.) express a direct request for bliss for the 
deceased : 

* [Give] unto that man brightness and glory, . . . give him 
the bright, all-happy, blissful abode of the holy Ones 1’ (I’f. xi. 
23). 

4 . Prayer for material — Material ^fts are 

de&ired and asked for in the Avesta as in other 
religions, particularly as the general aim of the 
Zoroastrian religion is the conservation and renova- 
tion of the material world. Such petitions occur 
more frequently in the later Avesta than in the 
Gathas, whose abstract and solemn character for- 
bids them to descend to personal and private 
desires. The earthly bliss that the (rd^Aa-singer 
longs for is more the general state of material 
happiness than any single advantage. A typical 
strophe in this respect is Ys. xxxiii. 10 : 

'All prosperous states in being which have been enjoyed in 
the past, which men are now enjoying, and which shall be 
known in the future, do Thou grant (me) these in Thy love. 
(Yea), cause (our) bodily and personal life to be blest with salva- 
tion.' 

The paraphrases of the commentators are usually 
lar more concerned with concrete and individual 


happiness — e,g., Neriosangh comments on this 
strophe : 

‘Let them continue to live well, and be prosperous In all 
things, those females who are born thus,’ etc. {SBE xxxi. 77, 
n. 7). 

They breathe the spirit of the later Avesta, which 
is more realistic in tone and is always seeking for 
the material help of the gods. 

An offering is made to Mithra, Ashi Vanguhi, and the other 
gods of the Yaits for bringing ‘swiftness to our teams, 
strength to our own bodies, anil that we may watch with full 
success those who hate us, smite down our foes, and destroy 
at one stroke our adversaries’ (petition to Mithra, I't. x. 94). 

* Oye waters, I beseech of you for wealth of manj kinds, power, 
and for an offspring self-dependent whom multitudes will 
bless '(to Ardvi Sura Anahita, Ixv. 11). In the Fravardln 
Yail (xiii.) to the Fravashis such petitions abound ; and the 
genii bestow wealth and fertility on their own kindred, when 
they make offerings to them, saying : ‘ May my country grow 
and increase!' (63), offering to them ‘for a dominion full of 
splendour, for a long, long life, and for all boons and remedies 
... to withstand the evil done by oppressors’ (135). 

The piety of the Zoroastrians was more realistic 
in the later Avesta, but not more personal or 
devotional than in the times of the Gathas. On 
the contrary, in these hymns of old we meet with 
strophes of a very noble tenor, where the prophet 
tells of his sufferings and hopes and ardently be- 
seeches his Lord and Master for help and consola- 
tion in his striving : 

* How shall I conciliate Thy (grace) O Lord ? . . . There- 
fore I cry to Thee ; behold it. Lord ! desiring helpful grace for 
me, as friend bestows on friend. . . . Thee, for mine exhorter and 
commander, Living Lord ! I choose ' (>’«. xlvi. 1-3). 

LiTERATuas. — There is no general discussion of the subject; 
for details see the introductions to the ritualistic h\ mns in 
J. Darmesteter, Le Zend ai-esta, 3 vols.. Pans, lS‘i2-t3, esp. 
his general introduction to the Yasna. K. F. Geldner, GlAP 
ii. (1396-1904) 23, gives a short description of the pra> ers (§ 20). 
The ritualistic hvmns are translated by L. H, Mills and 
Darmesteter in SBE xxxi. (1887) and xxiii. (1883). 

E. Lkhmann. 

PRAYER (Jain). — It is extraordinarily difficult 
to discover the exact place that prayer holds in 
the Jain system. Every Jain is on the defensive 
lest his creed should he considered atheistic, and 
is unwilling to make any admission that might 
seem to point in that direction. Again, Jainism, 
like every other Indian faith, is so influenced by 
its environment and, in especial, borrows so mucli 
from Hinduism that not infrequently orthodox 
Jains in actual practice do many things not really 
in harmony with the principles of their religion ; 
the difficulty is further enhanced for the in- 
vestigator by the inexplicable ignorance which 
prevails among many Jains as to the articles of 
their creed. The most satisfactory way, perhaps, 
of arriving at any conclusion is to divide the 
subject of prayer into various elements, such as 
petition, intercession, adoration, confcs.-ion, wor- 
ship, and thanksgiving, and to note under each 
head the actual practice and the sometimes con- 
flicting opinions of the Jains. 

I. Petition. — As the Jain system is based on the 
root-idea of previously acquired karma automati- 
cally conditioning every incident of a man’s life, 
past, present, and future, there is no subject which 
could logicall}' be affected by petition. If a man 
is strong, happy, and wealthy in this life, it is 
owing to the merit that he has acquired in previous 
births ; but no petition can prolong his fortunate 
condition. Again, if he is ill, unhappy, and 
poverty-stricken, it is due to his separate sins in 
a previous existence, and, as long as the accumu- 
lated energy of past bad actions lasts, his lot is 
evil and continues to be so until the moment 
arrives when the ill-omened energy is expended, 
the mechani.-m stops, the clock runs down, and the 
man, having worked out that particular sentence, 
passes on to endure the good or evil effects of the 
succeeding karma that he has attracted. But no 
petition can affect the mechanism of karma, no 
prayer mitigate his sentence of lives-long imprison. 
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ment to it. The Jains therefore hoUl that logically 
it is of no use to pra}' for health, wealth, or fame, 
since all are inexorably fixed by karma. 

Again, not only is there no subject that could be 
affected by petition, but there is no one to whom 

f )rayer could be addressed, since the Jains acknow- 
edge no supreme God, not knowing Him either as 
Creator, Father, or Friend. Nor would it, logi- 
cally, be of any avail to pray to the deified men 
who have passed to the still land of endless in- 
action ; for they take no more interest in worldly 
affairs. ‘ Of what use would it be for us to pray 
to a Siddha ? saidia Jain gentleman to the present 
writer, ‘ he would no more hear us than would a 
dead animal.’ Consequently, though the Jains 
perhaps lay greater stress on the duty of forgiving 
others for all personal slights, injuries, and offences 
than the followers of any other religion, one great 
subject of petition — forgiveness for sin — is, they 
hold, logically excluded, since there is no one to 
forgive the sin, no one greater than the mechanism 
of karma, no one who has never experienced its 
sway. 

2. Intercession. — In the same way there is no 
room in the Jain system for intercession. As the 
belief in karma dries up all sympathy for the 
suffering of others, so it impedes any intercession 
for their deliverance. A child-widow is merely 
expiating the sin of adultery committed in a 
previous birth ; a leper is only serving his sentence 
tor some former, though unreraembered, crime ; 
and no intercession could mitigate or shorten their 
penal term of suffering. 

Indeed, not only is intercession ineffectual, hut 
to Jain ideas it is tainted by actual sin — the sin of 
spiritual bribery. If (since human need and 
human longings are greater than any creed) a 
prayer is wrung from an anguished mother in her 
extremity as she watches beside the sick-bed of 
her little child, she is told that she has committed 
the grave sin of lokottara mithyatva,^ under which 
would also be included a childless woman’s vow 
that, if a son be born to her, she will offer a cradle 
at some saint’s shrine. 

No people in India are prouder than the Jain 
community of their loyalty to British rule, but it 
is impossible for them logically to offer up prayers 
for the success of the Allied cause, as the Muham- 
madans and Hindus frequently do ; all that is per- 
missible for them is to hold meetings to express 
their ardent good wishes and fervent desires for a 
victorious peace. 

Some well-instructed Jains account for the fact 
that some of the members of their community do 
use such phrases as ‘ O Lord (Prabhu), give me 
wealth,’ ‘O Lord {Prabhu), forgive me my sin,’ 
by saying that the prayer is addressed neither to 
a supreme God nor to a deified man, but to their 
own inner consciousness, to stir themselves up to 
greater efforts ; others, again, say that such phrases 
are metaphorical ; a third explanation sometimes 
given is that they are due to the pervading influ- 
ence of Hinduism.’ 

3. Adoration. — A Jain said to the writer : ‘ ^ye 
are not beggars, and we cannot petition for boons 
like beggars, but by remembering our Tirthahkara, 
we can pluck up heart to follow their example.’ 
To this extent one element of prayer — adoration — 
is found in the Jain system. A Sthanakavasi 
(non-idol-worshipping) Jain will declare that he 
rises before sunrise and, rosary in hand, adores the 
great saints and the great principles of the Jain 
creed ; but, when the meaning of liis devotion is 
fully explained, one realizes that the act is saluta- 
tion rather than adoration. The attitude of the 

1 M. Stevenson, Heart of Jainism, p. 131. 

2 A SveUmbara Jain friend of the writer keeps Hindu gods 
in his house, that he may address petitions to them. 


worshipper seems (to quote an illustration which 
all the Jain friends consulted by the writer have 
accepted) nearer to that of a French soldier paying 
his homage at the tomb of Napoleon and saluting 
the memory of a great hero than to the warm, 
personal adoration and loving faith connected with 
the Hindu idea of bhakti. Indeed, a Hindu told 
the writer that the vital distinction between the 
two creeds seemed to him to lie in the fact that 
the Jain system had no room for bhakti. The 
Jain telling his rosary of 108 beads would salute 
the Five Great Ones (Arihanta, Siddha, Acharya, 
Upadhyaya, and Sadhu) and the great principles of 
knowledge, faith, character, and austerity. Then, 
repairing to the monastery or to some quiet place 
in his house, he would perform samayika^ during 
which, after begging forgiveness for any injury 
done to the tiniest insect on his way to his devo- 
tions, he would promise to commit no sin for the 
space of forty-eight minntes, and then praise the 
twenty-four Tirthahkara, saluting each by name 
in a set form of Magadhi words, and would conclude 
by a salutation to a director (guru) if present ; if 
not, to the north-east comer of the building. 

4. Confession. — This is followed by the con- 
fession of sin, or padikamanum, which is an essen- 
tial part of Jain worship. The object of this con- 
fession, the Jain says, is not to obtain forgiveness 
of sins and removal of the guilt, but, by confessing 
and carrying out the penance imposed W the 
director, to perform an austerity, in the fire of 
which it is hoped to bum up some of the karma 
aci^uired by sinning. A difficulty has occasionally 
arisen in the minds of students of Jainism owing 
to the use of such expressions in Jain prayers as 
‘I crave forgiveness,’ whereas the accepted Guja- 
rati comment or translation of such words appears 
to be little more than an expression of desire to 
be free from the fruit of such sin.’ In this formal 
confession, however, the worshipper acknowledges 
his sins in the most careful way, confessing if he 
has sinned against knowledge in any of the four- 
teen special ways, or against faith in five ways, or 
if he has uttered any of the twenty-five kinds of 
falsehood, or committed any of the eighteen classes 
of sin, or in any way sinned against the Five Great 
Ones of the Jain faith, being specially careful of 
course to confess any sin against animal life, the 
taking of which is the most heinous crime to a 
Jain. This is followed by a repetition of the 
salutation to the Five Great Ones, and this, in 
turn, by another form of confession of the sins of 
that particular day, by a vow to fast in some way 
or other, if only for an hour (for the Jains lay the 
greatest stress on fasting), and the whole is con- 
cluded by an act of general praise. A devout Jain 
will repeat these religious exercises (which gener- 
ally take about forty-eight minutes) in the evening. 
It is illuminating to notice that the director never 
seems to pronounce an absolution ; he imposes a 
penance, generally concerned with fasting in some 
way or other, and the penitent simply goes away 
and performs it to the satisfaction of his own con- 
science. 

No Jain is content with the austerity of a con- 
fession of sin night and morning ; it is also incum- 
bent upon him to examine his conscience still more 
scrupulously every fortnight, even more thoroughly 
at the four-monthly confession, whilst the most 
important of all is the ^eat yearly confession at 
Samvatsari (see art. Festivals and Fasts 
[Jain]). 

After the evening confession the Jain, before 
sleeping, sings the praises of the Tirthankara, and 

1 For further details see Stevenson, Heart of Jainism, p. 
25511. 

2 Cf. Sdmdj/ak (in Magadhi, with Oujarati tr,), p. 11 : * May 
what I have done wrong be without fruit to ray jiva.‘ 
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tells his heads, again making salutation to the 
Five Great Ones. 

5. Temple-worship. — Besides medijtation and 
confession, the daily devotions of a Svetambara 
Jain include a visit to the temple, which he circum- 
ambulates three times before entering {as he crosses 
the threshold he touches it and utters three times 
the word ‘ Nissahi,’ which puts on one side all sins 
and worldly cares). The morning ritual* has 
eight parts — bathing the idol, marking it with the 
auspicious mark, offering it flowers and garlands, 
waving a lighted incense-stick in front of the 
image, waving a lamp before the shrine, offering 
rice, offering sweetmeats, and offering nuts. The 
first part, bathing the idol, can be performed only 
once, so only one worshipper can do that, but any 
man w'ho has time to bathe at the temple and to 
don the special dress may mark the idol, offer 
flowers to it, and wave the incense-stick, which all 
involve entering the inner shrine and therefore are 
forbidden to any not in special clothes and to all 
women, who, however, may perform the remaining 
acts of worship. Before leaving the temple, the 
worshipper may sing the praises of the Tirthah- 
kara (this can be done at any time by any one 
entering the temple), and he then strikes a gong 
to show that he has finished. As he reerosses the 
temple threshold, he says, ‘ Avissahi’ before re- 
suming his usual vocation. About sunset he would 
perhaps go to the temple again and perform the 
evening worship, which consists in waving a lamp 
before the idol. On great festivals and at pilgrim 
resorts the worship is of course more elaborate. 

6. Thanksgiving. — Just as no Jain can beg 
boons, so no Jain returns thanks for answered 
prayers, for sins forgiven, for hopes fulfilled. 
Every good thing that happens to him in this life 
is in direct payment for his own good actions in a 
past existence. 

‘ Certainly,' says a recent writer,* " the Jaina does not hope to 
ride into heaven on the “ back of another." To him hope has 
about the same meaning as it has to the scientist who knows 
that HgO would never fail to give him a drop of water if he 
would only take the trouble to work out the formula In 
practice.’ 

Perhaps for a European the whole Jain attitude 
to prayer is best summed up in Henley’s words : 

‘ I am the master of my fate : 

I am the captain of my soul ’ — 

lines which it is interesting to compare with the 
iloka which many devout Jains repeat at night 
after they have read their sacred books : 

* The soul is the maker and the non-maker, and itself makes 
happiness and misery, is its own friend and its own foe, decides 
its own condition good or evil, . . . The soul is the cow from 
which all desires can be milked, the soul is my heavenly 
garden.’ 

LmRATUHB. — ^The information contained in this article has 
been derived directly from Jain informants. The reader may 
also consult the present writer’s A'otes tm Modem Jainism^ 
Oxford, 1910, The Heart of Jainism, do. 1915, and vernacular 
praver-books and hymn-books, such as Sri Sdmdyaka tatha 
Suddha Sraddhd svariipa, Ahmadabad, 1S99, or Anupuroi ane 
Sddhuvandand, do, 1894 ; and SBH xxii. [1884], xlv. [1895). 

Margaret Stevenson. 
PRAYER (Japanese). — The prayers of Shinto, 
the Japanese national religion, are of a type con- 
forming more to the formulas of primitive magic 
than to modern Western prayer (see Magic 
[Japanese], vol. viii. esp. pp. 296", 299", in fine). 
■rhey can be best understood by analyzing the 
characteristics of prayer in the earliest times. 

1. By whom offered. — Private individual prayer, 
addressed by the worshipper directly to his god, 
scarcely ever occurs in the earliest source.s. The 
Kojiki and the Nihonqi, collections of the traditions 
of the mythology ami early history of the empire, 
are naturally not concerned with the details of 

1 For further details see Stevenson, Holes on Modem J ainism, 
p. 102 ff. 

2 In the Jaina Gazette, Lucknow, Aug. 1915, p. 196. 


individuals, and merely mention now and then the 
worship of some legendary hero or important 
personage in some temple {e.g., Kojiki, tr. B. H. 
Chamberlain’, Tokyo, 1906, pp. 216, 238,260, etc.). 
But, when we notice that among the numerous 
archaic poems preserved in those collections (111 in 
the Kojiki, 132 in the Nihongi) there is not a single 
hymn or other such religious effusion, we are 
almost forced to the conclusion that prayer must 
have been of little moment in the everyday life of 
the primitive Japanese. On the other hand, indi- 
vidual prayers are fairly often mentioned in the 
poems of the Manyoshiu, which are not much later 
in date (9th cent. ) ; but it is often difficult to 
distinguish the true Shinto element in these from 
the Buddhist influence already in evidence. In 
the pre-Buddhist period, then, we have scarcely 
any evidence of prayer except in its official, public 
form — offered, i.e., in the name of the whole people 
first by the Mikado in person, whose office, accord- 
ing to etymology (matsurigoto), implied the idea 
of worship, then, when he delegated his sacerdotal 
function and retained only his political power, by 
the priests officiating as his representatives, the 
nakatomi, ‘intermediary ministers,’ the privileged, 
hereditary reciters of the norito (rituals). Another 
hereditary corporation, however, the imibe, ‘ ab- 
staining ’ priests, used to read certain of the norito 
(nos. 8 and 9 in the Kngishiki collection ; see 
Magic [Japanese], vol. viii. p. 297). Apart from 
the emperor, the heads of noble families had charge 
of certain forms of cult — which explains the estab- 
lishment, in 577, of a hereditary corporation for 
the worship of the sun. Finally, as the priest- 
hood underwent organization, different classes 
of local priests performed similar functions, 
from the kannushi, chief priests in charge of a 
temple, down to the hafuri or hori, inferior priests 
who were originally sacrificers but whose name 
came to be written with the Chinese characters 
meaning ‘ prayer-officials,’ and the negi, also of 
humble rank, whose name seems simply to come 
from the verb negafu, ‘to pray.’ 

2. To whom offered. — The norito were addressed 
sometimes to one or several individual gods, some- 
times to a class of gods (e.g., in 866 to the deities 
of all the provinces of the Nankaido district), and 
sometimes to all the gods (see Magic [Japanese]). 
An interesting point to notice here is that, with 
the development of the imperial prestige on the 
one hand, and ancestor-worship under Chinese 
influence on the other, the custom arose of address- 
ing prayers to deceased Mikados. These prayers 
are not mentioned in any of the norito of tne En- 
gishiki, but only in the later norito (9th cent, 
onwards). 

Prayers for rain were made in 841 to the emperor Jimmu and 
the empress Jingo : in 850 Jimmu was again besought to cure 
an illness of the reigning Mikado ; in 864 and 866 prayers were 
offered to the emperor Ojin, who, under the name Hachiman, 
was destined to become one of the favourite figures in the 
Japanese pantheon. 

3. For whom offered. — Prayer was made for the 
emperor, his court, and his people (see Magic 
[Japanese], vol. viii. esp. p. 296", rituals 1-3, p. 
297, rituals 4, 8-10, p. 298, rituals 12, 15, p. 299, 
rituals 25, 27). But it must be observed that in 
this very simple conception there is none of the 
moral ideas that lead us at various times to pray 
specially for the just, or for sinners, or for infidels, 
and so on. Similarly, there were no prayers for 
the dead, the idea of the soul’s survival and fate in 
another world being very vague among the primi- 
tive Japanese (see Ancestor-ivorship [Japanese], 
vol. i. p. 456"). 

4. For what offered. — Praj-er was not made for 
the spiritual blessings that are regarded as the 
primary object of pra3’er in the We-t, but for far 
more practical and everyday boons. The Christian 
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prays for whatever will help him to attain his final 
goal, viz. happiness in the future life ; when he 
asks for grace, virtue, or other spiritual blessings, 
it is with this ideal in view ; and he does not pray 
for bodily or material blessings, such as health and 
success, except as means to this end. The primi- 
tive Japanese had no such ideas. Their norito 
have no conception of moral progress or eternal 
salvation ; they simply seek for earthly goods — for 
the emperor health, long life, protection of his 
palace from all forms of destruction, especially 
tire, safe journeys for ambassadors to foreign lands, 
and internal and external peace for his empire (see 
art. Magic [Japanese], vol. viii. p. 297, ritual 8 f., 
p. 298, rituals 11 f., 14 f., p. 299, rituals 23, 27) ; for 
the people a good harvest, protection of the crops 
from inclement weather or floods, rain in times of 
drought, safety from epidemics, and general pros- 
perity (ifi. p. 296'>, ritual 1, p. 297, ritual, 4, p. 
298, ritual 13, p. 299, ritual 25). The idea of puri- 
fication, which often appears in these texts {ib. p. 
297^', ritual 10, and passim), is confined mainly to 
ritual purity, thougli the moral element is not 
quite excluded. Sometimes the norito is meant to 
appease the anger of the gods, when the care of 
their temples or the precautions for ritual purity 
necessary for their worship have been neglected. 
Finally, besides petitions and expiations, the norito 
is sometimes a means of announcing some import- 
ant piece of news to the gods— an accession to the 
throne, the changing of the name of an era, an 
enemy invasion, the nomination of a prince as heir 
or of a vestal of imperial blood, and so on. The 
most interesting among these announcements are 
unquestionably those advising a deity of his pro- 
motion, by the emperor, to a higher rank in the 
celestial hierarchy (based on the Chinese system of 
official ranks, in the 7th century). 

In 672 three deities suppiied some usetui military information ; 
as soon as the war was finished, the emperor, upon the report 
received from his generals, raised these deities to higher rank. 
In 838 a similar distinction was bestowed on a young god in 
defiance of seniority, and a jealous goddess showed her anger 
by pouring a volcanic shower on the eastern provinces. In 840 
the great deity of Deha sent a shower of stones, and the emperor 
conferred the second grade of the fourth rank on her, with con* 
gratulations on her marvellous power. In 851 Susa*no*wo and 
Oho*kuni-nushi (see Nature (Japanese], vol. ix. p. 235J>, and 
Heroes and Hbro-Gods [Japanese], vol. vi. p, 602^) obtained the 
second grade of the third rank, and, eight years after, the first 
rade of the same rank, which, however, does not make them 
igher than an important minister or a successful chamberlain. 
In 860 a volcano of Satsuma was placed in a lower subdivision of 
the second grade of the fourth rank. In 868 the gods of Hirota 
and Ikuta caused seismic shocks, and were immediately pre- 
sented with a diploma. In 898, 340 gods were promoted by the 
emperor Daigo as a bounty, at his happy accession. In 1076 
and 1172 promotions w’ere made «n masse. 

These examples show the essentially positive 
character of the norito and the dhstance that 
separates them from the lyrical outbursts that we 
think of when we speak of prayer properly so 
called. Even in those norito which approach most 
nearly to normal prayer the formula is more of the 
nature of a contract with the gods; gifts and 
vague praises are offered to them in exchange for 
their benefits, and tliey are promised further re- 
wards, if necessary, should their services turn out 
satisfactory (see Magic [Japanese], vol. viii. p. 
296^ rituals, 1-3, p. 297, ritual 4). 

5. Nature of prayer.— We must distinguish be- 
tween the basis and the form, the moral dispositions 
and the material conditions. As regards the inner 
feelings, a reading of the norito shows that the 
primitive Japanese, though thev felt sincere regard 
for the beneficent gods (see I^ature [Japanese], 
vol. ix. p. 233), never had that implicit confidence 
in addressing them which is generally considered, 
especially among Christian peoples, an essential 
quality in prayer. On the contrary, it is clearly 
seen that they often distrusted their gods, for 
they sometimes made them conditional oHerings 


only (e.ff.. Magic [Japanese], vol. viii. p. 296*’, 
ritual 1, and below, ritual 3). This attitude throws 
light on the magical rather than religious character 
of their invocations. 

As regards the material conditions, it is not 
surprising to find that this people, always so polite, 
maintained a most respectful attitude towards 
their gods. Sometimes they bowed to the ground 
(the verb wogamu, ‘ to pray,’ comes from wori- 
kagamu, ‘ to bend,’ according to the native phil- 
ologists) ; sometimes they bent the knee ‘ like the 
stag,’ or ‘ plunged down the root of the neck like 
the cormorant ’ ; they clapped their hands (kashi- 
hade) — a mark of respect in ancient Japan ; they 
‘ humbly presented ’ or ‘ raised aloft ’ in front of 
them or on their heads (itadaku) their offerings, 
which, they declared, had been ‘ prepared with 
profound respect ’ ; and in the same deferential atti- 
tude they ‘ lifted their eyes ’ {awogu) to the heavens 
(see TASJ vii. [1889], pt. ii. pp. 116 f., 130, pt. iv. 
pp. 426, 433 f. , 444, etc. ). But there is no doubt 
that the essential point was the perfect accuracy 
of the formula pronounced, for on it depended the 
magical virtue of the prayer (see, e.g.. Magic 
[Japanese], vol. viii. p. 298*). The Japanese, how- 
ever, gave the gods the credit of being sensitive to 
the literary beauty of the text, to the sonorousness 
of their long, majestically balanced periods ; e.g., 
in one version of the Nihongi (i. 46 ; tr. W. G. 
Aston, London, 1896, i. 49) the sun-goddess is re- 
presented as having been won over by the harmoni- 
ous language of the ritual composed to persuade 
her to leave her cavern and light the universe 
again. 

6. Place of prayer. — The place for ofiering 
praj'ers naturally depended on the ceremonies with 
which they were connected. It was often the palace 
itself (e.g., to mention only some of the important 
rituals, nos. 1, 8, 10, 12, etc.), the great temple of 
Ise (e.g., nos. 16-24), or other sacred places, and 
sometimes the temple of a local god (e.g., no. 5, at 
Hirano, a village in the province of Settsu). In 
many cases the chief ceremony took place at 
Kyoto and was repeated in the province. There 
were also domestic celebrations, as at the WiAi- 
name (see Magic [Japanese], vol. viii. p. 298'’, 
ritual 14), which, besides its public rites in the 
temple, was performed privately in the family, 
and to which no stranger was admitted — for fear 
of pollution, no doubt. What the texts never 
mention is the intimate individual prayer in the 
inner chamber which the gospel recommends 
(Mt 6"). This seems to have had practically no 
place in the devotions of the primitive Japanese. 

7. Times of prayer. — Sometimes prayers were 
monthly (the title of the 7th ritual, Tsukinami no 
Matsuri, shows that originally at least it was a 
‘monthly’ celebration), sometimes twice a year 
(e.g., 10th ritual), sometimes annual (e.g., 1st 
ritual), at certain appointed months and days (e.g., 
1st ritual on 4th day of 2nd month ; 10th ritual, 
on last day of 6th and 12th months), and at fixed 
hours (e.y., 3rd ritual, at sunrise; 10th ritual, at 
sunset). Others were used only when the occasion 
for which they were suited arose (e.g., 14th ritual, 
at the accession of a new emperor). The priestly 
functionaries, from the Mikado himself, seem to 
have pra,yed much more frequently ; we know, e.g., 
that a high official called haku, who presided over 
the Jingikwan (‘Department of Religion’), took 
the emperor’s place whenever he was prevented by 
illness from saying his daily prayers. But here 
again the texts make no mention of daily prayers, 
far less of prayers twice or thrice daily, among the 
people, and it is probable that they were usually 
content to leave that duty to those whose pro- 
fessional function it was to offer prayers. 

8. Typical example of Shinto prayer.— As a 
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typical example, in which the general features of 
the rituals are combined under the recognized 
form, we may quote the 3rd norito, which is neither 
among the finest nor among the poorest, but is a 
good average, and is short. It is addressed to the 
goddess of food, one of the great figures in Shinto 
(see Nature [Japanese], vol. ix. p. 239^ last para- 
graph, and p. 24U), and, secondarily, to the gods of 
ravines who send water to irrigate the imperial 
farms. 

‘ He [the nakatomiy in the name of the Mikado] declares the 
august name of the sovran god whose praises are fulfilled at 
Kahahi in Hirose [a village in the district of Hirose, where the 
goddess has a secondary temple, her chief temple being at Ise]. 
Declaring her august name at the Young-food-woman’s august- 
ness [Waka-uka-no-me no mikoto, one of the alternative names 
of the goddess], who rules over the august food, he fulfils 
praises in the august presence of this sovran deity. He sa\s : 
“ Hear all ye kannushi and hafuri the fulfilling of praises, by 
sending the princes and councillors to lift up and bring the 
great august offerings of the sovran august grandchild’s august- 
ness.” He says : “ Deign to declare in the presence of the 
sovran deity that as to great august offerings which are set up, 
he deposits in abundance and offers up, as to august clothing, 
bright cloth, glittering cloth, fine cloth, and coarse cloth, the 
five kinds of things, a mantlet, spear, and august horse; and as 
to august liquors, raising high the beer [sak6J-jars, filling and 
ranging in rows the bellies of the beer-jars, in soft gram and in 
coarse grain [t.e. hulled rice and paddy] ; as to things which 
dwell in the mountains, things soft of hair and things rough of 
hair [birds and beasts] ; as to things which grow in the great 
field plain, sweet herbs and bitter herbs ; as to things which 
dwell in the blue sea plain, things wide of fin and things narrow 
of fin, down to weeds of the offing and weeds of the shore.” 
He says: “Declare in the presence of the sovran deity that, if 
the sovran deity with peaceful and tranquil heart accepts as 
peaceful august offerings and sufficient august offerings the great 
august offerings thus set up, and if the sovran deity will deign 
to perfect and bless in raany-bundled ears the sovran deity’s 
harvest-fields in the first place and also the late-ripening august 
harvest which the august children [princes of the blood], 


with ruddy countenance as his long august food and distant 
august food, he will draw hither the firstfruits both In liquor and 
in husk, even to a thousand plants and many thousands plants, 
and piling them up like a range of hills, will offer them up at the 
autumn service.” He says : “ Hear all ye kanntiski and Aa/urt.” 
He sets up the great august offerings of the sovran august 
grandchild’s augustness, bright cloth, glittering cloth, soft 
cloth, and coarse cloth, the five kinds of things, down on the 
mantlet and spear, in the presence of the sovran gods also who 
dwell in the entrances of mountains of the six august farms of 
the province of Yamato. As to the setting up of offerings in 
t.hia way, if the water which the sovran gods deign to send 
boiling down the ravines from the entrances of the mountains 
which they rule be received as sweet water, and ye [gods of the 
mountains] will deign to bless the late-ripening harvest which 
the great august people of the region under heaven have made, 
and deign not to inflict on it bad winds and rough waters, the 
princes, councillors, functionaries, down to the male and 
female servants of the six august farms of the province of 
Yamato, will all come forth on the [number] day of the [number] 
month of this year, to set up the firstfruits in juice and in the 
husk, raising high the beer-jars, filling and ranging in rows the 
bellies of the beer- jars, piling up the offerings like a range of 
hills, and plunging down the root of tne neck cormorant-wise 
in the presence of the sovran gods, will fulfil praises as the 
morning sun rises in glory’ (Birose oho-imi no matsurit tr. 
E. Satow, in TASJ vii. pt. iv. p. 433). 

9 . Modern prayer. — Later, when the nationalist 
scholars tried to revive pure Shinto, in opposition 
to Buddhism and Confucianism, the most devout 
of them, Hirata, composed in 1811 a book of 
prayers called Tamadasiiki, which, unlike the 
ancient noritOy was meant for private worship. 
It is interesting to see how prayer was conceived 
by the chief theologian of modem Shintoism. 
Hirata’s views are as follows : 

* As the number of the gods who possess different functions is 
so great, it will be convenient to worship by name only the most 
important, and to include the rest in a general petition. Those 
whose daily affairs are so multitudinous that they have no tune 
to go through the whole of the following morning prayers, may 
content themselves with adoring the residence of the emperor, 
the domestic fcamt-dana [the shelf on which the household gods 
are placed], the spirits of their ancestors, their local patron 
god, and the deity of their particular calling in life. In praying 
to the gods, the blessings which each has it in his power to 
bestow are to be mentioned in a few words, and they are not to 
be annoved with greedy petitions ; for the Mikado in his palace 
offers up petitions daily on behalf of his people, which are far 


more effectual than those of his subjects. Rising early in the 
morning, wash your face and hands, rinse out the mouth, and 
cleanse the body. Then turn towards the province of Yamato. 
strike the palms of the hands together twice, and woiship, 
bowing the head to the ground. The proper posture is that of 
kneeling on the heels, which is ordinarily assumed in saluting a 
superior.' 

Then follows a specimen prayer : * From a distance I rever- 
ently worship with awe before Ame no Mi-hashira and Kuni no 
Mi-hashira, also called Shina-tsu-hiko no kami and Shiiia-tsu 
hinie no kami [the god and goddess of wind ; see art. Naturb 
[J apanese], vol. ix. p. 236^], to whom is consecrated the palace 
built with stout pillars at Tatsuta no Tachinu in the department 
of Heguri in the province of Yamato [cf. art. Magic [Japanese], 
vol. viii. p. 297*, ritual 4]. I sa}- with awe, deign to bless me 
by correcting the unwitting faults which, seen and heard by 
you, I have committed, by olowing off and clearing away the 
calamities which evil gods might inflict, by causing me to live 
long like the bard and lasting rock, and by repeating to the 
gods of heavenly origin and to the gods of earthly origin the 
petitions which I present every day, along with your breath, 
that they may hear with the sharp-earedness of the forth- 
galloping colt.’ (Other analogous prayers follow, addressed to 
other deities, for which see Satow, ‘ The Revival of pure 
Shin-tau,’ in TASJ iii., App., Yokohama, 1883, p. 72 ff.) 

Without emphasizing the artificial nature of 
these prayers, which, in spite of the express aim of 
their author to the contrary, are patently insjured 
largely by Buddhist tendencies and especially by 
Chinese ideas, we may question whether tiiey were 
ever used by the worshippers for whom they were 
intended, for the first five volumes of Ilirata's book 
were not printed till 1829, and the following four 
not till some time after his death, which occurred 
in 1843. 

Official norito are composed to this day, for all 
special occasions (e.q. , the conferring of posthumous 
honours on early Mikados, invocation of the gods 
of war, etc.). On the other hand, the common 
people offer informal prayers to various familiar 
gods — e.g., to Inari, originally the protector of 
agriculture, then a kind of Japanese Providence, 
viffien they are sowing rice or beginning a com- 
mercial enterprise, etc. The worshii>per who may 
be seen standing in front of a temple, pulling the 
white cord that rings a bell to attract the attention 
of the god, and then praying for a moment with 
clasped hands, is usually ottering a personal peti- 
tion of the most paltry kind. The more general 
type of modern prayer asks for ‘ peace to the land, 
safety to the household, and abundant harvest.’ 
But modem Shinto prayers, like those of twelve 
hundred years ago, are always essentially positive, 
inspired by human wisdom alone ; and, whenever 
a somewhat elevated moral or mystical idea appears 
in them, it is the result of Buddhist influence. 

LrrsRATURS. — See the sources cited in tko article. 

Michel Revon. 

PRAYER (Jewish).— I. Biblical asd pre- 
Talmudic. — As far back as we can trace its 
history, we find prayer occupying a central posi- 
tion in the Jewish religion. It was an inseparable 
accompaniment of sacrifice, and its significance in 
the religious life of the individual and of the nation 
at large increased in the same degree as the know- 
ledge of the power, justice, and goodness of God 
advanced. A profound conception of the nature 
of prayer is betrayed in the designation ttphilldh, 
which, according to Goldziher, really means ‘ in- 
vocation of God as judge.’ In the mouth of almost 
all the important characters of the OT, from 
Abraham onwards, we find personal prayers — 
prayers of thanksgiving and praise, of intercession 
and confession. A very characteristic example is 
found in Solomon’s prayer at the dedication of the 
Temple (1 K 8 ”'“), which, altliougli undoubtedly 
of a later date, contains ail the four kinds of 
prayer mentioned above. Down to the last days 
of the first Temple there were no formal prescribed 
prayers — not even a general command to pray. 
Prayer was rather, both in form and in contents, 
an individual thing, nor was there any kind of 
precept as to its time or place. In Dt 
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we meet for the first time with forms of prayer, 
which are to be uttered on the occasions of offering 
the fiistlings and the tithes. Among the prayers 
of individuals before the Exile those of the prophet 
Jeremiah are of the highest order (Smend, AT 
Religionsgeschichte^, p. 263 f . ). 

1. The prophets. — The work of the prophets in 
making religion more of an inward thing, which 
found expression chiefly in their low estimate of 
the sacrificial cult, did not have its full effect 
among the mass of the people till the time of the 
Exile, when it found its natural expression in the 
prayers of the Jews. Towards the end of the 
Exile a prophet (Is SS’) describes the temple of 
the future as a ‘ house of prayer for all peoples.’ 

2. The Psalms. — At a later date the prayers 
known to ns as ‘ the Psalms ’ took their rise, but, 
owing to a tendency of a still later period, they 
were referred back to remote antiquity — to the 
time of David. They are far more probably the 
fruit of the religion of the prophets, giving in 
prayer-form the thoughts that had entered into 
the consciousness of the people from the teach- 
ing of the prophets. After the return from the 
Exile, and when the second Temple had been 
erected, the Psalms became the Temple liturgy, in 
spite of the fact that, to a considerable extent, 
they formed a protest against the sacrificial cult 
of the Temple. That God desires and needs no 
sacrifice, but only the pure heart and the good 
deed, is a constantly recurring theme of the 
Psalms. Besides the moral teaching of the religion 
of the propliets, the Psalms deal chiefly with the 
sufferings of the people— particularly of the right- 
eous — the sins of the nation and of the individual, 
memories of the nation’s past, hopes of the final 
mercy of God, and His justice and power in nature 
and in history. 

The collecting of the Psalms, which was grad- 
ually accomplished between the Exile and the 
Maecabaean period, was undoubtedly made in the 
first place for liturgical purposes ; still it is very 
questionable, in the case of many Psalms, whether 
they were originally composed as songs for the 
congregation, while, in tlie case of others, the 
titles themselves as well as internal evidence point 
to their liturgical use. In form the Psalms are 
very varied and differ much in value, but, as far as 
their contents are concerned, they represent the 
highest product of the religious poetry of all 
nations. 

* After reading the prayers of other nations, no unprejudiced 
critic wouid deny that the Hebrew Psalms stand out unique 
among the prayers of the whole world, by their simplicity, 
their power and the majesty of their language, though, like all 
collections of prayers, the collection of the Psalms also contains 
some which one would not be sorry to miss’ (Max Muller, ‘On 
Ancient Prayers,’ in Semitic Studies in Memory of Rev. Dr. 
Alexander Kohut, Berlin, 1897, p. 40). 

3. The synagogue. — The Psalms, which indeed 
still presuppose the sacrificial cult, and were sung 
in connexion with it, symbolize the transition to 
the new form of worship which we find in the 
synagogue. The origin of the synagogue is hidden 
in obscurity, but it is pretty certain that the work 
of Ezra, in introducing the T6rah as the law-book 
and book of devotion for the whole people, led to 
the institution of the synagogue {beth hakifneseth, 
‘ house of assembling ’ ; then translated Gr. <rvra- 
ytoy/i along with Trpoaevxv)- The first mention of 
synagogues seems to occur in a Maecabaean Psalm 
(74*). In the first place the synagogue served the 
purposes of religious instruction, and was the 
means by which the TOiah entered into the flesh 
and blood of the people — a result which we see 
clearly in several Psalms (19*"** 119). In the read- 
ing of the T3rah, with accompanying translation 
and explanation in the Aramaic dialect of the 
people, which took place on all the Sabbaths, feast- 


days, and the market-days (Mondays and Thurs- 
days), the people were at first entirely passive, 
being merely listeners. Gradually prayer was 
added — at first only in the form of several import- 
ant sections of the T6rah, which bore the character 
of a devotional or edifying reading, and which 
were repeated by the people as a sort of confession. 
This is the so-called Sh‘ma (Dt 6*‘® 11**'^*, Nu IS*’"**). 
It was regarded by Josephus (Ant. iv. viii. 13) as 
an institution that had long existed. Gradually 
the Sh’mcC was provided with a framework of in- 
troductory and concluding pieces, which were no 
longer taken from the T6rah, but were original 
compositions that, as far as their contents were 
concerned, were prayers in the real sense of the 
term. 

Besides these, there arose, perhaps at the same 
time, a quite independent prayer, which was 
designated as the prayer xar i^oxvv, as t‘phillah. 
This prayer, Avhich has gone through a consider- 
able historical development and in its later form 
was called Sh‘m6neh 'Esreh (i.e. ‘eighteen,’ be- 
cause it contains eighteen benedictions), seems to 
be influenced in some way by the Hebrew Psalm of 
Sirach (51*^). The oldest part of the prayer is 
composed of the first three and the last three 
benedictions. The Sh’mbneh 'Esreh remains to 
the present day the real congregational prayer of 
Judaism. It is very well suited to this purpose, 
as it unites in simple speech the four chief kinds 
of prayer (thanksgiving, praise, petition, and con- 
fession), and gives expression to them from the 
standpoint of the people as a whole. 

4- Family prayer. — Along with the synagogue 
the home also became a place of worship. It is 
doubtful whether the praying three times a day 
mentioned in Ps 55” and Dn 6'“ was a standing 
institution. In any case it is certain that at an 
early date family prayer, with a special liturgy for 
the evening of the Passover and for the beginning 
and end of the Sabbath (Qiddush, Habhdalah), 
was customary. Then, too, prayer was offered at 
the beginning and end of every meal ; and, later, 
on the occasion of every enjoyment whatever, at 
the commencement of every important work, at 
every outstanding event or experience, a special 
yrdkhdh (blessing) was spoken. Thus in course of 
time every activity of life, every place, and every 
portion of time were permeated with thoughts of God. 
The demand that every action should be l^shem 
shdmdyim (‘ to the name of God,’ ‘consecrated to 
God ’) was thus literally fulfilled and ‘ the whole of 
life became a Divine service with interruptions’ 
(M. Steinschneider). 

5. Rivalry between synagogue and Temple. — 
This new form of worship in the synagogue and in 
the home constitutes perhaps the greatest and 
most radical reform in the whole history of the 
Jewish religion. For, although we possess no 
historical report of any revolt against the intro- 
duction of this worship, there naturally existed 
from the beginning a deep-seated opposition be- 
tween the ancient Temple cult, which presupposed 
only one central sanctuary, and the synagogues, 
which existed in countless numbers and could be 
erected even beyond the confines of Palestine, 
wherever Jews were to be found. In the Temple 
a hereditary priestly aristocracy conducted the 
service, while the new form of worship was based 
on a purely democratic foundation, and any one 
who possessed sufficient knowledge and commanded 
respect might officiate. In the one case sacrifices, 
which at least in part were of a sacramental nature 
(e.g., the sacrifices of atonement and purification), 
formed the chief part of the service, while the 
liturgy had only a secondary place. In the syna- 
gogue, on the other hand, the model of a purely 
spiritual service was seen for the first time. Here 
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there was to be found notliing mystical or sym- 
bolical — only prayer and instruction, without any' 
ritual accompaniment. In this lespect the sy’na- 
gogue is the most real result of the prophetic 
religion. It made Judaism entirely independent 
of the Temple, and prepared men’s minds for its 
overthrow. 

6. Use of the popular dialect. — It is also worthy 
of mention that everywhere the dialect of the 
people was used in prayer along with Hebrew'. In 
fact, in many important prayers the popular lan- 
guage was prescribed for those who did not know 
Hebrew. The Egyptian Jews in particular, who 
used the Septuagint instead of the Hebrew 
originals in divine service, developed also a Greek 
prayer-book. The numerous prayers contained in 
the Apocrypha and the Pseudepigrapha indicate 
how rich this literature must have been. 

The early Christian litur^ is entirely modelled on the 
Jewish. This is seen not only in the LoM’s Prayer, which is 
entirely composed of parts of Jewish prayer, but also in the 
other ancient Christian prayers as well as in the whole organiza- 
tion of the service. 

7. Consequences of the destruction of the 
Temple. — After the fall of Jerusalem and the de- 
struction of the Temple the synagogue, which had 
for long been the most important representative 
of Jewish religious life, became the only centre 
uniting the Jews of the Dispersion. From this 
time onwards the scribes sought more and more to 
establish, as far as possible, uniformity in the 
services. With the exception of a few ancient 
prayers in the Aramaic dialect {e.g., the Qaddish), 
Hebrew alone came to be used in public prayer. 
The language of the pray'ers also became more 
fixed ; in particular, the Hh’moneh 'Esreh under- 
went what was for the time at least a final revision ; 
new prayers for the service of the congregation 
were composed ; the time and the outw'ard form of 
the service as a whole were more and more fixed 
with painful exactness. While at an earlier date 
the element of instruction held the chief place, 
now prayer came to occupy an equally important 
position. The reading, translation, and explana- 
tion of the Scriptures on Sabbaths and feast-days 
continued to form an integral part of the service. 
In addition to the reading of the T6rah, lessons 
were also read from the Prophets, to which the 
name haphtardh (i.e. ‘ closing ’) was applied, be- 
cause they concluded the service, or because they 
concluded the reading of the Tdrah. The explana- 
tion of the sections read from the Tdrah was called 
the Midrash, and developed CTadually into lectures 
based on a Scripture text and embracing the whole 
body of Jewish religious and national ideas. These 
lectures formed the model for the Christian 
sermon. 

The classical work of Zunz, Die gottesdien^tliche Vortrdge der 
JudeUy gives a critical history of the Midrash and at the same 
time of the sjmagogue service, while it brings out clearly the 
intimate historical connexion between prayer and sermon, which 
mutually completed and enriched each other. 

The content of the prayers was widened after 
the destruction of the Temple, when the desire for 
the restoration of political independence, tlie re- 
building of the Temple, and tlie re-introduction of 
its worship came to occupy an important place. 
This desire appears, for the most part, in connexion 
with the Messianic hope, which is found in prayers 
from the time of Siracli, but first obtained decisive 
significance in the consciousness of the people after 
the great national catastrophe. This hope appears 
now in a gross form in the purely external concep- 
tion that an earthly saviour would free the people 
from misery and servitude, now in a deeper and 
more spiritual form in the vision of the coming of 
the Kingdom of God (Malkhiith shdmdyiin), i.e. the 
time when God sliall be acknowledged and wor- 
shipped by all peoples, and when righteousness and 
peace shall reign on the whole earth. 
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This thought finds full expression in the prayers 
appointed for the New Year Festival and for the 
Day of Atonement, partly composed at the 
beginning of the 3rd century A.D. 

As an example we may refer to the prayer ascribed to Rabh 
(175-247) based on Sirach 36 (33)lff : ‘ l^y then Thy fear on all 
Thy creatures, that all beings may worship, that all whom Tin lU 
hast created may fall before Thee, and that all may make one 
only covenant to do Thy will with all their heart, as we have 
long known that the pow-er and the might belongeth unto 
Thee, and that Thy name is exalted over all that Thou hast 
created.* 

In the liturgy associated with these two festivals 
the creative religious genius of Talmudic Judaism 
was specially' manifested. For the richness ol this 
New Year’s liturgy in beautiful and thoughtful 
prayers was really the first thing to lend a religious 
significance to this festival, and to give it the 
place which it has since held in the popular con- 
sciousness alongside of the festival of the Day of 
Atonement as one of the chief festivals of the 
year. These prayers, in which the national element 
recedes into the background, ascribe to God tlie 
dignity of the world’s J udge on the one hand and 
that of the forgiving Father on the other, and offer 
us a clear view of the whole Jewish system of 
doctrine regarding sin, repentance, and forgive- 
ness. 

II. Talmudic and medIjETAl.—i. Prayer 
and service in the Talmud.— The predominating 
place which the synagogue service came to occupy 
in the religious life finds outward expression in 
the fact that the Mishnah, the official law-book 
(closed about A.D. 200), begins with the treatise 
B'rakhdth, which deals with prayer in all its 
aspects. The wealth of material contained in this 
treatise, as well as in the treatises M'gilldh and 
Ta'anith in the Mishnah, and in the contempor- 
aneous but unaccepted collection Tosephta, was 
materially increased in the followinj' three 
centuries in the high schools of Palestine and 
Babylon, and its religious and historical signifi- 
cance has never been sufficiently appreciated. In 
spite of the scruples entert.iined among Jewish 
scholars about reducing prayers to a fixed form, 
and although they even censured those who could 
not vary them, and opposed the writing down of 

rayers (• Those who commit prayers to writing 

urn the Torah’ [Tos. Sknbbdth, xiii. 4]), the 
necessities of life brought about a uniformity' 
in the synagogue service and partially even in 
family worship. This was the case among the 
whole people, the individuality' of the woishipper 
being disregarded. It required several centuries, 
however, before congregational prayer really 
assumed a fixed form. Within the prescribed 
prayers room was of course left at various places 
for the individual needs of the worshipper. 

This stated synagogue service was of the 
greatest importance in the religious training of the 
people. Prayers were ottered three times every 
day (shaharith, minhah, mdaribh) ; on Sabbaths 
and feast-days a fourth supplementary prayer 
(musdph) took the place of the earlier sacrifices. 
By means of these services the most important 
religious duties, tlie chief doctrines of Judaism, 
and the most important hopes of his nation were 
ever afresh brought home to the consciousness of 
the worshipper, so that he never was actually 
freed from the atmo.sphere of prayer. 

On the other hand, there was a danger in these 
pray'ers which were fixed and unch.angeable as to 
hour, content, and form. They tended, among the 
masses of the people, to make prayer a imiely 
extemal and mechanical affair. Hence the scholars 
who were the framers of the public liturgy con- 
stantly emphasized that prayer was to be legai ded 
not as an obligatory service, but as a ‘worslii]' 
with the heart’ — that ‘ God desires only the heart. 
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Accordingly, short prayers were frequently recom- 
mended, and as early as the beginning of the 
3rd cent, a short extract was taken from the 
S/i'moneh ' Esreh (Hcibhintnu). In this connexion 
there is a specially sigmticant conception for which 
we have no term in any other ancient language— 
not even in the NT — namely, kawicanah, ‘devo- 
tion’ (more exactly kawwCinCitli hallebh, ‘direction 
of the heart’). The kawu-dnah is, in numerous 
passages in the Talmud, demanded as the chief 
requirement for every prayer. These passages 
have been collected by jlaiinonides ( 12 th cent.), 
who has expressed the demand for contemplative 
devotion in the following form : 

‘ Praj er without devotion is no prayer at all. The man who 
has prayed without devotion ought to pray once more. He 
whose thoughts are wandering or occupied with other things 
need not pray. . . . What then is devotion ? One must free 
his heart from all other thoughts and regard himself as stand- I 
ing in the presence of God. Therefore, before engaging in 
prayer, the worshipper ought to go aside for a little in order to 
bring himself into a devotional frame of mind, and then he must 
pray quietly and with feeling, not like one whocarries a weight 
and throws it a,way and goes farther. Then after prayer the | 
worshipper ought to sit quiet for a little and then depart. 
The pious folk of old waited an hour before prayer and an hour 
after, and engaged in prayer for a whole hour. . . . One ought 
not to go to prayer immediately after jest or frivolous talk, or 
conversation, quarrelling or anger, but only after a discourse 
of a religious tenor’ {Mishneh Tdrah^ HiUkhdlh T^killdh 
iv. 15f.). 

2 . Social significance of the service. — Since in 
the prayers of the congregation the individual’s 
private interests had to take a second place, the 
public services constituted an important social 
factor. In the synagogue there xvas no room for 
egoistic prayers, and even in the prayers for the 
congregation requests for material good were 
subordinated to petitions for the enli^itening of 
the spirit and for moral power. As tliese prayers 
did not satisfy the individual needs of the wor- 
shipper, a number of personal prayers were formed 
for private devotion whicli ditl'ered in outward 
form from the prayers of the congregation by the 
use of tlie singular, while the latter invariably use 
the plural, 'riie-e personal prayers were said at 
the end of the public worship (cf.Elbogen, 

p. 41). They are oliaracterized by a special tender- 
ness and inwardness and only a few of them have 
been included in the Jewish Prayer Book. As an 
example of these private prayers we may quote 
the prayer of R. Yehuda, tire redactor of the 
)Mishnah, which is still preserved in the daily 
morning prayer : 

‘ May it be Thy will, eternal God, our God, the God of our 
fathers, to keep us [in the Prayer Book ‘me’} from insolence 
that is foreign to us, or arrogance that is our own, from an e\il 
man, an evil fate, an evil instinct, an evil companion, an evil 
neighbour, from the tempter who brings destruction, from a 
cruel judgment-seat and a cruel eneni}', be he a son of the 
covenant [i.e. a Jew] or be he a stranger' {B<rdkh^th^ 166). 
A number of other private prayers are found translated in the 
present writer’s Bousset's Ret des JudentUTJis . . . kritisch 
untersucht, p. 99 f. 

Beautiful thoughts on prayer are to be found 
scattered through the whole of the Talmudic 
liteiature, and they testify to a sound moral 
judgment as well as to keenness in psychological 
iii.sight. We may here quote the most interesting 
sentence : 

‘ It can be discovered from the prayers of a man, whether he 
be a talmidh Mkham [i.e. a man of culture in the moral and 
religious sphere] or a bor [i.e. an uncultured person]' (Tos. 
Berdkhbth, i. 6, and parallel passages). 

3 . External form of the service. — Regarding the 
external form of tlie service, we can gather very 
little from ancient sources. The reason for this 
silence is, of course, to he found in the absolute 
simplicity of the service, which was devoid of 
anything like ceremony. Owing to the lack of 
any written prayer-book in the age of the Talmud, 
the prayers had to be spoken by a reciter {sh'liah 
sibbUr, lit. ‘deputy of the congregation’; later, 
hazzan), and the people took part in them, repeat- 


ing in many places ‘ Amen,’ but often expressing 
their agreement in longer responses. Any full- 
grown male Jew might act as leader in prayer, but 
the duty was preferably entrusted to the most 
learned. The leader went (at least in Babylonia ; 
cf. Elbogen, Studien, p. 33) to a lower place in 
front of the worshippers and prayed standing, 
witli his face turned towards the sacred ark. The 
congregation, consisting of at least ten male adults, 
stood during a part of the prayers (particularly 
during the Sh‘m6neh 'Esreh, which thus came to 
be c^led ' Amidhah). At other parts they bent 
their heads, and at some portions sank down on 
their knees. During prayer the worshippers 
covered themselves with the prayer-cloth (tallith), 
which was provided with fringes (slsith). On 
week-days the phylacteries {t‘philltn) were also 
worn on the head and the left arm. The use of 
these was based on the literal interpretation of the 
two passages contained in the Sh’md (viz. Dt 6 * 
and Nil IS*’®-). The tallith and t‘philltn were 
supposed to serve as memorials (6th), but not as 
amulets. Neither to any of the customs mentioned 
nor to prayer at all (contrasting with Christianity) 
was there any kind of material influence asciibed. 
Nor, as was expressly emphasized, did the bene- 
diction of the priest have any external effect, ‘ as 
God but not the priests can grant blessing’ 
(Siphre, § 43, on Nu 6 "). Moreover, the strict mono- 
theism of the Jews permitted no kind of mediation 
in prayer by higher beings. Only in a few places 
(and in none of the official prayers) do we find 
the angels called on to intercede, while eminent 
scholars protested emphatically against the custom. 
It was not till the Middle Ages, when, owing to 
external oppression and internal ignorance, a 
darker spirit took possession of Judaism, that the 
expression ‘ the angel of mercy ’ was introduced 
into the Prayer Book by the l^abbala. Even the 
names of the angels invoked in prayer — Sandalphon 
and Metatron — show that we have here to do with 
ideas introduced from without. 

The olo.se of the Talmud (c. A.D. 500), when all 
Jewish traditions were reduced to writing, did 
not by any means give the liturgy a stereotyped 
form, although prayer-books can be traced back to 
the 7th century. On the other hand, we have 
now, much more than formerlj’, alongside of the 
statutory prayers, to reckon with the minhdgh, 
i.e. the local usage which not only decided on 
form and use and created many new prayers, but 
also often directly opposed the Talmud. In conse- 
quence of the dispersion of the Jews in the different 
lands, climate and external circumstances exerted 
quite as strong an influence on the minheigh as the 
language, cu.stoms, and civilization of the neigh- 
bouring peoples. In order to restrict the variety 
that thus arose in the ritual, the G'onlm, or heads 
of the Babylonian high schools, whose authority 
was recognized by all Jews, gave reasoned 
decisions, in answer to questions addressed to 
them. These decisions were then collected, and 
are preserved to the present day. We have to 
thank the G' 6 n!m for the first ordered form of 
prayer with reasons for the same, called Siddur, of 
which the oldest extant is that of Ga 6 n 'Amram 
(9th century). Special importance attaches to the 
Siddur of Ga 6 n Sa'adya (10th century). The 
later and more complete collections of this kind 
were called Mahzor (lit. ‘ year-cycle ’) — an expres- 
■sion which came to be used for prayer-books 
generally, particularly in connexion with the 
feast-days. 

In spite of all decisions and ordered forms for 
prayer, in spite also of all endeavours of the great 
codifiers (among them Maimonides the 

attempt to obtain uniformity of service was not 
successful. In fact, there came to be two groups 
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of sharply contrasted liturgical services which were 
further subdivided into many smaller groups : (1) 
the Palestinian group, which permeated the nations 
of N. Europe, and thus came to be called the 
‘ German ’ ; and (2) the Arabic group, which drew 
its adherents from the Jews dwelling round the 
Mediterranean (with the exception of Greece and 
Italy), and, as it was in use principally in the 
Peninsula, was called the ‘ Spanish ’ group. These 
two groups, which still exist alongside of each 
other, difl'er particularly with regard to the 
oetical prayers which, since the 8th cent., it has 
een customary on the feast-days and on certain 
Sabbaths to insert in the principal prayers. 

4. The synagogue poetry. — Little can be dis- 
covered with regard to the origin of the synagogue 
poetry — piyyut, as it was called. 

It is not at ail improbable that the Syrian and Greek hymns 
of the Church had an influence in the matter. The term 
applied to the poet of the sj nagogue — pai\dn or pctyynt (from 
fl-oiTj-njO — points at once to a foreign origin. Zunz rightly em- 
phasizes the fact that the Jews had in their Psalms an ancient 
foundation, to build on which they required only the fitting 
materials. Any account of the history of the piyyut must be 
based on the work of Zunz, hit synagogale Poesie des MitteU 
alters. 

The oldest poetical compositions were without 
rhyme or metre, and for the most part with alpha- 
betical arrangement of the lines and sections. 
Rhyme is found as early as the 8th cent. , while verse 
measure was introduced by Spanish poets after the 
second half of the 10th century. 

Zunz traces the origin of synagogue poetry to the tendency 
‘to give to the history and sacred traditions of Israel a form 
enn<^led by art and beautified by song, and (by changing the 
commanded service into a spontaneous homage) in this way to 
make the synagogue to the Jew what the Olympic games and 
tragedies had l>een to the Greek— a place where the national 
genius was embodied and spiritualized, w'here it was seen and 
felt to be the costliest possession of the community and of 
every individual ’ {LiUraturgesch. der synagogalen Poesu, 

p. 22(.). 

The authors of the oldest synagogue poems are 
unknown to us. These were composed, no doubt, 
for the most part by the leaders in prayer them- 
selves, and were, to begin with, only listened to by 
the congregation but not repeated. Before long, 
however, these poems were also sung, so that the 
voice of song in divine service, which had been 
.silent since the destruction of the Temple, was 
heard once more, and the leader in prayer became 
the precentor. Poetical sections were lirst inserted 
in the passages preceding and following the Sh’md ; 
hence tlieir names (yoser, dphdn, ziilnth). But the 
main endeavours of the paitdnim were directed 
towards adorning the first blessings of the t’phil- 
Idh. The compositions belonging to this class 
were called q’rohhdh (cf. Syr. kiirdbhd, ‘mass’). 
Further poetical compositions were provided for the 
Day of Atonement (abhodhah, a de.scription of the 
Temple service at that day in old times), for 
shdbkudth [' azhdrCth, enumerations of the precepts 
of the Torah), for the 9th of Ab (the day of 
mourning for the destruction of the Temple, 
called qlndth, ‘lamentations’), and for the seventh 
day of the Feast of Tabernacles, called hbshdnOth. 

‘In course of time the plyyiit found its way into every part 
of the religious life and e\ ery j>ortu>n of tlie servu'e. Nor was 
It confined to the synagoirue. It entered into the family, and 
had its place there at the Sabbath mealb, at the close of the 
Sabbath, in the joys as well as m the sot rows of the house, at 
births and at funerals ’ (Zunz, Du synagogale Poesie des Mitlel- 
alters, p. 70). 

Material for the piyyut was found in the inex- 
haustible wealth of ideas contained in the Midrash, 
whose place was gradually taken in the course of 
the centuries by the piyyut, as the ever-increasing 
number of poetical compositions quite displaced 
the lecture. 

A specially important kind of synagogue poetry 
is the s‘lihdh, prayer for forgiveness, penitential 
prayer. The service for the Day of Atonement w.as 
the first to be enriched with special prayers, which 


belong in part even to the age of the Talmud. 
The length of the service, which lasted from morn- 
ing till evening, and the special significance of the 
day led to the expansion of the liturgy. Thus 
Bible verses referring to God’s forgiveness were 
collected, and poetical prayers dealing with the 
same subject were composed. T\\e q’robhuh, along 
with these s’lihdith, was called mdamadh. The 
s’lihOth became in course of time even more artistic 
in form and rich in content. Special pieces pro- 
vided with a refrain were called pizmon. The 
ditl'erence of content between the piyyut and 
s'lihdh is thus stated by Zunz : 

* The piyym gives history and Midrash, the yulihdh feeling 
and pre.sence ; the piyyut tends to become prophecy, the 
s^lihdh a psalm ’ (tb. p. SS). 

While in the piyyut the element of teaching is in 
the forefront, the s’lihdh is in form and content 
more the expression of the feelings with which the 
people Avere filled, and thus more a prayer in the 
strict sense of the term. The chief theme, Avhicli 
is treated in endless variations, is sin and suffering. 
The unceasing affliction which a thousand years of 
persecution brought upon the Jews finds as touch- 
ing expression as does the believing humility with 
which they sought the reason of their misery in 
themselves rather than in the injustice of God. 
Wealso find the undyinghope that God will finally 
put an end to their sorrows. Thus the s’liliOth are 
the most valuable testiiuony to the piety of the 
Jewish people during the Middle Ages, and must 
from this point of view be regarded as the continua- 
tion of the Psalms. 

See, further, for the synagogue poets, LlTKll.t- 
TURE (Jewish), III. 5, Ibn Gabirol, Ibx Ezra, 
Halevi. 

5. Influence of philosophy. — In spite of the fact 
that we possess synagogue ]>oem.s fioni almost all 
the Jewish philosophers of the Middle .^ges, from 
Sa'adya onwards, and although tlie greatest poets 
were also philosophers, we have comparatively 
only a few philosophic prayers (c.y., ‘the King’s 
Crown ’ of Gabirol). The leason for this striking 
phenomenon is probably to he found not so much 
in tlie difficulty of clothing philosophic thought in 
prayer form as in the tact tliat prayer was an 
attempt to satisfy the claims of the lieart by warm 
personal outpourings, w hich the coldness of philo- 
sophic rationalism rendered well-nigh impossible. 

6. Influence of mysticism. — If there are few 
traces of philoso])liy proiier in the prayers of the 
.synagogue, mysticism, on the other hand, has 
exercised a most harmful influence, since the end 
of the 12th cent., on both the conception and the 
content of praj er. 

‘ Althoucrh the more respectable mystics did somethin'; for 
spiritual relignon and for devotion as opposed to thoughtless 
formalism, i et the lituriry lost more than it gained by their 
influence ’ (Zunz, Die Ktius, p. 24). 

Since the bej^inning of the 16th cent, the 
liturgy has hardly been enriched except by addi- 
tions from the ^abbalil, which only burdened the 
form and content of the service. On the other 
hand, the mystical sect of the ^asidim, which 
arose about the middle of the 18th cent., originated 
a most important movement among the people. Tliis 
movement directed itself chietiy against the rigid 
codiHcationof all matters relating to prayer brou,L:lit 
about by Joseph Qaro’s ritual code, called Shulhan 
'Aruhh (1565), which had i)een generally acknow- 
ledged since tiie end of the 16th centur}*. In oppo>i- 
tion to it, the ^Tasidtm denied that the traditional 
form and tlie appointed times of prayer were bind- 
ing, and, in place of meaningless habitual repeti- 
tions, demanded devotion .springing from personal 
inspiration. Unfortunately this important move- 
ment, which at first seemed likely to be so fruit- 
ful, soon exhausted itself, owing to the opposition 
of the rabbis and to internal degeneration. 
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III. Modern conditions. — Since the last 
quarter of the 18th cent., when the Jews, especi- 
ally in German}', began to participate in general 
culture, an important change has gradually come 
over the Jewish service. It was no real innova- 
tion to provide the Prayer Book everywhere 
with a translation into the language of the 
country, for, as early as the 16th cent., Italian, 
Spanish, and Jewish-German translations had 
appeared. The innovation rather concerned the 
service itself. Refined taste demanded a correspond- 
ing form, and changed circumstances called for a 
partial change in the contents of the prayers. In 
particular, the greater part of the poetry of the syna- 
gogue no longer suited the needs of modern times. 
It was only after hitter contests that in the course 
of the 19th cent, a series of reforms were generally 
accepted in the whole of W. Europe. In the first 
place, the sermon in the language of the country, 
tvhich in Germany and elsewhere for various 
reasons had wholly fallen into disuse, was reintro- 
duced. Prayers in the popi ’ ’ ’ ’of 

those in Hebrew, and the la- 

gogal poetry, have not, however, been so gener- 
ally accepted. A number of congregations have 
also introduced choir-singing and even organs to 
accompany the prayers, as well as a shortening 
and reformation of the old chief prayers. One 
congregation in Europe (viz. the leformed congrega- 
tion in Berlin, founded in 1845) and many American 
congregations have absolutely broken with tradi- 
tion, by keeping the Sunday instead of the Jewish 
Sabbath, by alraosc entirely abolishing Hebrew as 
the language of prayer, by creating a completely 
new liturgy, whicli omits all the national memories 
and hopes, by doing away with the separation of 
men and women in the synagogues, and by pray- 
ing with the head uncovered. In this way the 
unity of the liturgy is irrevocably lost. Thus the 
divine service, which for more than two thousand 
years had been the chief mark of the unity of 
Judaism, has become a bone of contention among 
opposing parties — a circumstance which has not 
failed to exercise a baneful influence on the whole 
religious life. 
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PRAYER (Mexican). — The great repository of 
Mexican aboriginal prayer is the work of Bernar- 
dino de Sahagun, Historia General de las Cosas 
de Nueva Espana (3 vols., ilexico, 1829), in which 


he furnishes us with numerous examples of Aztec 
devotion, of a public and ritual as well as of a 
private character. As he lived and worked in the 
generation immediately succeeding the Spanish 
conquest of Mexico, and had abundant oppor- 
tunities of meeting and speaking with natives who 
well recalled the times of Aztec paganism, there is 
no reason to believe that these productions are not 
the genuine outpourings of the Aztec mind or that 
they have in any manner been sophisticated. 

The ritual and public prayers consist for the 
most part of appeals made to the various gods on 
the occasion of religious festivals, war, sacrifices, 
baptisms, funerals, and purifications, or in time of 
pestilence, and are extremely hortatory in tone, 
the purpose being the edification of the hearers. 
Particularly noteworthy are the prayers to Tezcat- 
lipoca on the occasion of confession. These are of 
the most intense earnestness and lofty in tone and 
language. Nearly all the ritual prayers are of 
considerable length, and are obviously the pro- 
ducts of a priesthood possessing ample time for 
pious consideration. It is only occasionally that 
Mexican prayer throws any light on the theological 
beliefs of the Aztec people, and, as practically 
every deity is addressed in the most exalted terms, 
it is impossible to judge the relative importance of 
the gods from the prayers offered up to them. 

Private prayers, which appear to have been of a 
ritual character, were ofl'ered up to avert poverty, 
to obtain the necessaries of life, for agricultural 
reasons, and, indeed, for heavenly assistance in 
every activity of life. The exhortations of parents 
to children, which have frequently been called 
prayers and are so characteristic a feature of 
Mexican life, are, in reality, advisory sermons 
embracing codes of conduct for young people. 
The whole body of matter has been brought 
together in the sixth book of Sahagun’s work 
mentioned above. Lewis Spence. 

PRAYER (Muhammadan). — i. The ritual of 
the daily salat. — The most important part of the 
Muslim liturgy was, from the beginnings of Islam, 
the ritual prayer, the so-called qalat. Muham- 
mad’s intention in prescribing this ceremony as a 
religious duty to his followers was undoubtedly to 
imitate the ritual prayer of the Christians and 
Jews in the Orient, at least as far as it was know n 
to him. Like this prayer, the IMuslim salat con- 
sisted chiefly of prostrations, praises of God, the 
reciting of formulae, etc. The name salat is not 
originally Arabic, but borrowed from the language 
of the Eastern Christians and the Jews (viz. the 
Ar.amaic .xniSs), 

The Muslim law prescribes in great detail how 
a Muslim must perform his salat. A considerable 
proportion of these regulations may really he 
based upon the old sunnah (the common practice) 
of the Prophet and his contemporaries, but many 
of the rules concerned with details, as to which 
there still existed difi'erence of opinion in the first 
centuries after Muhammad’s death, must be of 
later date. 

When performing a ftiidf, a Muslim stands, raises his open 
hands on either side of his face, and says: ^ Alldhu akbar!’ 
(‘ God is most great ! ’). This ejaculation is called takblr (or 
takbirah). Then, still standing, he recites some verses of the 
Qur'an, especially the Fatihah (t.e. the opening chapter, i. 1-7). 
After this recitation the various inclinations and postures 
follow (described, e.g., by E, W. Lane, Manners and Customs of 
the Modem Egyptians, London, 1895, ch, iii., with figures in 
the text) : (1) the worshipper first inclines his head and body 
till his hands reach the height of his knees, and then rises 
again (this is called the rtikiV, ‘inclination’); (2) then he pro- 
ceeds to the first prostration (sujud), dropping gently on his 
knees, placing his hands on the ground a little in front of his 
knees, and putting his forehead also to the ground ; (3) he 
raises his head and body (but his knees must remain on the 
ground) and performs the second sujud. This completes a 
rak'ah {i.e. one of the subdivisions of the galdt). Having 
finished one rak'ah, the worshipper rises to his feet and goes 
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through the same again (the recitation of some verses of the 
Qur’an, theruku' and the two suiuds). Before the ritku and 
before and after each sujud of every rak'ah he recites the 
takbir ; and after the last rak'ah he recites : (1) the shahddah 
(i.e. the confession of faith) ; (2) a salutation over the fh^phet, 
and (3) a second salutation (the tasllinah, i.e. the invoking of a 
blessing, saying 'al-mlam 'alaikum’), which is considered by 
most Muslims to be addressed to the guardian angels who watch 
over the worshipper. 

At first — at least immediately after the hijrak 
■ — the Prophet used to turn his face towards J^eru- 
salem during the salat, like the J ews. But in the 
second year after his arrival at Medina a revela- 
tion (Qur’an, ii. 136-145) changed this, Muhammad 
having quarrelled with the Jews in that town. 
Ever since that time the Muslim must turn his 
face towards Allah’s house, the Ka'hah at Mecca, 
to perform the salcit. 

While performing the salcit, the worshipper is 
in a state of consecration (ihram) and must observe 
special prescriptions. According to the primitive 
conceptions, every worshipper was supposed to he 
exposed to particular dangers from evil spirits 
when he was adoring his Lord. Many of the 
religious observances of the salat may originally 
have had no other purpose than to protect the 
worshipper against the maliciousness of the 
demons.^ Thus ( 1 ) he must take care that his 
body is sufficiently covered ; according to the 
Muslim lawbooks, a woman must cover her whole 
body during the salat (except her face and her 
hands) ; and a man at least the part of his body 
between his waist and his knees ; the heads of both 
men and women are also supposed to be covered. 
(2) He must say before reciting the Qur’an verses : 

‘ I seek my refuge near God from Satan ’ (cf. 
Qur’an, xvi. 100), and raise his hands in pro- 
nouncing every takbir in order to avert the evil 
spirits that may be present (or, according to the 
Ranifites, he must do so only in pronouncing the 
first takbir, the takblrat al-ihram ; cf. Goldziher, 
‘ Zaubereleraente im islamischen (Jebet,’ in Fest- 
schrxft-Nbldeke,_ Giessen, 1906, i. 320-325). (3) 

Special emphasis is laid on ritual ablution before 
the salat. It was a general custom of the ancient 
Arabs to employ water as a charm against demo- 
niacal influences (see Goldziher, ‘Wasser als 
Damonenabwehrendesmittel,’ in ARW xiii. [1910] 
20-46) ; some of the earlier Muslim scholars held 
that an ablution was necessary before every salat 
(cf. Qur’an, v. 8 ), but this view was rejected by 
other faqibs (see Goldziher, Die Zdhiriten, Leipzig, 
1884, pp. 48-50). According to the four orthodo.x 
/fgA-schools, a ritual ablution (ivudu or ghusl) is 
required before the salcit only when the worshipper 
is in a state of ritual impurity. It must be 
observed, however, that the ritual ablution is 
usually considered simply as a purification (see 
art. Purification [Muslim]) ; the original purpose 
of this ceremony may have been forgotten by 
the Muslims. (4) Further, it is desirable for a 
Muslim to recite the formulse of the adhdn 
[i.e. the call to prayer; see below) before beginning 
a salat — at least when he is not already summoned 
by the adhdn that is chanted from the mosque. 
This usage must also be regarded as a kind of 
cUarm ; the demons are supposed to flee when they 
hear the sacred words of the adhdn. 

2 . Obligatory and supererogatory daily salats. 
— Some of the earlier verses of the Qur’an (see xi. 
116, xvii. 80f., XXX. 16f., Ixxiii. 1) require Mus- 
lims to perform the srddt thrice every day — in the 
morning before sunrise, at the close of day, and 
during a part of the night. To these saldts another 
was added after the hijrah, the ‘ middle safdt’ 

r See for the following rules especially A. J. Weneinck, 
‘ Animismus und Daraonenglaube im Untergrunde des jud- 
ischen und islamischen rituellen Gebets,’ Der Islam, iv. [1913] 
219 ff., and ‘ Die Entstehung der muslimischen Reinheitsgesetz- 
gebun^,’ ib. V. [1914] 6S-S0; I. Goldziher, ‘Die Entblossung; dee 
llauptes,’ ib. vi. [1916] 301 ff. 


(salat al-wustd), mentioned in Qur’an, ii. 239, 
probably an imitation of the Jewish mid-day 
prayer (the minhah). Moreover, the Prophet, 
according to the tradition, used to perform saldts 
on various other occasions. In the first genera- 
tions after his death it was a subject of discussion 
which of the daily saldts must be regarded as obliga- 
tory, and there was also ditterence of opinion as to 
the exact times of day at which the Prophet had 
usually performed his devotions.' But gradually 
it was recognized in the whole Muslim world that 
the five following saldts were obligator}- for every 
Muslim: ( 1 ) the salat al-subh (at daybreak); (2) 
the salat al-ztihr (at noon, or rather a little later, 
when the sun has begun to decline) ; (3) the salat 
al-'asr (in the afternoon, about half-way between 
noon and nightfall) ; (4) the salat al-maghrib (at 
sunset, or rather about five minutes later, for it is 
forbidden to perform a salat just at sunrise or 
sunset, because the heathen Arabs used to do so) ; 
and (5) the salat al-ishd’ (at nightfall, when it is 
quite dark). Each of the five prescribed periods 
ends when the next commences, except that of the 
salat al-pibh, which ends just before sunrise. 
The worshipper is recommended, however, to per- 
form every salat as near the beginning of the pre- 
scribed period as possible. The salat at daybreak 
must consist of two rak'ahs, that of sunset of 
three, and each of the others of four ; it is meri- 
torious to add some supererogatory raK ahs to each 
of the five daily salats. The four _;f 7 /i-schools dis- 
agree as to the exact number of these voluntary 
rak'ahs. 

The three following daily saldts, though not 
prescribed by the law as obligatory, are regarded 
as commendable and meritorious : 

(1) The ^alai at-tahajjad (the night-sa(d() mentioned in some 
verses of the Qur’an (see above).— This salat had evidently 
been gradually neglected by most of Muhammad’s followers 
at Medina; not all the members of the continually increasing 
Muslim community could show so much zeal for the service of 
their Lord, and Allah at last yielded to their wishes ! (see 
Qur’an, Ixxiii. 20). This salat was no longer to have an obli- 
gatory character. Nei'ertheless it is still regarded as very 
meritorious by the Muslima It must consist of an even 
number of rak'ahs — two, four, or more. The middle third of 
the night is thought to be the best time for this devotion. 
Hence in many Muslim lands a sign is given in the mosque 
about midnight to announce the time of the tahajjrul. 

(2) The salat al-vhtr. — It is meritorious to make odd the 
even number of rak'ahs of the last salat of the night [i.e. the 
salat al'ishd' or the tahajjad) by adding an odd number of 
rak'ahs or at least one rak'ah. Usually the salat al-icitr is 
added to the saitit al-'isha’ (since most people neglect the 
tahajjud). A well-known tradition says : ' Allah is uatr (odd) 
and loves the vitr.' and the Muslims therefore pay a certain 
respect to every odd number. According to the Hanifites, the 
salat al-ahtr is even obligatory. 

(3) The salat al-quhd (salat in the morning) at the time 
between sunrise and noon, consisting of from two to twelve 
rak'ahs. — This ceremony also is not obligatory, though some of 
the earlier Muslim scholars thought it was. According to some 
traditionalists, it was a custom of the Prophet to perform this 
salat every morning, but this is denied in many other tradi- 
tions. 

3 . The mosque and the daily public service in 
the mosque, — The so-called mosque of the Prophet 
at Medina was only an open enclosure, adjacent 
to his dwelling. On one side there was a kind of 
portico, a Hat roof supported by wooden pillars. 
This was where Muhammad usually performed his 
saldts, either alone or with some of his followers. 
But this mnsjid was used also for various other 
purposes ; it was, e.g. , the place where Muhammad 
received the embassies of Arabian tribes and where 
lie gave banquets to his guests. We maj' assume 
that the houses of other men of rank at Medina 
had also a masjid of the same type.® Originally 

1 See, for further details, M. T. Iloutsma, ‘ lets over den 
dajrelijkschen palat,' Theolog. Tijdschnft, xxiv. [1890] 127 ff. ; 
Goldziher, ‘Die Becieutune der Naohimttagszeit i>n Islam,' 
ARW ix. (1906] 293 ff. ; T. Ndldeke and F. Schwally, Gesek. des 
Qordtis^, Leipzig, 1909, p. 57, n. 1 ; E. Mittwoch. ‘ Zur Entsteh- 
ungsgesch. des islamischen Gebets und Kultus,’ IF, Phil.- 
hist. Cla^, 1913, p. 11 ff. ; Wensinck, in Der Islam, iv. 232 ff. 

2 Maqrija {Khx{a^, Bulaq, 1270, ii. 270. 11) Ra\s that there 
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the mosque in Muslim society took the place of the 
old heathen majlis, the open space near the tent 
or dwelling of the head of the tribe where all 
deliberations of the tribesmen took place (see 
H. Lammens, ‘Ziad ibn Abihi,’ in Rivista degli 
studi orientali, iv. [1911-12] 24011'.; L. Caetani, 
Annali ddV Islam, Milan, 1905, i. 432 ff. ; C. H. 
Becker, ‘ Zur Gesch. des islamischen Kultus,’ in 
Der Islam, iii. [1912] 394 f.). Once a week the 
Muslims were convoked to an assembly in Muham- 
mad’s masjid — a usage probably originally intro- 
duced by the Prophet in imitation of the weekly 
congregations of the Christians and Jews. But 
the Muslims assembled on Fridays — at least at 
Medina, some time after the hijrah. One Friday, 
just before the service, a caravan with merchan- 
dise arrived at Medina, and most of the believers 
forgot their religious duty, being occupied in 
buj’ing and selling. Then Qur’an, Ixii. 9, was 
revealed : 

* When the call to praj er soundeth on Friday (or on the day 
of the congregation), then go to praise the Lord and abandon 
business,’ etc. 

About A. H. 7 or 8 a muibar, a sort of wooden 
thione or raised seat with two steps, was placed in 
Muhammad’s masjid, and the Prophet always sat 
upon this when presiding at the meetings (see 
Becker, ‘ Die Kanzel im Kultus des alten Islam,’ 
in Festschrift-JS’oldeke, pp. 331-351). On special 
occasions Muhammad and his followers went out 
of Medina to the mxisalla (the place where the 
salat and other ceremonies were performed in the 
open field). Later, a lance was carried before 
the Prophet as an emblem of his authority ; on 
the musalla this lance was stuck into the ground 
before him, marking the direction of the Kabah.* 

After Muhammad’s death the Muslim liturgy 
remained very simple. In the great encampments 
of the Arabs in the conquered countries each of 
the tribes had its own masjid, where the tribes- 
men assembled. There was also a general masjid 
near the dwelling of the wali, the head of the 
place or the governor of the province. Originally 
this head mosque was very simple, often being 
only a large open square, surrounded by a ditch or 
by walls and with an open portico in front facing 
towards Mecca, supported on stone pillars and 
covered with a roof (see, e.g., Tabari, i. 2489). It 
was a general place of meeting, not reserved for 
the Friday service and other religious purposes. 
AVhen general deliberation was necessary, the 
believers were convoked to a public salcit before 
the further tran.sactions, and the wali, or, in the 
residence, the khallfuh himself, presided at these 
meetiinrs (see Goldziher, in ZDMG xlix. [1895] 
315 ; Beliidsorl, ed. M. J. de Goeje, Leyden, 1866, 
p. 229. 3 {Fragmenia hist, arahic., ed. de Goeje 
and P. de Jong, do, 1869, p. 217. 5] ; al-Bayan al- 
Mughrib, ed. K. Dozy, do. 1848, p. 55. 16 ; al- 
Fahri, ed. W. Ahlwardt, Gotha, 1860, p. 95. II ; 
Becker, in Der Islam, iii. 395 ; and Lammens, in 
Riviita degli studi orientali, iv. 242 fl'.). The 
Umay 3 ’ad khallfahs and also many of their high 
fnnction.aries in the provinces used to sit on a 
minbar in these assemblies just a.s the Prophet 
had done before them. At first, however, this 
was regarded by some people as improper for a 
xmli ; the khallfah 'Umar forbade 'Amr, his 
governor of Egypt, to sit on a minbar. 

It was only gradually that the mosque became 
a place e.xclusivel}' dedicated to worship ; a regular 
daily service was instituted, and the Muslim 

were nine xnasjids at Medina besides that of the Prophet; see 
also the traditions concerning the masjid al-^irdr (mentioned 
in Qur'an, i\. lOS) 

1 At a later time it was still a custom in some Muslim 
countries to indicate the direction towards Mecca by means of 
a staff or lance, behind which the leader of the 5 ufdf placed 
Inmself. The salat was then performed 'ala ’l.'asil (i.e. in the 
'I'rection of this staff) 


liturgy began to develop and take fixed forms. 
The service of the Christian churches and Jewish 
synagogues may have influenced this development 
(see esp. Mittwoch, ‘ Zur Entstehungsgesch. des 
Islam. Gebets und Kultus ’ ; and Becker, ‘ Zur 
Gesch. des Islam. Kultus’). It became a general 
custom to announce the times of the daily salat 
from the minarets of the mosque (the origin of 
the minaret i.s discussed in detail by H. Thiersch, 
Pharos: Antike, Islam xind Occident: Beitrag zxir 
Architekturgeschichte, Leipzig, 1909). The adhan, 
which is chanted from the minaret by the mxiad- 
dhin, consists of the following formulm : 

‘ God is most great ' (this is said four times) ; ‘ I testify that 
there is no God hut Allah ' (twice) ; ‘ I testify that Muhammad is 
Allah’s apostle ’ (twice) ; ‘Come to prayer'’ (twice) ; ‘Come to 
security ’ (twice) ; ‘ God is most great ’ (twice) ; ‘ There is no 
God but Allah.’ 

The public salat in the mosque requires a leader, 
since all worshippers must perform the prescribed 
ceremonies together and at the same moment ; 
every mosque has its own imam, who officiates 
over all who may be present at the times of the 
daily salats.^ It must be observed that the posi- 
tion of this imam is very different from that of a 
priest, since he does not perform any sacramental 
action ; he is only the leader of the salat, and, 
according to the theory of Muslim law, he may 
even cede his place to any other member of the 
congregation who is competent for the office. The 
beginning of the salat is announced in the mosque 
by a second call to prayer, the igdmah, which 
consists chieflj’ of the same formulae as the adhan 
(most of the formul® of the iqamah, however, are 
recited only once, and the words, ‘ The time of the 
salat is [now] come,’ which are twice repeated, 
must be inserted after the formula, ‘ Come to 
security’). The imfini then places himself before 
the mihrab, the niche that indicates the direction 
to Mecca,^ and performs the salat with the congre- 
gation. Only the voice of the imam, who recites 
the prescribeli formula, may be heard during the 
salat. In the great mosques, however, where the 
congregation is usual!}' so numerous that the be- 
lievers cannot all see and hear the leader, the 
takbirs of the imam, marking the various postures 
of the salat (see above), are repeated loudly by 
persons especially charged with this office (the 
muballighs). 

4. The Friday service and the public salat on 
feast-days and other occasions. — On Friday the 
salat al-jxiniah (the salat of the Friday) must be 
substituted for the ordinary noon-prayer. It is a 
service celebrated by tlie whole community in the 
head mosque {jdmi) of the place, consisting chiefly 
of two parts: the khutbah (‘ sermon ’) and a salat 
of two ralcahs. In later times the khutbah pre- 
ceded the salat ; hut this was not the original 
usage. According to Muslim tradition, it was an 
innovation introduced by the first Umayyad Mofl- 
fah, Mu'auiyyah. Before the beginning of the 
sermon the adhan, which has already been chanted 
from the minarets, is repeated in the mosque. 
The preacher (khatib) tlien delivers his sermon, 
standing on the minbar, and holding, as prescribed 
by ancient custom, a staff or wooden sword (or a 
bow) in his hands (see Preaching [Muslim]). 
When tlie khatib has finished his khutbah, he 
descends from the minbar, tlien the iqamah is 
chanted, and the whole congregation performs the 
two prescribed rak'nhs of the salat al-jiim'ah. It 
is con.sidered meritorious to perform, before and 
after the obligatory Friday salat, the usual super- 
erogatory rak'ahs of noon. 

Tlie Fiiday seivice formerly required a general 

I Other persons perform the lower offices in the mosque — 
lightini? the lamps, sweeping the mosque, attending to the 
receptacles for \sater necessaiw for tlie alilutions. etc. 

-bee fuither, on the mihrdb, N. Rhodokanakis, in WZKM 
XIX. [1905] -.iUOff., and x\v. [I'Jll] 71 ff. 




PRAYER (Roman) 


199 


assembly of the Avhole community. jMci-lim law 
therefore forbids that this service shouid be cele- 
brated in ditlerent mosques of the same town, 
unless the place is so populous that it would be 
practically impossible to assemble in one mosque. 
Moreover, according to the Shafi'ites, the mlat al- 
jurriah is valid only when at least forty persons 
join in it ; the Ranilites, on the other hand, hold 
that no fixed number is required, and that the 
Friday seivice can be validly celebrated by an 
imam and only three persons. 

Twice a year, on the two Muslim feast-days (at 
the end of the fasting month and on the luth of 
the month of Dhu’l-hijjah, in connexion with the 
sacrificial feast of the pilgrims in the neighbour- 
hood of Mecca) a special service, the salat al-id 

feast-salat ’) is celebrated which resembles the 
Friday service in many respects. There are, how- 
ever, some points of difi'erence : (1) the time re- 
commended for the salat al-'icl is the morning, 
about half-way between sunrise and noon ; (2) it 
is supposed in the lawbooks that this ceremony 
should take place not in a mosque but in the open 
field; (3) the service consists of a khiitbah and a 
^alat of two ralcahs like the Friday service, but 
the salat must precede the hhuthah ; and (4) the 
adhan and iqamah are omitted ; the muaddhin be- 
fore the service only calls : ‘ Al-snlata jamiatan ! ’ 
(‘ [Now perform] the safdf together!’). We may 
assume that in all these respects the teast-^afdf is 
still more ancient than the Friday service. 

Another religious assembly takes place on each 
evening of the fasting month. It is counted meri- 
torious to perform the ^alat al-tarawih (‘ the salat 
with pauses ’) after the daily salat al-'a^r in this 
holy month. This ceremony consists of twenty 
ralcahs, each pair of which is separated from the 
rest by a tasllmah (see above). Though this salCd 
is not obligatory, many persons usually take part 
in it. This great zeal for the^afnf al-tarCnmh can 
only be explained by its particular connexion with 
the holy fasting month. 

When there was a great drought, the pagan 
Arabs tried :to induce rain by enchantments. 
These heathen practices were replaced in Islam by 
the salat al-istisqa’ (‘ the salat for imploring 
rain’), a public service that differs little from the 
service on the two feast-days. It is still character- 
ized bj' the following ceremony : after the salat 
the imam and the other worshippers who are 
present move about and shake their upper gar- 
ments ; this custom is probably to be regarded as 
a survival of Arabian heathenism (see Goldziher, 

‘ Zauberelemente im islamischen Gebet,’ pp. 3U8- 
312). During an eclipse of the sun or moon a 
public service is celebrated which resembles the 
feast-s^rldf in most respects. As regards details of 
the liturgy on these and other occasions, the 
opinions of the different yigA-schools disagree. 

Literature. — Besides the works mentioned throughout see 
esp. C. Snouck Hurgronje, Mekka, Hague, 1S88-S9, li. 7Sff., 
The Achehnese, Leyden, 1906, i. 61 ff., 80 ff., 230 ff., ii. 283, and 
‘ Islam und Phonograph,' in Tijdschnft van het Bataviaasch 
Genootschap, \lii. [lOnu] 401-404 ; E. Sell, The Faith of Islam, 
London and Madras, 1&80, p. ISSff ; A. J. Wensinck, 3/oAam* 
med en de Joden te Medina, Leyden, 1903, p. 102 ff., and the 
first and second chapters of the various Muslim fiqh-hooks. 

Th. W. Juyxboll. 

PRAYER (Roman). — As in many other phases 
of religion, the religious life of the Romans otters 
an exceptional opportunity for the study of prayer. 
Between the prayers of Cato and those of Marcus 
Aurelius we have, as it were, a complete gamut of 
religious experiences, and, though tnese two land- 
marks are less than 400 years apart, Cato represents 
many centuries before his time, and Marcus 
Aurelius is the prototype of many centuries to 
follow. Prayer, as distinguished, on the one hand, 
from magic and, on the other, from mystical ab- 


sorption, is the orthodox communication between 
man and those poweis outside of him which are 
called God or gods according to circumstances. 
Upon the orthodoxy of the act depends this distinc- 
tion, and it is this element of orthodoxy alone that 
distinguishes primitive prayer from the mazes of 
magic, and advanced prayer from the formlessness 
of mystical absorption — so true is it that primitive 
prayer is closely akin to magic, and advanced 
praj-er to religious absorption. 

But, before we begin even this outline study of 
Roman prayer, we should make ourselves fully 
aware of three facts: (1) that the actual number 
of Roman prayers transmitted to us is relatively 
small ; (2) that many prayers, so called, especiallj- 
those in the poets, do not represent trustworthy 
evidence, and are apt to be either fanciful or under 
Greek influence, and therefore not available for 
our pic'-ent purpose ; and (3) that there is scarcely 
an optiation in the world more delicate, and there- 
fore more difficult, than the attempt to deduce the 
religious attitude of the individual from the formal 
experiences handed down to us. 

I. Primitive prayer. — Here it should be noted 
that this title includes not only prayer as practised 
in the historical period which we call primitive 
and prayer as practised in later times by persons 
of primitive intelligence, but also many primitive 
forms of prayer retained by religious conservatism 
and practised by all orthodox persons. This ob- 
servation is very necessary owing to the peculiar 
conditions under which the religious life of ancient 
Rome had its development. This development 
represents a series of accretions — a mechanical 
rather than a physiological growth. Man's 
spiritual evolution expressed itself not nearly .so 
much in the transforming of the old formula as 
in their absolute conservation and the adding to 
them of outer coatings, new tree-rings of more 
modern thought. This was possible because of 
the absolutely formal character of all Roman 
religious concepts ; and the only exceptions to it 
are found in the more spiritual cults of the Orient 
and in the impotent enthusiasms of a spiritual 
philosophy. The success of primitive prayer de- 
pended principally upon two things— the scrupul- 
ous exactness of expression and the correctness of 
the name and title of the deity addressed. Exact- 
ness of expression is an absolute requisite. This 
idea is, ot course, common to both prayer and 
magic, and the orthodox}" of the one and the illegi- 
timacy of the other form almost the only criteiion 
of distinction. The question whether all primitive 
prayers were of a rhythmical character — the 
carniinn, common to both prayer and magic — is a 
ditticult one to answer,' but certainly very many 
primitive prayers were, for we have instances of 
them. 

Every effort was made to obtain the strictest 
verbal accuracy, on the theory '' that whatever 
was said had legal validity.® The formulse them- 
selves were collected and preserved in the books of 
the priests.' The fornmlm were never changed, 
even though the language was so archaic that the 
priests themselves scarcely understood it. This 
was true, e.g., of the prayers of the Salii, of which 
Quintilian ® says : 

‘The prayers of the Salii were scarcely understood by the 
priests themselves, but religious conservatism forbade the 
changing of them, and the consecrated forms must still be 
used.’ 


1 Cf. R. Westphal, Theorie der griech. Metrik, Leipzig, 
1887, iii. 1, 67, Allgemeine Metrik, Berlin, 1892, p. 223 ; C. 
Zander, Vers. Hal. aniiqxd, Lund, 1890, p. 36. 

2 Verba certa ; Cic. de Fat. Deor. li. 10, and Paul. p. 88, s.v. 
* Fanum.’ 

3 Cf. Festus, p. 173: ‘As the tongue has spoken, so is the 
law'; and Cic. de Oral. i. 245. 

4 Gell. xm. 23. 1. 


5 Inst. Or. I. 6. 40. 
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In the cult of the Arval Brothers’ a similar 
state of aflairs existed, and as a safeguard against 
mistake the priests used prayer-books out of which 
they sang as they danced. In other cases the 
worshipper repeated the words of the prayer as 
they were said by an assistant.” The penalties for 
an error were indeed great, for a trifling mistake 
rendered the whole performance null and void. In 
the year 176 b.c.,® at the celebration of the Latin 
Festival, the otficiating magistrate from Lanuvium 
forgot to pray for the Roman people, and, w-hen 
the matter was discovered, the senate referred it 
to the pontifical college, who in turn decreed that 
owing to the omission the festival could not be 
considered as performed and must be gone through 
all over again, and, as the magistrate from Lan- 
uvium had made the mistake, Lanuvium must pay 
the cost of the new performance ; and Plutarch 
remarks : 

* In later ages one and the same sacrifice was performed 
thirty times over because of the occurrence of some defector 
mistake or accident in the service — such was the Roman rever- 
ence and caution in religious matters.’ ^ 

In relation to this verbal accuracy, we find our- 
selves between the realm of magic and that of law. 
Regarded as a charm, the prayer needed to be 
absolutely accurate in order to be efl'eetive, but in 
prayer regarded as a legal transaction such ac- 
curacy was equally important. 

E.g.t in the year 200 ac. we read that ‘ the Roman people 
directed the consul to vow games and an offering to Jupiter. 
But the vow Buffered a delay ; the Pontlfex Maximus Licinius 
asserted that one could not make a vow of an indefinite sum 
because this money ought not to serve for the needs of the war 
but should be put apart at once and kept apart and not be 
mixed with any other money, for, if such a mixture took place, 
the fulfilment of the vow would be irregular. . . . The consul 
was asked to consult the College of Pontifices to know whether 
it were possible to vow in regular form an indefinite sum. The 
Pontifices replied that the vow was possible and entirely 
regular. The consul, repeating the exact expression of the 
Pontlfex Maximus, pronounced the vow in the form employ^ 
previously for five year vows.’ t 

We shall have occasion below to return to the 
legal aspect of Roman prayer, but, before leaving 
the interrelation of prayer and magic, it is import- 
ant to notice that they have one other point in 
common, namely, that they depend for their effec- 
tiveness upon a knowledge of the exact name of 
the object addressed. In order that a prayer may 
be eft'ectual, it must be addressed not only to the 

roper deity, but to some particular phase of that 

city’s activity as expressed in some adjective or 
cognomen. Hence the development of a great 
science of nomenclature — lists of gods and lists of 
cognomina.* 

It is the same line of reasoning that makes it 
desirable to keep secret the name of one’s special 
deity so that one’s enemies may not be able 
to take advantage of it in prayer and call forth 
one’s gods by the mysterious process of exawgu- 
ratio. Hence Servius’ tells us that in pontifical 
law special precautions were taken that the gods 
of the Romans should not be called by their right 
names, in order that they might not be exaugu- 
rated. Similarly, Maerobius says ; 

‘ It is certain that every city has a god under w’hose protec- 
tion it is placed ; and the Romans had a mysterious custom, of 
which many persons are ignorant, that when they were be'^ieg- 
ing a citv and thought they were on the point of capturing it, 
they worked the deities by means of a certain formula. With- 
out this they did not think the city couhl be captured, or, at 
least, they would hare considered it a saeriJege to take the gods 
captive. It uas for this reason that the Romans always kept 
cop.'-ealed the name of the cod who protected Rome, and even 
the Latin name of the City.'s 


5 Cf. art. Arval Brothers. 

2 Verba prceire prcefari ; Sacra Carmina prcecantare. 

3 Cf. Livy, xli. 16. * Coriol. 25. 5 Liv\ . \xxi. 9, 

® Cf. the Indigitamenta; G. Wi'.&owa, De dis ilomanorum 

indigetibus et novenndibus di^pvtatio, Marburg, 1642; J, B. 
Carter, De Deorum Romanorum Cognominihns, Leipziir, 1898; 
Warde Fowler, Rel. Expcr. of the Roman Reopte, p. lo'i. 

■ .En. ii. 3.=il. ? Saf. iii. 9 


Of course, much nonsense was talked among tlie 
antiquarians regarding the secret name of Koine 
and of the god who protected Rome, and very 
possibly the secret names were so secret that they 
never existed, imt the principle underlying the 
whole discussion is a genuine one. 

Practically all the writers on Roman religion, 
w'ith the exception of Warde Fowler,^ have un- 
duly emphasized the magical and the legal bargain- 
ing aspects of Roman prayer. These two aspects 
■were indeed prominent, but alongside of them 
existed, if only in embryo, the concept of the 
power and greatness of the deity and the power- 
lessness of man. ‘ The language is the language 
of prayer, not of compulsion or even of bargain- 
ing.’ 2 We see this most clearly in the famous four 
prayers in Cato’s ‘Farm Almanack’ — prayers 
which are such precious and unique documents 
that the quoting of them in full is better than 
many pages of explanations. 

Prayer for the cattle at the jlou'ering of the pear-tree^ {CdXo, 
de Re Rust. ISl f.) : ‘ At the flow'ering of the pear-trees make 
sacrifice for the cattle. . . . Thus shall the offering be made. 
Give to Jupiter Dapalis a measure of wine, as much as you see 
fit. On the day of the sacrifice let there be a holiday for the 
cattle, the herdsman, and for those who make the sacrifice. 
When you have to make the offering, you shall do as follows : 

0 Jupiter Dapalis, in regard to the sacrifice of a measure of 
wine which I make to thee in my house and in my family, 
mayst Thou be graciously increased by this sacrifice." Then 
wash your hands and afterwards take the wine, saying, “0 
Jupiter Dapalis, mayst Thou be increased by this sacrifice which 
1 make unto Thee, mayst Thou be increased by this wine which 
I offer Thee."’ 

Prayer before the harvest (i 6 . 134) : ‘ Before commencing the 
harvest, it is necessary to sacrifice a pie in the following 
manner : The sacrifice of a female pig should be made to Ceres 
before harvesting the following— spelt, wheat, barley, beans, 
and turnips. Before sacrificing the pig, invoke with incense 
and wine Janus, Jupiter and Juno. Present the pig to Janus 
with this prayer, “0 Father Janus, in offering Thee this pig I 

ray that Thou wouldst be propitious to me, to my sons, to my 

ouse, to my family. Be Thou increased by this offering." 
Then offer the sacred pig to Jupiter, saying, “0 Jupiter, in 
offering Thee this pig, I pray that Thou wouldst be propitious 
to me, to my sons, to my house, to my family. Be Thou 
increased by this offering.” Afterwards give wine to Janus as 
follows : “ O Father Janus, just as m offering the pig to Thee I 
prayed good prayer to Thee, for the sake of this thing mayst 
Thou be increased with the wine which I offer Thee." And 
thereafter pray to Jupiter as follows: “0 Jupiter, mayst 
Thou be increased with this offering, and mayst Thou also 
be increased with the wine which I offer Thee." Thereupon 
slaughter the pig.’ 

Prayer on making a clearing (ib. 139) : ‘ According to the 
custom of the Romans, thus should a clearing be made. Make 
an expiatory sacrifice of a pig and recite the following prayer : 
“ Whether Thou be god or goddess to whom this wood is 
sacred, be there paid to Thee thy due, the expiatory sacrifice of 
a pig for the cutting of this sacred wood. For this purpose, 
whether I perform the sacred act or others do so at my com- 
mand, may it be well done, even as it has been done. With 
this intention I sacrifice this pig in expiation, and I turn to 
Thee my pious pravers that Thou should&t wish to be kindly 
disposed toward me, my house, my dependents, my sons. 
Therefore mayst 'fhou be increased by this pig of expiation 
which 1 am offering to Thee."’ 

Prayer at the lustration of the farm (ib. 141) : ‘Thus should 
the lustration of the fields take place. Thus shall you order 
the suovetaurilia to be led about them : “With the consent of 
the gods and with every favourable omen, I commit to 5 'ou, O 
Manius, the task of leading the suovetaurilia about my farm, 
my fields, my land, in whatsoever part you should think best 
that they should be led about.” Then make libation with wine 
and invoke according to formula Janus and Jupiter, and speak 
as follows : “ O Father Mars, I pray and beseech of Thee that 
Thou wouldst be well willing and propitious to me, to my house, 
to my dependents ; and for this reason I have ordered that the 
suovetaurihashould be led around my fields, my land and mj'farm, 
that Thou shouMst hold back, hinder and drive away sickness 
visible and in\ isible, desolation, rum, damages and storm ; and 
that Thou shouidst cause to grow and prosper the fruits of the 
soil, the grain, the vineyards and the thickets ; that Thou 
shouMst keep in safety the shepherds and the sheep ; that Thou 
shouidst give prosperity and health to me, to my house and to 
my dependents. For the^e reasons, and because, as I have said, 
I am lustrating and causing to be lustrated my farm, my lands, 
and my fields, mayst Thou be increased by this suovetaurilia 
which is being offered Thee. O Father JIars, mayst Thou be 
increased by this suovetaurilia which is being offered Thee.’” 

2 . Prayer as a votum. — Prayer in the religion 
of the Roman State xvas virtually a bargain 

1 Rel. Exper. of the Rmnnn People, p. lS2ff. 2 /(,. p, 199 ^ 
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between man and god, whereby man, the party 
of the first part, agreed to pay to the god, the 
party of the second part, such and such things if 
the god, the party of the second part, performed 
certain acts for man, tlie party of the first part. 
Such prayer was called a votiim, a ‘ vow,’ because 
the important and distinguishing feature was the 
promise to pay if service was rendered. As a rule, 
payment was not made until the deity had per- 


It was no longer a formal process by which man 
obtained physical benefits fiom the gods either by 
compulsory magic or by legal bargaining. It became 
instead an ett'ort of adoration, a communion with 
God, a moment of spiritual exaltation ; ‘ and it 
was into this atmosphere that Christianity came. 

Literature. — G. Wissowa, Religion xind Kultxis der Romer, 
Munich, 1902, p. 318 If. ; W. Warde Fowler, The Religious 
Experience of the Roman People, London, 1911, passim, 
and esp. pp. 181-191 ; Brissonius, De fonnulis et sollemnibus 


formed the desired acts. But there was one populi Romani verbis, Halle and Leipzig, 1731, 1. 1-69 ; S 


imrtnTfaTif rfiYOPritinn t,f> this crpneral rule the Sudhaus, ‘ Lautes und leises Beten,’ HMx. [1906] 185 £E. ; 

important exception to tms general ruie, cue ^ Leipzig, 1888-90, hi. 578 ff. ; S. 

dcvotio, in which case payment was made in Dill, * to Marcus London, 

advance. It is not at all impossible that such i906, .. , , v v ■ tt, i’iiru, s.r. ‘Prajer.’ 

payment in advance may have been intended as a Jesse Benedict Carter. 

means of binding the god and thus exercising a PRAYER (Teutonic).—!. Prayer to the gods, 
species of compulsory magic. The devotio is the — Our knowledge of heathen prayer among the 
vow uttered by a Roman general in the moment of Teutonic peoples is very scanty, and comes almost 
battle whereby he agrees to give up his own life entirely from Scandinavian sources. From the 
in order that his army may be victorious. If he prose Edda we learn that prayer was a regular 
succeeded in this act of self-destruction, it was part of the worship of the Aesir and Asynjur. 
felt that the gods had accepted his death, and NjortSr is to be invoked for sea-voyages and for 
that, having accepted it, they were compelled to hunting (Gylfaginning, xxiii. [Hie pms. Edda, ed. 
grant the victory to his side. This curious reason- E. Wilken, Paderborn, 1912, p. 32]). Freya is 
ing was carried one step further, and it was particularly well-disposed towards those who pray 
thought that the gods were free from any ohliga- to her for help in love afiairs {Gylf. xxiv. [p. 34]). 
tion if the enemy succeeded in opening their ranks In the sagas we frequently hear of men who have 
and letting him pass through unharmed. a special devotion to Thor, whom they invoke in 

The devotio may therefore be considered as in a difficulties and whom they consult before any 
certain sense forming the link between the magical important undertaking. In these cases it is hard 
and the legal point of view, for all ordinary vota to distinguish between prayer and divination, 
were a strictly legal performance. The favours ‘Tboroll Mostrarskegg made a great saonflee and went to 
demanded of the gods were as infinitely vario^ 

as were the prouiises to pS'y in case of lUllilnient. He put his trust in Christ and named his homestead 

These promises included votive offerings, games, after him; but yet he would pray to Thor on sea-voj ages, and 
sacrifices, the building of an altar or of a temple. in hard stresses, and in all those thinifs « hieh he thought were 

. of T?nman nrowor of uiost account to him (Ldudnamaboh, iii. xiv. 8, in 0. Vlg- 

3. Outward characteristics of Roman prayer. msson and F. Y. Powell, Origines Islandicce, Oxford, 1 M 6 , 1. 
The worshipper faced the image of the god, and, as 149). ‘Then Aur-lyg called upon bishop Patreo, but as for CoU 
the god usually faced west, so the worshipper usually he called upon Thor ' (16. i. vl. 2). 


and the legal point of view, for all ordinary vota 
were a strictly legal performance. The favours 
demanded of the gods were as infinitely various 
as were the promises to pay in case of fulfilment. 
These promises included votive offerings, games, 
sacrifices, the building of an altar or of a temple. 

3. Outward characteristics of Roman prayer.— 
The worshipper faced the image of the god, and, as 
the god usua^ faced west, so the worshipper usually 
faced east. His position, as a rule, was standing, 
though occasionally he walked round the altar.^ 
During the actual prayer itself the worshipper 


In Vigaglum’s Saga, 9, there is an interesting 
example of prayer to Frey : 

‘Thorkel had been forced to sell his land to Glum. Before he 


often Yield the altar.® Generally the hands were departed from Thvera he went to the temple of Frey, leading 
raised, but sometimes special positions were thither an ox, and said: “Frey, who long hast been mj putron, 
, * j . 4.^ ■F’k#a V. A /I D Rud hRst accepted many gifts from me and rewarded me well, 

required ; 6.^., in a prayer to Neptune the hands ^ Glum may iea\e Thveraland 

were stretched out towards the sea,® while in as much against his will as I do now ; let me see some token 
craving to Tellus or Ops the suppliant touched whether thou acoeptest it from me or not." At this the ox 
fho 4 Wo sIqo fiurl rpfprpncps tn kneelins? ' bellowed loud and fell dead, which Thorkel liked well, and he 

the earth. We also find references W Kneeling. thought his pra>er was heard’ (P. B. 

At the end of the prayer there followed the chaillu. The Viking Age, London, 1889, 1. 362). 
moment of adoration (aiforafm), when the wor- 

shipper put his right hand to his mouth ThorgerSr Holgabriiar (also Hoi-Sabrfitir, 

Prayers were .““mal y said m a d HorgabrfiSr) fnd the earnest prayers that he was 

usually a loud voice. This was the natural method B moments of crisis. On 


usually a loud voice. This was the natural method 
in antiquity, just as all reading was done aloud. 
This fact makes possible many scenes in the 
drama when prayers are overheard."^ Silent 
prayer was sometimes motived by modesty,® and 
sometimes by shame ; ® but whispered prayers 
were not orthodox,^® and he who indulged in them 


one occasion Hakon desired her help for his friend 
Sigmund, whom he led into her temple. 

‘ Hakon and Sigmund with a few others went into this house, 
where there were many gods ; it had also many glass windows 
so that there was no shadow in it. At the inner end was a 
woman magnificently dressed. The Earl threw himself down 


•foil fooriilTr ntiHoT tViA QiissnipifiTi of Tiraptisin^ her feet, and lay there a long time. Then he rose up and 
fell readily under tne suspicion or pracrismg ^Id Sigmund that they should make her some offering, lay ing 

magic. the money on the seat in front of her, “ and we shall have this 

4. Spiritual prayer. — Philosophy and_ the token,” said he, “ whether she will accept it or not, that IJav-e 


Philosophy and the 


spiritual cults of the Orient, which entered Rome wished her to let go the ring that she h^as on hf hand. From 
B , . " _ j.Ua Fatv.Ixx/I that HDg j'ou Will obtain good luck. The Earl then laid hold 

at the beginning of the empire, tended to intro- ring, and it seemed to Sigmund as if she closed her 

duce gradually an entirely new concept of prayer, hand, so that he could not get it off. The Earl lay down again 


duce gradually an entirely new concept of prayer. 

1 Serv. ^n. iv. 62. 

^ lb. iv. 219; Verg. aEu. xii. 201; Ovid, Amorcs, i. 4. 27; 
Varro, ap. Macr. Sat. lii. 2. 8. 

8 Verg. uEn. v. 233. * Macr. Sat. i. 10. 21, iii. 9. 12. 

5 For Umbrxa, Tab. Jguv. vi. G. 5 ; for the Oscans, J. Fried- 
lander, Die oskuschen Munzen, Leipzig. 1850, v. 81 ff., Taf ix. 
9-12 X. 18-10 ; H. A. Grueber, Coins of the Roman Republic in 
BHtish Muslim, London, 1910, ii. 323; cf. Quintil. Inst. Or. 
ix. 4. 11 ; Petron. 133. 

6 Pliny, liy vi. 2.51; cf. Daremberg-Saglio, Diet, des Ant., 
Paris, 1877-1916, i 80 ff 

7 Cf. Plaut. Rnden.^, 2oS. ® Cf. Tibull. ii. 1. 83. 

9 Cf. Hor. Epist. 1. 10. bO, where a man prays aloud to Janus 
and Apollo, and whispers a petition to Laverna to give him 
success in cheating ; cf. also Persius. ii. 3 ff. 

10 Cf. Seneca, Ep. x. : ‘ Speak to God as though all men were 
listening.’ 


before her, and Sigmund noticed that he was in tears. Again 
he stood up, and laid hold of the ring, and this tune it was 
loose. He gave Sigmund the ring’ {Flateyjarbbk, i. 144, quoted 
in W. A. Craigie, Scandinavian Folklore, London, 1896, p. S3). 

An instance of prayer addressed to a stone occui s 
in HbreC s Saga, 37 : 

‘Herd’s brother-in-law Indridi wished to slay the bondi 
Thorstein Gullknapr (gold-button), and waited for him on the 
way to his sacrificing house, whither he was wont to go. Whcui 
Thorstein came, he entered the sacrificing house and fell on his 
face hetore the stone he worshipped, which stood there, and 
then he spoke to it’ (du Chaillu, i. 3^3). 

2, Prayer and sacrifice. — The obscure verse in 
Hovamdl, 176 {Die Lteder der altercn Edda, vd 
1 Cf. Seneca, Ep. x. 5, xli. 1. 
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K. Hildebrand, Paderborn, 1912, p. 56), ‘ Betra’s 
6be3it an se ofbldtit,’ may perhaps be translated, 
‘ It is better not to pray at all than to sacritiee 
overmuch ’ ; but it is not clear whether sacrihce 
and prayer are here contrasted or considered as 
practically synonymous. Certainly in Teutonic as 
in other religions the two modes of worship were 
closelj' connected. 

‘ Sacrifice is a praj er offered up vsith gifts. And wherever 
there was occasion for prayer, there was also for sacrifice' 
(Grimm, Teut. Mythol. i. 29) 

Ibn Fadlilan gives a detailed account of the 
woi-'liip of tlie Scandinavian Russians: 

‘As soon as the ship arrives in the haven, each one of them 
goes ashore, taking with him bread, meat, onions, milk and 
intoxicating drink, and makes his way to a tall piece of wood 
set up, which has something resembling a human face and is 
surrounded by small statues behind which are erected still 
other tall pieces of wood. He goes up to the great wooden 
image and throws himself down before it, saying: “O ray lord, 
I am come from distant lands, bringing with me such and such 
a number of maidens, and such and such a number of sable 
skins." When he has counted up all his stock, he proceeds : 
“ I have brought this gift to thee," and lays down what he has 
brought before the wooden statue and says : “ I desire that 
thou wouldst provide me with a merchant who has plenty of 
gold and silver and will ljuy from me all that I wish to sell and 
will challenge nothing that I say." He then goes away. If, 
however, his trade does not proceed favourably and his stay is 
too protracted, he comes again, bringing a second or even a 
thira gift. If he still has difhcuUy in obtaining what he wants, 
he brings a gift to each of the little images and asks them for 
their intercession, saying, “These are the wives and daughters 
of our Lord (C, SI. Frahn, Ibn-Foszlan's und anderer Araber 
Berichte uber die Biissen alterer Zeit, Petrograd, 1823, p. 7ff.). 

Prayei was not always accompanied by ottei'inj^s. 

Sigrdrifa, having been roused from a magic sleep by Sigurd 
Fafnirsbane, makes this invocation : ‘ Hail day ! Hail sons of 
day I Hail night and her kinswoman ! With favourable eyes, 
look upon us w ho are sitting here, and grant us victory ! Hail 
aesir; hail asvnjur! Hail also to the bountiful earth! Give 
wisdom and eloquence to us two glorious ones, and hands of 
healing during our lives!’ {SiQrdnfumdl, ii. 3 [Uildebraod, 
p. 317 f.J). 

When Earl Hakon and Gudbrand were pursuing Hrapp, 
who had plundered the shrine dedicated to Thor, Thorgerijr 
HolgabruiSr, and Irpa, ‘tlie earl went aside by himself, away 
from other men, and bade th,at no man should follow him, and 
so he stays awhile. He fell down on both his knees, and held 
his haniis before his eyes; after that he w’ent back to them’ 
{The Story of Burnt -Yjaf, tr. G. W. Dasent {Everyman’s 
Library], London, 1911, p. 156). 

During his tight witii the Jomsborg Vikings 
Hakon prayed to ThorgerSr Hor5abrut5r, but his 
prayer proved unavailing until he liad sacrificed 
his son felling {cf. Craigie, p, 33). 

3 . Manner of prayer. — Little is known of the 
form and manner of heathen prayer. Tacitus 
[Germ, x.) informs us that among the Teutons 
divination was practised by a priest or pater- 
familias, ‘ having prayed to the gods and glanced 
up to heaven.^ In the sagas we hear frequently of 
worshippers prostrating tiiemseives before images 
of the gods. 

• The island was thickly w’ooded, and Hakon went to a clear- 
ing in the forest, where he lay down, looking to the north and 
prav ed in the way he thought best, calling upon her in whom he 
put all his trust, Thorgerjr Hori5'iliru5r ’ (Craigie, p. 33 ; for the 
heathen custom of turning to the north in prayer cf. Gninm, i. 34). 

Litkrafurb — J. Grimm, Teutonic Mythology, tr. J. S. Stally- 
brass, London, lbS2-i3S, vol. i. ch. iii. ; P. Herrmann, Nordisc'he 
M Leipzig, 1903 , p. 4-l9ff., Deutsche Mytholojie, do. 
libUS, p. 420 ff. ; E. Mogk, Mythologie, Strassburg, 1900, in 
H. Paul’s Gnindriss der geinnanischen Philologie, 111 . 384 ff. 

Exid \VEL.SF0I!D. 

PRAYER (Tibetan). — Prayer is more prevalent 
among the people of the Land of the Lamas tlian 
among any other nation perhaps in the world. 
Tills is owing partly to the extreme devotion 
fostered by tlie hierarcliy which wields the tem- 
poral rule of the country, and partly to the intense 
piety engendered by generations of extreme isola- 
tion from the rest of the world, amidst environ- 
ments where Nature in her severe.st moods tends 
to inspire a superstitious dread of malignant spirits, 
ivlio can be apjieased or coerced only by prayer 
and sacrifice. Prayers are thus ever on the lips of 
the laity in all spare moments, apart from the 
'lily' priestly services in the temples, and in the 


houses of tlie well-to-do, which generally possess a 
small shrine with miniature altar, before which 
domestic prayer is rendered. 

1 . General character of the prayers. — The 
prayers are generally genuine petitions addressed 
to one or more bountiful Buddhas or Buddhist 
divinities, whose spiritual or material succour is 
entreated ; or thej' may be stanzas uttered in 
praise of the particular deity or deities invoked ; 
and, in nearly all, one or other Buddha, human or 
celestial, is referred to in addition to the other 
deity implored. The frequent repetition of such 
formal prayers tends to degenerate into a mechani- 
cal routine. Yet, although the prayers consist 
usually of formal litanies and other rituals ex- 
tracted from the Indian and Tibetan Buddhist 
canonical scrijitures, spontaneous private prayers 
are not uncommon. The present writer has often 
heard Tibetan votaries, after making an offering 
of lamps on the altar of wayside temples, address 
God for spiritual and temporal blessing, for j^re- 
vention of bodily peril or ailment, and for pro- 
vision for daily wants, very' much after the manner 
of Christian worshippers at the present day'. 

2 . Buddhist form of Tibetan prayers. — The 
formal prayers, collected in printed or written 
manuals, consist mainly of extracts from the 
Indian Buddhist canon or from the rituals com- 
l)osed by early Indian and Tibetan monks. The 
class of canonical works furnishing these prayers 
is generally the same as that employ'ed Oy the 
‘ Southern ’ Buddhists of Ceylon, Burma, and Siam 
for the purpose, under the name oi paritta OT pint 
( = ‘ protection ’), and are sutias from the Pali 
canon specially composed and prescribed by 
Buddha himself ■ to be recited as prayers to avert 
malign influence, for recovery from disease, to 
remove physical difficulties, and to procure happi- 
ness and a good rebirth. They are addressed to 
the moon, sun, and various other divinities, especi- 
ally the yak^ha — a general term for the orthodox 
Buddhist god.s on Asoka’s monuments (250 B.C.), 
though latterly viewed as more or less malignant. 
While the Tibetans thus use for prayers the corre- 
sponding canonical texts to the Hinayana Pali 
canon of the Southern Buddhists, “ they have the 
advantage over the latter in that they have trans- 
lated these texts into the vernacular so that the 
people can understand the meaning of the pray'er 
or praise, wliereas the Southern Buddhist laity 
lepeat the texts in the foreign and long dead 
Pali, which is unintelligible to them, making the 
‘ prayer ’ an unmeaning mummeiy. Even the in- 
genious Bon religionists in the remoter districts 
have now generally assimilated their prayers to 
the type of the dominant Buddhists. 

3 . Deities and saints invoked. — The gods chiefly 
invoked by the Tibetans are found by the present 
writer to be orthodox Buddhist gods. For, con- 
tiary to the statements of Western writers on 
primitive Buddhism,® he finds that gods enter very 
largelj' into the religion of Sakyamuni himself, as 
evidenced in the earliest Pali canonical books, and 
into that of his greatest propagandist, the emperor 
Asoka, not only in his inscribed monuments at 
Bharhut, but also in his edicts. Thus the latest 
authoritative reading of the Sahasram rock-inscrip- 
tion states : 

* Men in Jaintu-dvipa (India) who up till this time had heen 
una.ssociated with the gods, have (now) been made associated 
with the gods.’^ 


t Cf. D. J. Gogerly, Ceylon Buddhism, Colombo and London, 
1908, ii. 328 ; and L. A. Waddell, ‘ Dharani Cult m Buddhism,’ 
Osta-^xat, Zeitschr. ii. [191‘ij 135 f. 

2 For list of the Buddhist canonical te\ts used as prayers in 
PMi, and trr. of several, see Gogerly, li. 329-393. 

3 E,g.,Tl. W. Rhys Davids and H. Oldenberg, passim. 

*Tr. by E. Hultzsch, JR AS, 1911, p. 1115 ; cf. also Waddell 
’Dharapi Cult,’ pp. 165-171. 
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The first deity or divine saint to be invoked is 
Buddha himself, though not the most frequently 
addressed by the Tibetans. This also is paralleled 
in Southern Buddhism, which is supposed to repre- 
sent the primitive form of Gotarna’s religion, 
wherein Gotama (Sakyamuni), although regarded 
as having passed away totally from the world, is 
not regarded as ‘extinct,’ as in the later mystical 
Buddhism, but is invoked as a still existing 
divinity, and not a mere pious memory : 

* I bow my head to the ground and worship 
The sacred dust of his holy feet ; 

If in aught I have sinned against Buddha 
May Buddha forgive me my sin.' I 
He is also invoked daily in the refuge-formula: 

‘ We go for refuge to Buddha, to his word or law 
{Dharma), and to his order of monks {Sahgha),’ in 
Tibetan ^ as in Southern Buddhism, as if he were 
still existent. 

More frequently than the quondam human 
Buddha are invoked the celestial Buddhas of 
Indian Mahayana Buddhism. They are regarded 
as everlasting gods, and are reflexes of the Hindu 
gods to whom the title of ‘Buddha,’ or Buddha’s 
other favourite title, ‘ Jina’ or ‘the Victor,’ has 
been transferred. Of these the primordial self- 
existent god, corresponding to the late Brabmanist 
creator-god Brahma, is Adihuddha, and he bears 
various titles according to different sects of Lamas. 
Thus he is the ‘Thunderbolt-Holder’ (rDorje 
’chan = Skr. Vajradhara), or the ‘ Thunderbolt- 
Souled’ (rDorje sems-dpa=Skr. Vajrasattva), or 
‘Receptacle of Light’ or ‘Ever-shining’ (rNam- 
par snan-mdsad = Skr. Vairochana), presumably a 
form of the popular solar Buddha, Aniitablia, or 
the ‘ Boundless Light,’ the god of the Western 
Paradise, though nominally different from the 
latter. Latterly there was a fivefold division of 
these celestial Buddhas according to the five 
directions, namely the four quarters and the 
zenith.® 

Much more frequently implored are the celest- 
ial hodhisattvas, or nominally potential Buddhas 
among the gods, most of whom are everlasting gods 
of an energetic order and invoked for their active 
aid. One of these, common to Southern Buddhism 
and Indian Mahayana, is the Buddhist Messiah, 
^Jlaitreya (Tib. Byams-pa), who was placa'd by 
Sakyamuni in, the heaven of Indra or Sakra. 
Gotama’s (or Sakyamuni's) frequent references to 
him and to his abode in India’s heaven otter 
another confutation of the statement so frequently 
made by the Pali school of writers that Buddha 
was atheistic and did not recognize the Hindu 
gods in his system. Of this Buddhist Messiah 
many colossal images are carved on cliffs along 
roads in Tibet, .and are the object of prayer to 
passers-by. But the most frequently worshipped 
and invoked of all is the Indian Buddhist goddess 
the ‘Saviouress’ (sGrol-ma, pronounced Do-ina, 
the Skr. Tara), who i.s the primordial Mother- 
goddess, Maja, which was also the name of 
Buddha’s mother ; and, under the name Maya, 
Tara is worshipped by the Burmese and other 
Southern Buddhists. She is the special patron of 
women .and children, and succourer in distress on 
land and sea. She is the Queen of Heaven, in- 
dependently on her own account as well as in the 
form of consort to the Indian Avalokita (.sP3'an-ras- 

1 Pah Pdtiinakka, Dickson 5 ; this does not appear in the 
version translated by Gogerl.v, i. 160-210, and is therefore pre- 
sumably not used by all Ceylonese Buddhists : but it is found 
almost literally in the Tibetan \ ersions— e.p., E. Schlagintweit, 
Buddhism in Tibet, London, 11:01, p. 126f., where the te.\t 
specially adds ; * I believe that the body of all the Buddhas does 
notenter into Nirvana (of Extinction),’ evidently intended to 
confute as a heresv the doctrine of total extinction. 

- Waddell, ‘ Lamaism,’ in Gazetteer oj Sikhiui, Calcutta, 1S94, 
p. 308. 

s For details see Waddell, Buddhism of Tibet, London, 1895, 
pu. 346-352. 


zigs, pronounced Cha-ra-si), the ‘ All-seeing One ' 
(lit. ‘ Clad with Ex-es,’ according to its Tibetan 
translation). The latter as the god of transmigia- 
tion i.s the special favouiite .and patron-god ol the 
Tibet.ans, and is associated with two others, as 
the defenders of Lhinaism, who also are of Indian 
origin, namely the ‘ Thunderbolt-Wielder ’ (Phyag- 
rdor, Skr. Vajrapani), the Saivist Jupiter Pluvius, 
and the ‘ Sweet-Voiced ’ god of wisdom or Buddhist 
Apollo (’Jam-dbans, Skr. Manjusil) — all three of 
whom are in great request, though Avalokita, to 
whom the Oni manipadnie Hum formula is ad- 
dressed, is the most frequently invoked of all, and 
by all sects. The other popular bodhisattva gods 
and goddesses are enumerated in the list of their 
prayer-spells below, § 6. 

Of the saints who are specially invoked for aid, 
each different sect of monks gives pre-eminence to 
its own particular founder ; thus the Yellow-caps 
invoke 'Tsongkhapa ; the new Red-Cap, Dug-pa, 
invoke Marpa or Milarapa ; and the old Red-cap, 
the original founder of the order of the Lamas, 
Padmasambhava or Padmakara (q.v.). The 
laity, however, of all the sects especially invoke 
the last-named s.aint and esteem him to be practi- 
cally as powerful as their favourite god, and he 
receives full divine honours — though this is paid 
covertly in communities where the Yellow-cap 
priests predominate, by whom he is banned as 
unorthodox. 

‘ Demons’ are not ordinarily invoked as such, or 
directly, even by the unreformed Red-caps, except 
on certain rare occasions of ‘ feeding the devils ’ 
and in disease- or death-ritual ; and even then the 
invocation is usually preceded by some Buddhistic 
ceremony, althqugh embodying aboriginal Bon 
rites. But the Saivist forms of the Thunderbolt- 
Holder as the ‘ Defender of the Faith,’ although 
not technicallj- regarded by the Tibetans as devils, 
are really domoni.acal and are identical with the 
demonist forms of the Hindu god oiva as the spirit 
of destruction and death. These demonist forms 
were not inventions of the Tibetans, as generally 
asserted, but were all borrowed by the Tibetan- 
ready-made from medimval Indian Buddhism, 
which, to maintain its popularity, had been forced 
to adopt the.se depraved elements from the degen- 
erated Indian Brahmanism, while the poor deluded 
Tibetans believed that they were all right, as they 
imported them from the home of Buddhism at 
Bodh Gaj'a. As a result, each Tibetan monk has 
to select one of these demonist 6ivas as his tute- 
lary,® and each morning he privately invokes him 
for his protection throughout the day. But the 
unsophisticated lajmian invokes for this purpose 
the deified saint Padmasambhava, and the women 
implore Dd-nia, or Tara, when the}' proceed beyond 
the self-sufficient Om manipadme Hum. 

4. Prayers in celebration services. — The priestly 
.arrangement of prayers for the worship of each 
Buddliist divinity among Tibetans is usually divided 
into seven stages, and the text is printed or written 
in separate little pocket manuals or prayer-books for 
each deity, all in vernacular Tibetan. The stage- 
are:® (1) the invocation — calling to the feast or 
sacrifice ; (2) inviting the deity to be seated on the 
altar ; (3) presentation of sacrificial offerings — 
sacred cake, rice, water, flowers, incen-e, lamps, 
musical instruments; (4) hymns in praise; (5) 
repetition of the special spell of the deity in 
Sanskrit; (6) prayers for benefits, firesent and to 
come : (7) benediction. When demons have been 
worshipped, they are ‘invited to depart’ before 
the benediction. 

5. Specimen of ritualistic prayer. — A good ex- 
ample of the formal prayers is seen in the folloxx ■ 

1 See Waddell, Buddhism oJ Tibet, pp. 152, 222 f. 

- For Hi tri''s coe p 424 f. 
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ing extract from the ritual of Tara, tlie Queen of 
Heaven, which has been translated in full by the 
present writer.^ It is composed in metre. 

Invocation. 

‘ Hail ! 0 verdant Tara ! The Saviour of all beings ! 

Descend, we beseech thee, from thy heavenly mansion at 
Potala, 

With all thy host 2 of gods, titans, and deliverers. 

We humbly prostrate ourselves at thy lotus-feet ! 

Deliver us from all distress, 0 holy Mother ! * 

Presentation of sacrificial offerings* 

‘ We hail thee, O revered and sublime Tara ! 

Who art adored by all the kings and princes 

Of the ten directions, ^ of the present, past and future. 

We pray thee to accept these offerings 

Of flowers, incense, perfumed lamps, precious food. 

The music of cymbals and the other offerings • 

We sincerelj beg thee in all thy divine forms ^ 

To partake of the food now offered. 

On confessing to thee penitently their sins 

The most sinful hearts, yea, even the committers of 

The ten vices and the five boundless sina 

Will obtain forgiveness and 

Reach perfection of soul, through thee 1 

If we have amassed any merit in the three states.* 

We rejoice in this good fortune, when we consider 
The unfortunate lot of the poor (lower) animals 
Still piteously engulfed in the ocean of misery. 

On their behalf, we now turn the wheel of religion ! 

We implore thee by whatever merit we have accumulated 
To kindly regard all the (lower) animals. 

And for ourselves, when our merit has reached perfection. 

Let us not, we pray thee, linger longer in this w'orld.’ 

Hymns in Tara's praise. 

(The hymns are in verse, the metre of which is not 
here reproduced.) 

■ Hail ! exalted T.ira-the-Saviouress 1 
Heroic mother, the messenger 
Of the three-w’orld Lord, 

Rich in power and compassion. 

Hail to thee whose hand is decked 
By the golden lotus, 

Eager soother of our woe. 

Ever tireless worker, thou ! ’ 

(and so on for 21 verses). 

Repetition of the spell and prayer of the deity. 

Here is repeated 108 times on the rosary, or, if time presses, 
as often as possible, the special mystic spell of Tara in Sanskrit, 
namely : 

‘ Oih ! Td-re txt Td-re tu-re Sva^hd ! ' 

Prayers for blcsaings. 

‘ We implore thee, 0 revered Blessed One,® Victorious and 
Merciful Mother 1 purify us and all other beings from the two 
eul thoughts. ... I 

Wherever we dwell, we beg thee to soothe there disease 
anil poverty, fighting and disputes, and increase the true 
religion. . . . 

Let us obtain the favourite tutelary angels ^ of our former 
lives and entry into the paradise of the Buddhas of the past, 
preaient and future.’ 

Benediction. 

‘ Now, 0 mighty Worker, speedy Soother and gracious 
.Mother, 

Ho’.'hug the ufpaMotus flower, may thy glory come and all 
happiness ! ’ 

One of the ordinarj' hv'mns to Buddha opens as follows ; 

‘ Om 1 Hail to the Omniscient Ones : Buddha, (His) Law, and 
(Hi-i) Order of Monks ' 

Had to the blessed Buddha, the victorious and all-wise 
Tatha-gata Arhat, who has gone to happiness ! 

He IS the guide of gods and men. 

He is the root of virtue and fountain of treasure. 

He is adorned with perfect endurance and all beauty. 

He is the greatest flower of all the race. 

He is admirable in all his actions, in the eyes of all. 

He delights in the faithful ones. 

He is the Almighty Power, the Universal Guide. 

He is the father of all the Bodhisats, 


t See Waddell. Buddhism of Tibet, p. 435. 

2 circle.’ 

3 That is the four cardinal points, the intermediate half- 
points, the zenith and nadir. 

•* This goddess has different forms and names as incorporat- 
ing ail aspects of the primordial divine mother; see Waddell’s 
tr. of Tibetan Dhdrapis, in I A xUii. [1914] 37-95. 

5 The three mystic worlds of Brahmanism : desire, form, and 
formlessness (Jcdma, rupa, and a-rupa). 

6 Bhagavatl, the feminine of bhagavat, the ordinary title for 
Buddha in the Pali and often in the Sanskrit. 

' Lit. ‘ spirit ’ or ‘ gods ' {lha). 


The king of the rev'ered ones and leader of all the dead. 

He owns infinite knowledge, immeasurable fortitude. 

His commands are all-perfect, his voice ali-pleasing. 

He is without equal, without desires, without e\ il. 

He delivers all from sorrow, from sin, from worldliness. 

His senses are the sharpest. He bravel> cuts all knots. 

He delivers all from deepest misery, from earthly woes. 

He has crossed the ocean of misery. 

He is perfect in foreknowledge. 

He knows the past, present and future. 

He lives far from death. 

He lives in the pure land of bliss, whence enthroned he seei 
all beings ! ’ 

6 . Rosaries. — The supposed efficacy of the 
mechanical repetition of praj ers as devotional 
exercises has led in Tibet, as in the Roman Church, 
to the extensive use of the rosary ; and nearly 
every layman and woman in Tibet cai’ries a rosary 
to register the performance of these pious tasks. 
The rosaries are formed of various materials of 
mystical significance,* and the beads reach the 
mystic number of 108. The leading prayer-spell 
formuIjE recited on these beads are of a Sanskntio 
character, and are shown in the following table 
along with the deity or saint to whom they are 
addressed and the kind of rosary employed. 


Deity. 

The prayer-spell. 

1 

Kind of rosary. 

1. Cha-ra-si, Skr. 
Avalokita. 

Orh I manipadme 

Conch-shell or 

Hurh. 

crystal. 

2. Dorje Skr. 

Oih ! Yamdntaka 

Human skull 

Vajrabhairava. 

Huih phat. 

or ‘stomach ’- 
stone. 

I 3. Cha-na dorje, 

1 Skr. Vajrapapi. 

Oih } Vajrapdyi 
Huih phat. 

RalisAa-seed. 

! 4. Do-ma (green), 

Oih 1 Tare tut Tare 

Bodhi - tree 

1 Skr. Tara. 

ture Svd'hd, 

wood or tur- 
quoise. 

B(Mhi - tree 

5. Do-kar (white), 

Oih ! Tare tut Tdre 

Skr. Sita-Tara. 

mama dyur pun- 
yedsanyana push- 
pitta kuru Svd-hd. 

wood. 

6. Dorje p’agmo, 
Skr.Vajravarahi. 

Orh / Sarva Buddha 
dakkinnl Huih, 
phat. 

do. 

7. ’Ozer chan-ma, 
Skr. Marichi. 

Oih! Marichylmaih 
Svd-hd. 

do. 

8. Gon-po nagpo, 
Skr. Kalanatha. 

Oih ! ^ri Mahdkdla 
Huihphat Svd-hd, 

Rait^Aa-seed. 

9. Nam-s6, Skr. 

Vaisravapa. 

Oih ! Vai^dvaxia-ye 

Nanga • pdni- 

Svd-hd. 

seed. 

10. Dsambha-Ia, Skr. 
Jamhhala. 

Orh! Jambhala dsal- 
endra-ye Svd-hd. 

do. 

11. Sen-ge-da, Skr. 

Oih! Ahrxh Sinhand- 


Sinhanada. 

da Huih phat. 

ciy’stal. 

12. Jam-yang, Skr. 

1 Manjughosha. 

Oih ! Ara-paca-nor 
dhi. 

Yellow. 

1 13. Demchog, Skr. 

Om I Hrih ha-ha 

RedAt-tree. 

! Samvara. 

Huih Huih phat. 


1 14. Padma - jungna, 

Oih I Vajra Gtiru 

Coral or 6odA<- 

1 Skr. Padmasam- 

Padma Siddhi 


j bhava. 

Huih. 



7 . Graces before meat. — Before drinking tea, 
the usual beverage, the Lamas, like the Romans 
in regard to wine, pour out a little as a libation to 
the lares and other gods. A usual grace for 
tea is : 

‘We humbly beseech thee that we and our relatives through- 
out our life-cycles may never be separated fro... the Three Holy 
Ones ! May the blessing of the Trinity enter into this drink ! ’ 
Then, before drinking, they sprinkle a few drops 
with the tips of the fingers on the floor or ground, 
and continue the grace : 

* To all the dread local demons of this country we offer this 
ood Chinese tea I Let us obtain our wishes, and may the 
octriues of Buddha be extended ! ’ 

When any flesh-meat is in the diet, ‘ Om abhira 
khechara. Hum I’ is repeated to counteract the 
sin of slaughter and of eating flesh, and by the 
efficacy of this prayer-spell the animal whose flesh 
is eaten is supposed to be reborn in a higher state 
of existence, and even in heaven. 

8 . Prayer-wheels and prayer-flags. — With the 
laity the panacea prayer-formula is the ubiquitous 

* For details see Waddell, Buddhism of Tibet, pp. 202-210. 
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Om manipadme Huyh, which is the Pater Noster 
of Tibetans, though it is of Indian origin. In 
virtue of the su])po.sed efficacy of its mechanical 
repetition, it is printed thousands of times on long 
strips of paper which are coiled inside revolving 
metal cylinders to form the so-called hand- 
‘ prayer-wheels ’ which are the most conspicuous 

E art of the pious outfit of the Tibetans, laity and 
lamas, and are carried spinning in their hands, in 
the belief that each revolution of the printed 
sentences is equivalent to uttering the formula 
an equal number of times (cf. art. Prayer- 
Wheels). On the ‘prayer-flags,’ which are 
erected on tall masts in the neighbourhood of 
temples and wayside shrines, and, fluttering in the 
breeze, form a verj' artistic and picturesque 
feature of the landscape, are inscribed various 
prayers of an astrological kind, especially for the 
good fortune of the person erecting these flags, 
which are really ‘ luck-flags.’ Their name lung-rta 
has been shown by the present writer * to incor- 
porate the Chinese long-ma, ‘ horse-dragon,’ wliich 
has an analogous ritual. After several spells in 
Sanskrit we find written in Tibetan : 

‘ May all the above deities [Avalokita and others] prosper the 
year [here is inserted the year of birth of the individual votar> 1 
and prosper the body, speech, and mind of this year-holder and 
may the true religion [of Buddha] prosper 1* 

Analogous paper banners, in the shape of 
dragons and other animals, are offered also by the 
Southern Buddhists of Burma at temples and 
other shrines inscribed with similar sentences in 
Pali and the vernacular, such as : 

' May the man born on Friday irain reward by this pious 
offering.' ‘ May the man born on Monday be (reed from sick- 
ness and the three calamities.’ ‘ By the merit ol this may 
Wednesday’s children be blessed by spirits and men.' 2 
These Tibetan luck-flags are also tied to certain 
bushes over dangerous parts of streams and near 
cairns, like the rag-busnes in Muhammadan and 
other Eastern countries. 

Literatdrk.— See the works quoted throughout. 

L. A. Waddell. 

PRAYER, BOOK OF COMMON.— i. In- 
troduction. — (a) The English Prayer Book, as we 
now have it, is a very oomposite jiroduotion. A 
study of the title-page alone is sufficient indication 
of this. It runs thus : 

‘The Book of Common Prayer and Administration of the 
Sacraments, and other Rites and Ceremonies of the Church 
according to the Use of the Church of England ; 3 together with 
the Psalter or Psalms of David, pointed as they are to be sung 
or said in Churches; and the Form and .Manner of Making, 
Ordaining, and Consecrating of Bishops, Priests, and Deacons.' 

The cumhrousness of this title is not merely a 
relic of the days when such prolix titles to books 
were in fashion, but is also due to the fact that by 
the middle of the 16th cent, the still recent inven- 
tion of printing and the constant improvements in 
it enabled our Kefoi-mers to begin to bring together 
into a single volume all the more necessary services 
and other materials for public worship, which had 
as a rule hitherto been copied out with much 
labour in several separate tomes.* Thus ‘the 
Common Prayer ’ represents the former Breviary 
(and perhaps we ma 3 ’ add the Primer); ‘the Ad- 
ministration of the Sacraments,’ etc., represents 
the Missal and the Manual ; the ‘ Psalter’ speaks 
for itself; and the ‘Form of Making,’ etc., stands 
for the old Pontifical. This, of course, is far from 
exhausting the books in use before the Reforma- 
tion, such as the Hyninary (of which we now have 
i Waddell, Buidhism of Tibet, p. 412 f. 

2 Shway Yoe (J. G. Scott), The Burman, hie Life and 
Notions, London, 1SS2, i. 225. 

3 The title originally ended here ; until 1662 the Psalter had 
ite own separate title-page and the Ordinal still has, though 
since 1662 It has also been printed on the front page (see 
below). 

4 Cf. the Preface of 1549 : ‘ by this order the curates shall 
need none other books . . . but this book and the Bible and 
. . . the people shall not be at so great charge for books as in 
time past they have been ' (these words are now omitted). 


no authorized representative), the Antiphonei, 
Lectionary, etc. Some of these (e.g., the Anti- 
jihoner) have been almost entirel 3 ’ removed from 
the services in the present book, the reason being 
thus stated in the Preface of 1549 : 

‘ For this cause be cut off Anthems, Responds, Invitatories 
and such like things as did break the continual course of the 
reading of the Scripture.’ 1 

Others are either provided for as b 3 ' the references 
in tlie Table of Lessons or printed in full as in the 
Ephstles and Gospels of the Da 3 -, etc., while the use 
of hymns in numerous unautliorized collections 
has taken the place of the ancient Hyninary. ^ 
The musical notes, however, which the old hooks 
often supplied are now wholly wanting,® except 
bv prescriptive use, though the ruhiics in various 
places contain references to the clerks and their 
singing, which obviously recognize the place of 
music in public worship as legitimate ; and the 
Psalter is specially said to be ‘ pointed ’ for singing 
or saying * in churches. 

In the Ordinal, which was first issued separatel 3 ' 
in March 1549-50, the most notable omis.sion, when 
we compare it with the ancient Pontificals, is of 
any provision for the consecration of churches and 
for the coronation of the sovereign. It is not 
easy now to account for this serious oversight, 
which, at least in the case of opening new churches 
for public use, has been a great drawback ever 
since. We have no exact guide as to what was 
the mind of the Cliurch at that period, and the 
celebration of the divine mysteries as an es.sential 
of the rite has usually been almost entirel 3 ’ lost 
sight of.2 

(6) We may now proceed briefly to review the 
reasons and principles wliich guided the first com- 
pilers of the new book, and vhich have been 
accepted in the bulk by all subsequent revisers. 

(1) One main reason for the fumlamental change 
of substituting English for Latin tliioughuut is 
the obvious one and is thus stated in the Preface 
of 1549 : ‘ that the people might understand and 
have profit b 3 ’ hearing the same.’ But it is a 
mistake to suppose that this m as an entirely un- 
heard-of innovation in the reign of Henry VIII. 
Apart from the fact that it was after all only a 
return to primitive practice,® it is worth noting 
that in the marriage service of the unreformed 
rite the betrothal had from of old taken jilace in 
the mother tongue, though the rest of the ceremon 3 ’ 
was conducted in Latin, while for at lea.st 150 
years the private devotions of the lait 3 ’ had been 
provided for in Englisli by the I’rimers, which 
were put forth by authority from time to time.^ 
These contained some of the more important 
pra 3 ’ers, canticles, etc., from the Breviary ollices, 

1 A few traces, however, are left: (1) the reference to the 
Advent antiphon ‘ O Sapientia ’ (16th Dec.); (2) the mention of 
the anthem ‘in Quires and Places where lliey sing ’at Mattins 
and E^ellsong ; this rubric, however, date'^ from 1662 ; (3) old 
antiphons have been introduced into (a) the Litany (‘ 0 God,' 
etc.), (ti) the Burial Service (‘Man that is born,' etc., and ‘I 
heard a voice,’ etc.), and (c) the Visitation of the Sick (‘0 
Saviour,’ etc.), and {ft) the collect for the Sunday after Ascen- 
sion day is an adaptation of an old antiphon. 

2 Only one metrical h\ mn is now contained in the Prayer 
Book, viz. * Veni Creator ’ (m two version'^) in t)ie Ordinal. 

8 Merbeck’a notation (165ii) was apparenth to lie the norm at 
one time ; but see Procter and Frere, Sew Hist, ej the Bovk <>/ 
Common Prayer, p. 42 f. 

‘ Sing ’ = recite with musical inflexions; * say ’ = recite m 
monotone. 

8 Obviouslv, if this contention is correct, the usual method of 
a pri^*st celebrating the Holy Conimununi before the consecra- 
tion by the bishop is uncanonical and reduces the Epi‘-copal 
service almost to a farce. In the order of ooii'^ecration pro\ ided 
in the American Prayer Book. Hol\ Coiiiniunion does form an 
integral part, thouirh it is rather spoilt b\ too much attention 
being directed to Mattins winch precede it. 

® Uf. A. Fortescue, The Mass, new ed.. London. 1P14, p. 126: 
‘There w’as no idea of a special litiirgrical at that 

time (for the first 2 centuries] ; people said their prayers in the 
vulgar tongue.’ 

" For the Reformed Primers of Henry vin.’s reign see Procter 
and Frere, p. 43 f. 
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and thus for a considerable period the more thought- 
ful and religious lay-folk had become familiarized 
ivith a certain portion of the Church services. 
Still the restoration of the use of the vernacular 
into public worship — a use which had ceased for 
many centuries — was a new departure of the very 
highest importance and was under God due to 
Henry VIII. and his advisers. ' 

The first step taken in that direction was in 
1543, when the Canterbury Convocation ordered 
Lessons from the English Bible to be read at 
Mattins and Vespers. But the first service proper 
to be published in English was the Litany in the 
year following (1544). It is interesting to note 
that the reason which suggested this was very 
similar to that which originated litanies in the 
West in the 5th and 6th centuries, viz. the preval- 
ence of bad seasons and other troubles at home and 
of wars abroad. 

The next step in the same direction was at the 
beginning of Edward vi.’s reign, when — pending 
the decision as to the use of English in general — 
an Order of Communion in English was issued in 
-March 1548. This^ contained the Exhoitation, 
Confession, Absolution, the ‘ Comfortable Words,’ 
the Praj’er of ‘ Humble Access,’ nearly as we have 
them now, and was to be inserted in the Latin 
Mass before the Communion of the people. The 
Epistle and Gospel were also to be read in 
English. 

Three other principles guided the Reformers in 
compiling the Prayer Book, as the original Preface 
makes clear. 

(2) They aimed at clearing away that which was 
only legendary and calculated to foster supersti- 
tion ; 

‘ Here are left out many thinsrs, whereof some are untrue, some 
uncertain, some vain and superstitious,’ 

and at restoring the continuous and orderly reading 
of the Holy Scripture day by day together with the 
monthly recital of the whole Psalter. 

(3) They greatly simplified the forms and cere- 
monies in vogue : 

‘The number ami hardness of the rules . . . and the mani- 
fold chantfes of the service was the cause that . . . many tunes 
there was more business to find out what should be read than 
to read it when it was found out.’ 

At first this proce'S was much more drastically 
carried out in the case of the Daily Offices than in 
that of the Liturgy proper, wheie in 1549 a very 
con-iderable portion of the ancient usages Avas 
retained, whilst those in Morning and Evening 
I’rayerwere reduced to a bare minimum — suitable, 
as it Avas thought, for the busier members of the 
laity as Avell as for others. But later changes 
(especially in 1552) in the Liturgy itself Averc far 
less conservative and liturgically defensible. Even 
so the first paragraphs of the present Preface draAAn 
up by Robert Samler-on, bishop of Lincoln, and 
prefixed to the original portion (‘concerning the 
service,’ etc ) so late as 1662 .still profess 
‘ to observe the like moderation as we find to have been used 
... in former times. And therefore . . . we have rejected all 
such [alterations] as were ... of daniteroiis consequence as 
secretly stnkini' at some . . . laudable {)ra^ti<*e of the (’hurch 
of England or indeed of the whole Catholic Church of Christ.' 

(4) They desired uniformity of use throughout 
the kingdom. 

‘ Wherea-^ heretofore there hath been ^reat diversity . , . 
some foIIo\sing Sali«ibary use, some Hereford use, etc. . . . 
now', from henceforth ail the whole Realm shall have but one 
use.’ ^ 


1 Of the two schemes drawn up before 1549 by Crannier 
(recently published by Ilpiiry Bradshaw Society, vol. 1. (IM 15 ]) 
the first retains the Latin language throughout, but the second 
introduces the use of English for the Lord’s Prayer and the 
Lessons. 

2 Puiilished by H. Bradshaw Soc., vol. xxxiv. [lOOS]. 

3 It 18 curious to reflect that after the Council of Trent (1563) 
the Roman Curia followed suit, and since then has rigorously 
repressed local uses, with rare exceptions. 


(5) Yet another principle of the Reformers has 
so far been taken for granted rather than asserted, 
e.xcept as the use of the English tongue and sup- 
plication of the forms give evidence of it, viz. their 
intention to give the laity proper facilities for 
joining in the divine service. This of course 
specially refers to the Daily Offices. The theory 
always had been that the people as Avell as the 
clergy should attend the day hours in the parish 
church, though it may be doubted if it Avas ever 
very generally put in practice. In 1549 and ou- 
AA'ards the aim Avas to facilitate the practice as 
much as possible, though still Avith doubtful 
success. 

The Preface, as it now (since 1665) stands, bids * all Priests 
and Deacons to say daily the Morning and Evening Prayer 
either proately or openly, not being let by sickness or some 
other urgent cause ' (in 1552 ‘ preaching and studying of 
divinity ’ had been particularized). ‘ And the Curate . . . be- 
ing at home and not being otherwise hindered . . . shall cause 
a bell to be tolled thereunto a convenient time before he begin, 
that the people may come to hear God’s Word and to pray with 
him.’ 

Fresh emphasis Avas likewise given to the obliga- 
tion in 166’2, Avlien the Avords ‘daily to be said and 
used throughout the year’ AAere added to the first 
title of ‘ Morning and Evening Prayer.’ 

It should be observed that much of the original 
Preface recalls the language of Cardinal Quignon’s 
Preface to his Breviary (1535), because it sIioavs 
that the Spanish Reformer’s ideas had clearly as 
much influence on Cranmer as, if not more than, 
those of Luther and other leas conservative Re- 
formers on the Continent. 

2 . Historical resume. — It is noAv matter of 
common knoAvledge that, though a great deal of 
the Avork of constructing the Prayer Book had 
been done in Henry vill.’s reign, yet the first 
edition Avas not actually published till 1549, Avhen 
EdAvard vi. had been on the throne more than a 
year. It A\’as to come into use on AVhitsunday, 9th 
June.* But the great and rapid progress 'made 
by the extreme Puritan party during this reign 
availed very soon to bring about much more 
radical changes, and by All Saints’ day 1552 the 
First Avas superseded "by the Second Book, the 
contents of AThich are much more nearly Avhat Ave 
are familiar with in our present Book ; in fact 
most of the subsequent modifications have been 
by Avay of addition to, rather than alteration of, its 
text. 

EdAA’ard died in July 1553, and during the reign 
of Mary the old unreformed services and ceremonies 
Avere restored in their entirety. 

W’hen Elizabeth in her turn came to the throne 
(1558), she had to he content Avith the feAvest pos- 
sible improvements in the Second Book, Avhich AA-as 
then again (1559) brought into use: such as the 
addition of Sunday Lessons, the omission of the 
petition against ‘ the Bishop of Rome and his 
detestable enormities’ from the Litany, and the 
present Avords of distribution in the Holy Commun- 
ion, Avhicli combine the formulas of 1549 and 1552. 
By the end of her reign the Puritans had regained 
such strength that tliey hoped on the accession of 
James I. (1603) to get rid of much that they dis- 
liked, but at the Hampton Court Conference, to 
Avhich both sides Avere summoned, hardly any 
of their demands AA’ere conceded. The most 
important change Avas the addition to the Cate- 
clii.sm of the part about the sacraments (by John 
Overall, then dean of St. Paul’s, afterAvards bishop 
of NorAvich), Avhich the Puritans can hardly have 
regarded as favouring their vieAvs. 

The next stage in revision Avas at the Restora- 
tion of Charles ll. (1660), Avhen the Prayer Book 
Ava.s brought hack into u^e, after being suppressed 
during the Commonwealth. In 1661 a conference 
AA’as held in the Savoy, at Avhich it was again felt 
* But without the Ordinal at first (see above, p. 205). 
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impossible to entertain most of the Puritan pro- 
posals, such as the doing awaj' with the sign of the 
cross in Holy Baptism and with the kneeling 
posture at Holy Communion. A fair number of 
changes were, however, admitted under the direc- 
tion of John Cosin, bishop of Durham, and they 
were mostly by way of distinct improvement. 
They came into force in the year following (166*2). 

Another attempt at revision made in 1689 was 
inefiectual, and not much has been done since 
then. We may note, however, {«) that of four 
State services drawn up for occasions of national 
importance in the 17th cent, only one has been 
retained since 1859, that for the king’s accession 
(revised 1901) ; ( 6 ) that a new Lectionary w’as 
issued with the sanction of Canterbury and York 
Convocations in 1871 ; and (c) that a limited per- 
mission was given in 1872 to shorten or modify the 
service and use hymns. Of these changes the 
first two must be reckoned as of advantage, while 
the third is of more questionable value. But 
that the time has come, or ought to have come, 
when yet another general revision should be taken 
in hand to meet modern needs on carefully con- 
sidered and wisely conservative lines is obvious to 
most thinking Cnurchmen. But so far onl}' ten- 
tative proposals are forthcoming and ‘ adhuc sub 
iudice lis est,’ though a certain amount of progress 
has recently been made. 

3 . The contents of the present Book in detail. — 
It will not be possible to describe in full the vari- 
ous contents under separate heads. We must be 
content with drawing attention to salient features 
as best we can. 

(a) The Preface.— first five paragraphs were prefixed in 
1662, having been composed by Sanderson of Lincoln and 
slightly altered by Convocation before approval. 

Concerning the service of the C/uercA.— Here the original 
Preface (1549) began *, it was probably the work of Cranmer, as 
was also the section that follows, Of Cereinoniee ; but the latter 
was transferred from the end of the Book to its present place 
in i652, while Certain notes for the more plain explanation 
and decent ministration of things contained in this Boo* were 
then expunged.i Besides one or two verbal alterations of 
small importance, three interesting sentences are now omitted. 
The first has been already quoted (p. 205^, n. 4), the second 
justifies the adoption of a single use ’ t*'.'- %’• . ! 

the third, which only in a general w . . • • • » 

the Daily Offices such of the clergy a? • ■ . • 

cathedral and other churches, has given way to the present 
much more definite and stringent regulation (see above, p. 206). 

(c) The order how the Psalter is appointed to be read originally 
contained a special provision for the first three months of the 
year, by whicn 3lst Jan. and 1st March were to be treated as if 
they were Ist and 29th (or 30th) Feb. respectively and the rest 
of the days of the month shifted forward by one (t.e. 1st Feb, 
became 2nd and so on) ; and in leap-year on the intercalary day 
(between the 25th and 26th) the Psalms (and Lessons) of the 
previous day were to be repeated. The order about repeating 
‘Gloria Patri’ at the end of each Psalm, always provided for 
in the rubric, was not originally inserted here. 

(d) The order how the rest of the Holy Scripture, etc. — The 
original provisions in this section w'ere modified m 1871 to suit 
the New Lectionary now in use. It is impossible here to com- 
pare the old with the new course or to indicate the changes 
made and the principles of selection. 

(e) The Calendar proper as published in 1549 contained but 
few commemorations and of these the only one that calls for 
notice is (St. Mary] Magdalen (22nd July), because it was at 
first furnished with a special Introit, Collect, Epistle, and 
Gospel, but in 1552 all mention of her was remov’ed. The bare 
name, however, was restored in 1561 together with several 
other names, St. Anne(2(jth July) among them. 

The list of commemorations underwent various vicissitudes 
(1561, 1604, 1662) chiefly in the way of addition, though it is not 
always easy to arrive at the reasons for the selections : some of 
the saints are very obscure — eg., Valentine Bp, Nicoinede 
Mart., Enurchus(Evortius) Bp., 3 and JIachutus Bp — and there 
are 8( ' ■ / ’ ■ ' of Eastern worthies). 

Th( * » , k ■ • observed ; (1) St. Alban’s day, 

now ■ ■■ .1 • . • . nd, and St. Cyprian’s, now 26th 

Sept., the 14th ; (2) the Transfiguration (6th Aug.) was not 
formally authorized in the West till 1457 (to commemorate the 

1 But partly incorporated (much modified) in the rubrics at 
the beginning of Morning Prayer. 

2 Not included in the Elizabethan Calendar (1561), but added 
in 1604, perhaps because it had been Elizabeth’s birthday and 
therefore a public holiday for some rears. Similar national or 
even local reasons may have guided the selection in other cases 
{e.g., St. Audrey [17th Oct.], the great E. Anglian fair-dav). 


deliverance of Belgrade from the Turks) ; it now has a proper 
Collect, Epistle, and Goapel in the American Prayer Book ; (3) 
the Name of Jesus (7th Aug) was never a very gciu-ral com- 
memoration; (4) Enuichus lip. (7ch J'- pt ) is prolialily a mis- 
print for E\ortius, bishop of Orleans ^4ih cent.) , (5) it is some- 
what strange to find the Visitation (2nd Jiri\)and NaLi\it\ of 
B.V.M. (Sth Sept.) included, since her Falling asleep (isth 
.Aug.), a much more general feast-day, is omitted ; (6) ‘ O 
Sapientia’ (16th Dec.) marks the bet;iuning of the series of 
Advent antiphons before Clinsfma-5, though no provision is 
made for their use 111 Magnificat during that sea^-on ; (7) K. 
Charles Mait. (30th Jan.) was added in 1062 and has been 
omitted without authontj , since the special serv ice of that da\ 
was abolished in 1859. 

(.0 Tables and rules for feasts and /asfs.— These were fust 

’ ’ ’ ‘ - - — • , - ^ I • Hitherto the} htid 

. ■ n only, e\ce]‘'t that 

. ■ I . It lb to i)e noted, 

biiai, uiuy uie icvi icllci tiajta aiiiuiig the feasts are here 
mentioned ; (*2) that the Friday fast is of unusual strictness, 
being now only relaxed when Christmas falls on that day of the 
week; the ancient rule e\tende<i tiie relaxation to all Fridavs 
within Easter and Chnstmastide and those on which a feast 
falls ; and (3) the distinction between fasting and abstinence (as 
if the latter were less strict than the former) is to some extent 
a modern (Roman Catholic) innovation, 

ig) The tables for finding Easter are too technical and 
elaborate to find treatment in this article (cf. Calkkdar 
[C hristian]). And the same may be said about the ‘ Omamenti, ’ 
Rubric, that stands before the Order for Morning Prayer. ^ 

(h) The Daily Ojfices . — Roughly speaking. Morning Prayer is 
compiled from the mediaival offices of Mattins, Lauds, and 
Prune, Evening Prayer from those of Vespers and Compline, 
with certain new elements added to each later. Thus the 
former, from the first Lord’s Prayer (with w’hich in 1549 the 
service began) to ‘Te Deum,’ followed the lines of Mattins and, 
from the second lesson to the third collect (w ith which it ended), 
the lines of Lauds. But Evening Praver was made to conform 
more to the new Mattins, and therefore the materials taken 
from the ancient Vespers and Compline weie subjected to 
rather greater changes, though here again the first part up to 
Magnificat more or less corresponds to Vespers and the latter 
part to Compline. The openini^ sentence-^, Exhortation, Con- 
fession, and Absolution, were added to Mattins in 1552 and to 
Evensong in 1662. The concluding prayers were transferred 
from the end of the Litany to their present place in 1662 Of 
these the second was composed in 1694 ; the others were 
inserted in 1559, the first dating from 1545 (or possibly 1534) 
and the third being found m the so-called ‘Gelasian’ Sacra- 
mentary. The fourth concludes the Deacon’s Litany before the 
‘Little Entrance’ in the Liturgies of St. Basil and St. Chrjsos- 
tom. It stands therefore suitably at the end of our Litan\, 
when It is followed by Holy Communion, as was originally 
intended, but is less suitable at the end of Mattins and Even- 
song. 

(t) Quicunque milt before the Reformation had been 
appointed for daily use at Prime. In 1549 it was turned into 
English and ordered to be used immediate!} after Benedictus 
on the six great festivals ; and in 1552 seven saints’ days were 
added, which brought up its recitation to about once a month 
throughout the year. The direction that it is to be said 
‘ instead of the Apostles’ Creed ' was added in 1662. 

{)) The Litany in its present form is perhaps Cranmer’s 
greatest liturgical triumph. Any one acquainted with 
mediaeval litanies will appreciate the masterly skill with which 
he has by various devices (such as the grouping of petitions 
drawn from different sources 2 and the exercising of great 
wisdom both in selection and in omission 3) turned the old forms 
from barren strings of names and short petitions into an 
astonishingly rich and satisfactory instrument of devotion — at all 
events for occasions when humiliation of the soul and deep 
penitence are timely, even if we could desire an alternative 
form which should be more suitable for times of uplifting and 
rejoicing. 

As to the second part of the Litany after the Lord’s Prayer, 
it is impossible to give here a complete description of the 
materials of which it is built up. The first versicle, response, 
and collect are taken from Luther’s Litany ; the collect, how- 
ever, is ancient, being that ‘in Missa pro tribulatione cordis’ 
(Sanim) ; the ‘Amen’ has never been printed. Then follows a 
section taken from a litany for Rogationtide ; it consists of 
anthem and psalm with ‘Gloria Patri’; only (perhaps by 
accident) the repeated anthem 4 precedes the ‘Gloria’ instead 
of following it, as it outrht to do. The versicles and responses, ^ 
which come next, ought properly to be sung by the clerks: 
they were for special use ‘in tempore belli’ in the Saruni use. 


1 Much that is reasonably and usefully to be said on opposing 
views of this rubric will be found m F. C. Eeles’ tract no. 17 in 
Mowbray’s t'AwrcAwian'A Penny Library and in G. Harford’s art. 
s.u. in Prayer Book Dictionary, p. 516 ff. 

2 Not only did he use the old Roman forms, but he also used 
Luther’s Litanv (1529) and the Deacon’s Litany in the Liturgy of 
St. Chrysostom, 

3 At first (1544) invocations of St. Mary Mother of God, the 
angels, blessed spirits, patriarchs, etc., were retained, but in 
1549 they were removed. 

* The variation in the anthem is unusual. 

5 The address * 0 Son of Dav id ’ probably stands for the original 
‘ Fill Dei vivi,’ as if it were * Fili Davidis.’ 
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The concluding versicle, response, and collect are freely adapted 
from the Sarum Rogations. The Grace (3 Co 13) was added in 
1559. 

(i) Holy Commxmion . — We here deal mainly withtlie present 
order, characterizing the contents seriatitn as briefly as may be. 

ThejirU Lotd’s Prayer and th& Collect for Purity appear in 
the Latin nte among the private demotions of the priest before 
the Mass ; hence perhaps comes his repeating the former 
alone, ‘ Amen ’ and all. 

The Ten Comniandnunts have been a special feature of our 
service since 1552.1 Apparently they are intended to recall or 
represent the Lectio Prophetica (the OT lesson) of the early 
Liturgies. Their present use with the tenfold (instead of the 
former ninefold) repetition of ‘ Kyrie eleison ’ (speciallj’ applied 
to each individual soul) is a very happy inspiration of Cranmer’s, 
to which, in sp'te of certain difficulties of interpretation and 
application, English Christianity owes much of its certainty as 
to the true standard of good hung. 

The (alternatne) Collects for the King, composed in 1549, 
were then ordered for use after the collect of the day, not 
before as now. 

The Collects proper may be divided into three classes .* (1.) 
those which belong to the pre-Reformation period, some of 
them as old as the ‘Leonine’ or ‘Gelasian* or ‘Gregorian* 
books (ii.) those first issued in 1549; (iii.) those issued in 
1663. But it must be remembered that many of the older forms 
have received important additions or modifications in either 
1549 or 1662 or at both dates. 

As to the Epistle (during which the right position for the 
people is that of sitting), it is worth noticing that out of 90 
passages chosen seven are taken from Isaiah or one of the 
Prophets (only one of these being for a Sunday, vi?. that next 
before Advent), thirteen out of the Acts, and four out of the 
Revelation (of which two are from the last book for Sundays, 
viz. Whitsunday and Trinit\ Sunday). 

Ai to the Gospel (for which the 'rubric especially orders the 
people to stand), all that need be said is that the ascription 
before (* Glory be,’ etc.) inserted in 1549 was removed in 1552 
and was not restored m 1602, though Cosin desired It and it 
had been inserted in the Scottish Office (1637) together with 
•Thanks be,’ etc., afterwards- 

The rubric ordering a Sermon after the Creed is one of the 
very few references to preaching during service in the Book, 
the others being in the baptismal and marriage services, while 
in the Ordinal the Sermon is put before the Litany instead of 
in the usual place. The traditional and natural place for 
exposition or exhortation is after the reading of God’s Word. 

Offertory sentences.— In 1549 one or more of these were to be 
sung ‘ where there be Clerks,’ but this direction was removed 
In 1552 and now only the saying of them by Che priest is 
mentioned. 

The Prayer for the Church [■\‘Militant here in earthy 1552]. — 
This portion of the Canon of 1549 was separated from the con- 
secration of the elements and placed here in 1552: and at the 
same time the Lord’s Prayer, 3 with which in accordance with 
ancient use the Canon ended, was placed after the Communion 
of the people as now, and the first of the two following prayers 
was likewise cut of! and put separate, as an alternative to the 
Thanksgiving. 

It is to be observed (1) that with the Church militant are 
now included ‘all thy servants departed this life in thy faith 
and fear’ (which is strictly inaccurate), and (2) that ‘oblations’ 
are generally considered to mean the sacred elements in 
contradistinction to the 'alms’ for the poor; but there are 
grounds for holding that they more correctly refer to the 
people’s contribution to the support of the clergy or their 
offerings in general. 

The three ExhoTtations which loilow are a special feature of 
our Bool, originally introduced in 1549 ; since then they have 
been subjected to many changes, and are still printed though 
bul seldom used, the need of them having now in a laige 
measure gone. Nevertheless, they contain much valuable 
teaching and advice, though some of it has given rise to 
unfortunate misunderstandings (e.y., as to the ‘unworthi- 
ness’ of those who receive). The first is for ordinary use in 
giving notice of Communion, and suggests the lines on which 
private confession to a minister is de‘«irable in the English 
Church ; the second (attributed to Peter Martyr) is to be 
substituted when there is negligence as to attendance; the 
third 18 to be used at the Communion itself, after the communi- 
cants have been ‘conveniently placed’ for the reception. No 
reference to the withdravs-al of non - communicants now 
remains. 

The section from ‘Ye that do truly,' etc., down to *Wedo 
not,’ etc., came after the Consecration and immediately before 
the people’s Communion at tiist (see above, p. 200). It was 


1 In the Nonjuror’s Prayer Book (1718) Mt 2237-40 was substi- 
tuted for them. The Scottish Office (of 1704) allows these 
verses as an alternative for the Decalogue. The present 
American Prayer Book (1892) allows the alternative only on 
days when the Decalogue has already been reciterl. 

2 This nomenclature is mi'»Ieading, liut much of their contents 
belongs to the 5th cent, at least. The great majority of the 
‘Sarum ’ Collects are drawn from them. 

3 The present position of the Lord’s Prayer here seems to be 
In accordance with a principle of the Reformers noticeable else- 
where ; it occupies a similar position at Baptism, Confirmation, 
Matrimony, and Burial, w’hen the principal or essential 
ceremony has been performed. 


removed to its present much less appropriate position in 1552, 
the Prayer of ‘ Humble Access ’ being then separated from the 
rest of the section by the first part of the Canon. 

The Canon began with ‘ The Lord be with you,I^ and with thy 
spirit,* in 1549, in accordance with ancient usage ; but this was 
omitted in 1552. It is now much broken up, and other traces of 
unobjectionable pre-Reformation beliefs and practices besides 
those mentioned have been obliterated. In particular the 
beautiful Epiclesis of 1549 has gone : ‘ With thy holy spirit and 
w'ord vouchsafe to bless and sanctify these thy gifts and 
creatures of bread and wine, that they may be unto us the body 
and blood of thy most dearly beloved Son Jesus Christ.’ The 
directions for the manual acts, removed in 1552, were brought 
back in 1662. 

The present form of words at the people’s Communion 
happily combines both the forms of 1549 and 1552 and dates 
from 1559 (see above, p. 206). 

The second post-Communion prayer of thanksgiving was 
composed in 1549 and then stood alone, but is now (since 1562) 
an alternative for the pra5-er of oblation (see above). 

The * Gloria in Excelsis’ in 1549 occupied its ancient plac» 
betw’een the ‘ Kyrie ’ and the collect, but was removed in 1552 
to the end of the service ; and, though this position is contrary 
to all precedent, it may justly be considered a fitting conclusion 
to our worship. 

The BUbsing (1549) is likewise a distinct improvement on th® 
rather abrupt ending of the Roman Mass (‘ Ite : missa est '), to 
which, however, since 1604 on appendix with a short blessing 
has been added.^ 

The last six collects, of which the first, second, and fourth 
are old and the rest date from 1549, were originally appointed 
for use ‘ after the offertory, when there is no Communion,’ but 
may now be used at other times. 

(0 Holy baptism . — Of the three offices now supplied the 
first, as issued in 1549, was mostly derived from the ancient 
services considerably modified and simplified. From the first 
the use of salt and the Ephphatha were omitted, but the chief 
points then retained and now since 1552 given up are the 
exorcism, the anointing, and the chrism ; the interrogations, 
the sign of the Cross, and the reception into the Church are, 
however, still kept. The novel feature is the insertion of the 
several exhortations suggested by Luther’s Baptismal Book 
and Hermann of Cologne’s Consultatio (1543). 

A second form (for private baptism and subsequent reception 
into the Church, if the child survived) also appeared in 1649 
and has always been retained v\'ith such modifications (esp. in 
1602) as were required to safeguard the validity of the sacra- 
ment and also to bring it into conformity with the first office as 
altered in 1552. 

The third form (for baptism of adults) was inserted in 1662 
(George Griffith, bishop of St. Asaph, being the chief member 
of the committee that drew it up) to meet the growing needs of 
the natives in our 'plantations' (»colonies) and others con- 
verted to the faith (from anabaptism, etc.). It follows the 
lines of the first office with such adaptations as are appropriate, 
and the rubri* - '' ‘ p 

is ultimately • . •, • • ■ •.■•iil 

‘persevelpe .. • ’ ’ .• :i, . . , •• ')•! 

and prayer sh ’. • * ” ' • i ' . • 

(m) Catechism . — The former part was drawn up and issued 
in 1549 and has not been altered since. The latter part (on the 
sacraments of tlie Gospel) was due to Overall, dean of St. Paul’s 
in 1603. In spite of certain defects, 2 which need rectifjing, 
the whole is a valuable manual of elementary instruction in 
Christian doctrine, so far as it goes. 

(rt) CoHAimafion. — The order in 1649 began at *Our help,' 
etc., and included the signing on the forehead as well as the 
laying on of hands ; but the former of these ceremonies was 
abolished in 1552 and the present prayer at the imposition of 
hands substituted for the older form. The preliminary exhorta- 
tion, which Incorporates the substance of a fonner rubric (and 
this accounts for its complete inappropriateness) 3 together with 
the bishop’s question and the answer, were not added till 1603. 
This addition has had the unfortunate effect of obscuring the 
true meaning of the rite in the minds of many. 

(o) Holy matrimony. —This office has remained without any 
change of much importance since 1549. But the following are 
of sufficient interest to be noted : (1) a phrase in parenthesi, 
‘ after bracelets and jewels of gold given of the one to the other 
for tokens of their matrimony,' after * as Isaac and Rebecca ’ in 
the prayer ‘ O Eternal God,’ etc., was omitted in 1552, when the 
words in the rubric which suggested it were also omitted : ‘a 
ring, and other tokens of spousage as gold or silver’; (2) the 
phrase about the sending of ‘ thy Angel Raphael to Tobias and 
Sarah the daughter of Raguel ’ was altered to the sending of 
‘ thy blessing upon Abraham and Sarah ’ in the prayer ‘ 0 God 
of Abraham,’ etc. (an undoubted improvement) ; (3) the phrase 
‘loving . . . husband’ in the prajer ‘O God who,' etc., was 
substituted in 16G2 for a quaint reference to the wifely virtues 
of Rachel, Rebecca, and Sarah which had stood there hitherto ; 
(4) before the address m 1549 the rubric ran : ‘Then shall he 
begin the Communion, and after the Gospel shall be said a 
Sermon,* etc., whilst another rubric required the newly-married 
persons to receive the Communion the same day. These indica- 

1 See Fortescue, p. 392 ff. 

2 E.q., the answer does not usually contain the gist of the 
question; the unity of God is not established, and tliere is no 
mention of the Church and its constitution. 

3 See F. H. Chase, Conjinnation in the Apostolic AgSt 
London, 1909, p. 13 n. 
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tions of the retention of a nuptial mass were not obliterated till 
1662, when the present rubric before the address was substituted, 
and afterwards it is only stated to be ‘ conv enient ’ {i.e. suitable) 
that they should communicate at the fir&t opportunity. 

(p) Visitation of the sick. — After the salutation the form in 
1549 proceeded with Ps 143 (omitted 1552). The second collect, 
‘Hear us,’ etc., made mention of Peter’s wife’s mother, the 
captain’s servant, and Tobias and Sarah preserved from danger 
by the angel, in 1549; the last reference was omitted in 1552, 
and the other two in 1662, when the present form was adopted. 

The second part begins with an exhortation and proceeds to 
an examination of the sick person with a view to his confession 
and absolution, if he feel his conscience troubled with any 
weighty matter (on the lines laid dowm also in the Holy Com- 
munion Office [see above]). Since 1662 the sick person is to 
' be moved' to do this ; previously it had been left to his own 
initiative. The form of absolution here is naturally more 
authoritative and personal than those in the Daily Offices and 
at Holy Communion. 

The third part consists of collect (partly old) and Psalm 71 
with anthem (‘ O Saviour,’ eto.) and blessing. The commendation 
to God’s mercy was added in 18G2 and also the appendix (contain- 
ing four well written though somewhat long occasional prayers). 

A service for anointing the sick if desired, which was includ^ 
in 1549, has been omitted since 1552. 

{q) The Communion of the sick. — The present form (with 
certain alterations in 1662) has been in use since 1552, w'hen 
preservation of the sacrament for the sick in the modified form 
of 1549 was abolished. 

(r) Burial of the dead . — ^The present form dates practically 
from 1552, when the definite expressions of prayer for the dead 
and the provisions for Holy Communion made in 1549 were 
omitted. The last ‘collect’ was originally the collect at the 
Communion. The alternative Psalms were not added till 1662 ; 
and the lesson was then transferred to its present place, having 
pre\iou8ly been read at the CTave between the anthem (‘I 
heard a voice,’ etc.) and the Lesser Litany. The Grace, was 
added in 1662. 

(s) Churching of xoomen. — The title (1549) was ‘ Purification 
of women,’ altered to its present form m 1652. In the first 
rubric (1) the phrase ‘decently apparelled,’ added in 1662, is 
thought to refer to the old custom of wearing a veil, which had 
been discarded during the Commonwealth ; (2) the words 
'convenient place’ had been more carefully defined as ‘nigh 
unto the quire door’ (1649), or ‘ nigh unto the place where the 
Table standeth ’ (1552). Ps 121 (1549) was replaced by Ps 116 
and the alternative Ps 127 also added in 1662. The final rubric 
shows that the office is intended as the woman's preparation 
for Communion. 

(0 A Cormninaiion was for use on Ash Wednesday only in 1649. 
The present title was given to the service in 1652, when it was 
ordered to be used at ‘divers times in the year.’ Its use on 
Ash Wednesday was again specified as well in 1662. 

The opening address advocates the restoring of the primitive 
church discipline of open confession and penance, which had 
gradually given way to private confession (whether occasional 
or regular). The final prayer of humiliation by minister and 
people is c^ed an ‘ anthem to be said or sung ’ in 1549. The 
special form of Blessing (from Nu 0^-) was added in 1662. 

(u) Prayers to he used^ at sea. — Those were first inserted in 
1662, though some provision of the sort had been made prc' 
viously in 1644 by order of parliament. 

(v) The Ordinal (see above, p 205). — The Preface was altered 
in 1662 (1) better to guarantee episcopal ordination after the 
laxity which had prevailed during the Commonwealth, (2) to 
raise the of deacons from 21 to 23, (3) to restrict the times 
of ordination usually to the Ember seasons. 

The present rubric (1662) orders candidates for either the 
diaconate or the priesthood to be ‘ decently habited.* The exact 
meaning of this is doubtful ; probably it was intended to restore 
such distinctive clerical attire (e.g., cassock, surplice, and hood) 
as had fafien into desuetude during the Commonwealth, and 
that is how it is now interpreted. In 1650 they were to wear * a 
plain alb’ ; in 1552 no direction is given at all. So, too, in 1550 
the ‘ Gospel Deacon ’ was ‘ to put on a tunicle ’ (for which see 
also the 4th rubric before Holy Communion [1549]). But since 
1552 this direction has been omitted. 

The special petition in the Litany did not actually mention 
either the deacon's or the priest’s office till 1662 ; in fact the 
petition was omitted altogether in 1559. 

Since 1865 the Oath of the Royal Supremacy has not been 
administered to either priests or deacons during the service. 

The present Gospel (Lk 1235ff) at the Making of Deacons was 
substituted for the Gospel of the day in 1662. 

In the Ordering of priests the first presentation of candidates 
came after ‘ Veni Creator,’ which followed the Gospel, till 1662, 
when the present arrangement was made. 

The present Epistle (Eph was substituted for two others, 
which were alternative, in 1662. 

Jn 20 isff. has been a third alternative Gospel (for priests) in 
1552, but this was omitted in 1662 and is now one of three 
alternatives at the consecration of bishops. 

Veni Creator. — The first and shorter version (in all proba- 
bility by Cosin) was added in 1062 and is far superior to the 
diffuse anonymous version of 1550, w'hich has been slightly 
touched up and improved since then but is very seldom used. 

The Commission ‘Receive tlie H Ghost.’ — The very impor- 
tant addition ‘ for the Office and \\oik of a Priest . . . hands’ 
was made in 1662. 

The ancient ceremony of handing ‘ the chalice or cup with the 
bread ’ to the priests has been omitted since 1652. 
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In the Consecration of bishops the collect was added and the 
present selection of Epistles and Gospels was made in 1662. 
There has been no traditio instrumentorum since 1552 ; in 1649 
the bishop elect received the pastoral staff and the Bible was 
laid on his neck. The present vaguer injunction (to read and 
be a good shepherd) w’as substituted m 1552. In 1550 he was 
to wear a surplice and cope ; so likewise were the bishops 
w’ho presented him (also their staffs) ; in 1552 no direction w'as 
given; the present rubric ‘vested with his rochet’ was added 
in 1662. 

(w) Accession service. — This is now the only survivor of four 
State services (see above, p. 207). The present revision, which 
provides three separate forms, was made in 1901 and is on 
sound liturgical lines. We may note in particular the careful 
way in which the method of pointing preserves the composite 
character of ‘ Te Deum.’ 

(x) The Articles of Religion (1671), though usually printed in 
the volume, form no proper part of our Prayer Book. 

Ltteratukb. — O f the large number of books that have been 
published on the subject only some of the more practically 
useful (and mostly more modern) are here mentioned. 

(а) The Irish Prayer Book, 1877 ; the Welsh (only a tr. from the 
English), 1567 and onwards ; the Scottish, 1637 ; the Communion 
has important differences which have undergone various 
vicissitudes (see J. Dowden, Annotated Scottish Com. Ojp.ee, 
London, 1&S4) ; the American, 1789 ; alterations have since been 
made in 1S77, 1886, 1889, and 1892. 

(б) C. Wheatley, A Rational Illustration of the Book of 
Comrnon Prayer, edu G. E. Corrie, Cambridge, 1858 ; W. 
Palmer, Origines Liturgicce*, Oxford, 1846 ; J. H. Blunt, 
Aiinotated Book of Common Prayer, London, 1866 ; F. Procter 
and W. H. Frere, New Hist, of the Book of Common Prayer^, 
do. 1902 ; Teaches Prayer Book, ed. A. Barry, do. 1882 ; 
Prayer Book Commentary , ed. F. E. Warren, do. 1906; J. H. 
Maude, Hist, of the Book of Common Prayer, do. 1899; 
Leighton PuUan, Hist, of Book of Common Prayer, do. 1900 ; 
E. IBurridge, Liturgies and O^es of the Church, do. 1885 ; W. 
E. Scudamore, Notitia Eucharistica"'^, do. 1876 ; J. Dowden, 
Workmanship of the Prayerbook^, do. 1902, Further Studies in 
the Prayerbook, do. 1908 ; H. B. Swete Church Services and 
Service-books before the Reformation, do. 1896 ; The Prayer 
Book Dictionary, do. 1912 ; F. E. Brightman, The English 
Rite, do. 1915 ; Cranmer's Liturgical Projects^ ed. Henry 
Bradshaw Society, 1. [1916); W. H. Frere, Some Principles 
of Liturgical Reform, London, 1911 ; C. Gore, Body of Chnst, 
do. 1901 ; J. Wordsworth, Ministry of Grace, do. 1901. 

C. L. Feltoe. 

PRAYER FOR THE DEPARTED (Christ- 
ian). — I. The custom earlier than the develop- 
ment of doctrine. — That prayers for the faithful 
departed do not, as a matter of history, depend 
necessarily on any particular doctrine of the inter- 
mediate state between death and judgment is seen 
from the fact that they existed long before the 
doctrines on that subject were developed. Even 
in comparatively late times the form of the pra}'ers 
for the departed was framed before tile teaching 
was stereotyped. The only thing that the custom 
necessarily assumes is that the departed, or some 
of them, can make progress in holiness after death 
and before the Last Day. 

The custom does not necessarily even assume that the 
departed are conscious ; for it is quite conceivable that pro- 
gress might be made by an unconscious soul. But it was the 
practically univ ersal belief of Christian antiquity that the souls 
of the departed, good and bad, are conscious, the belief being 
based chiefly on passages such as the promise to the penitent 
robber (Lk 23^3), the descent of our Lord to Hades (1 P S15f- 4* 
etc.), the parable of Dives and Lazarus (Lk and on the 

desire of St. Paul to be absent from the body and at home with 
the Lord, to depart and be with Christ (2 Co 53, Ph 123). 

This article, then, will not deal with doctrines 
about the intermediate state except so far as it is 
necessary to refer to them in order to explain the 
historical custom of prayers for the departed. 

2 . Jewish background of the custom. — It was 
only in the two centuries immediately' preceding 
the Christian era that Jewish conceptions about 
the dead were developed. But in 2 Mac 12“'** 
we find prayers for the departed mentioned and 
defended. For the soldiers who had fallen, wlien 
it was discovered that under their garments were 
consecrated tokens of idols and that this was the 
cause of their death, their companions ‘ betook 
themselves unto supplication, beseeching that the 
sin committed might be wholly blotted out ’ ; and 
Judas Maccahseus sent alms to Jerusalem to offer 
a sacrifice for sin. This the writer justifies, 
because of the resurrection : ‘ If he were not ex- 
pecting that they that had fallen would rise again, 
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it were superfluous and idle to pray for the dead.’ 
Tills book is an abridgment of a lost work by Jason 
of Cyrene (2“). Jason wrote c. 150 B.C., and the 
abridgment was made between that date and the 
destruction of Jerusalem (A.D. 70). The passage 
in question probably shows the existence among 
the Jews of the custom under consideration in the 
2nd cent, before our era; but whether Judas 
extended it beyond the limits afterwards approved 
by the Christians (below’, § 6 ) is another matter. 
That .Jews inscribed on their tombstones words 
similar to ‘ Requiescat in pace,’ and that in later 
times (as at the present day) they habitually 
prayed for the dead, is universally agreed ; but 
the dates of the tombstones are uncertain (for the 
evidence on these heads reference may be made to 
Luckock, After Death?, pp. 56-65). It has often 
been said that the Jews would never have borrowed 
the custom from the Christians. This is a line of 
argument which history shows not to be very safe ; 
but in this case we have the evidence from 2 Mac. 
for the early existence of prayer for the dead 
among the Jews. We must not, however, push 
this argument too far ; the practice was, almost 
certainly, not universal among tlie Jews at the 
beginning of our era, for the Sadducees would not 
have used it. And it is hazardous in any case to 
say that our Lord approved everything in the 
teaching of the Jews which He did not condemn. 

3 . Early Christian evidence. — Tlie silence of 
the very earliest ages on the subject is somewhat 
remarkable, in view of the fact that the custom 
was in existence among the Jews. Our Lord does 
not refer to it. A phrase in the Pastoral Epistles 
(2 Ti 1*®) has been not unnaturally judged to be a 
prayer for Onesiphorus after his death (see the 
context, V.*® 4'*). The wording is not much more 
than a pious wish : ‘ the Lord grant unto him to 
find mercy of the Lord in that day.’ The lately- 
discovered liturgical portion of Clement of Rome’s 
Epistle to the Corinthians (59-61), though it con- 
tains intercessions for the living, has none for the 
departed (c. A.D. 96). The Didaehe (c. a.d. 120 ?) 
in its prayers at the agape (or eucharist) only prays 
God to remember His Church and deliver it from 
all evil, perfect it in His love, and gather it 
together from the four winds (§ 10 ) — a petition 
wliich must by its wording include the whole 
Church, bat does not explicitly mention the 
departed. 

We find, however, copious evidence of prayers 
for the departed in the catacombs, usually in the 
simple form ‘ Mayest thou live in peace,’ or the 
like. There are some inscriptions asking those 
who come to the catacombs to pray for the deceased 
person (Swete, in JThSt viii. 502). The exact 
dates of these are uncertain, but they are un- 
doubtedly ancient. An inscription in Phrygia 
gives the remains of the epitaph made for himself 
by Avircius (Abercius) Marcellus, bishop of Hiero- 
polis, in tlie 2nd century. This is also given by 
other authorities, and has been restored by Light- 
foot (Apost. Fathers, pt. ii., ‘Ignatius and Poly- 
carp,’® London, 1889, i. 496) ; it contains this line : 
‘ Let every friend who observeth this pray for me’ 
(the extant inscription breaks off before this). For 
Perpetua’s prayer for the dead at the end of the 
2nd cent, see below, § 6. Tertullian fde JTonogam. 
10 [c. A.D. 217]) ba.ses an argument against re- 
marriage on the fact that the widow prays for her 
deceased husband that he may have refreshment 
and fellowship in the first resurrection. Of later 
writers it i.s necessary to mention only Eusebius, 
who describes how all the people, with the priests, 
prayed for Constantine’s soul after Uis death (a.d. 
837 ; Vita Const, iv. 71). 

ip Prayer for the departed in public worship. — 
This first appears in Tertullian, who, however. 


does not treat it as a novelty ; and for some time 
we have no absolutely certain evidence of it outside 
the province of ‘Africa.’ We read of eucharists 
for the departed on their anniversaries, ‘ as birth- 
day honours,’ in Tertullian [de Cor. 3, de Monogam. 
10); and so in C^rian (Ep. xxxix. [xxxiii.] 3, on 
the ordination of Celerinus) we read of them being 
offered for the repose even of martyrs and con- 
fessors on their anniversaries (see also § 6 below). 
At the end of the 3rd cent, the ‘ African ’ Arnobius 
speaks of the Christian churches (conventiciUa) in 
which ‘ peace and pardon are asked for all . . . 
for those still living and those freed from the bond 
of the bodies’ [adv. Gentes, iv. 36). Such anniver- 
saries were apparently known to Origen, who 
testifies to the reading of Codex Claromontanus in 
Ro 1’2'* of firelais, ‘memorials,’ for xpdais, ‘needs’ 
[of the saints] ; but some think that this passage 
is due to Rufinus’s Latin translation and not to 
Origen.’ Two references in the Canons of Hippo- 
lytus (xxxiii. [ed. H. Achelis, TU vi. 4 (1889), 

§ 169 f.], and in E. Hauler’s Didascnlice Apostolorum 
Fragmenta Veronensia Latina, Leipzig, 1900, p. 
85), which, though themselves perhaps of the 4th 
cent., yet, if so, adhere closely to a 3rd cent, 
original, attest memorial eucharists for the departed 
at the time when they were written, and perhaps 
100 years earlier. In the 4tli cent, memorial 
eucharists are constantly attested — e.g., in the 
Apostolic Constitutions (vi. 30 [c. A.D. 375]), which 
say that they were held in cemeteries (so the 
Verona Fragments, as above) ; in pseudo-Pionius 
{Life of Polycarp, § 20 [Lightfoot, iii. 452]), who 
says that at the funeral of Bishop Bucolus (Poly- 
carp’s predecessor at Smyrna; early 2nd cent.) 

‘ tliey ofl'ered bread for Bucolus and the rest ’ (we 
can only take this as evidence for the 4th cent., 
when the Life was written) ; in Ambrose (de 
Excessu Satyri, i. 80, ii. 5, and elsewhere), who 
speaks of the eucharists on the solemn anniversaries 
of the departed. An earlier example is in the 
Leucian Acts of John, which speak of a eucharist 
on the third day after death at a grave ; but the 
date is not quite certain. Augustine describes the 
eucharist at the grave when his mother Monica 
was buried (Conf. ix. 32 [12]), and says that it was 
a universal custom, because eucharist and alms 
help the departed (Serm. clxxii. 2). We also read 
of an agape, or commemorative feast, for the 
departed (e.g.. Can. of Hipp., loc. cit. ; Apost. 
Const, viii. 44 ; see also art. Agapk). And we 
frequently read of alms being given for the benefit 
of the dead ; in the Testament of our Lord (c. A.D. 
350 ?) they are taken out of the deceased’s posses- 
sions and given to the poor that he may be profited 
(ii. 15, -23). 

As the earliest written liturgies known to us are 
of the 4th cent, (but see below), we cannot tell 
whether the departed were prayed for at the 
ordinary eucharists before that time ; and, indeed, 
the intercessions were probably developed into 
fixed forms somewhat later than the other parts 
of the service (see art. Intercession [Liturgical]). 
In the early liturgy known as the Old EtTiiopic, 
which some believe to be a translation of Hippo- 
lytus's liturgy of the 3rd cent., there is no inter- 
cession given (Brightman, Liturgies Eastern and 
Western, i. 189). But we find the departed prayed 
for either in the ‘ Great Intercession ’ or in the 
‘ people's prayers ’ given in the Testament of ottr 
Lord, by Cyril of Jerusalem (A.D. 348), by Sar- 
apion, bishop of Thmuis in Egypt (c. A.D. 350), in 
the Apostolic Constitutions (bk. viii.), and the 
Arabic Didascalia (c. A.D. 400 ?), as in all the 

* Origen is clear that the departed pray for the living — e.g.^ 
Com. i7t Ep. ad Bom. ii. 4. So the Testame^it of Ahrahamt 
§ 14, a work probablv of the 2nd cent, a.d, (ed. M. R. James, ip 
TS ii [nnmbridgeriSl)2]. p. 94). 
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Great Liturgies of the following ages. Sarapion 
also gives a prayer for the departed, to be used at 
a funeral (§ 18). 

5 . Purport of the prayers. — In several of our 
authorities the language is severely restrained, 
the prayers being, as in Sarapion, for the repose of 
the departed in ‘chambers {rageiots) of rest’ and 
for his resurrection ‘ in the day which thou hast 
ordained,’ and that his transgression and sins be 
not remembered (§ 18), or, as in the praj-er which 
follows the recitation (ioro^oX^, lit. ‘prompting’) of 
the names of the departed at the eucharist, for 
their sanctification. So in the Testament of our 
Lord the prayer is for a place of rest and remem- 
brance (i. 23, 35). Note especially the oration of 
Gregory of Nazianzus on his brother Cmsarius (c. 
A.D. 369). He prays for him that he may have an 
entrance into heaven, and enjoy ‘such repose as 
the bosom of Abraham affords,’ and ‘ behold the 
choir of angels and the glories and splendour of 
sainted men and share their joy,’ etc. {§ 17). 
Nothing is said of suffering for sin. Compare also 
Gregory’s oration on his deceased sister Gorgonia 
(§ 23). Many of the Great Liturgies have an 
equally restrained prayer for the de.ad : the 
Byzantine ‘ St. Basil ’ and ‘ St. Chrysostom ’ 
(tirightman, i. 332, 388); the Greek ‘St. Mark’ 
(Egyptian [i6. i. 129]), which asks for them rest 
and that they be made worthy of the Kingdom of 
Heaven, and for us a Christian end ; the Coptic (ib. 
i. 170), which has nearly the same language, but 
somewhat amplified; the Greek ‘St. James’ 
(Syrian rite [ii. i. 57]) ; and the Armenian (t6. i. 
440). 

In other cases the forgiveness of the sins of the 
departed is explicitly prayed for. In Arnobius we 
find the first instance of this (above, § ^), though 
perhaps he means ‘ pardon ’ for the living and 
‘ peace ’ for the dead. But forgiveness of sins is 
emphasized by Augustine (Conf. ix. 34 f. [13]; he 
is speaking of his mother Monica) ; and so in the 
Apostolic Constitutions (viii. 41: ‘that God . . . 
may forgive him every sin, voluntary and involun- 
tary ’), and in several of the Great Liturgies, as in 
the Syriac ‘St. James’ (Brightman, i. 95), the 
E. Syrian ‘Addai and Mari’ (ib. i. 265); and in 
the West in the Leonine, Gregorian, and Gelasian 
sacramentaries (for the Gregorian see H. A. 
Wilson’s ed., Henry Bradshaw Soc. [London, 1915] 
p. 209, etc.). Theodoret tells us (HE v, 36) hoAV 
the emperor Theodosius ll., when the body of St. 
Chrysostom was brought to Constantinople, laid 
his head against the bier and ‘ prayed for his 
parents and for pardon on them who had ignorantly 
sinned, for his parents had long ago been dead.’ 
Augustine (Enchiridion, 29) uses the word ‘ pro- 
pitiation.’ Cyril of Jerusalem had already spoken 
of ‘ propitiating our merciful God both for them 
[the departed, ‘ though they be sinners ’] and for 
ourselves’ (Cat. xxiii. [Myst. v.] 10). 

6 . Who were prayed for. — (a) There seems to 
have been a difierence of opinion in Christian 
antiquity as to whether all the faithful departed 
should be prayed for, or the martyrs and great 
saints should be excepted. Cyprian (Ep. xxxix. 
[xxxiii.] 3) speaks of oflering sacrifices for certain 
martyrs ‘as often as we celebrate the passions and 
days of the martyrs in the annual commemoration.’ 
At the end of the 3rd cent., in ‘ Africa,’ Arnobius 
makes no limitation (see above, § 4 : ‘ for all ’). In 
the 4th cent, also there is no limitation in the 
prayers in the Testament of our Lord (i. 23, 35), 
and Epiphanius of Cyprus expressly says : 

‘ We make our memorial on behalf of rij'hteouaand of sinners ; 
on behalf of sinners pra} in" for the mercy of God, and on be- 
half of righteous and Lathers and patriarchs, prophets and 
apostles and evangelists and niartvrs and confe^ors, and 
bishops and anchorets and all the estate (ray^aaTo^) [of man], 
that we may separate the Lord Jesus Christ from the order 


(rafeai?) of men by means of the honour given to him, and that 
we may render worship (o-ejSa?) to him, remembeiing that the 
Lord is not to be put on the same footing with an\ man ’ {Ucer. 
Ixxv. 8). 

Already, it seems, there was a tendency to exalt 
the gieatest saints to a siiperhunian position. 

In Syria the Apostolic Constitutions mention 
assemblies in the cemeteries with lections and with 
psalm-'^inging {\l/6.\\ovTes) on behalf of [virip) the 
martyrs and all saints ■who have fallen asleep {vi. 
30), and the liturgy in bk. viii. explicitly says : 

‘We offer to thee also on behalf of all the saints who from 
the beginning have pleased thee, patriarchs, prophets, just 
men, apostles, martyrs, confessors,’ etc. (ch. 12). 

In the era of the Great Liturgies the same feel- 
ing still survived in some Churches. The Greek 
‘St. Mark’ prays for rest and remembrance for 
the souls of the patriarchs, prophets, apostles, 
martyrs, confessors, and others, including St. 
Mark himself by name (Brightman, i. 1*28). In 
the Byzantine rite the Greek ‘St. Chrysostom’ 
and the Armenian liturgy have an almost identical 
prayer {ib. i. 387 f., 440).^ 

On the other hand, there was a tendency in 
some circles in the 4th cent, to abstain from 
praj'ers for the martyrs and the greatest saints. 
Cyril of Jerusalem, speaking of the Great Inter- 
cession in the eucharist, makes a distinction : 

‘ We commemorate . . . first patriarchs, prophets, apostles, 
martyrs, that at their prayers and intervention God would 
receive our petition. Afterwards also on behalf of the holy 
fathers and bishops who have fallen asleep before us, and, m a 
word, of all who in past years have fallen asleep among us, 
believing that it will be a very great advantage to the souls, for 
whom the supplication is put up, while that holy and most 
awful sacrifice is presented’ {Cat. xxiii. [ifi/st. v.] 9). 

Augustine (Serm. clix. 1) expressly denies that 
martyrs are prayed for, though they are com- 
memorated at tlie altar ; and lie considers that it 
is an insult (injuria) to pray for a martyr, ‘to 
whose prayers we ouglit to commend ourselves.’ 
And we see the same feeling in several of the 
Great Liturgies — in the Greek ‘ St. James ’ (Syrian 
rite [Brightman, i. 47 f.]), the E. Syrian ‘-Vddai 
and Mari’ (ib. i. 264), and the Abyssinian Liturgy 
(ib. i. 206, ‘208, 228 f.). The Coptic takes a middle 
line (ib. i. 169). It asks for rest and remembrance 
for all the great saints, including the ‘ holy Theo- 
tokos Mary,’ but goes on to say : 

‘ Not that we , . . are worthy to intercede for their blessed- 
ness . . . but . . . that . . . they may in recompense intercede 
for our poverty and weakness.’ 

The question depended much on whether it was 
believed that the greatest saints have already 
received their full reward or await it at the Last 
Day. That they have already received it is 
denied by Justin Martj^r (Dial. 80) and Irenseus 
(Hcer. v. 31). Tertullian (de Aniina, 55, de Res. 
Cam. 43) makes an exception only in the case of 
the martyrs. In the 3rd cent. Origen makes no 
exception (Horn, in Lev. vii. 2 : ‘ not even the 
apostles have yet received their joj‘ ’). So, indeed, 
Augustine, though with some hesitation, makes 
the Last Day the time for all the faithful to re- 
ceive their complete reward (Serm. cclxxx. 6 ). 
But graduall 5 ‘ in the West the view prevailed 
that all the great saints, wliether martyrs or not, 
are already reigning with Christ, and ought not 
to he prayed for (for a review of belief on this 
subject see A. J. Mason, Purgatory, pp. 81-96). 

( 6 ) There was a general feeling that it was of no 
avail to pray for the heathen departed, for any but 
the baptized. There might, indeed, he an excep- 
tion, especially in times of persecution, in the case 
1 This article is not concerned with the subject of the invoca- 
tion of saints ; but, as an illustration of the feeling expressed in 
these authorities that all the faithful departed are of one claos, 
it may be mentioned that the Greek Orthodox Church at the 
present day habitually invokes the prayers, not only of the 
saints, but of departed relatives, whether they were especially 
saintly or not. There is a beautiful poem by Alexis Khomia- 
koff, asking his dead children to pray for him (Birkbeck, 
and the English Church, p. 21). 
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of a catechumen who desired baptism but died 
before he could receive that sacrament. The 
Canons of Hippolytus (x., ed. Aclielis, § 63) say 
that catechumens are already ‘ Christians,’ and so 
the ;th canon of the Council of Constantinople 
(A.D. 381). The former work (xix. [101]), the 
Egyptian Church Order (Sahidic, § 44), and the Testa- 
ment of our Lord (ii. 5) recognize a martyred cate- 
chumen as ‘ baptized in his own blood.’ But, gener- 
iilly speaking, only the baptized were prayed for. 
Augustine saj's (Enchir. 29): ‘We offer . . . for 
all baptized departed.’ We do, indeed, read that 
Perpetua pra 3 'ed for her brother Dinocrates, who, 
as we gather from her own words, was unbaptized, 
though Augustine denied this. A similar case is 
found in the Acts of Paul and Theda (Swete, 
JThSt viii. 502 f.). Gregor j- the Great prayed for 
the soul of the emperor Trajan, and was warned 
in a vision not again to pra^’ for the unbaptized 
(Lightfoot, Ignatius, i. 5). But these were mere 
private speculations, which did not represent the 
ordinary feeling of Christianity. 

For those who died in wilful sin it was felt that 
prayer could not be offered. The Apostolic Con- 
stitutions (viii. 43) say that one will never help 
the wicked (da-f^iv), even though he gave all the 
goods in the world to the poor. Augustine (de 
Civ. Dei, XXI. xxiv. 2) says that prayers are not 
for unbelieving and unholy dead ; they are (Enchir. 
29) neither for those who are very good nor yet for 
those who are very bad. In the 3rd cent. Cyprian 
had forbidden the eucharist to be offered for the 
soul of a certain person who had seriously trans- 
gressed an ecclesiastical rule and had died impeni- 
tent (Ep. i. [Ixv.] 2, to the clergy and people at 
Furni). 

7 . Early objectors to the custom. — In the 4th 
cent. Aerius, a presbyter in Pontus, the founder of 
the sect named after him (it seems scarcely’ to have 
survived his death), protested against prayers for 
the departed. We learn about his history and 
his views from Epiplianius, who says that he was 
alive in his time (ticer. Ixxv. 1), and from Augus- 
tine (de Hcer. liii.). He had been disappointed at 
not being made bi.shop, and lai)sed into Arianism. 
Among other things he said that the eucharist * 

‘ ought not to be offered for them that sleep.’ He 
adduced as the reason for his objection the danger 
of a man leading a sinful life in the hope that he 
would be saved from punishment by the prayers of 
his friends. 

Though Aerius is the only person in antiquity 
known by name who objected to prayers for the 
departed, there must have been others. Cyril of 
Jerusalem says that ‘ many ’ held that they were 
profitles.s (Cut. xxiii. (Myd. v.] 10 ); and the language 
of Augustine (Enchir. 29) and others seems to imply 
that the question was frequently debated in the 
4th century. Yet the objection cannot have been 
much pressed, for Augustine (Serm. clxxii. 2) says 
that the custom was universal, and Epiphanius 
(Hcer. Ixxv. 8 ) traces it back to primitive times.® 

8 . Mediaeval Western views. — As doctrines about 
the intermediate state developed in the West, 
chiefly in consequence of the tentative suggestions 
of Augustine and the visions related by Gregory 
the Great, the principal aim of prayer for the 
departed came to be the deliverance of souls from 
a penal purgatory. The schoolmen discu.ssed the 
matter at considerable length. Their speculations 
concern us here only so far as they resulted in the 

1 This is clearly the meaning. At Che time ■rrpo<ri>epfiv and 
nferre were used absolutely, without a substantive, as the 
technical terms for celebrating the eucharist. See the present 
writer’s Ancient Church Orders, Cambridge. 1910, p. 48. 

3 On the subject of prayers for the departed reference may be 
made to a learned catena of Patristic and liturgical writings (as 
far as they were known in his day) by James Ussher, archbishop 
of Armagh (1025 .50), reprinted in the Oxford Tracts for the 
Times (Tract 72, London, 1337). 


particular shape taken by the prayers. \Vhen 
purj'atory was conceived as a place of punishment 
whose tortures differed from those of hell only in 
not being eternal, it is not surprising that men’s 
energies were directed to the deliverance, by 
prayer and alms, of their friends therefrom. Yet 
the prayers of the mediaeval Latin service-books 
show great restraint, and do not reflect popular 
beliefs to any very large extent. But they exhibit 
a sadness which is not found in earlier rites. The 
keynote to the Sarum service for the burial of the 
dead is struck by the opening antiphon : 

^Circumdederunt me gemitus mortis, dolores inferni circum* 
dederunt me ’ (see W. Maskell, Mcynumenta ritualia Ecclesux 
Anglicanoi'^, Oxford, 1882, i. 142). 

The popular conceptions about purgatory are not 
necessarily the official views of the Church of 
Rome. According to Roman Catholic writers of 
repute, the only statement which is of faith in 
that communion is that ‘ there is a purgatory and 
that the souls detained in it are helped by the 
prayers of the faitliful’ (Creed of Pope Pius V.). 
The Council of Trent (Canones et Decreta, sess. 
xxii. § 2 ) says that the eucharist is offered ‘ for the 
departed in Christ not yet fully cleansed ’ ; and 
sess. XXV. (decree on purgatory, A.D. 1583) has the 
words just quoted from the Creed, adding ‘ especi- 
ally tlie acceptable sacrifice of the altar,’ and 
enacting that a ‘ sane doctrine of purgatory, handed 
down from the holy fatliers and sacred councils, is 
to be believed and taught.’ The last words prob- 
ably are meant to rebuke the extravagances of 
some popular teaching. 

9 . The Church of England at the Reformation 
took a middle course. In the First Prayer Book 
of Edward vi. (1549) there were explicit prayers 
for the departed. But since 1552 these have been 
removed from the public services ; the only relics 
of them remaining are the petitions in the Com- 
munion Service (perhaps purposely left ambiguous) 
that ‘ we and all thy whole Church may obtain remis- 
sion of our sins,’ etc., and (in the prayer for the 
Church militant) that ‘ with them (the departed) 
we may be partakers of tliy heavenly kingdom ’ ; in 
the latter case tlie title does not exactly correspond 
with the contents of tlie prayer, as is sometimes 
the case in the Thirty-nine Articles. In the 
Burial Service there is a prayer ‘ that we, with all 
those that are departed in the true faith of thy 
holy Name, may have our perfect consummation 
and bliss,’ etc. But, while thus removing explicit 
prayers for the departed from its Prayer Book, the 
Church of Englana declined to condemn the prac- 
tice in itself. In the original draft of art. xxii. it 
was proposed to do so, but the condemnatory words 
were struck out (see E. C. S. Gibson, The Thirty- 
nine Articles, London, 1897, p. 537 f.). And the 
Act of Uniformity of 1552 expressly declared that 
the First Book of 1549 was ‘ a very godly order, 
agreeable to the Word of God and the primitive 
Church.’ In the Second Book of Homilies, on the 
other hand, the homily on prayer repudiates 
prayers for the dead ; and this hook is said hy 
art. XXXV. to ‘contain a godly and wholesome 
doctrine,’ though all its opinions are not necessarily 
the official views of the Church of England. The 
position of that Church is thus a mediating one. 
It neither commands nor condemns the practice, 
and leaves it, as far as private practice is concerned, 
to the discretion of its members. 

10 . The Westminster Confession. — This was 
adopted as a standard by the Presby’terian General 
Assembly in Scotland, A.D. 1647. It takes a very 
precise line on the subject now under considera- 
tion. It says : 

‘ Prayer is to be made . . , for all sorts of men livingf, or that 
shall live hereafter ; but not for the dead, nor for those of whom 
it mav be known that they have sinned the sin unto death’ 
(XXI. 4). 
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The same statement (with a slijjht difference of 
wording) is found in the Larger Qatechism of 1648 
(qu. 182), hut is not contained in the Shorter 
Catechism of the same date. Already in 1580 the 
Scottish National Covenant, when denouncing (in 
the strong language of the day) ‘ that Roman 
Antichrist,’ had repudiated among many other 
things ‘ his purgatory prayers for the dead.’ 

The reason for the prohibition of prayers for the 
departed in the Westminster Confession is seen in 
its teaching as to the state of the faithful after 
death. All progress after death is denied. After 
saying that at death man’s soul does not die nor 
sleep, it goes on : 

‘ The souls of the righteous, being then [at death} made per- 
fect in holiness, are received into the highest heavens, where 
they behold the face of God in light and glory, waiting for the 
full redemption of their bodies : and the souls of the wicked are 
cast into hell. . . . Besides these two places for souls separ- 
ated from their bodies, the Scripture acknowledgeth none’ 
'xxxii. 1). 

Very similar is the wording of the Larger Cate- 
chism (qu. 86). The well-known words of the 
Shorter Catechism (qu. 37) are; 

’The souls of believers are at their death made perfect in 
holiness and do immediately pass into glory ; and their bodies, 
being still united to Christ, do rest in their graves till the 
resurrection.’ 

This may be taken to be the general teaching, 
not only or Presbyterians, but of a large number 
of other Protestant communities throughout the 
world. Luther, however, favoured the practice 
of praying for the departed (see S. C. Gayford, 
The Future State, London, 1903, p. 58). 

II. The Eastern Orthodox Church. — The teach- 
ing of this Church remains much the same with 
regard to prayer for the departed as that of the 
Greek Fatners of the 4th and 5th centuries. It is 
remarkably cautious in refusing to dogmatize. The 
eminent Russian layman, Alexis Khomiakoff, 
remarks (Birkbeck, p. 217 f.) : 

* Eftcb person owes his prayers on behalf of all, the living and 
the dead, and even those who are as yet unborn. . . . We do not 
acknowledge purgatory, that is the purification of souls by 
sufferings from which they may be redeemed by their own 
works or those of others. - . . Who will forbid us to pray (GodJ 
to glorify his saints and to give repose to his elect t’ (see 
above, § 6). 

The official treatise On the Duty of Parish 
Priests (§ 16 [Blackmore, Doctrine of the Pussian 
Church, p. 281]) says that we ought to pray for the 
departed in the hope and faith of the resurrection 
of them that sleep, and bases this teaching on 
Bar 3*'-, 2 Mac 12^^“-, and on apostolic and primi- 
tive tradition. The Synod of Jerusalem (or Beth- 
lehem, A.D. 1672) went farther than Khomiakoff 
and most Eastern theologians would approve. 
‘The doctrine of purgatorial fire has never been 
recognized or admitted in the Eastern Church’ 
(Duckworth, Greek Manuals, p. 63) ; but the 
Synod, which was held at a time when the Eastern 
Cnurch was largely under Roman influence, pro- 
nounced in favour of some sort of punishment in 
purgatory for a certain number of sinners, and 
affirmed that ‘ they are released by God’s goodness 
in answer to the prayers of priests and the bene- 
factions done in the name of the departed by their 
kinsfolk,’ and that for this the eucharist is ‘ of 
especial avail’ ; ‘ but the time of their release we 
know not ’ [ib. p. 64 f.). On the other hand. Arch- 
bishop Philaret of Moscow, the author of the 
Longer Catechism of the Russian Church in its 
present form, denies that there is such a thing as 
urgatory in which souls have to pass through 
ery torments in order to prepare them for blessed- 
ness (Headlam, Teaching of the Bussian Church, 
p. 17). And the Catechism itself (Blackmore, 
p. 98 f.) says nothing of any punishment even for 
those who have died without having had time to 
bring forth fruits worthy of repentance, but affirms 
that they may be aided towards the attainment of 


a blessed resurrection by prayers, eucharists, and 
works of mercy offered for them. It says of all 
the righteous dead that they ‘ are in light and 
rest with a foretaste of eternal happiness,’ while 
the wicked ‘ are in a state the reverse of this ’ ; the 
righteous do not attain to perfect happiness till the 
resurrection of the body. 

12. The Separated Churches of the East. — The 
service-books of these communities have already 
been dealt with, in reference to prayer for the 
departed (§§ 5, 6). We may, however, in conclu- 
sion notice a very remarkable custom whiidi is 
found among both the Armenians and the E. Syrians 
(Kestorians), namely that of animal sacrifices. 
These seem to be properly memorials of the dead 
(for the custom among the E. Syrians see A. J. 
Maclean and W. H. Browne, The Catholicos of the 
East, London, 1892, p. 334 ; for the Armenians 
see F. C. Conj'beare and A. J. Maclean, Bituale 
Armenorum, Oxford, 1905, pp. 54-60). This 
custom appears to be a curious survival of 
paganism. 

Liter-vturk. — A. J. Mason, Purejatory, the State of the Faith- 
ful Departed, Invocations of Saints, London, 1901; H. B. 
Swete, ‘ Prayer for tbe Departed in tbe first four Centuries,’ in 
JThSt viii. [1907] 500 ff.; H. M. Luckock, After Deaths, 
London, ISSl; E. H. Plumptre, The Spit its in Prisonti, do. 
18S0, ch. ix. f. ; F. G. Lee, Christian Doctrine of Prayer for 
the Departed‘s, do. 1875 ; F. E. Brightman, Liturgies Eastern 
and M'esletn, i., Oxford, 1S96 (lor the Eastern liturgies); 
W. E. Scudamore, art. ‘ Obsequies of the Deaii,’ in DCA ; 
P. J. Toner, art. ‘Dead, Prayers for the,’ In CS iv, 653 ff.; 
R. W. Blackmore, Doctrine of the Russian Church, Aberdeen, 
1845; W. J. Birkbeck, Rn-sia and the English Church, 
London, 1895 ; H. T. F. Duckworth, Greek Manuals of 
Church Doctrine, do. 1901 ; A. C Headlam, Teaching of the 
Russian Church, do. 1S97 ; E. C. Dewick, Primitive 
Christian Eschatology, Cambridge, 1912. 

A. J. Maclean. 

PRAYER-WHEELS (or ‘ magical wheels’). — 
This name is applied to wheels or cylinders which 
are made to revolve in the expectation of spiritual 
or magical profits. Sometimes they are actual 
wheels, hung in a temple and turned by hand or 
by means of a cord. To this category belong the 
small metal wheels fixed in the wooden pillars 
at the entrance of certain Japanese pagodas.' 
Such also are the so-called ‘ wheels of fortune,’ 
suspended from the ceiling or attached to the 
pillars of some Breton churches. Worshippers 
are allowed to turn these on payment of a few 
pence for behoof of a saint whose image is placed 
alongside, and which hears the name of ‘ Saint of 
the Wheel’ (Santic-ar-rod). The Japanese wheels 
have metal rings, which slide along the spokes and 
make a silvery sound. Tlie Breton wheels pro- 
duce the same effect by means of the small bells 
with which they are decorated. The use of these 
instruments is of long standing in the Church. 
According to the Monasticon Anglicnnum, St. 
Ethelwold, bishop of Winchester in the loth cent,, 
introduced into his cathedral a wheel of gilt metal, 
all covered with little bells (‘ tintinnabulis plenam’), 
which was made to revolve on saints’ days, to 
increase the devotion of the faithful (‘ad majoris 
excitationem devotionis ’).* Among the ancient 
Greeks the grammarian Dionysius of Thrace notes 
‘ the wheels which are revolved in the temjiles of 
the gods.’’ Plutarch and Heron testify to their 
pre-sence in Egyptian temples of a late period. 
Plutarch makes them a symbol of the instability 
of human things,' Heron an instrument of purili- 
cation : ‘ Below the colonn.ade of the Egyptian 
temples are placed movable bronze wheels, which 
are turned by those entering, in the belief that the 
bronze purifies.’’ 

1 See illustration in Simpson, The Buddhist Praying-Wheei, 

p. 116, 

3 Jfonasficon Anglieanum, ed. W, Diijrdale, London, 1655, 
p. 104. 

5 ap. Clem. Alex. Strom, v. p. 56S. ■* Suma, xiv. 

I 5 Vetenim Btathematicorum Opera, Paris, 1603, p. 220. 
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Again, the instruments used tnay be cylinders, 
>T rather cylindrical boxes, containing texts or 
sacred objects. Such are the praying-mills, which 
have assumed special importance among the Bud- 
dhists of the North. The smallest ones are bob- 
bins, often of silver, attached to a wooden handle, 
which the ISmas by a slight movement of the 
wrist keep steadily revolving for whole days, 
while they repeat the invocation engraved on the 
surface — generally the famous formula, Om mani 
padme Huih, ‘O the jewel in the lotus!’ Other 
cylinders, of a larger size, generally of wood 
painted in bright colours, are to be seen in the 
vicinity of the lamaseries. Passers-by make them 
revolve by means of a handle which returns to the 
hand, making a bell ring several times. As many 
as 300 of these wheels may be found, placed side 
by side like barrels in a beer-cellar.' Some are of 
such a size that it requires several persons to set 
them in motion. The traveller Gerard saw one at 
the monastery of Sunum which carried 108 lighted 
lamps. Otherscontain shrines, images,and prayers, 
and occasionally a number of manuscripts. Each 
revolution confers on the %vorshipper the same 
spiritual benefits as the reading of all the texts. 
Miss Gordon Gumming found some in Japan which 
were veritable libraries — ‘ circulating libraries,’ as 
William Simpson wittily called them.^ Gabriel 
Bonvalot mentions having encountered, in the 
monastery of Dotou, 100 large bobbins, each con- 
taining 10,000 invocations. As a few minutes 
suffice to revolve the whole in succession, one may 
thus rapidly gain the benefit of the indulgences 
attached to the recitation of 1,000,000 formulse.^ 

In the Himalayas these mills are often erected 
above a rushing stream, which turns unceasingly 
a wheel with blades dipping into the water. It 
appears that the merit mechanically engendered 
by these applications of natural forces goes to in- 
crease the Karma of those who constructed the 
apparatus. E. R. Huc,‘ Gilmour, and W. W. 
Rockhill' report that among the Mongols there 
are mills maae of paper and hung in the tents over 
the fireplace in such a way that they may be 
set in motion by the displacement of the heated 
air. 

Such is the fashion in which the Buddhists of 
the Northern school have materialized the ‘ wheel 
of the Law,’ the Dharmachakra, the chain of 
causes and effects. There is no mention of pray- 
ing-mills in the oldest Buddhist treatises. Nor 
are these instruments known among the Buddhists 
of the South. Nevertheless the symbol of the 
wheel was in very early times held in high esteem 
by the followers of the Buddha. It is to be .seen 
on Buddhist monuments prior even to the first 
appearance of the image of the Master. The 
wheel figures in the oldest Buddhist sculptures, in 
the place of honour upon altars, where it receives 
the homage of the faithful.® A. Cunningham 
supposed that it represented the Buddha himself.’ 
But it is more probable that it personified his 
teaching, the ‘ wheel which he set in motion for 
the salvation of humanity,’ by the revelation of 
the Four Great Truths in his famous sermon at 
Benares. 

1 J. Gilmour, Among the Mongols, London, n.d., p. 164. 

2 P. 21. 

^Across Thibet, En;^. tr., Loudon, 1&91, ii. 170; Tour du 
m&nde, Ixii. [l^ni] 300. 

* Travels in Tartanj, Eng. tr., London [1S52], vol. i. ch. ix. 

5 JRGS (or May, 1394, p 383. 

® J. Fergusson, Tree and Serpent Worship, London, 1863, pi. 
xliii. fig. 1. 

7 Bh^d Topes, London, 1854, p. 352. 


We may suppose that the Buddhists have com- 
bined their symbolism of the wheel with a magical 
rite previously practised either by the Scytliian 
races of Central Asia or by the Brahmans of 
Northern India. In support of the former of these 
conjectures use may be made of the circumstance 
that on a coin of the Indo - Scythian king 
Hoerkes or Hfivichka this monarch holds in his 
hand a spindle-shaped object in ivhich some have 
thought to recognize a praying-mill.' On the 
other hand, AVilliam Simpson has found in the 
Satapatha Brahmana a text which shows be- 
yond question that the Brahmana revolved chariot- 
wheels horizontally around a stake fixed in the 
ground, while they chanted a hymn from the 
Sanuiveda in honour of the sun-god Savitri.’ 

What was the original purpose of this rite? 
The wheel, which has a round shape, and which 
implies a movement of translation in space, has 
eveiywhere been one of the images most fre- 
quently employed to represent the sun. The 
latter is called by the Latins rota altivolans,^ 
in the Edda ‘ the beautiful wheel ’ (fagravel),* by 
the Celts ‘ the luminous wheel ’ [roth fail),‘ and 
the liigoeda invokes the god who directs ‘ the 
golden wheel of the sun.’* The wheel thus be- 
comes the symbol of the regular course of the sun, 
and consequently of the cmestial or cosmic order, 
the rita. Another passage of the Rigveda ’ speaks 
of it as ‘ the immortal wheel which nothing stops, 
on which all existence depends.’ It was this sym- 
bolism that the Buddhists applied to their ‘ wheel 
of the Law,’ with its thousand spokes, the Dharma- 
chakra, ‘ that wheel which not by any Sahmana 
or Brahman, not by any god, not by any Brahma 
or Mara, not by any one in the universe can ever 
be turned back I ’ * All observers agree in stating 
that the praying-mills must tum in the direction 
followed by the sun.* 

On the principle of imitative magic, to revolve 
the wheel in the apparent direction of the sun’s 
course is to facOitate or assure the beneficent 
movement of the sun, and thus to secure general 
luck, as in the similar case of circumambulation 
{g.v.). Hence the popular customs, described by 
Mannhardt'* and Gaidoz," in which the inhabi- 
tants of certain districts — in Germany, France, and 
England — may be seen driving a wheel, sometimes 
set on fire, across the fields. As Mannhardt main- 
tains, this is simply a solar charm, intended to 
secure an abundant harvest. 

Finally, mention must be made of certain forms 
of rattles used by the inhabitants of New Mexico. 
In so far as they are magical instruments, they 
resemble in construction the invocation-cylinder, 
but they belong to quite a different symbolism. 

Literature. — C. F. Gordon Gumming, ‘The Wheel as a 
Symbol in Religion,’ in Scnbnefs Monthly, xxii. [1881] 733 ff. ; 
William Simpson, The BuddhUt Prayinq-Wheel, London, 
, H. Gaidoz, ‘ Le^ Dieu gaulois du soleil et le symholisme 
de la roue,’ in liA iii. iv. [1881]; Goblet d’Alviella, ‘Moulins 
i pn^res,’ in Revue de VCnwersite de Bruxelles, 1897, and ‘ Les 
Roues syraboliques de I’ancienne Egypte,' in Bulletin de f Aca- 
detnie royaie, Brussels, 1899. Go'blET D’ALVIELLA. 


1 This identiflcation is questioned by Percy Gardner, who 
reproduces the com in his Indian Coins in the British Museum, 
‘ Greek and Scythic Kings of Bactria and India,’ London, 1S86, 
pi. xxvii. no. 16. 

2 V. i. 5. 2 {BBE xli. [1894] 22 f.). 

5 Lucretius, de Rer, ^at. v. 434. 

•* J. Grimm, Teutonic Mythology, tr. J. S Stallvbrass, I^ondon 
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® J. Rhys, Celtic Heathendom^, London, 1892, p. 214. 
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® J. Edkms, Religion in China^, London, 1878, p. 238.. 

RA III. iv. 14 ff. 
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I Muslim (D. S. Margoliouth), p. 221. 


Christian (J. Stalker), p. 215. 

Jewish (H. Hirschfeld), p. 220. 

PREACHING (Christian). — I. The early 
Church. — From the accounts of Christian wor- 
ship in the NT, especially in the Epistles to 
the Corinthians, it can be gathered that great 
liberty of prophe^ing was allowed in the meetings 
of the primitive Christians, although there i as a 
general understanding that the prompting to f peak 
should come from the Spirit of God. As er^ly as 
the Diclache the ‘prophets’ are mentionel as a 
separate class, the members of which wandered 
from community to community in the exercise of 
their gift ; but already their inspiration was so far 
from being above suspicion that the churches were 
coming to be better satisfied with any authentic 
light they could receive from their own elders than 
with the illumination afforded by those wandering 
stars. This tendency was increased by the growing 
sense of the inexliaustible treasures of wisdom and 
spiritual power lodged in the Holy Scriptures the 
canon of which was gradually forming. From the 
synagogue the Church had inherited the practice 
of reading aloud the sacred writings and attaching 
to this reading the word of exhortation. When 
the Christian community had the whole of the NT 
and the OT thus to draw upon, it could not lack 
the bread of life, if a moderate amount of attention 
or skill were given to the application of what had 
been read to the life of the individual and the com- 
munity. At all events the first form of preaching 
was homiletical, a homily being a running com- 
mentary on a passage read. This is known to have 
been the form of instruction given at the first 
college for the training of preachers, the Catechet- 
ical School of Alexandria, of which Clement and 
Origen were the shining lights. Many of Oiigen’s 
homilies have come down to us ; and they show 
how boundless a thesaurus of truth he was sensible 
of possessing in the Word of God, though the 
heritage left by him to succeeding ages was sadly 
vitiated by the introduction of the allegorical 
method, which tempted nimble wits into excessive 
ingenuity, but, in incompetent hands, could make 
almost any passage of Scripture mean almost anj’- 
thing. 

During the first 300 years of its existence Christ- 
ianity, in spite of the persecution to which it was 
subjected, made more rapid progress than it has 
ever done since ; yet the names of outstanding 
preachers, after the death of the apostles, are so 
few that it cannot have been by this means that 
success was gained. It was rather by a kind of 
preaching which has been too little practised in 
subsequent centuries, but will have to be redis- 
covered if the world is to be fully evangelized. At 
the first the gospel was so intense a blessedness 
that no one who heard it with faith could keep the 
secret to himself. Neighbour told it to neighbour, 
slave to fellow-slave ; the sailor carried it to everj' 
shore visited by his ship, and the soldier communi- 
cated it even to the enemy whom he had conquered 
on the field of ba'.tle. Justin Martyr, after becom- 
ing a Christian, continued to wear the philosopher's 
cloak, because this gave him access to those to 
whom he ‘talked’ the gospel, and the verb ‘to 
talk’ is a gooi’ name for preaching in the NT. 

2 . The Middle Ages. — When, at the beginning 
of the 4th cent., Christianity was adopted as the 
religion of the Roman empire, there immediately 
took place a great revival and extension of preach- 
ing ; for it was no longer necessary to confine such 
testimony to the places where the myrmidons of 


persecution could not find the worshippers, but, 
under imperial ausjiices, Christian places of wor- 
ship, of growing size and magnificence, rose all 
over the empire. The first Christian emperor 
himself set an example of preaching, like a well- 
known imperial figure of the present day ; and, as 
at least one of his efforts has come down to us, we 
can judge of their quality for ourselves. It is by 
no means bad preaching for an emperor. Even 
the apostate Julian, who attempted to restore 
heathenism, betrayed his consciousness of the 
importance of preaching by exhorting his priests 
to make sermons with the pagan mj’ths for texts 
and by setting an example himself. But his 
attempt was very soon at an end ; and in the 
courts of the Christian emperors by whom he was 
succeeded preachers and preaching held a con- 
spicuous place. The more famous became as much 
topics of conversation at court as favourite 
charioteers or actors had been before ; and in the 
sunshine of imperial favour preaching attained to 
a notable development. The 4th and 5th centuries 
contain many outstanding names, the greatest of 
which in the East is that of Chrysostom, in whose 
hands the homily was transmuted into an oration, 
which the hearers applauded in church, as they 
might a speech in a political meetinfj. In the 
West the greatest preacher was Augustine, whose 
sermons, being addressed to audiences of fishermen, 
were more simple and practical. But the first 
impression made by even the greatest sermons of 
that age is, how much the long continued exegesis 
of the Scriptures through the Christian centuries 
has benefited congregations ; for, in explaining the 
book of Acts, e.g., the humblest preaclier has now 
within easy reach materials far more true to the 
text and useful to the peojile than were at the 
command of even a genius like Chrysostom, who 
has left lectures on this book of Scripture. 

Many other names of the period could be 
mentioned, such as Gregory and Basil in the East 
and Ambrose and Hilary in the West, to show 
that this was a great age for preaching ; and it has 
another sign of distinction m the appearance of 
books on the preacher's art, both Chrysostom and 
Augustine having produced examples of this species 
of literature. But it was not long before the 
descent of the barbarians from the north, and then 
the pressure of Muhammadanism from the east, 
nearly .squeezed tlie life out of the Church, and 
preaching, like the other functions of her life, was 
reduced for centuries to the lowest terms. Yet 
this was the time when monasticism arose and 
spread with extraordinary rapidity over the 
Cliureh, occupying territory from which it has 
never since been wholly dislodged ; and in the 
monasteries and nunneries preaching obtained a 
new sphere of influence. Monks and nuns must 
often, in the centuries that followed, have been 
unusually intelligent and sympathetic hearers, and 
the opportunities thus opened up to a spiritual 
and gifted preacher may be inferred from the 
relation of Staupitz to the youthful Luther; for 
this worthy, who was inspector of monasteries in 
the district of Thnringia, must have made u.se of 
preaching as one of his ordinary activities. A 
still more attractive aspect of the preaching of the 
Dark Ages is that of the missionaries ; for, in spite 
of its repellent features, this was one of the great 
eras of missionary progress, when, issuing from 
the monasteries of Great Britain and Ireland, the 
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heralds of the Cross not only evangelized the tribes 
who had occupied the countries of S. Europe, but 
carried the gospel to the inhospitable regions of 
the north out of which the invaders had come. 
Names like those of St. Columba and St. Patrick, 
St. Columbanus and St. Gall, are worthy of ever- 
lasting remembrance, and in the remains of St. 
Boniface, in some respects the greatest of them all, 
we can still see for ourselves the kind of iness.age 
with which they operated. It was a message of 
realism and terror ; for the conditions were very 
rude with which the missionaries had to deal. Sin 
was then the chief theme of the pulpit, because 
there was abounding iniquity in the world ; and it 
was not for centuries yet that preaching learned 
to deliver in its fullness the gracious message of 
deliverance from sin. 

It was in the reaction from Muhammadanism 
that the sound of a new era of preaching began to 
be heard in the atmosphere of Europe. Peter the 
Hermit ‘ preached ’ the first Crusade ; and the 
preacher of the second was no less a personage 
than St. Bernard, usually reckoned the greatest 
preacher of the Middle Ages, although the sermons 
for which he is most famous — those on the Song of 
Solomon — belong not to popular oratory but to the 
preaching of the monastery. The tendency, how- 
ever, to consider the multitude had, as well as the 
romanticism of the Crusades, a place in the move- 
ments with which the names of St. Francis and 
St. Dominic are identified. Preaching was one of 
the principal instrumentalities made use of by 
both of these reformers ; and even in our time, in 
Roman Catholic countries, it is a red-letter day in 
the history of a country congregation when a 
stranger in the graceful garb of the Dominican 
order rises in the pulpit, as a visitor, to occupy the 
place of the ordinary incumbent. Among the 
Franciscan preachers Antony of Padua and Ber- 
thold of Regensburg are the foremost. The matter 
of preaching was adapted for presentation to the 
general mind through the labours of the School- 
men, not a few of whom were themselves famous 

reachers ; and, after these had had their day, the 

ardness of their doctrine was softened in the 
atmosphere of the mystics, who gave to the pulpit 
some of its very greatest names, such as Eckhart 
and Tauler. Tl he chapters of the Imitatio Christi 
preserve the exquisite blossom and flower of mon- 
astic preaching at its best. 

3 . The Reformation. — Immediately before the 
Reformation preaching suffered in most parts of 
the Church a sad decline. In many quarters there 
was hardly any preaching at all, the Christian 
religion being reduced to a mere pagan round of 
forms and ceremonies, pilgrimages and penances. 
In vain did councils summon the clergy to their 
duty ; for the higher clergy, who presided in such 
assemblies, were themselves the most remiss in the 
discharge of this function, and the lower clergy 
were too deeply sunk in ignorance to be equal to 
the task. The description of the preaching of the 
time given in Thomas McCrie’s Life of John Knox 
is not exaggerated, and it may be applied without 
hesitation to the rest of Christendom. 

‘ It is difficult for us to conceive how empty, ridiculous, and 
wretched those harangrues were which the monks delivered for 
sermons. Legendary tales concerning the founder of some 
religious order, his wonderful sanctity, the miracles which he 
performed, his combats with the devil, his watchings, fastings, 
flagellations ; the virtues of holy water, chrism, crossing, and 
exorcism ; the horrors of purgatory, and the numbers released 
from it by the intercession of some powerful saint; these, with 
low jests, table-talk, and fireside scandal, formed the favourite 
topics of the preachers, and were served up to the people instead 
of the pure, salutary, and sublime doctrines of the Bible’ {The 
Works of Thomas MeCrie, new ed., Edinburgh, 1855, i. IIX 

It is in the writings of Erasmus that we see most 
clearly both the ludicrous and the deplorable 
aspects of the preaching of the time ; but, in 


Ecclesiastes, one of the worthiest of his books, 
this great Humanist exhibited the image of what, 
in his opinion, a preacher ought to be. The Re- 
formers before the Reformation, especially Wyclif, 
Hus, and Savonarola, revealed popular talent in 
the pulpit, and in the last-mentioned especially 
the gift rose to the prophetic strain. 

The Reformation was a crowning era in the 
history of preaching. Innumerable abuses were 
puslied aside, which had been preventing the 
pulpit from having its chance. The Word of God 
was exalted above all other authorities, and it was 
not only heard with new fullness and force from 
the pulpit but put into the hands of the common 
man, in his own tongue, so that he could bring 
what he heard to the judgment of the law and the 
testimony. The Reformers had themselves passed 
through the great experiences of the soul, and they 
spake that which they knew and testified that 
which they had seen. Among the people there 
was the most extraordinary appetite for the new 
message, the more prominent among the preachers 
being called on to preach every day, and no limit 
being put to length. In Luther there were accumu- 
lated all the elements of a great preacher — learn- 
ing, experience, knowledge of men, humour, home- 
liness, indignation, spirituality. To this day the 
best of his discourses have not lost the freshness of 
their prime, and everywhere in them the music of 
free grace sounds like the tinkle of a hidden well. 
Zwingli was more of the orator, bringing into the 
new movement the treasures of the Renaissance, 
but his testimony to the new truth is also clear 
and strong. Calvin excelled in the exposition of 
the Scriptures, and his great dogmatic work, the 
Institutes, swelled, in tlie course of his lifetime, 
to five times its original size just because he 
crowded into the successive editions the best 
things gathered from the Word through incessant 
preaching and lecturing. John Knox applied tlie 
examples of the Bible to the problems of the pass- 
ing hour ; and the English ambassador, in a letter 
to Queen Elizabeth’s Chief Secretary of State, bore 
to him this testimony : 

*I assure you, the voice of this one man is able in one hour to 
put more life in ue than five hundred trumpets continually 
blustering' in our ears ’ ( McCrie, LJe o/ Knoz, p. 178). 

In all the countries in which the Reformation 
took any hold there arose preachers of power, 
whose names are cherished to this day as house- 
hold words, and in many cities and towns men of 
the second or the third rank arose, who directed 
the course pursued by their fellow-citizens and left 
a name still identified with the scenes of their 
labours. The pulpit had the making of the 
people’s convictions, the moulding of their manners, 
the direction of their education ; and this con- 
tinued for generations, in some places more and in 
others less visibly. 

4 . The Puritan era and after. — In England, in 
spite of such early names as Hugh Latimer, 
fiicholas Ridley, and John Hooper, the effective 
Reformation was long in commencing ; but, when 
it began, it produced the same appetite for preach- 
ing ; and there were not wanting those capable of 
satisfying this spiritual hunger. In the Long 
Parliament it was quite an ordinary practice to set 
time apart for the hearing of sermons, and days of 
humiliation or thanksgiving were frequent, in 
which not only sermons an hour long but even 
prayers of like extent were the order of the day. 
To satisfy such a critical assembly can have been 
no ordinary responsibility ; but, if ever there was 
a dynasty of great preachers in England, it was in 
this age. On the Puritan side were such names as 
Thomas Cartwright, Richard Sibbs, Richard 
Baxter, John Owen, John Biinyan, John Howe, 
Thomas Goodwin, and Thomas Adam ; and foi 
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mtellectual grasp, mastery of Scripture, spiritual 
analysis, and constructive skill these men have 
never been surpassed. He who is in search of the 
substance of Christian truth can turn to their 
works still with the certainty of finding in abun- 
dance that which he is seeking. But, with few 
exceptions, they were as defective in literary form 
and grace of utterance as they excelled in solidity. 
What, however, was lacking in them was supplied 
in abundance by their rivals — the Cavalier 
reachers of the period, such as Richard Hooker, 
ohn Donne, Joseph Hall, Thomas Fuller, and 
Jeremy Taylor. Whether it was that these had 
audiences to preach to less hungry for the bread 
of life than those who listened to the Puritans, or 
whether it was due to a marked difference of 
natural endowments, it is undeniable that these 
are as exuberant in all the graces which make style 
and literature as the others are deficient in them ; 
and yet it cannot be said that there is any lack of 
substance in their discourses. On the contrary, 
although the ornamentation is sometimes excessive, 
the Cavalier divines, as well as their rivals, were 
great exponents of Christian truth and e.xperience. 

So great a revival of religion as Puritanism 
could not be confined to the British Isles ; and on 
the Continent the stirring of the dry bones first 
appeared in Holland, where the signal of the new 
movement was the emergence of what is called the 
Federal Theology. This is usually fathered on 
Cocceius, a native of Bremen and a professor at 
Franeker and Leyden ; but it is certain that the 
conception of revealed religion as a series of cove- 
nants belonged earlier to the Puritan thinkers, as, 
indeed, it is developed in the documents of the 
Westminster Assembly, which were in existence 
before the publication of Cocceius’ renowned 
treatise on the subject. From Holland the revival 
movement spread to Germany, where its principal 
representative was Philipp J. Spener, court preacher 
successively at Dresden and Berlin ; but it is 
known that he was influenced in youth by Puritan 
authors, especially by Richard Baxter, whose 
Reformed Pastor has been an inspiration to 
preachers and pastors in all parts of the Christian 
world. Spener was only the most outstanding of 
many preachers of the Pietistic order, the names 
of some of whom, like A. H. Francke, J. A. 
Bengel, and J. J. Rambach, have taken their 
places among the worthies of the Church universal. 
Out of the fietistic movement issued directly the 
Moravian Church, whose founder. Count von Zin- 
zendorf, and his successor, A. G. Spangenberg, were 
noted preachers who have communicated their 
inspiration to many successors in their small 
but active community. To the Moravian Church 
John Wesley owed his experience of the gospel ; 
and the same m^ be said of his coadjutors, Charles 
Wesley and George Whitefield. These were 
preachers who shook not only England but 
America to the heart, and they have transmitted 
the sacred fire to innumerable succes.sors not only 
in the denominations founded by them but far 
beyond. Though the Established Church was not 
able to retain their services, there arose witliin it 
many who imitated their methods and reproduced 
their spirit ; and the succession of Evangelical 
divines, reaching from John Newton down through 
Charles Simeon to the shining lights of this section 
of the Church at the present day, may all be 
looked upon as derived from this source. An 
original step on the part of Wesley and Whitefield 
was preaching in the open air ; and, in the churches 
founded by them, lay-preaching has been a promi- 
nent feature, with memorable effects not only on 
the community but on the character of the preachers 
themselves (cL also art. Laity, § 7 ). 

Charles II. was not without a taste for preach- 


ing, and a curious letter has survived in which, 
before a visit to Cambridge, he lays down the law 
that the university preachers must refrain from 
reading their discourses, as the e.xtempoie .style, 
to which he had been accustomed whilst living 
abroad, was more in harmony with the royal mimi. 
But the recoil from Puiitanisra soon became so 
universal that anything like enthusiasm in the 
pulpit was looked upon as vulgar, and the quench- 
ing of the tire soon proceeded from form to sub- 
stance, the tone of belief becoming lukewarm and 
the distinctive message of the gospel being for- 
gotten. Preachers formed their style on that of 
Addison, and many a sermon hardly attained to 
the warmth of an article in the Spectator. The 
model preacher of the time was Archbishop 
Tillotson, and even in the chapels of the Dissenters 
cold respectability held sway, although there were 
not wanting figures like Isaac Av'atts and Philip 
Doddridge to keep alive the memory of a better 
time. The Latitudinarianism of England had its 
equivalent in the Moderatism of Scotland, whose 
apostles were such men as William Robertson, 
Hugh Blair, and ‘Jupiter’ Carlyle, as well as in 
the rationalism of Germany, which was represented 
in the pulpit at the one extreme by the vulgarity 
of K. F. Bahrdt and at the other by the eloquence 
of J. L. von Mosheim. 

5 . The 19 th century. — (a) Britain . — All his- 
torians of preaching are agreed that the 19th cent, 
has been an epoch of unsurpassed maturity and 
roductiveness. It has been a period when the 
uman mind has blossomed in every direction, and 
preaching has both enriched itself from the progress 
of investigation and discovery and risen to the 
demands coming from every side. The most native 
impulse has been that of the Evangelical Revival, 
and this has been visible in its purest form in 
Scotland, where, at the beginning of the century, 
the movement was received into the mighty mind 
of Thomas Chalmers, taking on there a form of 
singular benignity and dimity, which has never 
since ceased to hold the heart and mind of his 
fellow-countrymen. Indeed, at the end of a 
century it is more in possession than ever, there 
being hardly any preachers of note at present who 
do not look up to Chalmers with veneration or are 
not proud of the name of Evangelicals. Chalmers’ 
own eloquence was believed by the best judges of 
the time to be not inferior to that of the very 
greatest masters of the oratorical art in any age ; 
and his coadjutors in the ecclesiastical conflict, 
such as R. hfurray McCheyne, Robert S. Cand- 
lish, Thomas Guthrie, Robert Buchanan, were 
all preachers possessed of popular gifts and 
spiritual power. The Establishment from which 
these seceded, however, continued to produce 
preachers of eminence, such as Norman Macleod, 
John Caird, George Matheson, and James 
MacGregor. The United Presbyterian Church, 
which had originally sprung from the gospel 
preaching of the brothers Erskine, had such out- 
standing names as John Cairns, Robertson of 
Irvine, John Ker, and W. M. Taylor, who, how- 
ever, rendered his principal service in America. 
The English Presbyterian Church, in spite of its 
limited size, was rich in gifts, having such names 
as Edward Irving, James Hamilton, J. Oswald 
Dykes, and W. G. Elmslie. 

In England there was much more variety. The 
Evangelical school in the Church of England had 
a nursery for talents in the Church of Simeon at 
Cambridge ; and in the Keswick Movement it has 
produced speakers whose mes.sages have been 
carried to all parts of the world. The same views 
have had much more powerful intellectual repre- 
sentation in such Congregational preachers as 
Thomas Binney, R. W. Dale, and Joseph Parker. 
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The Methodists had such distinguished names as 
Richard Watson, Jabez Bunting, W. M. Punshon, 
J. H. Rigg, and W. B. Pope. But the Baptists, 
for their number, were the most fruitful of all, 
with such celebrities as Robert Hall, Alexander 
Maclaren, and C. H. Spurgeon, who held an 
archiepisoopal position during the latter half of 
the century among the Dissenters of the world. 
In sharp distinction from the Evangelical school 
rose the Broad Church at Oxford ; and, although 
its predominance did not last long, it yielded some 
fine fruits in the pulpit, such as A. P. Stanley, 
Charles Kingsley, and, above all, F. W. Robertson 
of Brighton, whose sermons were probably the 
most widely read in the last half of the century, 
while in the 20th cent, they are obtaining a new 
lease of usefulness through having been translated 
into German. With the Broad Church preachers 
may be mentioned a very eminent Unitarian, 
James Martineau. The Broad Church was 
succeeded by the High Church school, which has 
to a large extent superseded it and is still in pro- 
cess of expansion. It was by a sermon of John 
Keble’s, preached at the assizes in Oxford, that 
the movement was started, and its best known 
representative, John Henry Newman, would be 
esteemed by many the greatest of modern preachers 
on account of the intensity of his convictions, his 
ower of probing the conscience, the nimbleness of 
is wit, and the perfection of his style. But 
another of the same school, J. B. Mozley, seems to 
not a few of the discerning to indicate the high- 
water mark of Anglican preaching ; and the school 
had a noted orator in H. P. Liddon. 

Wales is a land of preachers. Nowhere else are 
favourite preachers more beloved or better remem- 
bered ; and it is no wonder that the Welsh people 
have invented a name for the,)« n« sais quoi which 
makes preaching effective. This is the huil, which 
is a combination of nature, art, and grace. It is 
the happiness of the preacher ; it is the thing that 
CTips the hearer ; and it expands and culminates 
like the rising tide. The present writer has heard 
Cyndyllan Jones, secretary of the Welsh Calvin- 
istic Alethodist Church, do it to perfection in an 
hour’s discourse, the tide setting in about a quarter 
of an hour before the end. But the effect can be 
attempted and missed ; and then the preacher feels 
‘ deserted, ’ and the people complain of the absence 
of the Spirit of the Lord. Amon^ noted Wel.sh 
preachers the Anglicans have had Henry Thomas 
Edwards, the Wesleyans John Evans, the Baptists 
Christinas Evans and William Jones, the Congre- 
gationalists AVilliam Williams, Hei ber Evans, and 
John Thomas, and the Calvinistic Methodists 
John Elias, John Jones, Henry Rees, Edward 
Mathews, Edward Magan, and many of the name 
of Edwards, including two principals of theological 
colleges, of enormous influence in their day. The 
Irish pulpit has had its own share of both the 
Celtic fire and the spiritual power of the Welsh, 
and among the names that are household words 
are E. H. Plumptre, J. H. Bernard, and William 
Alexander (Episcopalians), and Henry Cooke and 
Fleming Stevenson (Presbyterians), while none of 
the smaller denominations has been without 
preachers of power, remembered with affection 
and reverence in a more limited circle. 

(i) The Continent . — If the impulse of the Evan- 
gelical Revival was predominant in Great Britain, 
it was still more obviously so in some of the 
Continental countries. A visit to Geneva of a 
Scotsman, Robert Haldane, who had come power- 
fully under this influence was the occasion of a 
revival, which spread through the churches of 
Switzerland and brought to the surface such 
preachers as Cesar jlalan. Merle d’Aubigne, 
Alexander Vinet, Fr^ddric Godet, and, much later. 


Gaston Frommel. The same evangelist, who was 
not himself a clergyman, was the means of initiat- 
ing a similar movement in France, issuing from 
the college of Montauban and giving rise to the 
labours of such eminent preachers as Adolphe 
Monod, one of the most perfect sacred orators of 
all time, E. D. de Pressensd, and E. A. F. Bersier. 
In neither of these countries, however, was the 
gift of eloquence confined to men of one school ; 
and in France especially Timothee Colani and the 
Coquerels, father and son, must be mentioned as 
belonging to the less Evangelical tendency. 

In Germany in the 19th cent, everything in 
religion and theology dates from Schleiermacher, 
and preaching is no exception ; for this second 
Luther both excelled in the art and expounded the 
theory of preaching to such a degree that great and 
small have in both respects been affected by him 
since. Many volumes of his sermons have been pre- 
served, and they exhibit him as an original and 
daring thinker, a close interpreter of Scripture, and 
a Christian of spiritual power. A sermon by 
Schleiermacher usually begins where the sermons of 
other preachers end ; that is to say, he takes for 
granted all the commonplace and ordinary remarks, 
and then inquires what else there is in the text. 
Sometimes what he finds left may be paradoxical, 
and not infrequently he leads for a considerable 
distance through a pathway which is obscure j but 
it is seldom that he does not at last come out 
on some height from which there is a wide and 
rewaiding view over the fields of truth. The only 
German preacher since Schleiermacher who can be 
called a rival, as regards either the excellence of 
his own productions or the extent of his influence 
on subsequent generations, is F. A. G. Tholuck, 
who has also written, in the form of a preface to 
his collected sermons, an incomparable disquisition 
on the preacher’s art. Tholuck is as infallible as 
even Robertson of Brighton in discovering some- 
thing in the psychology of the hearer to which to 
attach the message that he brings ; he has the 
same gift of unfailing interest ; and he has an even 
stronger hold on the essentials of Christian truth. 
These two leaders have had a long and distinguished 
line of succes.sors, exhibiting great variety and yet 
not forsaking the type. Amon^ the more out- 
standing names may be mentioned L. F. F. There- 
min, Klaus Haims, W. Hofacker, K. I. Nitzsch, 
F. W. Krummacher, J. F. Ahlfeld, G. C. A. von 
Harless, C. E. Luthardt, J. K. W. Lohe, and Karl 
Gerok. The court of Prussia has for genera- 
tions been careful to attract distinguished preachers 
to Berlin. When one heard Rudolf Kbgel, the 
chief court preacher in the days of Prussia’s great- 
ness, it seemed impossible to conceive of any one 
more fitted for his position and his work ; yet, 
when one was listening to Emil Frommel, who was 
preaching in Berlin at the same time, this divine 
seemed to have more genius for the business in his 
little finger than Kogel had in his whole body. 
The Ritschlian movement in theology has not 
failed to produce eminent preachers giving cur- 
rency to its views. Among recent names may be 
mentioned E. Dryander, B. Dorries, C. Geyer, and 
F. Kittelmeyer. 

In the neighbouring countries of Holland and 
Denmark there have been similar currents of 
opinion at the same time ; and among preachers 
whose renown has passed into other lands may be 
mentioned J. J. van Oosterzee, C. E. van Koets- 
veld, and A. Kuyper for the one country ; and 
N. F. S. Grundtvig, S. A. Kierkegaard, and H. L. 
Martensen for the other. For Norway may be 
added the names of W. A. Wexels, O. A. Berg, 
C. Knudsen, and J. G. Blom ; and for Sweden 
J. O. Wallin, S. L. Oedmann, C. P. Hagberg, 
J. H. Thomander, and F. O. Nillson. 



PREACHING (Christian) 


219 


(c) America . — In no part of the world has preach- 
ing been a greater power in the 19th cent, than in 
America. The energy of the surrounding life has 
communicated itself to the pulpit also, and not 
infrequently have great preachers been the leaders 
of public progress, their names becoming so identi- 
fied with the places in which they have been settled 
that the mention of the city still suggests the 
preacher or the mention of the preacher the place. 
Certain bodies, like the Methodist and the Baptist, 
have accompanied the pioneers on their westward 
way, suiting their ministrations to the stage of 
culture and the spiritual aspirations of those 
under their charge, and they have had their reward 
in the phenomenal development which these 
denominations have attained in the newer States. 
Preaching has been a very conspicuous social force, 
and preachers have occupied a commanding posi- 
tion and exercised unusual influence. Nowhere 
else has talent been surer of recognition, and the 
demand has called forth the supply. Not only has 
every variety of preaching been exemplified, but 
the art itself has been thoroughly studied and 
taught ; and books on the subject have been pro- 
duced in exceptional numbers and of high quality. 
At Yale University the Lyman Beecher lectureship 
on preaching has been established since 1872, and 
in the successive issues every phase of the subject 
has been handled by experts from both the Old and 
the New W orlds. A similar lectureship now exists 
at Union Seminary, Richmond. The countless 
sects into which Christianity is divided in the 
United States have all had men of spiritual power, 
whose names are warmly cherished within a 
limited circle ; but it will be possible to mention 
here only those who have attained something like 
a world- wide reputation. 

Here again the beginnings were Puritan and 
Evangelical. The Pilgrim Fathers carried to the 
shores of New England the convictions of the age 
of Cromwell, and tliese were powerfully reproduced 
in the pulpit by Jonathan Edwards and the other 
leaders of New England theologjr, such as Joseph 
Bellamy, Samuel Hopkins, N. ^ . Taylor, Samuel 
Harris, and E. A. Park. The piety of the country 
was deeply afl'ected by revival movements, whicn 
emerged from time to time and in no small degree 
affected the character of preaching. Among the 
more noted revivalists may be mentioned C. G. 
Finney and D. L. Moody. But some of the 
denominations which kept apart from revivalism 
produced distinguished preachers nevertheless, 
the Unitarians having in W . E. Channing and Theo- 
dore Parker representatives of very opposite types, 
and the Episcopalians, besides producing many 
distinguished preachers such as S. H. Tyng, H. C. 
Potter, F. D. Huntington, and W. S. Kainsford, 
having in Phillips Brooks a pulpit representative 
of the first rank, whose Yale Lectures on Preaching 
may be characterized as the finest product of the 
kind yet given to the world by America, while the big 
humanity of the man, his spiritual power, and his 
literary charm will long keep his memory green. 

The Congregationalists had many names of great 
eminence, and reached a supreme preacher in 
Henry Ward Beecher, who possessed in the highest 
degree almost every gift of the pulpit orator, and 
who was the first of the Y ale lecturers on preach- 
ing. Among the Baptists, while the names are 
very numerous, the greatest is perhaps that of 
John A. Broadus, in the south, who not only illus- 
trated the best qualities of the preacher in his 
ractice, but wrote on both the theory and the 
isto^ of the subject with distinguished success. 
The Presbyterians have not been behindhand, as 
the names of the Hodges and Alexanders at Prince- 
ton testify, as well as those in the south of M. D. 
Hoge at Richmond and B. M. Palmer at New 


Orleans. In Canada the Anglicans have had Bishop 
Baldwin and J. de Soyres ; the Methodists George 
Douglas, Potts, and C. L. Stafford ; the Baptists 
E. A. Crawley, Denovan, and R. A. Fyfe ; the 
Congregationalists H. Wilkes and P. S. Henson ; 
and the Presbyterians G. M. Grant, D. H. 
MacVicar, and Barclay. 

6. The Roman Catholic pulpit. — Protestants are 
apt to overlook the history of preaching since the 
Reformation among Roman Catholics ; but these 
have had their own tradition and have embodied 
their practice both in books and in prelections on 
sacred eloquence in their seminaries. The pro- 
minence given to the Mass and other ceiemonies 
tends to eject preaching from its lawful place ; on 
the other hand, the arrangements for the observance 
of the Christian Year afford special opportunities 
for preaching on the greatest themes of the Christ- 
ian system, and men possessed of oratorical gifts 
are trained to deliver courses of sermons at Lent 
and other seasons, which often attract very large 
audiences. There has been one scene of extra- 
ordinary development in the art of sacred oratory 
since the Reformation. This was the court of 
Louis XIV., during whose long reign a succession of 
orators was maintained, embracing the names of 
Bishop Bossuet, Louis Bourdaloue, Esprit F16chier, 
Archbishop Fdnelon, and J. B. Massillon. These 
lights of the pulpit were accounted among the 
principal ornaments in the court of the Grand 
Monarque ; their merits and performances were 
compared and contrasted by the courtiers in the 
same way as the dramas of the poets and the books 
of the men of letters ; and the stimulus of tlie 
cultivated audience excited the speakers to the 
utmost exercise of their powers. The sermons were 
expected to be lengthy and to deal with great 
themes in a great way ; and in some respects the 
discourses thus produced remain as imperishable 
models of the art. Some of the greatest of them 
were on the death of princes, and the vanity of 
human things was a constant theme, as if the 
frivolity and the extravagance of the courtiers 
required this foil to make their enjoyment com- 
plete. The memory of this brilliant period has 
never died out in France, and from time to time 
there have been more or less successful attempts 
to revive it, as by J. S. Maury in the French 
Revolution and J. B. H. D. Lacordaire, F. A. P. 
Dupanloup, and Pfere Hyacinthe ( = Charles Loyson) 
in the I9th century. In other parts of the Catholic 
world there have been striking personalities in 
the pulpit, such as J. M. Sailer and Martin Boos 
in Germany, Theobald Mathew, Tom Buike, and 
T. J. Potter in Ireland, and N. P. S. Wiseman 
and H. E. Manning in England. In the United 
States such names are mentioned as Bishop Eng- 
land, Archbishop Spalding, Archbishop Kenrick, 
and Cardinal Gibbons. 

Litxratcre. — There are book* of the pa»t on preaching which 
may be called classical, such as Augustine (t 430), de Doct. 
Chriit. iv. ; Alanus ab Insulis (t l'.d03), Sxnntna de Arte 
Prcedicatoria \ Bonaventura(t 1274), idr^ ; Eras- 

mus (t 1586), Ecclenaetes ; Melanchthon ft 150''), Hhetvnc 
Hyperius (t 1564), De Formandie Concionious Sacris (repub- 
lished, Berlin, 1961, by E. C. Achelis and E. Sn,Gh»be ai Die 
Uomiletik und d%€ Katechetik des Andreas IJi/perms); J. 
Wilkins (t 1672), EceleHasteSf London, 1646 ; P. Doddridge 
(t 1751), Lectures on Preaching and the Ministerial (fjitce, do. 
1804 ; G. Campbell (t 1790), On Pulpit Eloquence, do. Ib07 ; F. 
Theremin (t 1846), Die Beredsai/u eit eiiie Twjend, Berhn, 1S14 ; 
A. Vinet (tl847), HomiUtique, Paris, 1S53, Enjf. tr., Edin- 
burgh and New York, 1858. But the modern books are better, 
as they not only include whatever was of value in their prede- 
cessors but address themselves to the tastes and requirements of 
the present day. Valuable to the practitioner are C H. Spur- 
geon, Lectures to my Students, two senes, London, 1876-77 ; 
H. W, Beecher, >'afr Lectures on Preaching, 3 vols. in one, 
New York, 1881 ; R. W. Dale, JV'ins Lectures on Preaching*, 
London, 1882; A. Phelps, Theory of Preaching, do. 1882; 
H. Bassermann, Uandbuch der geistlichen Beredsamkeit, 
Stuttgart, 1885 ; Phillips Brooks, Lectures on Preaching, New 
York, 1881 ; W. Boyd Carpenter, Lectures on Preaching, 
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London, 1895 ; J. A. Broadus, The Prt>pnTati<yn and Delivery 
of Sermo)i8-% ed. E. C. Dargan, New York, 1905; A. E. 
Garvie, A Guide to Preachers, London, 1906; P. Kleinert, 
Die Ilomfletik, Leipzig, 1907 ; P. T. Forsyth, Positive Preach- 
mg and Modem J/?nd, London, 1907. Preaching holds a place 
of course in works on Practical Theology, snch as those of 
K. I. Nitzsch (Prakt. Theologie, 3 vols., Bonn, 1859-6S), 
A. E. Krauss (Lehrbuch der prakt. 2 vols., Freiburg, 

1390-93), E. C. Achelis (Prakt. Theoltxjie, Tubingen, 1903), 
J. J. van Oosterzee (Practical Theology, Eng. tr., London, 
1873), as well as in series of books on the same subjects, like 
H. Hering’s Nammfnn^f ron Lehrbucheni der prakt. Theologie, 
50 vols., Berlin, 1895-1903, which includes both history and 
theory, in a series edited by himself. In the same way the 
subject is include ' ' ' ■ ~ ‘ ‘ “ 

by K. Harms (- 
(Pastoral Theolo[ 

Work of the Muit •• * 

ian Minister, Edinburgh, 1908). Choice books, worthy of 
mention by themselves, are George Herbert, A Priest to the 
Temple, or the Conntry Parson, London, 1652; W. Loehe, 
Der evangelische Geistlxche, 2 vols., Stuttgart, 1852-58; John 
Watson, The Cure of Souls, London, 1899 ; and H. van Dyke, 
The Gospel for an Age of Doubt, do. 1S99. On the histori' of 
preaching there are an excellent work by Broadus (Lectures on 
the Bist, of Preaching, New York, 1876) and a small but 
characteristic one b.v John Ker (Lectures on the Hist, of 
Preaching, London, 18SS) ; but the best work in the English 
language is an American one, by E. C. Oargan (A Hist, of 
Preachina, New York and London, 1905-11), voL iii. of which, 
dealing with the preachers of .\merica, it is to be hoped will 
not be long delated. The two volumes already published 
trace the theme from the beginning to the present day, and 
they are characterized by learning, insight, and vigour. In 
German there exist voluminous works on the historj’ of both 
preaching in general and German preaching in particular, some 
of the outstanding names being R. Rothe (Gesch. der Predigt 
tJ07i den Anfangen bis auf SchUiermacker, Bremen, ISSlX 
A. Nebe (Zur Gesch. der Predigt, Charakterbilder der bedeut- 
endsten Kamelredner, 3 vols., Wiesbaden, 1870), K. H. 
Sack (Gesch. der Predigt in der deutschen evang. Ktrche\ 
Heidelberg, 1875), C. G. F. Schenk (Gesch. der deutsch- 
protestantischen Kanzelberedsamkeit, 1841), C. G. Schmidt 
((?•’, <fcA. der Predigt in der evang. Kirche Deulschlands, 
Gotha, 1872). Of writers on French pulpit eloquence there 
are many, among whom may be mentioned E. Boucher, 
L' Eloquence de la chaire, Lille, 1394 ; A. de Cou!anp:e8, La 
Chaire fran^aise an sibcle,do. 1901 ; A. Vinet, Hist, de la 
predication panni leg riformis de France au arvtV siicle, do. 
1860 ; P. Stapfer, La grande Predication ckretienns en France, 
do. 1898. On the historv of preaching in Holland and Denmark 
there are works by J. nartog (Geschtedenis van der Predxk- 
kunds tn de Kerk can Federland, Utrecht, 1887) and V. L. 
Nannestad (Portraiter fra Kirken-Bidrag til en Karakteristik 
of dansk Praediken, Copenhagen, 1899), and on the same in 
Italy by U. Micocci della sacra eloqxunza modema, 

Turin, 1897), and F. Zanotto (Storia della Predicazione, 
Modena, 1899). J. E. Kempe has edited two volumes on the 
Classic Preachers of the English Church (Lon<lon, 1877-78), 
and J. C. Ryle published a volume entitled C'Ari^ifion Leaders 
of Last Ceiifury (Edinburgh, 1869). 0. Jones has written on 
the great Welsh preachers (Preachers of Wales, London, 18S5), 
while to the Scottish pulpit the same compliment has been paid 
by both W. G. Blaikie (The Preachers of Scotland, Ethnburgh, 
ISSS) and W. M. Taylor (The Scottish Pulpit, London, IS87). 
Under the title of Representative .Hodeni Preachers, New York, 
1904, L. O. Brastow published elaborate essa\s on nine 
preachers belonging to different countnes. Finally may be 
mentioned collections of sermons, of which by far the greatest is 
that of J. P. Migne (Paris, 1844-66) in no fewer than 86 volumes. 
H. C. Fish’s well-known Hist, and Rfposxtory of Pulpit 
Eloqueyice, New York, 1856-57, is modestly limited to two 
volumes and a supplement ( Pulpit Eloq uence of the I9th Centun/, 
do. 1S57). Recent publications in America are The World's 
Great t'ermons, 10 vols., ed. G. Kleiser, Chicago, 1910, and 
Modern Sermoiu< by World Scholars, 10 vols., ed. R. Scott and 
W. sues, New York, 1909. JAMES STALKER. 

PREACHING (Jewish). — The word ‘preach’ 
is derived from Latin proedico (Gr. Trfi6<ppfn). and 
means to foretell or to announce (in public). Gener- 
ally speakin", the term conveys the idea of making 
a proclamation on behalf of God. The notion of 
preaching is based on many passages in the OT, 
such as Is 29-’, Am o'”, etc. The Biblical prophets 
are, therefore, to be considered as preachers in the 
literal sense of the word. In Bt 31'^ the injunc- 
tion is laid upon the king to read the Law before 
the assembled people once in seven years. Such 
public readings are recorded in 2 K 23'*, Neh 8’-*, 
and in the Mishnah S6tdh, vii. 8. A kind of 
model sermon may also be seen in Pr I®-®*. 

During the second Temple, and some time after, 
preaching retained its spontaneous character. 
Whoever felt called upon to preach stepped forward 


and spoke. The Mishnah (Tdanlth, ii. 1) states 
that in times of prolonged drought the community, 
in deep contrition, gathered in the open and were 
addressed in stirring words by the oldest member 
present. John the Baptist preached (iK-^pvKe) in 
the wilderness of Judaea (Mt 3’), and Jesus preached 
in the synagogues. Preaching seems at that time 
to have been a regular feature of the Sabbath 
service. It grew out of the reading of the lessons 
from the T6rah, and consisted of the interpretation 
of the passages read and exhortations connected 
therewith. Since the people could not be trusted 
to follow the Hebrew text when read out, the 
latter was accompanied by a translation into tlie 
Aramaic vernacular, known as the Targum. The 
translator (me<A«j-p'e)nd?j) was bound to be a person 
well versed in the original text. As a literal trans- 
lation of many passages was impossible or im- 
practicable, the translator frequently resorted to 
paraphrastic rendering, introducing into it elements 
of the Haggadah as well as of Halakhah. In- 
stances of homiletic translation in the so-called 
Targum of Onqelos are Gn 49*"*- Dt 32*'-, which 
contain expressions of comfort, hope of speedy 
delivery and the rebuilding of the Temple, also ad- 
monitions to observe the Law and to study the 
Tdrah. Broader still are the homiletic additions 
to the other Targumim, but it seems that these 
were meant for private rather than public reading. 

The Greek-speaking Jews proceeded in a similar 
way, using the Greek language for their religious 
lectures. We are in possession of two Greek 
sermons and the fragments of a third ascribed to 
Philo.’ He is himself credited with having acted 
as preacher, and Freudenthal is probably right in 
regarding his allegorical writings in the light of 
public lectures actually delivered.* 

The transformation of these rather informal 
lectures into sermons proper, based on Biblical 
texts, proceeded gradually. Their promoters were 
the heads of the Sanhedrin, whow-ere distinguished 
by the title darshanim (‘interpreters’). As inter- 
pretation was the main feature of the lecture, the 
preacher ‘ opened ’ (nns) his sermon with a quotation 
from the weekly portion, or haphtdrdh, or from 
any part of the Bible in some way connected with 
the occasion. These occasions were not only 
Sabbaths and festivals, but also marriages (Talmud 
B’rdkhith, 600) and funerals {ih. and M^gillah, 600). 
The specimens of introductions of funeral sermons 
given in these passages are in pure Biblical Hebrew, 
which is a sign that the preachers were highly 
trained persons who bestowed great care on their 
sermons. The ordination of rabbis was also 
solemnized by homiletic allocutions {Sank. fol. 
14vo). A large number of such introductions 
(Knn-ns) are to be found at the beginning of the 
Midrash on Lamentations and the P’^gtds, together 
with the names of the preachers, each paragraph 
giving either a complete sermon or the nucleus of 
one. 

As a rule the sermon was spoken in the verna- 
cular, Hebrew or Aramaic in Palestine and 
Babylon, and, correspondingly, Greek, Persian, 
and Arabic. Of the use of Arabic we have direct 
evidence in Muslim tradition. There existed a 
Beth ‘ Midras ’ in Medina, where the Jews inter- 
preted the T6r5h in Arabic.’ The preacher (also 
styled the hakham) often did not address the 
people direct, but spoke to the methurgeman (or 
amord), a paid official who translated his words 

1 Ed. J. B. Aucher» Venice, 1826 ; see J. Freudenthal, Die 
Flavius Josephus beigelegte Schrift uber die Ilerrschaft der 
Vemunft, Breslau, 1869, p. 9ff. 

2 P. 7. 

3 Bukhari, S^^hili, ed. L. Krehl and T. W. Juynboll, Leyden, 
1862-1903, iii. 198 ; see also H. Hirschfeld, New Researches 
into the Composition and Exegesis of the Qordn, London, 1902, 
p, 23, 
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aloud to the congregation. From this it follows 
that the methurgeman himself must have been a 
man of some learning. He had to add explanations 
and to answer questions, and the latitude allowed 
him is probably reflected in many passages of the 
Targumim and Midrashim. 

W hilst the ordinary sermon was delivered in the 
synagogue, lectures on Htllakhah, which demanded 
some preliminary knowledge, were left to the school 
hall (Beth Hammidrash). There was not, how- 
ever, any fixed rule for such an arrangement, 
especially where the school hall was also used as 
a house of worship. On certain occasions, especi- 
ally on Sabbaths preceding festivals, the public 
had to be instructed on certain duties and prohibi- 
tions, and the sermon assumed a mixed form. 
This custom is still observed in most communities. 
The natural place of the sermon was immediately 
after the reading of the lesson from the Pentateuch 
and the haphtdrdh from one of the Prophets. We 
read in Massekheth Sophertm, xii. 7 : ‘ On Sabbath 
the Targuman or Preacher (nn) recites the haph- 
tdrdh from the Prophets.’ A passage in the 
Midrash Yalqiit (92a) states that, when a person 
wakes from his sleep, he goes to the synagogue, 
reads the Sh‘mtx and the Tephilldh ( ‘ Eighteen 
Benedictions ’), and listens to the T6rah and to the 
elder (preacher). There are many passages in the 
Midrashim containing similar statements. Occa- 
sionally, when the morning service exceeded its 
limits, the sermon was delivered before the termina- 
tion of the afternoon service. In some places this 
custom is observed even in modern times. 

The Goonio period saw some changes. Whilst 
the preacher was honoured by the title hakhdm, 
darshdn, or zdqen (‘elder’), the methurgeman be- 
came a mere precentor, and the Midrash marks the 
contrast between the two by applying to them the 
verse Ec V. The latter embellished the service 
by his melodious voice, but contributed nothing 
towards the uplifting of the congregation. The 
liturgy became fixed. The function of the trans- 
lator was either abolished or greatly restricted. 
Relics of the same, however, still exist in congrega- 
tions of Sephardic rite, where during the service of 
the Fast of Ab the Aramaic Targum of the haph- 
tdrdh is read in an enlarged Spanish version. In 
Oriental congregations Arabic versions of the 
Targum are read of the Blessing of Jacob, the 
Song of Moses, the Decalogue, the haphtdrdh of 
the first and last days of Passover, and similar 
pieces. 

Even the function of the preacher did not escape 
the vicissitudes of time. During the persecution 
of the Middle Ages many synagogues were closed, 
the ‘ public ’ service was banned to secret places, 
and expulsions made an end of many congrega- 
tions. Another cause which affected the sermon, 
chiefly in ‘ German ’ congregations, was the enlarge- 
ment of the liturgy, by the insertion ot piyyutim, 
i.e. unofficial poetic compositions. The large 
HaggSdic elements which they contained in some 
measure rejilace the homily, and seimons were 
delivered in intervals or on special occasions. The 
names of famous preachers in France and Germany 
are, therefore, comparatively few. A list of them 
is given in Zunz’s Gottesdienstliche Vortrage der 
Juden^ (Frankfort, 1892, p. 43511.). Spain, prior 
to the expulsion, offered a more fertile soil for 
pulpit eloquence, probably on account of the 
simplicity of the rite. Only on one Sabbath in the 
year and the minority of festival days are some 
piyyutim recited. This country, therefore, pro- 
duced a large number of renowned preachers. Of 
those not mentioned by Zunz' must be named 
Jonah of Gerona^ (t Toledo, 1340), who was one 
of those who joined the movement against ^lairao- 
1 P. 44S tt. 2 nsi’n nsD (1430’). 


nides’ philosophy, Nissim b. Reuben Gerondi (1350),' 
and Asher b. Jehiel (t 1340). A great preacher of 
the 15th cent, was Joseph b. Shem Tob. From a 
note prefacing a collection of his sermons “ we gain 
some interesting information. It was in June 
1452, when Prince Enrico arrived at Andalusia, 
that the Jews of Segovia dispatched a complaint 
to him concerning a persecution which had taken 
place on Christmas day. The prince sent Joseph 
with a written order to the authorities of the town 
commanding peace, and in another letter he as- 
sured the Jews of his protection. On the following 
Sabbath Joseph preached in the sjmagogue after 
the reading of the lesson. Subsequently he preached 
three more sermons in the same place. In Italy 
there were Abraham Farissol and Obadiah Sforno, 
both in the 15th cent., and David Zaccuth, who 
left a collection of 300 sermons.* In the 16th cent, 
we find Joseph Taytazak of Salonica. 

The following two centuries were not favourable 
to any further development of the spiritual life 
of the Jews, and this circumstance also attected 

f rablic preacliing. There exists a rather extensive 
iterature of sermons produced in Italy, the 
German lands, and Poland, but, as they were 
written in Hebrew, it is doubtful whether they 
were actually delivered. In the Sephaidic com- 
munities of Holland and England, where the Jews 
lived in comparative safety, sermons were delivered 
in Spanish and Portuguese. In other countries, 
with the exception of perhaps Italy, the vernacular 
was lost to them. In German-speaking countiies 
the Jews could converse only in tlie Jewjsh-German 
dialect, whilst the use of pure German was almost 
regarded as rank apostasy. This condition lasted 
till Mendelssohn inaugurated a reform. The be- 
ginning of the 19th cent, brought the revival of 
the sermon. Its effect made itself felt all over 
Europe, and the old-fashioned dtrdshdh was gradu- 
ally replaced by its modernized substitute.* It 
has not died out entirely, and travelling and resi- 
dent maggidhn are listened to by large congrega- 
tions in E. and W. Europe. 

Even the modern form of sermons has undergone 
some modification in the direction of curtailment. 
The rather ponderous lecture, with its three (or 
more) points, which was fashionable fifty j’ears 
ago is now a thing of the past, and is generally 
replaced by an address of about half-an-hour. A 
competent preacher can find sufficient scope for 
edification even in this short space of time, as long 
as he remembers that the sermon owes its origin 
to the expo.sition of the Law. 

Literature. — S ee works mentioned throughout, and L. 
PhiHppson, Pie Hhetm'ik ttnd judische iloiniletik, Leipzig^, 
1800; S. Back. Die pidischen Predofer, Sittenlehrer und 
Apotoijeten in dem Zeitranm vom IS. bis Ende des IS. Jahr- 
hunderls, Trtves, 1895, ‘ Pie Darschanim vom 15. bis Ende des 
18. Jahrhunderts,’ in Winter and Wunsche, Gesch. der jud. 
LUt.y Leipzig, 1892-95, ii. 009-095. 

Hartwig Hirschfeld. 

PREACHING (Muslim). — i. The pulpit. — 
The pulpit is designated in Arabic by the Ethiopic 
word minbar, literailj’ ‘seat,’ or ‘ throne,’ ecclesi- 
astically the bishop’s throne, in Greek KaOidpa, 
whence the French chaire. In early times the 
Arabic synonym viajlis seems to have been occa- 
sionally employed in lieu of minbtir (Bukhari, 
Sahih, Cairo, 1312, i. 107). Such a throne was 
introduced into the Prophet’s mosque at Medina 
before his death ; it was of tamarisk wood, and 

1 mirn, Constantinople (?) 1530. 

2 MS Cod. Montefiore 16(3; see H. Hirschfeld, ‘Descriptive 
Cataioeue of the Hebrew JISS of the Moutefiore Library,' in 
JQR XIV. [1001-023, XV. [lD0-:-n3J, no. 61. 

3 See Benjacob, Ozar lia-Sepharitn, p. 122, 8.vv. Bnn and 

* Fora selected literature of sermons seeS. Maybaum, Judische 
Homiletik^ Berlin, 1^94; see also M. Kayserling, Dibhothek 
judischer Kanzelredner, 2 vols., do. 1*70-72. 
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was mounted by two steps. The traditions con- 
cerning the occasion and purpose of its introduction 
are contradictory, but tlie name indicates that it 
was conscious imitation of what was seen in 
Abyssinian chuielies ; according to a tradition, 
the Prophet said that his purpose in introducing it 
was to enable the congregation to see how he 
performed the salat ceremonies. Of these, how- 
ever, the prostration could not be performed on 
the minbar, whence it was eventually used only 
for the sermon, which was probably delivered by ! 
him standing, though there is some doubt about 
the matter. In 50 A. H. the Umaj'yad Mu'awiyah 
contemplated removing this pulpit to the mosque 
of his capital, Damascus, but was prevented (it is 
said) by an eclipse of the sun, which was supposed 
to mark divine disapproval of this scheme ; 
Mu'awiyah accordingly disavowed this project, 
and in.stead raised the height of the pulpit by 
six additional steps. The eclipse is apocryphal. 
Several of the later Umayyads had the same idea, 
but they were all dissuaded (Tabari, Chronicle, 
Leyden, 1881, ii. 92). Peculiar sanctity naturally 
attached to this pulpit, which, since perjury by it 
was thought to bring terrible punishment, was 
used for the settlement of di-putes. It is said to 
have lasted till 654, when the mosque was burned 
fAun al-Ma'bud, on the Sunan of Aba Dawud, 
Dehli, 1323, i. 421). 

Pulpits were after a time erected in the mosques 
of the cities occupied or founded by the Muslim 
conquerors. Thus we hear of Mu'awiyah, when 
governor of Syria, exhibiting tlie relics of the 
murdered Khallfah 'Uthman on the minbar of the 
mosque in Damascus. The material is properly 
wood ; hence ‘ the beams ’ is often used as a 
synonym for minbar. In the more elaborate 
mosques it is richly ornamented ; specimens of 
such manabir are to be found in the South 
Kensington Museum. 

3 . The preacher. — The orthodox law-books pre- 
scribe that the preacher shall be prmierly clothed, 
without specifying the mode ; the Shi'ite manual 
(A. Querry, brott musutman, Paris, 1871-72, i. 
86 ) ordains that he shall wear a turban and a 
striped Yemen cloak ; the Umayyad Khallfah 
Walid II. used to robe himself in white when 
preaching {Aghdni, vi. 141) ; but in'Abbasid times 
It would seem that the preacher wore a black 
gown (Ibn Abl Usaibi'ah, i. 274 ; A. von Kremer, 
Culturgcsch. des Orients unter den Chali/en, Vienna, 
1875-77, i. 137). In a description by Ibn Jubair 
(ed. M. J. de Goeje, London, 1907, pp. 222, 15) 
the preacher uncovers his head ; the covering of 
the head was doubtless more usual, tliough the 
illustration cited by von Kremer {loc. cit.) perhaps 
refers to a special occasion. He should lean on 
a staff, bow, or sword, held in his left hand, 

‘ indicating that this religion is maintained by the 
use of weapons ’ (Sherbini, Comm, on the Minhaj, 
Cairo, 1308, i. 286),' while his right hand rests on 
the pulpit-edge ; and he should face the congrega- 
tion, turning neither to the right nor to the left 
(Shafi'i, Umm, Cairo, 1321, i. 177). The sermon 
{khutbah) is of two parts, between w'hich the 
preacher should sit down ; * if, however, bodily 
infirmity render it necessaiy, he may sit through- 
out, or even maintain a recumbent posture. Some 
authors recommend an elaborate ceremonial (so 
Ka.shid Pasha, Dim Miibini Islam, Constantinople, 
1328, ii. 145-147). The preacher {khniib) was in 
early times the sovereign, i e. the Propliet and his 
successors ; various authors profess to reproduce 
di-scoumes pronounced by the Prophet himself 

J The orator’s staff is an institution far earlier than Islam. 

^ Possihlv this practice was sugi^ested by the Christian sermon 
following the reading of Scripture (F. E. Bnghtman, Liturgiea 
Baisteni and Western, Oxford, 1896, Index). 


(Sliafi'I, i. 179 ; Jahiz, Bayan, Cairo, 1232, i. 165 ; 
Ya'qubi, ed. M. T. Houtsma, Leyden, 1883, ii. 98 ; 
Bukhari, i. 108), but these are very clearly 
spurious ; Jahi? produces others by early Khalifahs, 
and in the Nahj al-baldghah there are several 
supposed to have been delivered by the Khallfah 
'All. Outside the metropolis the preacher was the 
Khalifah’s representative ; the liistoriau AhuT- 
Mahasin (ed. T. \V. Juynboll, Leyden, 1852, i. 81) 
reproduces a sermon of 'Amr ibn al-'As, governor of 
I Eg.vpt for 'Umar I. During Umayyad times the 
Khallfah continued to deliver it; 'Abd al-Malik 
declared that his hair had been whitened by the 
fear of making a mistake in his Arabic when 
preaching {Fa0tri, ed. W. Ahlwardt, Gotha, 1860, 
. 148). In ' Abbfisid times it would seem that the 
uty began from an early period to be delegated ; 
the preaching of the Khalifah Radi in 324 A.H. is 
mentioned as exceptional (Miskawaihi, ed. H. F. 
Amedroz, in the press, i. 334). As late as 987 A.H. 
the emperor Akbar tried to deliver a sermon at 
Fathpur ; but the experiment was a failure. An 
official called the khatib was ordinarily appointed 
by the sovereign to discharge this function, and 
it was normally held that the sermon should be 
delivered only in cities, and in each city only at 
the official mosque. Where (as was the case with 
Baghdad) the city was bisected by a river, it might 
count as two cities. In the Shiite manual it is 
suggested tliat the mosques in which it is pro- 
nounced should be at a distance from each other of 
not less than three miles. 

3. The sermon.— The occasions on which the 
law prescribes a sermon are before the mid-day 
prayer on Fridays, and after prayer on the feast- 
days, and in the services at times of eclipse and 
drought. Sermons are also delivered at wedding* 
and on many public occasions. The language, 
according to the orthodox law-books, should be 
Arabic ; the Zaidis, however, permit the use of 
Persian or any other language understood by the 
congregation {Muntaza' al-Slukhtar, Cairo, 1327, 
i. 221), and some other authorities permit this, 
though use is rarely made of the leave on the 
prescribed occasions. 

Orthodox jurists enumerate the elements of the 
sermon as five : the Avords ‘ Praise be to Allah ’ ; a 
blessing on the Prophet ; an admonition to piety, 
of which the minimum amount is the phrase ‘ Obey 
Allah ’ ; a blessing on the believers ; and a lesson 
from the Qur’an, not less than a complete verse. 
The fourtli belongs to the first part of the address, 
and the fifth to the second. This list fails to 
include the prayer for the reigning sovereign, 
which i.s prescribed in the Zaidi law, the legitimate 
sovereign to be named or not according to the 
needs of the time. Although an innovation, the 
ractice is so general throughout Islam that ortho- 
ox jurists advise its observation, for fear of 
I giving oft'ence (All al-'AdaAvi, Comm, on Sidi 
I Khalil, Cairo, 1307, i. 432) ; but it is not quite 
I clear ivlien it was introduced. Shafi'i (c. 200 A.H.) 
disapproves of prayer either for or against any 
individual being made part of the khutbah (i. 180) ; 
yet by 324 the prayer for the sovereign had become 
so regular a part of the Friday sermon that the 
Khalifah, having undertaken to deliver it, required 
expert advice as to his treatment of this passage 
(YaqQt, Dictionary of Learned Men, ed. D. S. 
Margoliouth, London, 1913, ii. 349) ; and omission 
of it on tlie part of a preacher was at this time 
regarded as a sign of rebellion against the sovereign 
(Mi.skawaihi, ii. 90). Some writers assert that the 
practice Avas introduced by the Prophet’s cousin, 
Ibn 'Abbas, Avlien governor of Basrah (Ahmad 
Easira, Manaqib Islam, Constantinople, 1326, ii. 
437) ; the historian Ibn al-AthIr states that the 
first person for whom this prayer was offered in 
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Baghdad was the Buwaihid Sultan 'Adud al- 
Daulah in 367 A.H. ; his meaning probably is the 
first person other than the Khalifah. 

If the introduction of a prayer for the sovereign 
was late, the practice of cursing public enemies 
from the pulpit was early ; the second Khalifah is 
said to have so cursed a man who was guilty of 
what was thought an immoral practice (Mabsut, 
Cairo, 1324, xxiv. 20), and in the first civU war 
'All and Mu'awiyah introduced imprecations on 
each other into their sermons. The cursing of 
'All in the Friday discourse was continued till the 
end of the 1st Islamic cent., when the pious 'Umar 
II. put an end to it; as late as 321 A.H. there 
was a question of re-introducing the cursing of 
Mu'awiyah (Miskawaihi, i. 260). 

On the question whether the audience should be 
greeted at the commencement of the discourse 
there is a difl'erence of opinion between the 
schools. 

The Prophet is said to have recommended brevity 
to preachers, and the discourses attributed to him 
are of ‘ten words,’ i.e. a few sentences. The 
early discourses recorded by Jahi? (ii. 25 ff.) are 
somewhat longer than the minimum permitted, 
but are still very short. Some of them are partly 
in rhymed prose, and this style at a later time 
became normal. The cultivation of the sermon as 
a branch of literature may have been stimulated 
by the work of Jahi? (f 255 A.H.), but the classical 
collection of sermons belongs to the 4th cent., and 
is the work of 'Abd al-Iiahim b. Muhammad, 
known as Ibn Nubatah (t 374). The best edition 
of these is that published at Beirfit, 1311 A.H. 
They are throughout in rhymed prose, and occupy 
on the average five minutes in delivery. The 
subjects with which they deal are such as are 
natural in homilies ; owing to the preacher’s 
patrons being princes who fought against the 
Byzantines, many of them are exhortations to the 
Sacred War. Probably from the time of their 
publication it became the practice of those official 
preachers who had no talent for their vocation to 
learn them by heart, and they are still largely 
used in the mosques of Egypt and perhaps else- 
where. In Turkey a collection by various authors 
is now ordinarily used for this purpose (Rashid 
Pasha, ii. 149, where one of these sermons is given 
in full with Turkish translation). The famous 
poet and sceptic Abu’l-'Ala al-Ma'arri composed 
several collections of homilies (see Centenario della 
naacita di M. Amari, Palermo, 1910, i. 230), but 
they had little popularity. The polygraph 
Shamlm al-Rilli (601) informed Yaqut that his own 
collection of sermons had superseded those of Ibn 
Nubatah in popular estimation {Diet, of Learned 
Men, V. 130), but this boast was not justified. 

4. Unofficial preaching. — Besides the formality 
of the Friday service many persons felt a call to 
encourage their fellows to virtue and piety, to 
propagate the Islamic religion by exhortation, or 
to spread particular opinions. The name usually 
applied to discourses of this kind is majlis, 
‘ sitting,’ 'aqada nmjlisa’l-wa'z, ‘ he held assem- 
blies for the purpose of preacliing,’ being the 

hrase employed to describe this form of activity. 

ahiz (iii. 86) speaks of Thursday as a natural day 
for such assemblies. Tabari (ii. 507) gives a 
specimen of a sermon delivered in 65 A.H. by the 
moat eloquent preacher of the time in the interest 
of the Prophet’s hou.se ; it is partly in rhymed 
prose, but the artifice is irregular and the language 
on the whole simple. Most of the famous Stitis 
were powerful preachers, and their efi'ects on the 
audiences are described in the hagiologies ; at a 
meeting; held by MuhasibI (t 243 A.H.) the company 
sat in silence after evening prayer until midnight ; 
then some one propounded a question, u hereon 


the preacher began to discourse, ‘ the audience 
listening in rapt attention, some weeping, some 
groaning and some shrieking’ (Subkl, fabaq&t al- 
Shajiiyyah, Cairo, 1324, ii. 39). The crowds 
which gathered to hear these orators roused the 
curiosity of Jews and Christians, some of whom 
were moved by the sermons to embrace Islam 
{AsrSr al-Tatihid, ed. V. A. Zhukovski, Petrograd, 
1899, i. 169). With the growing fashion of erect- 
ing religious buildings of various sorts which 
characterizes the 5th cent, of Islam the chronicles 
pay more attention to the presence of influential 
preachers in Baghdad ; the ground occupied by 
the male audience of the preacher Ardashir b. 
Mansur, who came to Baghdad in 486 A.H., was 
175 cubits by 120, and the female audience was yet 
larger (Ibn al-Athir, Chronicle, ad. ann.). The 
pulpit of the Nizamiyyah College in this city was 
occupied by famous preachers in this and the 
following century ; the sermons of 'Abd al-Rahim 
al-Qushairi ( 1 524) delivered here led to riots between 
the Ash'arites, whose cause he supported, and the 
Ran halites, in consequence of which the preacher 
was exiled to Nisabur (Ibn Khallikan, tr. deSlane, 
Paris, 1842-71, ii. 154). The arrival in Baghdad 
of powerful preachers belonging to these respective 
sects is recorded by Ibn al-Athir for the year 516 ; 
the sermons of the Ash'arite were attended by the 
Khalifah himself, who presented him with the 
head.ship of one of the royal monasteries. For the 
middle of the 6th cent, we possess a volume of 
sermons by the famous Sufi, 'Abd al-Qadir al- 
Jiluni (t 561), called al-Fath al-Rabbanl (Cairo, 
1302), some of whose discourses are also incorpor- 
ated in the biography of him called Bahjat al- 
Asrdr (Cairo, 1304) ; they were delivered on 
various days of the week, chiefly Sundays, 
Tuesdays, and Fridays (before the mid-day service) 
in different buildings of Baghdad, and would 
generally occupy about five minutes. They are 
in ordinary prose, but undoubtedly eloquent and 
spiritual ; he claimed to have made 500 converts 
to Islam, and to have reformed more than 100,000 
criminals (D. S. Margoliouth, ‘ Contributions to 
the Biography of 'Abd al-CJadir,’ JEAS, 1907, p. 
304). His personal character appears, however, to 
have left something to be desired, and it is to be 
observed that the authors of the Maqdmahs (a word 
which properly means ‘addresses’ or ‘sermons’) 
place affecting homilies in the mouths of notorious 
evil-livers ; and the success of the historical 
preachers at times led to their amassing great 
fortunes and maintaining harhns of a colossal size. 
The traveller Ibn Jubair, who visited Baghdad in 
580 A.H., notices the preaching of Baghdad as its 
one favourable characteristic : 

‘ Scarcely a Friday passes without a discourse by a preacher, 
and those among the inhabitaiiLs who are specially favoured 
pass their whole time in meetings where such are delivered 
(ed. de Goeje, p. 219). He describes a Friday service at the 
Nizamivyah College, where after the mid-day prajerthe shaikh 
Qazw ini ascended the pulpit ; chairs were placed m front of him 
for the Qur’an-readers, who chanted elaborately, after which 
the shaikh delivered a powerful discourse ; questions were then 
addressed him on strips of paper and he replied forthwith to 
e\ ery one. The historian Jam&l al-din Ibn al-Jauzi held servicee 
at this time every Saturday, and his eloquence also greatly 
impressed the traveller. The results were similar to the 
phenomena at times seen at revivalist meetings ; many in the 
congregation sobbed and fainted, and crowds of penitents 
thronged to touch the preacher. ‘It would have been worth 
while to cross the sea to hear one of these sermons' (p. 222), 
On Thursdays this preacher’s gatherings were held in a private 
court of the palace, from which the Khalifah and his family 
could hear them. The text was a verse of the Qur’an which 
ended in 7ids, and the preacdier maintained this rh\me through- 
out his discourse. Into the sermon he introduced comphmenu 
to the Khalifah and his mother and pra\ers for them; he 
further recited many verses, some encomia on the sovereign, 
others of the §ufi erotic st\le, which affected the audience 
powerfully. 

This anecdote is of interest as indicating that 
the difficult artifice which characterized the 
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'erraon vas at the time unusual ; we find it 
practised in a volume of sermons by a preacher of 
the 8th cent., Shu'aib al-Ruraifish (t 801 ; Al-Raud 
al-fa’iq, Cairo, 1280), wiiicli closely resemble the 
style which affected Ibn Jubair so vehemently. 
These are interspersed with erotic verses or hymns, 
which appear to be the preach.er’s own composi- 
tions, and are much more lengthy than the sermons 
of 'Abd al-Qadir j the time which their delivery 
would occupy is probably from twenty minutes to 
half-an-hour, or m some cases considerably more. 
They are clearly intended to work on the feelings of 
the audience, and to produce something resembling 
ecstasy. The narratives introduced are highly 
imaginative, though they are often attached to 
historical names. 

The style which has prevailed since seems to re- 
semble that of Ibn Nubatah more nearly, when his 
discourses are not actually reproduced. A collec- 
tion published in Damascus in 1909 by Muhammad 
al-QSsimi contains sermons extracted from volumes 
of the years 653, 772, 873, and 1079 A.H., intended 
to be delivered at the Friday service and on the 
feast-days ; the time which they occupy rarely 
exceeds five minutes ; the continuous rhyme is 
carried on through the opening sentences, but 
does not usually extend beyond the first third of 
the sermon. TJie Majalis of the official preacher 
of Baghdad, AlflsI-Zadah {Ghdliyat al-Mawdiz, 
Cairo, 1911), resemble in length and to some extent 
in artifice those of Ruraifish ; the verses intro- 
duced are not, it would seem, original. It is said 
that the Islamic preachers have in places where 
there are Christian missions modified their theory 
of the sermon in order to provide something as 
attractive as the Cliristian discourses ; the repro- 
duction of Ibn Nubatah has had to give way to a 
style more closely related to the spiritual needs of 
the time. 

Litbraturs. — T his hai been cited throujj;hout the article. 

D. S. Margoliouth. 

PRECEPTS (Buddhist).— The early Buddhists 
had very naturally quite a number of injunctions, 
precepts, short sentences on ethics or conduct, 
popular texts, or short verses current in the com- 
munity. European writers call these ‘ precepts.’ 
The Pali word thus rendered is usually sikkha- 
pada. Sikkhd is ‘ training ’ ; pada is ambiguous, 
meaning either ‘ foot-step ’ or ‘ quarter verse,’ and 
both meanings were called up by the word. Hence 
sikkhd-pada is either ‘ first steps in self-training ’ 
or ‘ textlets of training.’ The basic idea is an 
influence from within, not an injunction or com- 
mand from without. 

An anecdote will show how such rules were looked upon by 
the new .community. There came to the Buddha a bkikkhu of 
the sons of the Vajjians, and he said : * Lord, it is more than a 
hundred and fifty precepts that are intoned to us every fort* 
night. I cannot, Lord, train m\sclf jn all these !’ 'Could you 
train yourself, brother, in three— the higher morality, the 
higher intelligence, the higher wisdom?’ was the reply. He 
said that he could. And he did. And thereby he put away 
lust, ill-will, and stupidity (i.e. reached nirvai^a), and all the 
lesser matters were gained at once.i So also it is related of 
the Buddha that on his death-bed he told the order that they 
could revoke, if they chose to do so, all the minor and subsidiary 
precepts.* 

In both of these cases the ‘ precepts ’ are for full 
members of the order. Another group consists of 
ten precepts for novices. It is often referred to in 
European books, but is found as a group only in 
the latest portions of the Nikayas^ and in the 
Vinaya (i. 83). In this group the novice takes 
upon himself in succession ten precepts. These 
are : (I) not to destroy any living thing, (2) not to 
steal, (3) to be celibate, (4) not to lie, (5) to abstain 
from strong drink, (6) not to eat save at the right 
time, (7) not to frequent variety shows with 

1 AAgtittara, L 230 ; cf. SarjxyuUa, iv. 251. 

2 Rhys Davids, Dialoguei o/ the Buddha, ii. 171. 

B £.y., Khiiddaka Pdtha, 1. 


dances, songs, and music,' (8) not to wear garlands 
or to use perfumes, (9) not to use luxurious beds, 
(10) not to receive gold or silver. Each of the ten 
occurs in difi'erent groups and in different order in 
earlier parts of the Canon — eight of them, e.g., in 
a different order, in the Siitta Nipata, one of tlie 
earliest documents.^ But the above are the 
number and order that have survived in the use 
of all those Buddhist communities which adhere 
to the older tradition. It should be added that no 
one of them is exclusively Buddhist. What is 
Buddhist is the selecting— the omission, e.g., of 
any precept as to obedience, or as to belief in any 
particular doctrine. But we need not here make 
any comparison between this list of ‘ first steps for 
the Buddhist novice’ and similar lists for the 
novice in European or non-Buddhist Indian orders. 

Of the many moral precepts for the use of 
ordinary Buddhists, not members of the order, it 
will be sufficient to refer to the well-known 
Dhamma-pada, an anthology of such precepts in 
verse gathered from the extant early books and 
other sources now lost. They are there arranged 
in groups of about 20 verses each on 26 selected 
subjects. Where the verses deal with ideas that 
are common ground to ethical teachers in Europe 
and India, the versions are easily intelligible and 
often appeal strongly to the Western sense of 
religious beauty. Where any verse is based on 
the technical terms of the Buddhist system of self- 
culture and self-control, none of the numerous 
translations is able to convey the real sense of the 
Pali. The best translation is by Sllichara. 

There is a pretty custom that was current from 
very early times among the Buddhists in India, 
and is stul current in Ceylon, Burma, and Siam. 
A layman (or laywoman), moved by some religious 
influence or emotion, will formally ‘take upon 
himself,’ for some definite period, the observance 
of the first five of the alx)ve ten precepts for 
novices. This is done by kneeling with clasped 
hands before a member of the order, and solemnly 
repeating after him, usually in Pali, the words of 
each of the five precepts. This is called in Ceylon 
‘ taking pan-sil,’ i.e. taking the five moral pre- 
cepts. It is not known when or where the custom 
originated. 

Literature. — Afiguttara Hikdya^ ed. R. Morris, El H»rdy, 
and C. A. F. Rhys Davids, PTS, 1885-1910 ; T. W. Rhys 
Davids, Dialogues of the Buddha^ Oxford, 189^1010, BvaX- 
d/as/rt**, London, 1910 ; Khuddaka Pdtha, ed. H. Smith, PTS, 
1915; Vinaya Pi^aka, ed. H. Oldenlierg^, London, 1879-83; 
Dhamma-pada, ed. Suriyaj^^oda, PTS, 1916, tr. Silachara, 
London, Buddhist Societ> , 1915. 

T. W. Rhys Davids. 

PRECEPTS (Christian). — See Counsels and 
Precepts. 

PRECIOUS STONES.— The first difficulty in 
considering the opinions of earlier times regarding 
gems is tliat of realizing the standpoint before 
modern chemistry had revealed the nature of 
matter. Only 140 years ago the editor of Theo- 
phrastus, Sir Jolin Hill, was publishing entirely 
futile classilications, lumping together as varieties 
of sapphire such difi'erent materials as ruby, topaz, 
emerald, hyacinth, garnet, carbuncle, amethyst, 
chrysolite, and prase, and assigning the mixture 
which caused the colours of each, because ‘ we 
know the ingredients which give their colour by 
experiments in colouring glass’ [Theophrastuses 
History of Stones, London, 1774, p. 286). Long 
classifying of spars and earths follows, which has 
no more reality than the epicycles of planets. All 
this was an advance on Pliny and earlier observers, 
yet it has been extinguished by modern chemistry, 

1 This is sometimes rendered ‘concerts or plays’ — wrong^ly, 
for at that time in India they did not exist. See Rhys Davids. 
Dialogues of the Btkddha, i. 7, note 4. 

* See Rhjs Davids, Bwidhism^, p. 139. 
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so that Vie can liaidly realize the ancient confusion 
of thought. To understand the ancients we must 
set aside all chemical ideas, and regard stones only 
in their colour and hardness. Such a position must 
confound together materials entirely different, and 
divide identical substances which diller in colour. 
Thus the Egyptians had but one word, mafkat, for 
turquoise and malachite, a phosphate of alumina 
and carbonate of copper. 

The questions about the ancient names and their 
modern equivalents are difficult to settle owing to 
the confusion of substances which look alike. The 
actual ancient usage of materials must be the 
guide, as it is impossible to connect with ancient 
names any gems that were then unknown. For 
the equivalents of tlie Biblical names see art. 

‘ Stones, Precious,’ in HDB. 

1. Egypt. — In Egypt several stones are named 
anciently with specimens, and some others are 
named as the material for amulets which are 
regularly of one material. Thus we can be certain 
of sef, white quartz ; sef taken, amethyst ; khenem, 
red jasper, or sard ; hersed, camel ian ; khesdeb, 
lazuli ; qesonkh, a variety of lazuli ; nemehen, 
jade ; qo or qada, hsematite ; neshen or mafkat 
neshen, green felspar and beryl ; mafkat of Syria, 
malachite ; mafkat of Amen, turquoise ; the last 
two may be perhaps reversed. The use of some 
stones was almost constant for certain amulets — 
carnelian or sard for the leg, hand, name-badge, 
and serpent-head ; jasper, or imitation in red 
glass, for the girdle of Isis and the sacrificial cow ; 
diorite for clothing j green felspar or beryl for the 
papyrus sceptre and the writing tablet ; lazuli for 
figures of goddesses and the cartouche ; hmmatite 
for the head-rest, square and level ; obsidian for 
the double feather and sma sign of union. The 
reasons for such usage can be guessed in some 
cases : the green stones symbolized verdure and 

f rowth ; the red jasper is called ‘ the blood of 
sis’; the weighty haematite is for the repose of 
sleep or of levelled building ; the flesh-coloured 
carnelian for the hand and leg. Some of these 
amulets are ordered to be made of such materials 
in the directions in the Book of the Dead. 

2. Italy. — Italy is the land of which we know 
most regarding amulets, anciently from Pliny, 
recently from Bellucci. The ancient ideas attach- 
ing to stones are : diamond for poison or delirium ; 
haematite for success in petitions or to reveal 
treachery ; siderites (black haematite or meteorite) 
to cause discord in law-suits ; brown hydrous oxide 
of iron (limonite) for pregnancy ; quartz crystal for 
parturition ; amethyst and emerald for intoxica- 
tion, against spells, hail, and locusts, and for 
access to kings ; agate against scorpions ; jasper 
for public speaking; blood jasper for invisibility ; 
black jasjier for taking cities and fleets ; yellow 
quartz against jaundice ; amianthus against spells ; 
serpentine against headache and serpent-bites ; 
white steatite for increase of milk ; malachite for 
preserving infants ; amber for throat affections, 
and against fevers ; ammonite for prophetic 
dreams. 

In modem Italy pyrites is used to preserve the 
eyes ; red hsematite stops bleeding ; black haema- 
tite is for the evil ej’e ; limonite for pregnancy ; 
sapphire is for headache, and promotes content- 
ment ; quartz crystal for evil eye ; white chalce- 
dony for milk ; red chalcedony for bleeding ; agate 
eyestone for evil eye ; blood jasper to stop bleed- 
ing ; black jasper against lightning; staurolite 
against witchery ; nephrite for kidney disease ; 
garnet for widows, and comfort in misfortune ; 
serpentine against reptiles ; malachite for the evil 
eye ; dendrite against venom ; selenite for increase 
of milk ; amber against witchery ; white coral for 
increase of milk ; red coral for menstraation and 
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evil eye ; madrepore against witchery and w'orms. 
Obviously the use of a large part of these is due to 
‘ sympathetic magic,’ or, as it may better be called, 

‘ the doctrine of similars.’ A considerable revival 
of fancy beliefs about gems has occurred in recent 
times among the ignoiant and superstitious of 
wealthy classes in Europe and America. There is 
little or nothing collected as to traditional beliefs 
about stones in other lands outside ot Italy. 

3. Motives for use of gems. — An examination 
of subjects engraved upon gems throws some light 
on the purposes for which they were worn. For 
this inquiry the number of occurrences of a subject 
in Furtwangler’s great catalogue may be taken, 
supplemented by a few’ published in Petrie’s 
Amulets. 

Strength and love seem to have been the great motives, 
Herakles and Eros each occurring 173 times. Far below these 
come wisdom, with 76 of Athene and Minerva ; Seilenos (66) for 
good li\ ing ; Hermes and Mercury (63) for trade ; Apollo (61) 
for music; and Daimon (53) for propitiation of e\il; Dionysos 
(53) for mysteries; Nike and Victory (53) come next; and, 
strangely, Aphrodite comes as low as 52. Of the lesser classes 
are Gorgoneia and Medusa (45), Psyche (31), Artemis (29), 
Maenad and Bacchantes (2S), Bes (18), Siren (17), Zeus (lo), 
Perseus (15), Isis (14), Nereid (14), Ares and Mars (13). bonus 
Eventus (11), Serapis (11), Pan (lU), Nemesis (9), Cerberu'» (b), 
Eos (6), Ha^ocrates (6), Helios (5), Leda(5), Fortuna (5), T\fhe 
(5), Asklepios (4), Dioscuri (4), Triton (4), Ganvmede (4), 
Hephaistos (3), Hera (3), Hekate (3), Agathodaimon (3), lion- 
headed serpent (3), Ceres (2), Abundantia (2), Europa (2), 
Thanatoe (2), and one each Adonis, Orpheus, Osiris, Anubis, 
and Set. 

It is surprising how popular some deities were, 
nine surpassing Aphrodite ; wliile Zeus, Asklepios, 
Fortuna, and Ceres were strangely neglected. 

Literature.— Pliny, HJV ; G. Bellucci, Amuleti italianx 
eontemporanei : Catalogo della colUzione, etc., Perugia. 1898, 
Gli Amxdeti, do. 190S, II Fetici-mio primitivo tn Italia, do. 
1907; A. Furtwiingler, Die antikeii Gemmen, 3 vols., Leipzig, 
1906 ; W. M. F. Petrie, Amulets, London, 1914. 

W. M. F. Petrie. 

PREDESTINATION.— I. Idea aed PAiiT.s. 
— I. Idea. — The idea of predestination bulks 
largely in the history of religious thought. 
Recently it has grown in interest. It has come 
down to us in two connotations, the one more 
strictly theological, the other more purelj’ philo- 
sophical ; and in both references severer deffnition 
demonstrates the reasonableness of its essential 
truth. 

(a) As a technical term in theology the word 
stands for that voluntary act of the divine will 
whereby God predetermines or foreordains whatso- 
ever comes to pass, and in p>articular the destinies 
of the good and evil.’ The inclusion of the repro- 
bation of the wicked has lent the term an ill 
savour. Shorn of this part, the dogma remains, 
the divergences of the schools in other points 
appearing less firm under the pressing practical 
and social needs of the modern Church. The 
predominant tendency is to identify this, the 
redemptive, aspect of predestination with election 
(q.v.), and to use the three terms — ‘predestina- 
tion,’ ‘foreordination,’ ‘ election ’—as synonyms. 

(b) In its philosophical character the word 
stands for a conception much more comprehensive 
and profound, viz. that original all-inclusive 
definite purpose of God and act of His all-hol3- 
will to manifest His glory in self-revelation, wliich 
self-revelation takes effect by stages in time, 
appearing not only in redemption, but in creation 
and providence as well. Here the idea is not 
given immediately in experience, but emerges in 
reflexion upon it and has in consequence to vindi- 
cate its rational validity. It has won favour 
under the segis of the modern discipline of the 
philosophy of religion, its subject-matter furnishing 
one of the indispensable problems of that impor- 
tant science, where its claims are strengthened by 
several currents of the deeper thought of the age, 
4 The Westminster Confession used ‘ predestination ' only ‘ to 
eternal life,’ ‘ foreordination ’ * to eternal death.’ 
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the philosophy of nature and of history, compara- 
tive religion, the higher mysticism, man’s tragic 
experience of life. The history of theism, more- 
over, shows predestinarianism to be an invariable 
concomitant of that form of religious thought, and 
to be as fundamental to theism as its other 
features. As theistic reconstruction proceeds, the 
idea of predestination correspondingly gains. 

Sote on the term. — The terra ‘ predestination * has long 
been in disrepute, and for three reasons : etymologically it is 
unscriptural, theologically it is depraved in meaning, and 
philosophicaily it is not sufficiently distinctive. The word is 
not in the Bible. The verb and noun come from the Patristic 
period ; the verb through the Vulgate won its way hesitatingly 
into the AV ; in the RV its plate is taken by ‘foreordain.* 
The La.t\n predentmare translates the Greek Trpoopt^en/ — a better 
translation is prafinire. Then, in meaning, two declensions 
have occurred : wpoopi^civ’ does not include ‘ reprobation,’ while 
predestinare has come to include it ; on the other hand, popu- 
larly the term has lost the larger reference to the totality of 
divine self-revelation other than that in redemption. Further, 
the speculative understanding finds the theological contro- 
versial taint of the term repugnant, and prefers to argue for 
the idea under other names. 

Is this disparagement wise ’ Three considerations may help 
to a negative answer. (1) Both Hebrew Wisdom and Christian 
theology worked out a large conception of God’s relation to the 
world and to man as part of the world, which it was found 
difficult to embody in a single word. Accordingly, in both 
developments there occur a number of terms each of which 
conveys some special miance of the general idea, for that is 
how the religious consciousness works. The philosophic con- 
sciousness, on the other hand, desiderates a term for the idea 
m its largest breadth ; that is its nature. In Hebrew probably 
the nearest equivalent is ny;;. In Greek in the NT there is 
none ; hence Patristic thought coined ‘ predestination ’ precisely 
as in the case of another doctrine, that of the Person of Christ, 
is coined opoovcio?. 

(2) If ‘ foreordination ' be interpreted in a purely religious 
sense as the equivalent of election, referring to man’s salvation 
from sin by grace, then it is not adequate to the whole idea 
intended in ‘predestination.’ God gathered His own in His 
electing will; but He has other actnities in creation and 
providence, and, if these have a relation to redemption, they 
also have independent relations to God and each other, and, as 
such, have their ground in the divine wnll— a fact unrecognized 
in ‘foreordination,' which, even if it be of wider compass than 
‘election,’ embracing the reference of the divine predetermina- 
tion of the works of creation and providence to that of redemp- 
tion as its preparatory stages, is still inadequate to the whoU 
idea of ‘predestination.’ 

(3) The philosophical demand for stricter definition is not 
due simply to prejudice ; there is a real need in the interests of 
truth to separate clearly the facts of religious experience from 
inferences deducible from them. The speculative impulse and 
the religious instinct move in different spheres and speak best 
each in its own tongue. The aho\e contention is corroborated 
by the history of predestinarianism. The three greatest 
protagonists are St. Augustine, Calvin, and Jonathan Edwards 
Wg.r.). The special worth of these three is to have combined 
in an unusual degree the religious and intellectual powers ; 
they all feel the need of this term ‘ predestination.’ It is note- 
worthy in this connexion that, in those forms of pure philosophy 
in which the spiritual aspect of existence has justice done to 
it, idealism becomes predestinationism — as, e.^., in the German 
succession from Kant, through Schelling and Krause, to 
Lotze ; and that tho«ie forms of theology m which philosophy 
finds a constituent place exhibit the same tendency — as, e.g., 
in the theosophy of F. X. von Baader 1 or the ethics of R. Rothe.3 

2 . Parts. — The predestination idea comprises 
two parts: (a) prescience, and (6) prevenience. 

(a) Prescience. — ‘Foreknowledge’ ( 7 rp 67 i'w<rty) is 
a necessity of God’s omniscience. It is involved 
in His knowledge of Himself and of His own will, 
and the immutability of His knowledge ; for He 
sees all things future in the mirror of His will, 
and has never at any time been ignorant of what 
He was to do and what would be the consequences. 
Foreknowledge of the actions of free agents has 
sometimes been excludeil from the idea of God’s 
omniscience on the ground of its alleged incon- 
sistency with human freedom,^ and indeed the 
difficulty of explaining how actions are free yet 
ordained has never been solved. But that God 
has perfect foreknowledge of all events and that 
man has free agency, implied in moral responsi- 

1 SpekiUative Dogmatik, pt, i., Stuttgart, 1828, pta. ii.-v., 
Munster, 1830-38. 

2 Theologiscke Kthik, 5 vols., Wittenberg-, 1807-71. For this 
and the above English readers may consult O. Pfieiderer, The 
Philosophy of Rehgirm, London, 1886-88, vols. 

3 E.a.. by the Socmians, Rothe, Martensen, etc. 


bility, are truths supported by sufficient and 
appropriate evidence, although we may not be 
able to compose their harmony until our know- 
ledge is such as God has. His foresight need not 
lessen man’s freedom, if freedom be understood 
not as simple self-will, but as the growing faculty 
of co-operating with the divine purpo.se. That 
urpose is working out a higher thing than can 
e wrought between precise forecast and exact 
fulfilment ; it is rather the evolution of men’s free 
intellectual and emotional life, adapting them to 
their environment and improving their conditions. 
We can conceive of God influencing His whole 
creation in this way, persuading every grade of 
living things to assimilate more and more of His 
life-force, and go forward in the full tide of 
progress, while they are still free to close then 
pores, so to say, to His wisdom and life that 
encircle them as an atmosphere. 

Such a purpose etches itself out against a back- 
ground of much that seems purposeless, where 
much happens that is not His will but the will of 
an autonomous creature not yet won by His per- 
suasive agency. As the divine knowledge is 
intuitive, not inferential, free, not necessitated, 
we are bound to assign to it the prescience of 
all things and all relations of things, of all actions 
and all conditions of actions.’ 

(b) Prevenience. — Again, the premotion ’of God 
is a necessity of His omnipotence. Predestination 
is no mere idea in God — not simply His resolve to 
enter on modes of self-revealing activity ; it is 
also action creative of creaturely destinies and 
productive of His eternal purpose ; it is the actual 
acting upon His resolve, action whereby He is the 
immanent spirit in all nature, history, life. We 
note, further, that God’s prescience and preveni- 
ence exclude the deistio and naturalistic formula- 
tions of His relation to the world, since both deny 
His active presence in it, as certainly as they 
exclude the pantheistic formulation which regards 
the world as illusion, emanation, or self-evolution 
of God. Thus it will he seen that in the predesti- 
nation idea lies the thought that all the works of 
God form one whole and move to one goal, that all 
find their ground in His attributes, their cause in 
His will, that all are the Lssue of one presupposition 
in the divine nature. How do we affirm this? 
Religious experience postulates it as the basis of 
its certainty (predestination in redemption); 
philosophical reflexion postulates it as the integral 
ground of its view of the world and man’s history 
(predestination in creation and providence). The 
word ‘ predestination ’ sums up both postulates 
and witnesses to secret affinities between the 
natural and revealed wills of God, wherein the 
realities both of reason and of faith find their 
ultimate reconciliation. 

II. Source asd issues.— i. Source.— Here 
two points require to be noted. Predestination 
has its origin in the divine nature alone, and there 
alone in the divine attributes. God’s act of 
resolving to enter upon the various modes of His 
self-revealing activity is a free yet responsible act 

1 This excludes the celebrated distinction of scientia media, 
the proper discussion of which falls in connexion with the 
divine omniscience. It was invented by the Jesuits, defended 
and propagated by the Molinists, assailed by the Spanish 
Dominicans, and at a conference in Rome convened by Pope 
Clement VIII. was condemned. The agitation continued. The 
Arminians of Holland spread the view amona: the Reformers. 
In England it spread widely in the 18bh century (see J. Strang, 
De. Voluntate et Actionibus Dei circa peccatum, Amsterdam, 
16.^7). The hypothesis of scientia media is untenable. There 
can be no such intermediate knowledge, all knowledge being 
either necessary or free. Again, as inferential knowledge it 
cannot worthily be ascribed to God, whose knowledge is intui- 
tive. He knows all the relations of things, but does not reason 
out those relations in the act of knowing. 

2 The favourite term in Scholasticism for ‘prevenience.’ St. 
Thomas Aquinas discusses it with fullness. Cf. also the con- 
troversy of Malebranche with Boursier. 
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to which He is determined by nothing outside of 
Himself, or alien to His nature, and by nothing in 
the way of an internal necessity of His being, or 
of any defect in His being, except the insistence 
of His own gracious character and good pleasure. 
There is no life outside the divine life. The life of 
God is inclusive of all life. It is a life with 
Himself alone and within Himself alone. In the 
vastest area of being there are no reaches beyond 
His boundless being or beyond the causation and 
control of His will. The whole actual and possible 
universe is at the last a monistic system, centring 
in a single truth to which everything in it may he 
referred. That truth is the one and absolute 
Being, who comprehends all being, the substance 
of all existence, God. God thus is not one side 
by side with others, whether like Him or unlike, 
co-equal or prepotent, relationship with whom He 
is bound to recognize and consider in His own 
action. He is God; and ‘beside Him there is 
none other.’ To be Himself is the sublimest glory 
conceivable. To go forth continually in self- 
manifestation is His constant good pleasure or 
will. Such a Being, overflowing with the sense of 
His beauty and infinite bles.sedness, must com- 
municate Himself in love in every form and 
degree possible through which the features of His 
life may shine. His self-exhibition and self-com- 
munication are the only and original necessities of 
His action, and these reside in His own nature. 

From that fact it follows that those original 
necessities operate in accord with the divine 
attributes and with nothing else — power, justice, 
wisdom, holiness, love. God is not all-powerful in 
the sense that He can do anything. He does what 
He likes, hut He likes only what is according to 
His character, that which is true, just, holy. 
There can he no caprice in His action, for His will 
leaiTis from His wisdom and works out what is 
just. His power is at the service of an idea which 
gives to His endeavour stability and worth. 
There can be no question here of His predetermin- 
ing any thing or person to what is contrary to His 
character. The attributes of God, since they alone 
regulate His action, are the basal principles of 
existence and the supreme categories of thought, 
which takes origin in their exercise. All finite 
existences through which He designs to manifest 
and to bestow His life, founded in the qualities of 
His nature, find their real principles, their ratio 
essendi, there, and represent each one or more of 
those divine qualities. All life is rooted in the 
divine Being, is in Him an organic whole, and in- 
cludes the life of nature, of history, of humanity, 
in which He displays His power, wisdom, right- 
eousness, truth, goodness, and love, and no 
attributes opposed to these. All these lives are 
independent unities within their own spheres, yet 
related to one another in the all-embracing whole, 
which is neither identical with God nor separate 
from Him, but in which He is so present (and it in 
Him) that He is not merely the cause of it and all 
its parts, but is its and their immanent and active 
ground, so that they truly appear as His finite 
expression and image through a series of ascending 
stages in an organic process which tends to His 
honour and glorj-. 

2 . Issues. — Such is the divine design. The 
method of accomplishing it science and philosophy 
unfold. To their investigation nature, history, 
and man are all separate if related economies, sus- 
ceptible of distinctive an.alysis — a task to which 
the modern spirit has addressed itself with eager- 
ness. Here we are concerned only with an induc- 
tive generalization of broad results. These would 
appear to be three : (1) God works towards an end 
through means ; (2) He employs means in a graded 
succession in time ; (3) the character of the end 


displays the principle of the whole and motives 
the effort of progress towards it. If these results 
be kept in view, we shall be led in the path of a 
true theism and a right predestination. The 
universal dualism deeply seated in the entire 
constitution of things cannot be denied ; it raises 
the problems. There are speculative sj-stems that 
easitj' set it aside, in the way of logic joining 
opposites that are held to be originally one ; but 
by such logical redemption no strength is given to 
human thought or moral aims. Theistic monism 
cannot thus proceed ; it must show the dualism 
overcome in the way of historical fact and moral 
process, such that God is seen to be all in all, 
realizing Himself in His attributes in finite forms 
through the free play and independent life of their 
internal forces.^ The steps of the pi oof are clear. 
The physical creation, operating freely within 
limits imposed only by its own material, is an 
orderly system working out its special end in man. 
Man is the living synthesis of nature, which in all 
its parts prefigures him, and in its functions aspires 
to what is only satisfied in him. History is char- 
acterized by the same independent interplay of all 
her forces and moves on under laws which i educe 
the acts of the countless conscious subjects -nlio 
make events to a world of order, the piogress oi 
which is the evolution of the spiritual man. Man 
himself, granted that he is by nature a divided and 
comiitex being, is nevertheless in the healthy 
personality one. Aim, will, resolve, make him a 
complete unit; as mind or will he is a whole ; and 
the more he advances in intelligence and ethical 
power, the better he is fulfilling the ideal of his 
own life, and responding to the preparatory move- 
ments beneath the human sjihere which have 
gradually disclosed it. Humanity is thus the final 
cause of the world, history, human nature. Nou , 
as it belongs to the nature of God to actualize 
Himself in humanity, the human sjiirit, as it de- 
scends into the depths of its own being, recognizes 
itself to be divine in principle. The peifoct con- 
sciousness of this we see in Christ, and owe to Him. 
He made known to man his inborn divinity. His 
incarnation exhibits the unity of the divine and 
human. That consciousness conies first in a single 
individual, in isolated form, a present divine fait, 
serving to stimulate the human spirit to new life. 
The last consideration is of the highest importance. 
It contradicts all ideas which resolve the revelation 
of God in Christ into a general fact belonging to 
the phenomenology of spirit, and inijihes the 
personal God communicating Himself in dynamic 
force in positive historical form. Man has not 
grown into the consciousness of his own divinity ; 
it has been revealed to him. Revelation is not 
simply an extension of the knowledge of God ; it 
brings in an actual economy of grace as actively 
employed in the redeeming of men. Only by a 
sum of saving acts, unfolding His mind and w ill, 
can the living God become fully unveiled. In this 
sense Christianity alone is the revelation of God’s 
redemptive love, since the whole person of Christ 
— His words, works, death, resurrection, exaltation 
— serves to bring into actual view the will of God 
as concerned in the salvation of men. Not through 
Christ merely, but in Him, in the undivided « hole 
of His personality and history, as ‘ Head over all 
things to the Church,’ God was reconciling the 
world to Himself. The Christological element 
leads us to regard the will of God for our salvation 
not as abstract, but as personal and positive in 
His Son. That, however, could not have hajipened 
haphazard in the divine mind ; as it was essential 

1 The first thinker clearly to expound this position was tl:e 
Italian G. B. Vico; cf. his * La scienza nuova,’ m Opere, td 
G. Ferrari, Milan, 1S35-37 ; R. Flint, Vtco, in Blackwood ' 
‘ Philosophical Classics,’ Edinburgh, 1S84. 



228 


PREDESTINATION 


to the setting forth of His glory, it was ‘ before 
the foundation of the world,’ by His determinate 
counsel ; and it determined the foundation of the 
world and the subsequent fortunes of all therein. 
Predestination is by the will of God, in an organic 
process,' in Christ who is its primal and final 
principle. 

III. SiayiFlCANCE.—i. For the idea of God.— 
The predestination idea safeguards three factors 
in the relation of God to the world : (a) His free 
agency and responsibility in His activities, (b) His 
co-operation with His creatures in their true life, 
and (c) His efficiency in the fulfilment of His 
purpose. 

(а) Arbitrariness has been associated with God’s 
predestination. Yet predestination forbids arbi- 
trary caprice on His part. The great advocates of 
its truth know nothing of arbitraiy acts of God. 
The acts of God, they argue, are consistent with 
the character of God ; the nature of God is prior 
to His laws, and His nature and character are of 
the absolute and perfect good. Inscrutability has 
been associated with predestination, as a cover for 
any injustice that may emerge in its issues. Now, 
while on any theory of the universe the last reasons 
of the constitution and course of things must 
always be sought for in the council of an eternal 
wisdom which it is beyond our capacity to fathom, 
and therefore inscrutable, in the inscrutability 
there can be no injustice or partiality ; for those 
reasons are the outcome of an eternal wisdom, 
righteousness, love. God’s action here can never 
be that of a selfish man. He acts according to His 
glory, which cannot be dissociated from His nature 
as absolute good. In that character His moral 
perfection implies an absence of arbitrary or un- 
just act. Indeterminism has been associated with 
predestination. But God cannot act as an inde- 
terminate power. He is intrinsically and neces- 
sarily good — not by necessity, but freely, because 
He wills the freedom which lends His action its 
ethical character. The necessity which keeps 
Him from evil is moral — conformity to love, good- 
ness, holiness. 

In contradistinction from these, the divine pre- 
destination is an act of sovereignty, in the exercise 
of whicli God shows only mercy and goodness. 
Sovereignty is not simple supremacy ; it is the 
sphere of divine freedom whence issues only bless- 
ing,^ for there divine procedure is not limited by 
considerations of man’s e.xcellences or sins. 

(б) God’s blessing us is His co-operation with us 
to cultivate in us His life. As in Him, so in man, 
true life is attained by a combination of necessity 
and freedom. Man everywhere, as he ascends in 
intelligence, is inwardly conscious that He is able 
to do right. He is also convinced that God is on 
the side of the right. The tendency to e.xcellency 
of life indicates God’s will. It grows in man by 
his response which he makes in his freedom as he 
directs himself more perfectly towards God. Yet 
it is not simply by his desire and aspiration and 
the efforts born of these that he ascends, but also 
by their satisfaction in the answering care and 
recreative energy of creative love. These experi- 
ences point to the transcendent truth that creation 
was with God from all time, came from God, is in 
part turning of its own will towards God, is in part 
ever turning more and more consciously towards 
Him, and becomes at last completely, self-consci- 
ously, at one with God in will — the doctrine of the 
Logos, the hope of the eschatologist, the dream of 
the mystic. 

(c) is it but a hope and a dream ? Can God’s 

1 The first philosopher clearly to recognize the organic process 
or the divine purpose was St. .-tuirustine. 

2 Calvin terms the opposed doctrine ‘frigid and Jejune* 
'fmt. i. 16. 1). 


purpose fail ? Our conception of omnipotence must 
be modelled on what we know of finite power, 
though not limited by it. In our experience the 
secret of power lies in the ability to conceive the 
end in view and to regulate action towards that 
end. Those are not absent from God. For the 
creation of the finite He is responsible. He has 
chosen to create it not a passive thing, but a life 
with a way of its own. Why should we not believe 
that it is only the possibility, not the actuality, of 
evil that is necessary ? If the end which God has 
in view is a form of life produced by the ability to 
co-operate with or to resist Him, it must be part 
of His omnipotence to be able to give the ability 
to resist Him. The resistance would be evil. In 
so far the Creator is responsible for the possibility 
of evil and its attendant risks. On the other hand, 
the divine prescience cannot be conceived as dim 
or vague, or the divine blessedness as uncertainly 
fluctuating with the uncertainties of men’s choices, 
as Calvin asks, ‘ How can the contingent affect the 
First Cause on which it entirely depends ? ’ The 
possibility of future failure on His part must, 
therefore, be limited. God must be credited with 
provision against the results of all possible disaster. 
Is not fatherhood the best symbol of omnipotence ? 
His creation must not finish in itself, but must go 
on to recreation— a consummation visible in Christ 
and Christian humanity, in whom ‘ the whole 
world is reconciled to God.’ 

God, then, has willed all men to be saved. He 
has predestinated all men and things in His 
Son. Creation is prelude to incarnation, and was 
never designed to furnish occasion for irreformable 
sinners. In the foreordination as in the judgment 
God might say, ‘I never knew you sinners.’ He 
has contemplated all in Christ ; He has foreknown 
all in Christ ; He has loved all in Christ ; He has 
elected all in Christ ; and by the one same act. 
He has taken every possible means to fulfil that 
act with success. Through creation, history, 
redemption. He has gradually exhibited and com- 
municated His life to men, to raise men to its 
likeness step by step. Respecting his liberty God 
forces no man, yet presciently and preveniently 
seeks to persuade men. He reserves also the right 
to intervene by His omniscience and omnipotence 
in order to avert thoroughgoing disaster. Both 
courses He takes in the exercise of His sovereignty, 
which is the field of His freedom. That ‘ prefer- 
ential action ’ * of His can fail only if the infinite 
resourcefulness of His nature fails — a result incon- 
ceivable.’ 

2 . For the idea of man. — The predestination 
idea yields two precious assurances for man’s con- 
viction along with a grave warning ; (a) the 
certainty of his practical freedom of will, (b) the 
ability to attain his destiny, (c) the fact of failure 
as both possible and permissible. 

(a) Necessity has been associated with predestina- 
tion. The problem that it raises is perennial. 
Its reproach no system can roll away from itself. 
As the divine Being is a harmony of necessity and 
freedom, so they run through all His handiwork 
inclusive of man’s life. In themselves they are 
not antitheses, and they are but crudely conceived 
when opposed. A theistic predestination excludes 
their opposition and leaves the vindication of 
necessitarianism to ‘ the wisdom of this world ’ as 
in materialism and idealism — in men of science 
like Huxley, Spencer, etc., in men of speculative 
idealism like Hegel and others more pronouncedly 
pantheist, who assert that they see in all things 
the working out of an eternal necessity. Philo- 

1 Martineau’s phrase. 

3 The foregoing excludes three positions : (a) the notion that 
God predestinates fixed numbers, (6) the notion that God pre- 
destinates to evil, and (c) the notion that God predestinates, 
*by permission,’ eternal consequences of evil. 
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sophers of the type of Schelling, Lotze, and 
others are truer guides. History, they urge, is 
characterized by a union of freedom and necessity, 
the product of a freedom somehow pervaded by 
necessity, composed of the acts of countless con- 
scious subjects which yet form a world of order.* 
How can this be?, they ask. Only through the 
operation of a principle superior to both in which 
they are one — God. History is the evolution of 
that principle. It reveals itself through the free 
play of individual wills, and could not be were 
those wills not free so that they are fellow- 
workers with it. Free will is incapable of rigid 
objective presentation ; it is best exhibited by a 
process corresponding to the development of free- 
dom itself. What is freedom ? It is only in terms 
of experience that it can have any meaning at all. 
So with necessity. They are two constantly alter- 
nating poles of our experience. The only solution 
is a repeated appeal to the subject. The freedom 
which we at once oppose to and collate with 
necessity is subordinate to the higher freedom 
of consciousness on which the distinction rests. 
Thus modern psychology. In the metaphysical 
reference the difficulties arising from finite free- 
dom may be met by the contention that, while the 
total possibilities, however far back we go, are 
fixed, yet within these, however far forward we 
go, contingencies arise,* and the best is reached 
only W living through the less good. 

(o) Fatalism has been associated with predes- 
tination. Calvinism is alleged to be specially 
chargeable with the error in Cliristian times. Un- 
questionably paganism furnishes abundant traces. 
The popular misunderstanding of foreordination is 
fate. Predestination, however, is not fate. Fate 
is a conception for which there is no foothold in 
the Christian system. Belief in one’s fate or star 
or fortune is apt to characterize both great men 
and small, and to prompt both to trust in their 
strongest qualities, which may not be their best. 
In so far as a man is possessed by a blind feeling 
of being an instrument of destiny used by an irre- 
sistible force he knows not to what end, his belief 
is a weakness. It bears no likeness to the Christ- 
ian idea, which has two features : it makes a man 
rationally conscious that he has a mission to 
accomplish, and it impels him when he learns the 
divine will to be humbly submissive to its dictates. 

‘ I will do God’s will and what I choose,’ said 
General Gordon. The Calvinistic ‘ fate ’ is incen- 
tive to heroic effort, a challenge to play the man. 
God’s predestinations are moral in.spirations.’ 
What God ordains man realizes. Yet withal there 
is more. Calvinism in its severer aspect embodies 
something additional. It is often neglected in 
Christian thought ; it was seldom absent from the 

* F. W. J. von Schelling, * Philosophische Untereuchungen 
liber die menschliche Freiheit,' in Philosophische Schri/ten, 
I..andshut, 1S09; R. H. Lotze, Microcosmos, Eng. tr., 2 vole., 
Edinburgh, 1885. 

2 This is Slartinesu's solution, accepting it from Dugald 
Stewart ; cf. A Study of Retiaion, bk. iii., * Determinism and 
Freewill.’ It is the position gradually but cogently won 
through the succession from Kant to Lotze. Science, as distinct 
from metaphysics, has also in recent years begun to vindicate 
‘freedom’ as rational; with the activistic and vitalistic philo- 
sophies of Eucken and Bergson it has entered on a new era. 
In a recently published letter of more than ordinary interest 
Bergson writes; ‘From all this [the contentions of his three 
works, Essay on the immediate Facts of Consciousness, Matter 
and Memory, and Creative Evolution] there cleariy emerges the 
idea of God, Creator and Free ; the generator at once of 
matter and of life, whose creative efforts as regards life are 
continued through the evolution of species and the constitution 
of human personalities.’ 

* Cf. J. Orr, The Progress of Dogma, London, 1901, lect. i. 
Calvin and Knox in their treatises strenuously deny that pre- 
destination is fate. Sir W. Scott credits Montrose with the 
ditty : 

‘ He either fears his fate too much. 

Or his deserts are small. 

That dares not put it to the touch. 

To gain or lose it all.’ 


pre-Christian conscience. In India and Greece, 
among the old Teutons, in many Christian sects 
and not a few of the noblest Christian minds it 
found impressive expression, viz. man’s profound 
sense of the radical obscurity and deep underlj’ing 
tragedy of human existence — the Weltschmerz of 
modern pessimism. It centres in that suffering 
in which the subject is victim. It is the tragic 
mystery of the world, something piteous and 
fearful ; not emergent merely from external 
forces nor from human acts, not the moral order 
nor yet a mere fate cruel and indifferent ; but 
something inscrutable and inevitable outside all 
these which bears on man’s life and assails it. It 
is a demonic force, ready to spring, when circum- 
stances or character or both give occasion, upon 
its victims to wreak upon them a dire doom, in 
the drawing down of which motives are nothing, 
circumstances nothing ; the motives may have 
been aflame with goodness, the circumstances 
such that any other course was impossible, yet 
with sharp and swift consequence the stroke 
de.scends out of the place where dwelt the Nornir 
(Teutonic), the Hathor (Egyptian), the Erinyes 
(Greek), the ‘divine jealousy’ (Hebrew), and all 
such as ‘ work woe to mortal man.’ It is this almost 
universal dark instinct more than the Pauline 
election that is responsible for the horror of much 
Christian eschatology and Calvinistic gloom ; it 
inheres in the natural man. Early Greek dramas, 
Shakespeare’s tragedies, Maeterlinck’s essays, cover 
a stretch of many centuries and represent widely 
divergent civilizations, yet in this they are one. 
It is an insistent sense in all thought which has 
these two grievous wants : the lack of personality 
in the Deity and the lack of reality in the world. 
It is the great merit of Christian thought to 
remedy both defects and to lift in some measure 
the awful burden from human hearts. It does so 
by teaching the unity of the physical and moral 
spheres, the organic character of all existence in 
God. It agrees that these spheres do not exhaust 
the content of reality nor enable us to grasp the 
depths of being, and so cannot be erected into the 
working powers of the world or made the complete 
expression of the divine will. But what is bej’ond 
them is not dark, cruel, vengeful, jealous of men, 
eager to slay, but an order far deeper and richer 
than that which we know in time and space, 
where God’s will alone abides unchanged and un- 
changeable, working itself out not only in sjiite of 
but even by means of all opposed to it ; and it is 
a will of good to man. 

(c) Opposition there is. It is vital ; so real and 
serious as, not indeed finally to thwart, yet 
grievously to hinder, the fulfilment of the divine 
purpose, and at the same time completely dis- 
integrate its own spirit-power. God cannot fail ; 
individual men may. The forces adverse to Him 
are autonomous, and the autonomy is real ; hence 
all may not ‘work to will and to do of His 
good pleasure.’ His workmanship is not merely 
mechanical, infallibly realizing His conceptions. 
He has His conception and also its completion before 
Him, as every purpose must ; but the first has to 
reach the second not forciblj’ but freely through 
the material in which it seeks to be expressed. 
That material may never move against Him in the 
mass, but it may in the individual ; for tlie indi- 
vidual is not wholly moved by the mass and may 
use the energy’ that is his own at variance with the 
force of the whole. When this is so, wliat then ? 
Are there refuges, reservoirs of latent self, for the 
rebels’ The energy of life-force which they mis- 
use, is it transformable ? Perhaps ; by’ la]ising 
into the universal life, there to be re-formed.' 
At any rate, it may utterly fail in its present form, 
r Ct. the Biblical figure of God as ‘ the potter.’ 
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Individual tragedy is too frequent here to render 
it improbable or impossible hereafter,* unless, 
within the reaches of the divine resourcefulness ami 
the possibilities of the organic life of the race, 
there be means of conversion and renewal at which 
we cannot even guess. Men must ‘give all 
diligence to make their calling and election sure.’ 

IV. History. — i. Ethnic. — Predestinarian con- 
ceptions arise at a certain stage of religious re- 
flexion of necessity ; and kindred conceptions are 
to he found in all religions which have been influ- 
enced in tlieir development hy speculative thought. 
Even polytheism adumbrates them in divine 
personitications of Destiny. 

(а) Greek. — The best instance of this we find in 

the Greek poets and tragedians, with whom the 
belief passed through a variety of forms : (fiSSros, 
&T7], /loipa, Epiviles. These are less intellec- 

tual solutions of the problem than deifications of 
experience ; and they are remarkably comprehen- 
sive. At first, as in Herodotus, Pindar, and 
Theognis, envy and caprice characterize the Olym- 
pic gods in their dealings with men. Men are the 
restless rivals of the gods, and must be taught 
their proper place. Occasionally a righteous pur- 

ose governs the divine dealings ; occasionally also 

elects of character in men bring on their mis- 
fortunes. But such features do not manifest 
themselves in force till we come to the great 
themes of -■Eschylus and Sophocles, whose tone is 
vastly superior. The caprice of the gods is by 
them modified in an ethical direction. Personal 
calamity is a judicial act pronounced by a moral 

overnor on men’s follies and crimes. ‘Divine 

ustice displaces the di vine J ealousy. ’ ^ The mental 
and moral clouding gives way to the notion of 
events baffling human foresight and so leading 
to unconscious crimes. Even the dark power 
of Moira is part of the moral order, designed to 
incite man to resistance, in making which he may 
fall, but in his fall he is greater than if he had 
never met the challenge. Within increasingly 
broad limits, too, man’s freedom is recognized. In 
Sophocles there is the mature idea that suffering 
is not always final, but is foreseen in the counsels 
of the gods as part of the permitted evil which is a 
condition of a just and harmoniously ordered 
universe. It is not inconsistent with this that 
epic poetry gives more prominence to circum- 
stances and external forces in the determining of 
character ; for such is the nature of epic as distinct 
from drama. Thus there is little justification for 
the common theory * that in the Greek drama 
everything is foreknown and develops inevitably 
from the beginning. Tragic fate needs a tragic 
trait in the victim. Cf. art. Pate (Greek and 
Roman). 

(б) Roman. — Nothing like the same subtle 
sensitiveness is found in the Roman early theology. 
The citizens of Latium and the surrounding parts 
were a more secular and political race ; and destiny 
with them amounts to little more than a belief in 
their own genius and the enterprise that renders it 
effective. The deity Portuna embodies this faith. 
Destiny is seldom regarded as personal doom ; it 
is rather racial mission. Nor does it often occur 
to the Roman thinker to inquire into the origin of 

1 Granted this, it follows that the total effect of individual 
tragic failure hereafter on the whole world-plan may be dealt 
with as in the case of indnidual failure in this life's progress. 
The Creator’s method, righting what goes amiss, here may 
indicate His method in the hereafter. What is that method? 
Briefly nature’s desire is to rid itself of defects ; if defects per- 
sist, the cause is not in them, but in the progressive organism 
of life in which they are survnals. But the primal and final 
plan of God can have no inherent defects. 

^ S. H. Butcher, Some Aspecta oj tl^e Oteek Genius^. London, 
1904, p 109. 

3 Schiller’s so-called reproductions of Greek dramas illustrate 
this popular but erroneous idea. 


the special genius of his people. The metaphysi- 
cal and ethical implications of the belief were not 
canvassed. Cf. art. Pate (Greek and Roman). 

(c) Teutonic. — Remarkable is the contrast in the 
Teutonic idea of destiny. It forms a prime ele- 
ment in an elaborate mythology whose foci are 
Odin and Uidr, divinity and fate. It is difficult 
to delimit the respective jurisdictions of these 
two ; but the lion’s share of power falls to Urdr 
(Vyrd). She is the goddess of fate, and also of 
death — a significant conjunction. She is the dis- 
penser of life and death, with her maids the Norns 
(arbiters of life) and the Valkyries (arbiters of 
death), who dwell with her under the world-tree 
(Ygdrasil), W’hich stands forever green, watered hy 
her gold-cased fountain. The might of Odin 
standing behind is no relief ; he wields a lawless 
power, with a loveless will. He stands for blind, 
arbitrary, elemental will — will cut ott'from wisdom, 
a brute, blundering, pitiless, eccentric will (with 
the single bright feature that it chooses the 
warriors for Valhalla), which surrounds human 
passion and afl'ection with a tragic cloud against 
which the heroic figure is shown off'. A deep 
pessimism pervades the Eddas. It is as if the 
cruel and dismal climate of the North, the huge 
terror of storm and sea, the high courage of reck- 
less hearts crushed by the irresponse of apathetic 
deity, were all gathered up in a vast and bitter 
gloom — that general spirit which for modern 
understanding has been so powerfully portrayed 
in the romantic operas of Richard Wagner.* Cf. 
art. Doom, Doom-Myths (Teutonic). 

{d) Indian. — On a higher plane, turning to 
ancient India, we find a definite theistic develop- 
ment in the later stages of the Upanisads, in the 
Kdthaka and the ^veidSvatara, where there occurs 
the clear idea that ‘only by the man whom he 
chooses is God comprehended — to him the dtman 
reveals his essence.’ In the Buddhistic teaching 
prominence is accorded to the law of karma {q.v.), 
according to which the soul in its successive trans- 
migrations has each stage irrevocably determined 
by its conduct in the previous stage — a suggestion 
of ethical necessitation which even in its fullest 
expression remains vague. Apart from express 
teaching, Hindu life and ideas are predominantly 
fatalistic, unfree, unenergetic. The drama is full 
of deus ex machina ; the actors seldom rely on 
their own will. The religion, largely a ritual, 
shows the divine wrath ready to burst out on the 
most trivial occasions and for the most trifling 
offences.^ Cf. art. Fate (Hindu). 

(e) Chinese. — In ancient China there is the great 
law of Tao, circumscribing the course of human 
life in a cosmos of omnipresent order. It over- 
rules the entire animation of the universe in both 
its aspects of light and darkness, life and death, 
good and evU. It never deviates or diverges. It 
metes out justly and equitably to all men, by 
means of the spirits or gods rewarding the good, 
by means of the spectres punishing the bad, with 
perfect impartiality. Blessing comes to those who 
conform to its laws, hurt to those who violate 
them. The fear of the spectres is very great ; 
there is an all-pervading demonism, counteractives 
to which make up a large proportion of Chinese 
religious practice.’ The evil spectres may interfere 
at any moment with human business and fate, 
favourably or unfavourably. These spectres are 
the instruments of retributive justice. Tao is 

1 Cf. on this paragraph V. Rydberg, T&utonic Ifytholotjy, 
Eng. tr., London, lb8J, §5 61-64. 

2 P. Deussen, Th& Philosophy of the Upanishads, Eng. tr., 
Edinburgh, 1906, pp. 172-179. Consult on the subject gener* 
ally N. iIcNicol, The Relijiovs Quest of India; Indian Theism, 
Oxford, 1916 ; Mrs. Sinclair Stevenson, The Heart of Jainxsm, 
do. 1915. 

3 J. J. M. de Groot, The Religion of the Chinese, 4 vols., 
Leyden, 1S92, bk. i. p. 935 f., bk. ii. ch. ii. 
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both the creation and the creator, the motive force 
of the universe and the free determiner of its 
agency, spontaneously working from all eternity. 
His favour, won by obedience to his motions, may 
be secured by faithful observance of them in the 
actual movement of the world and life. Having 
no superior or co-equal, he secures it that human 
destiny is neither dark nor cruel ; it is clear and 
orderly as himself. Cf. art. Fate (Chinese). 

(f) Egyptian . — In ancient Egypt the moral con- 
ditions of character and destiny are similarly con- 
spicuous. Eg ’ ■ . ■ ■ . . char- 
acteristics of ■■ I ■ whether 

they are those of a polytheism or those of a mono- 
theism. But even that school which asserts its 
polytheistic character a^ees that underneath the 
multiplicity of deities there is always the feeling 
of their unity ; and, whenever that unity is at all 
recognized, it carries with it the further concept of 
the spiritualitj' of the divinity in things * — a spirit- 
uality that is righteousness. The goddess Hathor, 
the patroness of joy and happiness, is also the 
cosmic principle, the personification of the great 
universal power of nature perpetually creating and 
maintaining all things, great and small ; she is 
further in the judgment a foremost figure on the 
bench. In ‘ The Precepts of Khensu-hetep ’ (F. J. 
Chabas, in L'Egyptologie, Paris, 1876-78, ch. vi.) 
the explicit references to sekher neter show a clear 
and definite idea of divine providence,* by ivhose 
goodness men subsist. To the supreme being who 
18 thus regarded is attributed at the same time 
the creation of the world and all things ; and, as 
he is righteous, his plan is righteous. We owe it 
to this religion that it emphasizes the fact that the 
guilty suffer, the penalty being exacted at the 
time of the wrong-doing, not deferred to a later 
day or generation.* Cf. art. Fate (Egyptian). 

2 . Jewish and Muhammadan.— The OT and NT 
ideas are given in extenso in the art. Election. 
There all in creation, history, redemption, is re- 
ferred back to the divine sovereignty. The special 
features of that relationship as experienced in 
vital religious activity alone are set forth ; the 
general idea never gets beyond its most general 
expression. The same speculative reserve charac- 
terizes later Jewish thought. Its particular 
interest is not high ; except in the case of indi- 
vidual rabbis, nothing further is ventured than 
the statement of a comprehensive dependence of 
all things and all persons on the divine supremacy, 
and an insistence, always in subordination to God’s 
sovereignty, on man’s free will. Intellectual prob- 
lems are evaded as beyond human solving. Of the 
Jewish sects in the time of Christ Josephus is 
responsible for making the Pharisees material pre- 
destinationists, the Essenes absolute predestina- 
tionists, and the Sadducees hostile to all forms of 
predestination, since they traced all events to 
chance. Material predestination limits the divine 
decree to this material life ; an example from JIul. 
vii. 6 is to the effect that a man does not hurt his 
finger in this world unless it has been decreed. It 
is a peculiarly Judaic idea, and belongs to the 
main stream of Kabbiiiic conviction. Other cur- 
rents represented in Rabbiiiism are the two 
familiar to Christian controversy — the one emidia- 
sizing man’s freedom, the other divine overrule. 
According to the one, the decision rests with man, 
whose conduct determines his destiny ; the spirit's 
prime endowment is freedom. According to the 
other, God directs and foreknows all. A repre- 
sentative utterance is that of K. Akiba (Abhuth, 

let. C. P. Tiele, Hist, o/ the Egyptian Religion. Eng. tr., 
London, 1882, pji. 21ti-230 

Cf, E. A. VV. Iludge, Gods of the Egyptians ; or Studies in 
Egyptian Mythology . 2 \ols., London, 1904, i. 125. 

3 Cf. on this E. Xaville, La Religion des anciens Egyptians, 
Pans, 1906, pp. 150-175. 


iii. 15) : ‘ All is foreseen yet freedom is granted ’ — 
a position whose last eminent apologist was the 
renowned Maimonides.* 

Muhammadanism teaches an absolute predes- 
tination, to both good and evil, happiness and 
misery. God is conceived of as absolute will, 
operating by rigid law, moulding the material by 
whose instrumentality it works, after the manner 
of Oriental despotism. Muhammadan philosophers 
expound it in a more e.xtreme way than it is set 
forth in the Qur’an until the doctrine has become 
practically pernicious. The reaction set in by the 
Mu'tazilites, who assailed the orthodox view with 
keenness, made room for free will, but was eventu- 
ally overcome by orthodoxy.* Cf. art. Fate 
(Muslim). 

3 . Christian. — Predestination holds a large place 
in the history of the Christian Church. It has 
fanned burning controversies, and generated 
popular fear ; it has fostered stern ideals, and 
moulded strong natures. In its largest sense the 
finest intellects of the Church have been attracted 
to it, and those periods that have been most fruit- 
ful in reconciling the development of Christian 
ideas with the growth of culture have been indebted 
to it above all for inspiration. The epochs of 
its progress are marked by these periods. 

(a) First stage.— The first stage is signalized by 
the conflict of the Greek Fathers with Gnosticism, 
the conquest of the Greek mind by Christian 
theology. The problems of Gnosticism are in the 
main two : (I) the nature of the Absolute, and the 
method whereby He can be the creator of matter, 
and ( 2 ) the origin of evil. The Gnostic solution is 
found in an endless succession of oeons or emana 
tions of the Absolute which serve to span the gulf 
between Him and creation. Gnosticism, in estab- 
lishing its theory, had to deny free will. It is 
a solution metaphysical and necessitarian. The 
Greek Apologists and Fathers, addressing them- 
selves to the problem, reached a solution ethical 
and personal. They know nothing of uncondi- 
tional predestination ; they teach free will. Be- 
lieving in the sovereign efhcacy of reason and con- 
science, they interpret the Absolute in terms of 
tliem. Their contribution combines four points, 
viz. (a) the Absolute requires mediation ; (p) the 
mediator is the Logos ; ( 7 ) through the Logos the 
Absolute is creator ; (5) freedom is the mark of 
man. 

All schools at that period held an abstract notion 
of God. The central quest was after an appro- 
priate medium of communion between the Supreme 
lleing and the world. The Gnostic attempt failed 
before the magnificent doctrine of the Logos {q.v .) — 
the issue of the controversy and its end. The doc- 
trine of the Supreme as Creator through the Logos, 
and the activity of the Logos in nature, history, and 
man, are the primary ideas of Patristic theologj-, 
set forth partially in the Apologists, with fullness 
and learning in Clement and Origen, and preached 
by Chrysostom. It is essentially a new Gnosis, 
summing up the divine design of cosmic history. 

(b) Second stage . — The second stage opens with 
the Latin Father, St. Augustine (t 430), and the 
fall of imperial Rome. That event gives the motif 
to his profoundest thought that history is the 
history of two antagonistic cities, so that he can 
compare the ordered series of the centuries to an 
antistropliic hj nin pervaded bj" an antithetic paral- 
lelism which turns on the call of God and the 
response of man (de Cir. Dei, xi. 18). Into his 
jiarticular opinions on religious predestination we 
need not enter (see -\ugustine. Election). His 

* F- Weber, System der altsynagogalen palastinischen Theo- 
logie, Leipzij-, 1880. 

3 Sell. Fa.th of London, 1896 ; D. B. Macdonalil , 

1 Development of Muslim Theology, London, 1903. 
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positions are not always superficially consistent. 
But his great merits are clear. He distinguishes 
prescience from predestination, and aids to a 
better analysis of the latter. He expounds a richer 
iilea of will than the inherited views of the Greeks 
and the Pelagians ; and initiates a discussion from 
the main position of which Christian thought has 
never since withdrawn, viz. that the unregenerate 
w ill is not free ; freedom is growth in the power to 
do right. ‘ Great as these services were to the 
progress of truth, they are not his chief contribu- 
tion to the predestination idea. That concerns 
itself with the nature of the divine purpose the 
motif of which is referred to above. He unfolds 
his ideas in his main book, de Civitate Dei, called 
forth by the decay of the Roman State. The 
underlying principle of that masterly exposition is 
the organic character of the divine purpose. It is 
pervaded by his deep sense of the continuous 
evolution of the divine purpose in all things. It 
sums up his conviction of a life’s study. Through- 
out his life he was intent on reducing to a con- 
sistent unity the varied elements of nature, history, 
and revelation, as they presented themselves in 
believing consciousness. So successfully has he 
vindicated that principle that subsequent develop- 
ments have proceeded upon it, always the more 
clearly to demonstrate its essential truthfulness. 
The controversies that ensued, directed against 
St. Augustine, assail details — in particular the 
doctrine of ‘ predestination to evil ’ or the repro- 
bation of the impenitent wicked. Rabanus 
Maurus (t 840), Hincmar (t 882), and others argued 
the inconsequence of that doctrine by Scripture 
proof, John Scotus Erigena’ (t e. 877) its inconse- 
quence metaphysically — both legitimate correc- 
tions. The ' ' ' ' • ■ "ts general 

drift worked y through- 
out mediieva ■ an extra- 

ordinary ferment of ideas, creative of new impulses 
in every direction, religious and disciplinary, 
political and social. Into the stream of religious 
and general culture there entered currents widely 
dissimilar, deriving from the study of Aristotle 
and of Dionysius the Areopagite, really alien to 
the Latin genius. The pregnancy of St. Augustine’s 
philosophy succeeded in acclimatizing rich elements 
in both in the atmosphere of Western theology. 

(c) Third stage.— 01 this the constructive intel- 
lect was that of St. Thomas Aquinas (c. 1227-74), 
who quells the maelstrom of medimval thought. 
In him we see St. Augustine pruned of his many 
verbal and logical inconsistencies and his view of 
the world and history so presented with a logical 
thoroughness and developed on different sides as to 
exhibit a proper system, or summa. Of specific 
value is Aquinas’s discussion of prevenieiice or 
premotion, and the grace of natural virtues — 
features of Augustinianism that have obtained a 
secure lodgment in Romanist theology, but not in 
Reformed. The whole ell'ort of Aquinas results in 
a fusion of the best culture and most spiritual 
faith of his age. The Augustinian spirit pervading 
it is in his work definitely incorporated with the 
official teaching of the Roman Church. St. 
Thomas inspired the Decrees of Trent (1545-63), 
which, while affirming several Scotist positions, 
define a mild Augustinianism.’ The Augustinian 
principles are three : (a) God is absolute master by 

1 Augustine’s denial of freedom is really denial of capricious 
choice — the assertion of self-determination along the lines of 
one’s true character. 

2 Erigena’s contention, ‘no predestination to evil’ because 
that would imply a duality in the divine nature, or else the 
existence of some power above God determining His will, is 
acute (cf. his tractate de Predestinatione}. It undermined for 
the future the recurring idea of God as the author of evil. 

2 Loofs’s statement, ‘ the history of Catholicism is the history 
of the progressive elimination of Augustinianism,’ we regard as 
a gross exaggeration. 


His grace of all determinations of the will ; (/3) 
man remains free under the action of grace ; (7) 
the reconciliation of these two truths rests on the 
manner of the divine government. The Tridentine 
forniulse reaffirm original sin and man’s need of 
grace as against Pelagianism (sess. vi. can. 2), the 
freedom of man and the ability of doing good and 
evil even before embracing faith (vi. 6. 7) as 
against the Protestants. Trent further, with St. 
Thomas, teaches the universal offer of salvation 
and divine provision of the means of grace. The 
problem of harmonizing grace and freedom is left 
undefined; the brief of Benedict XIV. (1748) gives 
liberty to all schemes of reconciliation — the strict 
Augustinian, the Thomist, and the Molinist.’ 

(d) Fourth stage . — The fourth stage came with 
the Reformation and the awakened moral con- 
science. The absorbing interest of the 16th cent, 
was religious, not speculative. No commanding 
intellect of the comprehensive order of an Origen, 
Augustine, or Aquinas arose to otter the new 
synthesis of faith and culture w’hieh the times 
imperatively demanded, and little progress was 
made in the growth of the predestination idea. 
Luther and Erasmus, Zwingli and Calvin, with 
minor divergences, agree in reverting to St. 
Augustine on the main issues and in the supposed 
interests of evangelical piety ; but none of them 
had adequate philosophical equipment to formulate 
anew the problem in consistent and convincing 
form. Hence Western Christendom remained 
divided. Its continuance in disruption was due as 
much to the absence of a first-rank philosopher as 
to the presence of a fiery Reformer ; for fresh 
religious feeling is less divisive than stale religious 
dogma, and the speculative reason of the Re- 
formers made but indifferent flights. The proper 
contribution of that age lies elsewhere, in the 
fresh emphasis set on the doctrine of election as 
the believer’s ground of certainty of salvation as 
against the Church and its machinery of grace. 
Polemical motives against Roman ideas of authority 
impelled the Reformers to give election a para- 
mount place in their system, with the result that 
its philosophical counterpart, predestination, as- 
sumes, not only in general theory, where it is 
relevant, but also in theological construction, 
where it is not, the position of basal principle con- 
trolling the entire system. The Institutes of John 
Calvin (t 1564) is representative. It asserts the 
double predestination, to life and death quite 
irrespective of merit. The central idea’ is that of 
an independent and immutable decree of God, in 
which foreordination and foreknowledge are in- 
separable. Beza, Calvin’s successor at Geneva, is 
the father of ‘ high,’ or supralapsariau, Calvinism. 
The common view of the Reformed Confessions, 
confirmed alike by the Synod of Dort (1618-19) and 
the Westminster Assembly (1647), is infralapsarian. 
The infralapsarian (infra lapsum) theory of pre- 
destination, or the decree of predestination viewed 
as subsequent in purpose to the decree permitting 
man to fall, represents man created and fallen as 
the object of election. The supralapsarian theory 
designates the view which supposes that the ulti- 
mate end which God proposed to Himself was His 
own glory in the salvation of some men and the 
damnation of others, and that as a means to that 
end He decreed to create man and to permit him 
to fall. Strict Calvinism subsequently found 
mitigations in the ‘ Federal Theology,’ expounded 
by Cocceius (1603-69), professor at Leyden, who 
introduced the idea that God’s judicial charging 

1 Cf. a valuable account by E. PortaIi6, in CE, g.v. ‘Augus- 
tine.’ 

2 Ritschl, Sneckenburger, etc., have denied the centrality ; 
Schweizer proves it fully. M. Scheibe (Calvins Pradestinati&ns- 
lehre, Halle, 1897) describes the religious motives underlying 
Calvin's construction. 
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of the guilt of Adam’s apostasy to his descendants 
was racial, and not personal ; and in the contem- 
poiary Saiiinur school of Cameron, Amyraut, and 
others in France, who attempted a combination of 
particular election and universal salvation (siibter- 
lapsarianism). Bold opposition was oti'ered by the 
Remonstrants led by Arminius, professor in Leyden 
from 1602 to 1609. A year after his death his 
disciples, as an organized party, presented a Re- 
monstrance to the States of Holland pleading for 
toleration, and, for the sake of defining their 
position, presented soon afterwards five Articles 
expressing their views. This is the origin of the 
famous ‘Five Points’ in the controversy between 
Calvinism and Arniinianism. Of Calvinism the 
‘ Five Points ’ are unconditional predestination, 
articular election, efficacious grace, divine repro- 
ation of the wicked, and final perseverance of the 
elect. Of Arminianism the opposed points were 
conditional predestination on foreseen merit, 
universal salvation, resistible grace with the 
provision of means sufficient for salvation, pre- 
terition of the wicked, and possible lapse of 
the justified from grace. Later, Methodism 
came with a synergistic solution which is logic- 
ally indefensible, but has proved serviceable for 
piety. The Calvinistic victory was one of logic 
only ; even the victors felt that, if not handled 
with special prudence and care, the doctrine would 
be the reverse of helpful to morals and piety. 
The Calvinistic Synods restate old positions— Dort 
with relentless ngour, Westminster a little more 
cautiously. They contribute nothing new to the 
theology of the subject. The w’ork of the Protes- 
tant sciiolastics was one of systematization for civil 
and religious reform rather than of inspiration to 
spiritual or apologetic progress. It had ung^ues- 
tionable merits. It demonstrated the political 
potency of the predestination idea in common life, 
when men are found to believe implicitly in the 
absolute will of God and to range themselves sub- 
missively under its behests in simple obedience. 
It established as never before the religious principle 
as the controlling principle of civilization, taught 
the civil power definite ethical function, laid there- 
by the only workable basis of free democracy, and 
thus, when the unity of the world’s life and know- 
ledge had been shattered by the break-up of the 
mediseval Church, pointed to fre.di sources of co- 
hesion which prove the more efficient the more 
they are tested in the complexities of modern 
growth. Whatever criticism may be urged against 
Calvinism as a religion and a theology, it is certain 
that as a polity it has been a triumphant success, 
as the maker not indeed of kings — the claim of the 
mediaeval Church — but of what is much greater. 
States. 

The most commanding Calvinistic intellect 
appeared where there was obvious relief from the 
political pressure, in New England. Jonathan 
Edwards (1703-58) draws into the system some- 
what of the wider expanses of the New World 
that gave him birth. He sets forth the Calvin- 
istic view of the world with a masculine strength 
and rich insight of rare excellence, and in face of 
the most imposing critical antagonism which 
Calvinism has ever encountered — New England 
Unitarianism. He prepared the way for the final 
outfit of the predestination idea for its modem 
task : and he did so by having greater confidence 
in reason than his contemporaries. Edwards was 
no reactionary. In the wiilely prevailing scorn of 
human reason he dived deeper into its depths and 
achieved two superlative results — the reconcilia- 
tion of the divine decrees and free will, and the 
exposition of the divine motive for predestination 
as resting in the divine glory. Regarding the 
former he argued that the law of causality is 


universal ; that, while every man is free to act in 
accordance with his will, his power to will is con- 
trolled by causes outside of himself, so that ulti- 
mately the will must obey the behests of a power 
independent of its own purposes. Regarding the 
latter he argued that God’s Ireedom is exercised in 
‘ self-exhibition ’ and ‘ self-communication ’ — a self- 
communication which is creative in man of ‘ the 
religious affections ’ (the form that union of man 
with God takes) which display the reality of pre- 
destinating grace. His work is a distinct advance 
towards overcoming the dualism in the Calvinistic 
position, leading directly to the idea of God as 
moral personality, the controlling principle of 
modern theology. In the Catholic theology God 
is construed as substance ; and in Scotist, Socinian, 
and Arminian theology as will. The Reformers 
conceived God as the embodiment of the moral 
law, bound by His own nature to punish sin and 
to uphold the eternal principles of righteousness. 
The conception, how ever, was not clear ; and side 
by side with it we find the old conception of 
sovereignty as arbitrary will. Calvinism recon- 
ciles the two by distinguishing between the nature 
and will of God : nature is the sphere of necessity, 
will of freedom ; justice belongs to the one, meuy 
to the other. Edwards makes ‘ the love of being ’ 
his controlling principle — lying behind both 
justice and mercy, containing them within itself. 
It is but a step from the divine self-love to the 
divine Fatherhood — the idea which fresh ex- 
pel ience of the redemptive love of God in 
Chiist (the discovery of the modern Church) 
revealed. 

(e) Fifth stage. — Under the influence of the 
renewed study of the life of Chri.'-t modern 
theology has brought into fresh prominence the 
ethical and spiritual qualities which weie central 
in Jesus’ thought of God. For the ab'-tiact 
Absolute of the earlier theology and the arbitrary 
will of the later it substitutes the God and Father 
of our Lord Jesus Christ, and seeks to show that 
in His wise, holy, and loving character we have 
the ultimate reality of religious truth. In this 
attempt it receives aid from two quarters. 
Through a better understanding of the nature of 
the will modern psychology makes it possible to 
overcome the supposed opposition between freedom 
and law, while philosophy, through its renewed 
emphasis upon the immanence of God, opens a 
way for the conception of God which shall include 
the concrete features essential to Christian faith. 
So far as the hist is concerned, we are coming to 
see that it is not will, but character, that is funda- 
mental for our idea of personality. That man is 
most truly free whose will is most completely 
dominated by a consistent moral purpose and 
whose acts — given a knowledge of that purpose — 
we can most certainly predict. Character denotes 
to us such consistency of moral purpose ; and 
law, so far from being a limitation of freedom, is 
its most etl'ective means of expression. In Christ, 
then, we can fill up ‘ the mere good pleasure ’ of 
historic Calvinism with the inner constraint of 
redemptive love. Not less significant is the help 
from modern philosophy. We are seeing that the 
ultimate reality, instead of being the most 
abstract, must be the most concrete of all concep- 
tions. We do not explain the world by thinking 
away all that is most characteristic in experience 
into a colourless residuum, but rather by studying 
experience to discover, amid the infinite variety 
which it contains, the elements of permanence. 
Life is to be interpreted by its highest forms, not 
its lowest, and the qualities which Christian faith 
finds central in God become those most needed for 
an explanation of the actual facts of life. The 
main outline of the historical growth of the pre- 
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destination idea is thus evident. In ethnic 
religion, lower, we have the instinct of fatality 
predominant ; in ethnic religion, higher, we have 
the dawn and gradual growth of the instinct of 
freedom. In Hebraism there is a definite con- 
viction of the general idea of predestination, 
combining the two features of divine sovereignty 
and human liberty. Judaism, on the whole, con- 
serves the same general idea. Muhammadanism 
reverts to fatality. Christianity, primitive and 
Patristic, preserves and defends predestination as 
received from Hebraism along ethical lines. The 
mediaeval Church deepens the idea, and develops 
its definition by setting in strong relief the 
absolute supremacy of grace over nature in St. 
Augustine and the congruity of grace with nature 
in St. Thomas. The Reformation Church deepens 
the idea, and develops its definition by setting in 
strong relief the absolute spirituality of grace as 
resting in God’s mercy (in the Reforming leaders) 
and its hnality as resting in God’s glory (in 
Jonathan Edwards). The modem Church, relying 
on modern piiilo.sophy, which has gathered up the 
results of the modern sciences, of nature, history, 
and man in a broad synthesis centring in the 
Supreme Being as moral personality, accepts the 
vindication of the harmony of divine sovereignty 
and liuman liberty, thus closing the most prolific 
source of conflict concerning this subject. The 
two foci of the predestination doctrine are both 
true, and every theory e-xalting one at the expense 
of the other has had to give place to the more 
adeq^uate formula. The stubborn protest of 
orthodox common sense, which has never in any 
age lapsed, has been justilied. The facts of the 
religious consciousness have availed to beget the 
theory, not the theorj- the facts. 

V. The modern task. — The supreme desider- 
atum of modern religion is strong individuality, 
with its enterprise, romance, ever-fresh experience, 
and transforming impulses. It may be secured by 
that enlarged conoeidion of the divine will regu- 
lating man’s destiny to which every vital pulse of 
the modern spirit points. It will include a larger 
theism, a freer society, a richer soul. 

I. A larger theism. — The antitheisms of the age 
are not wholly in error. They are popular bec<ause 
of the ineagreness of the current theism. They 
are attempts to do justice to factors to which the 
prevailing theism does scant justice or even 
violence. They are not negative ; their negations 
proceed from a positive faith ; and in their 
positive contribution to thought they correct one 
another and enable us to discern the lineaments of 
an impressive philosophy. Superficially regarded, 
they all seem to lead to determinism, apjiarently 
absorbing the individual in the whole. Pantheism, 
materialism, sociali.sm, secularism, naturalism — 
they look like the deification of the finite world. 
But only in the popular or semi-popular intelli- 
gence. Take, e.g., pantheism. It is a term to 
which the vaguest and most contradictory mean- 
ings are attached, the clearest being that which 
identifies the world with God and regards man as 
part of the world. Yet that is a notion destitute 
of historical foundation and, indeed, of any rational 
meaning. How can pantheism say that the finite 
world IS the infinite ? We may say that it repre- 
sents the infinite, but not that it is the infinite ; 
and that is the precise opposite of the deification 
of the finite. It implies not the divinity, but the 
nothingness, of the world of sense and sight. The 
formula which expresses it is not ‘ All tilings are 
God,’ but ‘ God is all in all ’ ; or, in the comprehen- 
sive phrase of Indian philosophy, ‘ There is but one 
Being, no second ’ ; or the Christian conception, 
‘ There is one God, beside Him no other.’ Do not 
materialism and naturalism, when their real signifi- 


cance is seen, imply the same truth ? They are 
eager to exalt the cosmic life-force as the dominat- 
ing world-force. But how do they interpret it ? 
Not abstractly, but from detailed observation of the 
actual phenomena of the world ; hence its general 
conception is not untrustworthy ; it is the concrete 
content of the abstraction of pantheism. And 
what is the contention of socialism ultimately but 
this, that no individual stands alone, that his 
perfection can never accrue in isolation, that, as 
the attraction of physical particle for particle 
causes every material body to retain its form and 
relations, so the self that will separate from the 
influence of other selves is on the sure path to dis- 
integration ? Together these antitheisms in their 
essential pleas urge that God is the only reality in 
the universe, that the life-force of creation is one, 
that man’s safety and perfection rest in right relation 
with them. God’s immanence in the world is the 
modern understanding of the eternal reality of its 
process and progress. Such conceptions are as 
profound as they are novel. They arise directly 
out of the minutest investigation into the facts 
with which science and history deal. They appeal 
to the theological mind to be drawn up into the 
idea of God and His relation to the world and man 
to enrich our apprehension of His transcendence 
and divine purpose. They teach us definitely con- 
cerning that purpose in the world that we know, 
and of Himself standing above it working out its 
ends. On the foundation of that knowledge we 
are summoned to build up convictions of the 
character and will of Him who thus acts and of 
the destiny of all His actions.' 

2 . A freer society. — Social theory is as multi- 
form as antitheisin. Anarchism, communism, 
socialism, nationalism, imperialism, are imperfectly 
understood apart from the ideal and emotional 
impulses prompting them. They are preparing 
the physical basis, the material conditions of large 
advances in human liberty. They are adversely 
criticized for doing the very opposite. But surely 
in their broad spirit they are operating to restrain 
those who need restraint within the attainments 
of human progress already won, in order that 
human welfare may enter on higher achievements. 
Social pressure, law, is not the foe of liberty ; it is 
its nursing mother. Life depends on environment. 
A ‘ fullness of time and place ’ must be before 
fresh growth can come. Conditions must be 
organized if new life is to be generated. It is 
from lower forms that the higher arise as the 
appropriate metier of their life is secured. The 
social and industrial unrest of the times implies 
the bringing to birth of a fresh life of humanity. 
The new quality of life cannot live except with 
new social advantage. Here we note two facts of 
modern psychology ; (a) social integration promotes 
individual independence, and (6) personality is 
enhanced by progress in material conditions. The 
individual is conditioned by his environment ; 
that is the basis of all sound sociology. As a 
machine cannot work in an atmosphere that freezes 
its oils, or a plant flower in beauty in the Arctic 
zone, so man cannot grow to his full stature in a 
world of squalor, sin, and disease. This is the 
modern remlering of the ancient ‘ fate,’ yet with 
what a diflerence for human hope ! A large share 
of man’s destiny is sealed by his birth and sur- 
roundings. On the one hand, while a certain power 
of choice remains his, his moral endeavour and 
moral vision are due quite as much to the com- 
munity which produces him as to himself. On the 
other hand, it is a fact as well that this is for 
man’s benefit ; it is the grace of the universe to 
his growth. A man is, hist of all, a unity ; and 
his nature as such prevents his easy descent into 

I Cf. R. Flint, Agnosticism, Edinburg-h, 1903, last chapter. 
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the mass or dissolution into weakness. The more 
that unity or his is preserved and pressed, the 
stronger rises tiie outflow of original force of 
character, the result of social amelioration. Is 
this the mode of operation of the divine will upon 
the human ? ‘ Our wills are ours to make them 

Thine’ — have we here the method of discipline? 
Here once more is a summons to revise that 
harassing perplexity of foreknowledge and free 
will ; here too a mightier incentive than before 
conceived for material progress and Chrhstian 
enterprise. 

3. A richer soul. — The practical experience of 
that old doctrine, the mystical union with Christ, 
has almost died down. It is well worth revival. 
The time is opportune. The stream of mysticism 
runs with a strong current in the modern con- 
science. It will enter theology as a power for 
good. Modern mystics are training us in their 
way of experience, and teaching the sacramental- 
ism of nature ; they are renewing our confidence 
in the validity of both in grace. Redemption is 
an economy like nature and providence ; its spirit 
can be known and felt equally with theirs. The 
ordinances of Christ’s appointment which sum up 
His saving acts to represent, seal, and apply their 
benefits, are its proper medium of communication, 
conferring ‘God’s essence and His very self’ on 
believers. There is a spirit in creation ; there is a 
spirit in history ; there is a spirit in grace. These 
three are not one, but the experience of the first 
prepares for the last, in which their partial union 
with the divine life is consummated in perfect 
union. That union feeds the spirit of man, for 
the simple reason that the spiritual nature of man 
is not some special faculty or out-of-the-body 
ecstasy, but the conversion and sustenance of his 
ordinary powers. It is because we confine our 
union with the divine Being to communion with 
Him by our ordinary powers that our religious life 
is so pulseless. But the fault rests, not in the 
powers, but in the method of using them. ^Ve 
commit two blunders. We use our pow’ers in 
analysis, not in synthesis ; and the result is that 
the self is not offered to the divine life for its 
unfolding. The self is more than the collection of 
its faculties ; and we have to realize that there is 
no end to the spiritual treasure latent in it when 
God has access to it. Then, again, we think God 
rather than experience God. But a thought God 
is abstraction ; a lived-with God is power--action 
and passion. We have to learn that in the infinite 
personality there is no end to such action and 
passion. These recognitions, of our own deeper 
self and of the divine self, open the way for inflows 
from God constantly increasing unto perfection. 
Within our self God speaks and to our self ; there 
is no identity, for identity would close intercourse. 
In this — the fine principle of the higher mysticism 
of our day — lies the sure hope of further spiritual 
advance. 

But now' every increase of living experience of 
this sort brings with it an increase of power to 
understand what God's will is, what it is doing, 
and by what method He is doing it. Those ideas, 
the divine immanence in the world, the social 
solidarity of the race, the enhancement of self- 
eonscious life, have as yet no place in theological 
system.^ The divine transcendence idea and pre- 
destination idea have been drawn deductively from 
data that are abstract ; we must now build them 

1 Fragmentary essavs in that direction have been forthcoming 
during the latter half of the 19th century. Modern theology 
has moved away from the old moorings ; partial reconstruction 
is proceeding apace ; the comprehensive synthesis still lags. 
Yet the most fruitful interpretation still of the divine nature is 
that of will, motived by love, showing that in its general decline 
the heart of Calvinism, like that of Shelley in the ashes of his 
funeral pyre, remains entire. 


up by induction from what we have seen are the 
data alone intelligible to the modern mind. They 
will then assume their proper position as the con- 
trolling principles in a scientifac theology fitted to 
enlist the finest sympathies of modern culture and 
to ettect its greatly desired harmony witli modern 
faith. 

LiTERATDftB. — W. A. Copinger, A Treatise on Predestina- 
tiony Election aiid Grace, London, 1889 (a full bibliography in 
Appendix, up to recent tunes). The classical authors are in 
need of re-perusal and study : Origen, de PnncipUs, in, iii. ; 
Augustine, de PrcedesUnatione SaiLciorum ; Engena, d* 
Prijedestinatiane; Calvin, Institutes, lii. ; Jonathan Edwards, 
Works (in particular ‘ God’s End in Creation ’ and ‘ Freedom of 
the Will ’), New York, 1869. 

The Historiesof Doctrine furnish useful reviews : Hagenbach, 
Shedd, Harnack, Loofs, Bovon, Gretillat (Protestant) . and 
Moehler, Denzinger, Scheeben, Pohle (Roman Catholic). 
There are careful, if brief, articles m EEi, PHE^, CE, J E. The 
Biblical material has been laboriously canvassed by B. B. 
^Va^field, in HDB. _ 

The credal and confessional definitions will be found in G. B. 
Winer, Doctrines and Confessions of Christendom, Eng. tr., 
Edinburgh, 1873; C. A. Briggs, Theological Symbolics, do. 
1913; W. A. Curtis, A Hist, of Creeds and Confessions of 
'• Faith in Christendom and Beyond, do. 1911 ; P. Schaff, HtSi. 
of the Creeds of Chri.stendoTn, 3 vols., London, 1877. 

For special penoas consult C. Bigg, The Chrutxan Platonists 
of Alexandria, ed. F. E. Brightinan, Oxiord, 1913; W. Bright, 
Select Anti-Pelagian I'reatises of S. Auguitine, do 188U ; J B. 
Mozlcy, A Treatise on the. Augustiman Doctrine oj Prede.Dina- 
tian^y London, 1881 A I > ■ . ■ 

System und seine / * ' 

1873; Thomas A., — * . ' . ' - 

Die Theologie des Johannes Duns Sevtus, Leipzig, 19ULI ; D. J. 
Kennedy, in CE, s.v. ‘Thomas Aquinas’; E. F. K. Muller, 
Die Bekenninisschnften der reformirten Kirchen, Leipzig, 19n3 ; 

J. van Oppenraaij, Le Predestination de I'enlise rejunnt-e des 
Pays-Bas, Louvam, 1906 ; W. Hastie, Theolony of the Jiejormed 
Church (Croall Lecture), Edinburgh, 1904 ; W. Cunningham, 
Discussions vn Church Principles, do. 1803; E. D. Morris, 
Theology of the WestminsUr Syrnbols, Columbus, Ohio, 
1900. 

For representative modern discussions of special parts of the 
doctrine and idea of predestination cf. the following : 

Lutheran. — C. E. Luthardt, Vom freien Willen, Leipzig, 
1863 ; K. H. von Weizsacker, ‘ Das Dogma von der gotllichen 
Vorherbesciinmung im yten Jahrhunderi,’ in JDTh iv. [1809] 
527 ff. ; A. W. Dieckhoff, Zur Lehre I'on der Bekehrung und 
von der Pradestxnation, Eostock, 1883 ; Karl Muller, Die 
gottliche Zuvorersehung und Ervahlung, Halle, 1892. 

Keformed. — J. Forbes, Predestination and Freeuill, Edin- 
burgh, 1879; F. A. Licbtenberger, Encyclopddie des sciences 
retigieuseSy s.v. ‘Predestination’; J. A. Froude, ‘Calvinism,* 
in Short Studies on Great Subjects, ii., London, 1883 ; W. 
Cunningham, Historical Theology, 2 vols, Edinburgh, 1863; 
J. H. A Ebrard, Christliche Dogmatik, Konigsberg, 1863 ; J. 
Tulloch, Moiements of Religious Thought in Britain dunng 
the l$lh Century, London, 1886; T. B. Strong, Manual of 
Theology, do. 1892. 

Roman Catholic. — J. B. Franzelin, De Deo uno, Rome, 18S3 ; 
H. Goens, La R6le de la liberte huiname dans la predestination 
pauUnienne, I^ausanne, 1884; J. Pohle, 111 CE, s.vv. ‘Pre- 
destinariaiiism,’ ‘ Predebtination.’ 

Unitarian.— W. E. Channing, Complete Works, London, 
1884; T. Parker, Collected Woiks, do. I6b3-71 ; J. Martineau, 
A Study of Religion, Oxford, 1888, The Seat of Authority in 
Religion, London, 1890. 

Modbr.s ruiLo.-?ui»iiy.— W. Vatke, Die menschliche Freiheit 
in ihrem VerhuUni.ss zur Sunde und zur gottbehen Gnade, 
Berlin, 1841 ; O. Kiilpe, m vol. v. of W. Wundt, Philo.'^ophu^rhe 
Studien, Leipzig, 1889 ; H. Sommer, Ueber das IPeien und die 
JJedeutung der meni>chUchen Freiheit, Berlin, 1882 ; A. Riehl, 
The Principles of the Critical Philosophy, tr. A. Fairbanks, 
London, 1894 ; T. Solly, The Will, Divine and Human, Cam- 
bridge, 1856; J. Royce, The World and the Individual, New 
York, 1901 ; J. R. Illingworth, The Divine Immanence, London, 
1898; J. Ward, The Realm of Ends, Canibndge, 1911; O. 
Pfleiderer, The Philosophy oj Religion on the Basis of its 
History, Eng. tr , 4 vols., London, 1886-88, The Development of 
Theoloijy in Germany since Kant, Eng. tr., do. 1S90 ; Voluntas 
Dei (anonvmous), do. 1912 ; S. Harris, God the Creator and 
Lord of Ally 2 vols., New York, 1896. A. S. MARTIN. 

PRE-EXISTENCE. — l. Definition. — Pre- 

existence, from being a general term, has come to 
have a limited, technical application in the philo- 
sophy of religion. It is used in stating the doc- 
trine that the human soul has already been in being 
before the beginning of the earthly life, i.e. prior 
to the time of its union with the body. The pre- 
cise character and conditions assigned to the pre- 
existent state cannot he brought out in a general 
definition, as tliese vary in tiitterent systems of 
! religion. Where this belief appears it is generally 
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held in conjunction with belief in transmigration, 
but in a strict sense it has reference to a state of 
being prior to any incarnation. The reference is 
to the human soul. For the pre-e.xistence of the 
divine nature ot Christ see the art. Jesus Christ 
(cf. also art. LOGOS). Doctrines regarding the pre- 
existence of the souls of animals and plants are 
treated, for the most part, in connexion with trans- 
migration iq.v.). 

2. Origin of the doctrine. — The origin of belief 
in pre-existence is obscure. Man has difficulty in 
conceiving himself as non-existent, but experience 
familiarizes him with the facts of birth and death. 
When he reaches the conception of a soul in dis- 
tinction to the body, his thought turns not only to 
the future but to the past. What is its origin ? 
Among the answers which suggest themselves is 
this, that it has already existed before its union 
with the body. The inquiry may not proceed 
beyond the thought of previous incarnations, and 
of this we have many examples in the more primi- 
tive religions. But in other cases the inquiry has 
been pushed bej’ond this, or has advanced inde- 
pendently, to the thought of the existence of the 
soul in a spirit-world previous to its emlmdiment 
on earth, and a definite doctrine has been formu- 
lated. If we cannot for the present discover more 
exactly the origin of the doctrine, or the precise 
influence which one people exercised on another 
with regard to it, we can in some cases trace its 
development and observe the extent to which it 
has prevailed. It is found in a well-developed 
form in Greek religion and philosophy, in Judaism, 
in the early Christian Church, in the religions of 
India, and to a very considerable extent associated 
with modern thought in the West. 

3. Greek and Roman doctrine. — Belief in the 
pre-existence of the soul prevailed widely among 
the Greeks from an early date, and at a later time 
became a theory of their philosophers. The influ- 
ence of Greek thought in this respect was strongly 
felt in the early Christian Church, and is still 
apparent to some extent throughout the whole of 
Western civilization. To gain a knowledge of the 
subject it is well, therefore, to begin by observing 
its place and character in the Greek religion and 
philosophy. Regarding the origin of the doctrine 
among the Greeks there is no reliable evidence 
that, in the early stages, Egyptian or Oriental 
thought had any considerable influence. It appears 
to be of native origin and to have two distinct 
sources : (1) the early religious ideas of the people 
which found expression in certain ceremonies and 
myths ; and (2) the philosopliic principles which 
were gradually formulated in the schools, and 
from a statement of which this doctrine followed 
as a corollary ; but, even in the latter case, 
religious pre-possession was not without its influ- 
ence. 

To the Greeks, as to many other peoples, the 
soul is air or breath {irveujxa, or an essence 

of a similar nature. It departs with life ; it comes 
at the beginning of life. What is its origin ? 
Homer and Hesiod do not give us much help, but 
the answer of the Orphic religion is that it is 
divine. The direct testimony as to what was 
taught in the Orphic religion as early as the 7th 
cent. B.C. comes from a later date. 

Plato speaks of it as an ancient doctrine that the souls of 
men, ‘having gone there from here sulisi^t, and return hither 
again and are produced from the dead ' (/’/jfrdo, TOC). Philolaus 
states that ‘the ancient theologians and soothsayers bear 
witness that the soul is joined to the body by wa> of puni&h- 
ment and as it were buried m it’ (Clem. Alex. Strom, 433a; 
cf. Plato, PhcBdo, 62 B). 

The statement of Plato and even of Philolaus may 
refer only to transmigration, but their testimony 
must be taken in connexion with the evidence 
of the Orphic tablets, on one of which the soul 


declares, ‘ A child of Earth and of starry Heaven 
am I : but of Heaven is my race.’ There is also 
the strongest probability that Pythagoras derived 
his views on the soul's pre-existence from Orphic 
sources. The egg used in the Orphic ritual was a 
symbol of the cosmic egg from which sprang the 
principle of all life. We have here indications of 
an ancient religious belief that had already taken 
definite form. At a later time it gained precision 
of statement at the hands of the philosophers who 
adopted it, and became an integral part of their 
theories of the universe. The pre-Socratic jihilo- 
sophy prepared the way for the dogma. Some 
unifying principle was being sought. Thales 
found in -water the principle of all things ; Anaxi- 
mander in undetermined, unlimited matter ; 
Democritus in atoms which are indestructible ; 
the Pythagoreans in number. The Eleatic school 
accounted for the phenomenal W'orld by the prin- 
ciple of eternal, immutable being ; Heraclitus by 
continual change, becoming ; and the Atoniists by 
an attempt at combining those two principles. 
The thought of the indestructibility of atoms 
involved that of the pre-existence of the con- 
stituents of the soul ; and, as already in the 
Orphic religion, its transmigration was taught by 
Pherecydes and Pythagoras (c. 540 B.C. ). The dis- 
tinction between soul and body is worked out by 
Anaxagoras (e. 470 B.c.). He introduces into his 
philosophy the thought of a world-forming mind 
(voCs) that is absolutely separate from matter and 
that acts upon it. This matter-forming mind is im- 
manent in difl'erent degrees as an animating soul 
in plants, animals, and men. The human soul is 
thus a portion of the w’orld-creating mind, and 
existed in it prior to its manifestation in the 
body. In his treatment of the voCs, however, 
the conception of immateriality is not yet made 
clear. 

Plato (c. 387 B.C.), developing the teaching of 
Socrates, turns his attention in the first instance, 
not, like the earlier philosophers, to the investi- 
gation of external nature, hut to reflexion on the 
mind itself, its essential qualities, its endowments 
and activity, and in this way arrives at his theory 
of ideas. The idea is not a mere abstraction, but 
is a real archetypal essence and is eternal. The 
highest idea is tlie idea of the good, and this idea 
of the good Plato seems to identify with God who 
existed from eternity. Matter also existed eter- 
nally, but without quality or order. At the 
beginning of time God appears as the world- 
builder or demiurge, and out of the ideal world 
and the germs of the material world forms the 
soul of the world. The chaotic matter is reduced 
to order and fitted to this world-soul as its body, 
which it animates and rules. The universe, which 
is the result of this creative work, is fashioned for 
the sake of what is good only, in beauty and 
harmony, after the model of the eternal ideas. 
Of this universe man is a part. He consists of 
soul and body, and in the embodied soul there are 
three elements ; (1) the cognitive soul, which has 
its seat in the head, and sways and controls the 
body but at the same time is debased by associa- 
tion with it ; (2) the appetitive soul — the lower, 
sensuous faculty ; and (3) the conrageons soul, 
w hich in man forms a link between the other two. 
The relation of the last two to the first resembles 
tliat of two steeds to a charioteer. Sometimes 
Plato seems to think of the whole soul as pre- 
existent and immortal, but in general it is the 
cognitive soul alone that is thus represented. 
This rational soul, as distinguished from the irra- 
tional and mortal elements, is of the same nature 
and character as the world-soul. A certain definite 
number of souls have been created by God, and 
this num'Der is neitlier increased nor diminished. 
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Before the terrestrial life begins, the soul, with 
true personality, exists in a state of purity so 
refined that it is difficult to conceive its original 
estate from beholding it, as we now find it, marred 
by its abode in a mortal body. It has knowledge 
of the divine and eternal, and enjoys a life of bliss 
in contemplating the ideal world. From this state 
of purity, for the sake of completing the world- 
order, the soul is brought into union with a mortal 
body. Its higher nature is still shown, when 
incarnate, by love of wisdom and by a yearning 
for the divine to which it is akin. The soul is 
indestructible, but in the conflict of the earthly 
life, if it is overcome by the sensuous, it migrates 
at death into another human body, or even into a 
lower form of existence ; if it maintains its purity, 
it returns to its original state of bliss, from which, 
however, it will again become incarnate. Through 
all these changes the continuity of its life is main- 
tained. The soul in any particular body may, 
apparently, be undergoing its first or any subse- 
quent incarnation. In the Phmdo a proof of pre- 
existence is found in the doctrine of ‘ reminiscence,’ 
the meaning of which is illustrated in the Meno. 
It is shown that in mathematical and philosophical 
learning the knowledge of universals is not acquired 
by direct experience or by teaching, but is drawn 
out of the soul ; that the gaining of knowledge is 
an awakening of the memory which has become 
dulled through the soul’s embodiment, the recol- 
lection of ideas with which it was familiar before 
the present terrestrial life began. 

Aristotle (335 B.C.) regards the soul as an organ- 
izing principle, manifesting its activity in plant, 
animal, or man. The human soul is a microcosm, 
uniting in itself all the faculties of the lower 
grades of organic being with the additional faculty 
— reason. 'I’his reason, which is divine and im- 
mortal but not subject to transmigration, is the 
only element in the soul that exists before the 
body. His statements are, however, conflicting 
and his reference may be merely to the univer- 
sal reason. 

For the Stoics (from 310 onwards) the soul is an 
inborn breath pervading continuously the whole 
body. It is an emanation from the deity or a 
part separated from him. The fiery breath or 
germinative reason which pervades the whole 
world appears in man as a rational soul. This 
urest portion of the central fire outlives the body, 
ut at the end of the world-period at longest it 
returns to its source. 

Stoic teaching, as well as Platonism, Pytha- 
goreanism, and Oriental mysticism, had its influ- 
ence on Greek and Jewish speculation at Alexandria 
from before the Christian era, and the thought of 
emanations was given a prominent place. This 
thought was taken up and developed by the Neo- 
Platonic schools which arose from the teaching of 
Ammonius Saecas (c. A.D. 210). Besides its influ. 
ence in Alexandria the Neo-Platonic movement 
gave rise to Roman, Syrian, and Athenian schools. 
The most notable exponent of Neo-Platonism is 
Plotinus, the mystic who founded the Roman 
school in A.D. 224. In the system of Plotinus the 
Absolute One or the Good is not merely, as with 
Plato, the highest of the ideas, but ‘ is greater than 
all we call being, greater and better than reason 
and intelligence and sense, though it is that which 
gives them whatever reality they possess’ (Enn. 
v. 3, 14). The ideas are emanations from the 
Absolute One and the soul is an emanation from 
the ideas. As the sun emits rays, the One, through 
its very perfection, overflows and sends forth an 
image of itself ; and this image in turning to 
behold its source becomes the soOt, or pure intelli- 
gence. In like manner the soul, an immaterial 
substance, is an emanation from the voCs of which 


it is an image. The ideas, endowed with true 
being and life, are immanent in the voCs. As the 
vous exists in the One, so the soul exists in the voCs 
and thus partakes of the divine. The soul has a 
generative power which enables it to produce and 
fashion its material environment. Of souls the 
highest is the world-soul. It occupies the lowest 
stage of the ideal world and produces the world of 
matter and change. Other souls are not mere 
parts of the world-soul ; but, although they are 
included in it, they have a distinct existence. ' The 
life of the human soul, derived from the universal 
intelligence, is prior to its union with the body and 
is independent of it as regards power of thought, 
memory, and even sensuous perception. It is in 
itself indivisible and permeates the body as fire 
permeates the air, or, rather, we ought to say that 
the body is in the soul. Its union with the body 
is the result of a fall from its original state. In 
its self-will it has revolted and has sought to be 
something for itself ; it has chosen the unrest of 
time instead of the peace of eternity. In conse- 
quence of its own act it is shut out from the uni- 
versal life of reason and joined to a mortal body. 
It has forgotten its dignity and its divine origin, 
but it has not lost its freedom ; it can attain to 
consciousness of its own nature ; by a faculty 
higher than discursive reason, by ecstatic feeling, 
it can rise into contact with God and partake of 
the truest bliss. 

Except in so far as they adopted Greek ideas, 
the Romans do not appear to have formulated any 
theory of pre-existence. Where the influence of 
Greek speculation concerning the soul is apparent 
in the writers of the classicsd period, the interest 
generally centres in transmigration, as we see 
by the references of Ennius, Fersius, Horace, 
Lucretius, and others ; and, when inquiry is made 
into the soul’s origin, the answer is mythological, 
or is given in a pantheistic sense, as by Virgil, or 
in other terms suggested by the theories of the 
Greeks. Cicero thinks of the human soul as an 
essence of a divine nature, a portion of the divine 
and rational principle. The Sextians favoured 
the Pythagorean doctrines, and Marcus Aurelius, 
although he is vague on this point, speaks of ‘ the 
divinity within a man’ (Meditations, iii. 6 , 16, 
V. lU). Later came the Neo-Platonic doctrine, 
elaborated by Plotinus and maintained by his 
disciples Anielius and Porphyry in pagan circles 
when Christianity was spreading at Rome. 

4 . The doctrine in Judaism. — According to the 
teaching of the OT, the soul had no previous 
existence apart from the body. The representa- 
tion of man’s origin excludes the idea. In the 
case of the first pair there is a direct creation 
(Gn 5''- etc. ). When the other works were finished, 
man was not yet made (Gn 1 ^®), and in the state- 
ment ‘ God created man in his image . . . male 
and female’ (v.”) the same verb is used as in v.', 
where the object is ‘the heaven and the earth,’ 
and in v.^, with object ‘ sea-monsters.’ The 
account in ‘P is more in detail : the dust is 
fashioned and man becomes a living soul (nephesh) 
by the divine inbreathing. The life of the soul or 
of the body is not contemplated apart. With re- 
gard to other individuals of the race, there is 
nothing to suggest the view that the soul existed 
before the joint life begins on earth. The few 
passages most frequently quoted as favouring pre- 
existence are to be explained otherwise. 

In Job ‘Naked came I out of my mother’s womb, and 
naked shall I return thither,’ ‘mother's womb,’ on account of 
‘return thither’ m the parallelism, has been taken to mean 
the deep bosom of mother earth, Sheol, in which the soul 
previously dwelt. This is a strained interpretation, and it 
makes the ‘ I ’ identical with the soul. ‘ Mother's womb ' is to 
be taken in its natural sense (cf. Shif- Itisif-) ; then in ‘ return 
thither’ there may be an abbreviated comparison between this 
and the depths of mother earth (cf. Sir 401); or, less pre 
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cisely, the state after death is thoustht of as being similar to 
the conditions in the womb whence man issues when life 
begins. Another passage is Ps 13915, ‘ When I was made in . 
secret, curiously wrought in the lowest parts of the earth.' . 
The term ‘ lowest parts of the earth ’ is elseu here used of the 
realm of the dead (Ps 63S), and it is suggested that it means 
here the abode of the soul before birth ; but two things are ; 
against this application : (1) the whole passage (vv.nj-le) ig a 
description of the growth of the embryo, and (2) the reference 
IS explicit in v.ia* to ‘my bones’ (RV ‘ my frame’). We have 
here, therefore, a poetical comparison of the ’mother’s womb' | 
of vM with the deep, mysterious recesses of the earth. In ; 
Job 3S-t the context shows that the words are used in an 1 
ironical sense ; ’ Thou knowest ; for thou wast then born ’ (LXX 
‘I know then that thou wast then brought forth’); i.e. Job 
was old as the first dayspring. The reference is to birth. It is 
only bv a fanciful interpretation that pa-ssages like 1 S 26, 
Dt can be thought to have any bearing on the subject. 

Outside the Hebrew canon, however, we have 
early traces of the doctrine, and in Hellenistic 
circles and in later Judaism we find it fully 
developed. The idea of a disembodied soul, 
with an individuality of its own, had already 
become familiar to the Jews through their contact 
with Persian and Greek thought. The question 
of the disciples (Jn 9- [see below]) shows that 
theories of pre-existence were known to the Jews 
of Palestine in the time of Christ. Josephus tells 
us that it was a doctrine of the Essenes that souls 
are immortal and continue for ever ; that, when 
they wander forth from the most subtile ether, 
they are drawn down by a kind of natural allure- 
ment and entangled in bodies as in prisons {BJ 
II. viii. 11). AVhether his account is exact or not, 
the idea was familiar to him. The Essenes were 
piobably influenced by the Pythagorean views 
that spread with Hellenism. Parsi and Buddhist 
influences are also suggested. 

Among the Jews of Alexandria the doctrine was 
held before the Christian era, as we see from the 
statements of Philo and from the Apocryphal 
writings (Wis 8'“'’, ‘Now, I was a child of parts, 
and a good soul fell to ray lot ; nay rather, being 
good, I came into a body undeflled ’). He speaks 
first as if his personality was distinct from his soul 
(so, too, Wis 15^*, where man at death ‘is required 
to render back tlie soul which was lent him ’ [RV]), 
hut then he corrects this and speaks of the soul 
which pre-existed as being the real self. He im- 
plies, further, that there is a distinction between 
souls, as being pure or corrupt prior to union with 
the body (cf. Slav. Enoch, xxiii. 5, ‘All souls are 
prepared to eternity, before the formation of the 
world ’ i Syr. Apoc. Baruch, xxx. 2 and 2 Es 46*, 
sometimes quoted, are not to the point). Philo 
the Jew, at the beginning of the Christian era, 
developed this doctrine under the influence of 
Plato’s idealism, and fitted it into his allegorical 
method of interpreting the OT. Man is composed 
of soul and body. The soul consists of two parts, 
the rational and irrational principles. It is only 
in speaking of its functions that he adopts the 
Platonic tripartite division. The irrational part 
of the soul, like the soul of animals, rises by 
generation, and, being material in its origin, is 
mortal. The rational principle, which is the true 
soul, is pre-existent and immortal. It is an 
emanation from the Deitj- ; and, although Philo 
makes a distinction between the Supreme Source 
of all things and the world, he speaks of the 
human soul as ‘ a fragment of the Soul of the 
universe’ {Mutat. Nom. 39), and as ‘a fragment 
or a ray ’ of the divine rea.son (tie Mundi Opificio, 
51). Of incorporeal souls, which are emanations 
from the Deity, there are two classes, and these 
have their abode in the air and the heavens. The 
higher class, called ‘ diemons ’ in philosophy and 
‘ angels ’ in the Scriptures, do not descend into 
bodies and are incorruptible ; but the otlier class, 
viz. the souls of men, being nearer to the earth, 
are attracted by the body, and by their union 
with it become corruptible. The soul finds in the 


body its prison-house or tomb, from which it 
escapies at death to enjoy its true life. 

In the Talmud and the Midrash the pre-exist- 
ence of souls is clearly taught. They are created 
by God and given a distinct existence as living 
beings. There are variations in the statements 
regarding details such as the time of their creation 
and their abode. In B‘reshith Rabbah, 8, God is 
represented as taking counsel with the souls of the 
righteous before He created the earth. According 
to Tanhumd, 3, all souls which were to enter 
human bodies were formed during the six days of 
creation and were in the Garden of Eden. Before 
their descent to earth the souls are kept in the 
seventh heaven (HagigSh, \2b) or in the store- 
house (Sifre, 1436), and it has been said that the 
Messiah will come when all the souls in the gUph 
have passed through the earthly life I^Abodah 
Zarah, oa ; cf. Y‘bdm6th, 62. 1). It is not settled 
whether the soul comes to earth at the time of 
conception or after the embryo has taken form 
(Sank. 90n!). The doctrine appears in great detail 
in the Kabbala literature. According to the book 
of Z6har (13th cent.), the soul in its essence is 
derived from the Supreme Intelligence, the Uni- 
versal Soul. When the Holy One purposed to 
create the world, it was brought before Him in 
His will, and He formed all the souls that were to 
be given to men ; they were there made in the 
exact form in which they were afterwards to 
appear as children of men on the earth ; they were 
created pure, but He saw that some of them 
would afterwards corrupt themselves in the world 
(ZOhdr, i. 966). They are sent into their bodies 
that they may be educated by taking their part in 
the universe and by contemplating creation. The 
doctrine was further developed and rendered 
popular by Isaac Luria (16th cent.) and his school. 
All souls destined for the human race were created 
together in Adam. They had their place in ditt'er- 
ent parts of his body — the brain, the eye, the 
hand, etc. — and, as there are superior and inferior 
organs and members, there are corresponding 
differences in the qualities of souls. As every 
human soul is a spark from Adam, all bear the 
taint of his first sin. These theories of the 
Rabbalists are put forward in connexion with an 
elaborate system of transmigration (cf. Luria, 
Sifer Ilaggilgulim). At present the doctrine, as 
taught in the Talmud and the Midrash, is part of 
the creed of the Jews (cf. Prayer Book, passim), 
■whilst the Rasidlra, who constitute perhaps half 
of the race, adopt in addition the Rabbalistic 
views. In the Morning Prayer in the Synagogue 
the form of expression, ‘ the soul which thou hast 
given me,’ is similar to that used in Wis 8“, but it 
is understood in the sense made explicit in v.* (cf. 
above). 

5. In the Christian Church. — Pre-existence is 
not taught in the NT. When the disciples asked 
the question, ‘ Who did sin, this man, or his 
parents, that he was born blind?’ (Jn 9^), they 
probably had the doctrine of pre-existence in 
mind ; but this would merely show that it was 
current in Palestine at the time, and that they 
may have still held it at this stage of their 
discipleship. Through the influence of Hellenistic 
philosophy and the Zoroastrian and Buddhist 
religions, it soon made its appearance among 
certain sects who derived part of their teaching 
from Christianity, notably the Mandmans (q.v.), 
originating in Palestine in the 1st cent. ; the 
Gnostics (q.v.), spreading from Antioch and 
Alexandria in the 2nd cent. ; and the Manichseans 
(q.v.) from Persia in the 3rd. It is involved in 
their theories of emanation and of the inherent 
evil of matter, by association with which spirit is 
defiled. An illustration maj- be given from the 
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speculations of the Valentinian Gnostics. From 
the dust of the earth and the pneumatic seed 
which Achamoth had conve 3 ’ed into it the 
Demiurge formed man and breathed into him 
psychical life. He placed him in the lower 
heavens, hut in consequence of disobedience ban- 
ished him to the earth, and clothed him in a 
material body. Men multiply and the best of 
them — those with pneumatical natures — have an 
innate longing to return to the Pleroma. "With 
the Manichseans the soul is a particle of the 
heavenly light imprisoned in matter, from which 
it may, at death or after further purification, 
return to the realms of light. 

Under the influence of Greek philosophy many 
of the Church Fathers made a theory of pre- 
existence part of their system of doctrine. As 
early as the middle of the 2nd cent, it was taught 
by Justin Martyr, who, being a Platonist before 
his conversion, allowed his philosophy to colour 
his views of Christian doctrine ; but its most in- 
fluential advocate was Origen, who works it out in 
a clearly defined form in his great dogmatic treatise, 
de Principiis. Origen was familiar with the 
Alexandrian philosophy, being a fellow-student of 
Plotinus at the school of Sacoas. Fundamental to 
the system of Origen is the thought that God is 
immutable and spirit indestructible. Among the 
spirits which God has created from all eternity are 
the spirits of men, and these were made in the 
image of God. All created spirits are endowed 
with freedom, and in the exercise of that freedom 
the spirits of men have fallen. The material 
world was subsequently created for the discipline 
and purification of spirits who have misused their 
freedom. The fallen spirits of men are banished 
into bodies in this material world. Man has a 
threefold nature : body, soul, and spirit, the 
material body and the rational soul or spirit being 
united by the animal soul. The rational soul is 
the immortal and eternal part which has sutl'ered 
the premundane fall. Origen was followed in this 
teaching by Pierius, John of Jerusalem, Rulinus, 
Nemesius, and others. Jerome at one time be- 
lieved in it, and Augustine acknowledged himself 
in doubt. It was opposed by Methodius and 
Gregory of Nyssa, and condemned bv a decree of 
Justinian in A.D. 543, and by a synod at Constan- 
tinople in the same year ; but in the Western 
Church it maintained itself in some quarters till 
the time of Gregory the Great at the end of the 
6th century. Since that time it has been com- 
monly held that the existence of all men was 
present to the foreknowledge of God and that it is 
part of the divine purpose ; but a definite state- 
ment of actual pre-existence has not had a place 
in the acknowledged creed of any of the great 
Christian Churches. Still, individual theologians 
are to be found who have explicitly maintained 
it. 

A particular phase of this doctrine occurs with 
regard to the person of Christ. It was taught by 
Origen and held by his followers that, like the 
souls of men, the human soul of Christ was created 
by God from eternity. It did not, like the others, 
suffer a premundane fall. The divine nature of 
Christ united with this undefiled soul and through 
it with the body. Among modem writers Isaac 
Watts (1747) adopted this theory. Cf. also Julius 
Miiller. 

6. In Indian religions. — The doctrine of pre- 
existence has a place in some form or other in most 
of the religions of India — Buddhism and Islam 
being the chief exceptions. Whether it was 
brought there by the Aryan invaders or afterwards 
originated among them, or was adopted by them 
from the pre- Aryan inhabitants, has not yet been 
determined. The significance of the doctrine is 


conditioned by the varjdng conceptions of the 
Deity which have been current in dillerent periods 
and in difi’erent religious sj'.'-tems. The prevailing 
mode of thought is pantheistic, but in the V^edic 
hymns it sometimes shades off into polj’theism ; 
ami sometimes — as is the ca.se also in the later 
codes of laws — it aproximates to monotheism. In 
Buddhism it becomes practically atheistic ; whilst 
the pantheism of Brahmanism becomes blended 
with polytheism in Hinduism. 

In the Rigveda the mother Aditi, ‘ imnien.sity,’ 
is conceived of as the substratum of all existences ; 
she is ‘ what has been born, and what will be born.’ 
The teaching — already a part of Brahmanism — 
becomes clear in the Upctnisads (c. 500 B.C. )and 
in most of the systems of philosophj’ founded on 
them, as well as in the codes of law. The doctrine 
is common to all these writings that the soul 
{purusa, or ‘ the self,’ dtman) is eternal. It has 
alwaj's existed and it always will exist. In the 
case of man the soul, when united to the body, is 
brought into bondage and endures the misery of 
an earthly life. Of the various modes of present- 
ing the doctrine only exampiles can be given here. 
According to one representation, all oigaiiized 
existence, material and immaterial, develops out 
of a primal substance, prakrti, in virtue of its own 
inherent energy. In the earliest Upani.fuds this 
view is set forth in such a way as to involve a 
materialistic monism, but in the Sankhya philo- 
sophy the basis is dualistic. According to the last 
theory, besides the prakrti, there are individual 
souls existing eternally and indestiuctible, and it 
is to unite with these that the prakrti energizes 
itself. There is no supreme soul, for all souls are 
equal ; but the modifications of the prakrti with 
which they unite produce differences in the earthly 
life. When the soul comes te recognize its distinc- 
tion from matter, it can free itself from it and re- 
gain its liberty. There is another way of pre.sent- 
ing the theory in the Upamsads and worked out 
in the Vedanta philosophy which is essentially 
idealistic and involves a pantheistic view of the 
universe. One principle of life animates man and 
nature. It is the dtman, or self. It appears in 
nature as air or ether and in man as breath. The 
individual soul [jivdtman), which has its abode in 
the heart, is part of the supreme soul {paramdt- 
nian), but has an independent existence of a 
practical, experimental kind. The consciousness 
of separate existence is, however, illusion, ignor- 
ance of its real nature, and true knowledge consists 
in recognizing itself as identical with the supreme 
dtman. 

A doctrine of pre-existence cannot be said to 
find a place in Indian Buddhism (which denies the 
dtman), but it appears in a distinct form in the 
closely related sjstem — Jainism. The Jains be- 
lieve that the world is eternal ; all animate beings 
are composed of soul and bod}’ ; the soul has 
alw’ays existed and always will exist, but during 
the earthly life or series of lives it is in bondage 
through its association with matter. 

The two most prevalent forms of religion among 
the Hindus are Vaisnavism and 6aivi.sin, although 
the sects which represent these have been subjected 
to almost endless subdivision. The materials for 
their creeds are derived chiefly from Brahmanism 
but partly also from ancient ideas, Aryan and 
aboriginal, that were independent of Brahmanism. 
Vaisnavism has the greatest number of adherents, 
and among most of its scots the mffuenct. ul uie 
Vedantio idealism, as expounded by Sankara, is 
.ipparent. although as time went on dualistic 
conceptions became more common. Sometimes 
orapa, one of the incarnations of Vispu. is repre- 
sent^ as being alone real, the absolute being m 
Human form, and the consciousness of mdependent 
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existence in men is the product of his deceptive 
majric ; but in the teaching of the Panchaiatras 
individual souls are emanations from the Supreme 
Being and, till thev’ are absorbed in him again, 
enjoy a real and distinct existence. The followers 
of lldin.inuja, who are numerous both in N. and in 
S. India, attribute a distinct but finite reality to 
individual souls ; and the followers of Ananda- 
tlrtlia in the south regard individual souls as 
having an eternal existence distinct from matter 
and from God. The Sikhs — in some respects 
deists — follow the Vediintic teaching on this 
subject. 

In Saivism, which is more closely related to the 
deism of the Sankhya philo.sophy, the distinction 
of the soul from God on the one hand and from 
matter on the other is made clear. dVhile the soul 
is united to matter, it is subject to error and sin ; 
it is separated from God, held back as by a chain 
which the faithful should earnestly seek to have 
broken. Tlicre is, however, a branch of the Saivite 
religion, represented chiefly by ascetics in Benares 
and in the Deccan, in which a pure idealism is 
adopted. God is regarded as the only substance, 
and objects, including the individual ego, as His 
ideas. 

These notices are far from an exhaustive enu- 
meration of the modifications of the doctrine to be 
found in the Indian religions ; but from them we 
see that pre-existence ha.H been part of the teaching 
of all the great religious systems of the Hindus 
e.xcept Buddhism ; that it is still a definite part of 
the teaching of that Hinduism, whether the cult 
adopted be that of Visnu or that of Siva, which is 
now the religion of more than 2iX),000,000 of the 
people of India, as well as of the smaller com- 
munities of the Sikhs and the Jains. 

7 . In other religions. — The belief in previous 
incarnations common to many primitive religions — 
among N. .\merican Indians, Australian aborigines, 
African tribes, and elsewhere — is discussed under 
the title Incarnation' ; here we are concerned 
with the origin of the soul previous to any incarna- 
tion. On the other hand, it is probable that pre- 
existence was believed in among some races whose 
religious system was more develmied, but where 
direct evidence is now wanting. This is probably 
true of the Celts of the Druidic period, who be- 
lieved in transmigration. The references to the 
cosmic egg in Teutonic legends, in the Orphic 
mysteries, and in Indian myths show that all these 
had certain ideas in common regarding world- 
origin. Among the ancient Egyptians there was a 
belief that one element in man — the khu — is a god- 
like essence, a spark of the divine intelligence. It 
comes down from heaven and forms jiart of the 
human soul, or ka, from which it is separated at 
death and, rising ag.ain to heaven, becomes a spirit. 
The Pharaoh was regarded as an incarnation of 
the sun-god and subordinate princes as incarna- 
tions of various gods. Chuang Tse (c. 300 D.c. ), 
the opponent of Confucianism and the e.\pounder 
of the [iliilosophy of Lao-tse, the founder of Taoism, 
teaches that the soul is an emanation from God ; 
that life on e.arth is a misfortune, involving a 
breach of the partnership with God, to whom the 
soul returns at death, tsome forms of Buddhism, 
through contact with native religions ouEside of 
India, have developed a doctrine of pre-existence. 
Among certain -■Vrab philo-sophers the Neo-Pl.atonic 
teaching was revived, notably by al-Farabi of 
Baghdad (t A.D. 9.50). 

8 . In modern philosophy and general literature. 
— In modern times and within the bounds of 
Western civilization belief in pre-existence has 
been shown by various philosophers, poets, and 
other writers. In some ca.ses it is accompanied by 
a pantheistic faith or undefined views tending 


towards pantheism, and in others by belief in a 
personal God. There are many varieties in the 
form of the doctrine, and all that can be done here 
is to refer to typical instances. In Spinoza it 
occurs in a pantheistic sense, the individual finite 
forms being modi in which the Inlinite Substance 
particularizes itself. In Hegel's philosophy finite 
persons are dili'erentiations of the Absolute Spirit, 
who is the sum of reality. God is the One-and-All 
of which every man is a part. ‘ The whole is in 
every part, and every part is essential to the 
whole’ (J. M. E. McTaggart, Studies in Hegelian 
Cosmology, Cambridge, 1901, p. 243 f.). For 
Leibniz human souls are monads of a high rank. 
They have existed since the beginning of things 
and have been in the ancestors since Adam’s time. 
They have been, however, merely sensitive souls 
possessed of perception and feeling, and are 
endowed with reason at the time of generation 
by a kind of transcreation. From the beginning 
they have the imperfection inherent in finite things. 
Kant is generally referred to as teaching pre- 
existence in discussing the origin of evil, but the 
statement of his position requires care. Man at 
his birth has an innate bias, which Kant calls 
‘radical evil.’ This bias is referred to the will, 
and (as peccatum originarium) is itself an intelli- 
gible act, cognizable only by reason, performed 
by the individual, not in the phenomenal world 
but in the supersensible sphere. He does not, 
however, represent this act as taking place in a 
pre-existent state- The act is timeless (Religion 
innerhalb der Gremen der blossen Vernnnft, ii. 
IGesammelte Schriften, Berlin, 1900-13, vi.]). The 
thought thus darkly suggested by Kant was given 
more definite form by subsequent philosophers. 
Schelling, postulating pre-existence, conceives of 
man as falling at the beginning of all things from 
absolute to self-dependent existence, in which 
state he remains till birth. Variations of a theory 
of pre-existence on a basis of idealism or of realism 
are to be found in Schleiermacher, Schopenhauer, 
I. H. Fichte, Herbert, and many others. Julius 
Muller pre.sents the doctrine in a clearly-defined 
form. A threefold primitive condition is assigned 
to man — his primitive state in the eternal ideas, in 
the extra-temporal existence of every ego, and in 
the temporal beginning of his earthly develop- 
ment. Believing in trichotomy, he regards the 
'kvxb as being generated with the body, and the 
TTveC/xo as being the element that is pre-existent. 
The TTveSfia of every individual, except Christ, 
became involved in a condition of primitive sinful- 
ness in the extra-temporal stage of existence. 
Among recent philosophers J. M. E. McTaggart 
think.s that pre-e.xistence can be proved in a 
directly metaphysical way. He believes in a 
plurality of lives both before and after the present 
life. Henri Bergson, developing his theory of 
creative evolution, speaks of souls as being con- 
tinually created, which, nevertheless, in a certain 
sense pre-existed. William James, in explaining 
his transmission theory of the function of the 
brain, thinks of our consciousness as being con- 
tinually derived from something mental (a mind or 
minds) that pre-existed — from a consciousness 
that exists, behind the scenes, co-eval with the 
world. The direction in which the minds of many 
writers are turned is shown by the frequent use of 
such terms as ‘oversoul,’ ‘soul-stuff,’ ‘ mind-htufi',’ 
‘ subliminal self,’ and F’echneFs ‘ psycho-physical 
threshold.’ 

Belief in pre-existence is expressed by several 
English poets and by other writers. Vaughan 
has it in The Eetreate (1654), the leading thoughts 
of which are borrowed and amplified by Words- 
worth in his Ode on the Intimations of Immortality, 
In the treatment in both cases there is an echo of 
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Plato’s doctrine of reminiscence, with this differ- i 
ence that it is the child in its earliest days that I 
has the clearest recollection of the heavenly i 
world and the impression becomes dimmed as i 
life advances. Kossetti, in The House of Life, 
assumes pre-existence to account for his familiarity 
with a strange place, and for the bond that binds i 
two lovers. Browning represents Cristina as ! 
feeling that ‘ ages past the soul existed ’ (cf. La 
Saisiaz). Tennyson expresses it in Early Sonnets, , 
i., and in Crossing the Bar (of. The Two Voices). 

Of course in poetry it is sometimes difficult to 
distinguish between the statement of a conviction 
and the play of poetic fancy or what is spoken in 
character. Jules Michelet, in L’Oiseau (1856), 
whilst not advocating transmigration in the 
ordinary sense, speaks of birds as embryo souls, 
candidates for the life to which the human soul 
has attained. Edward Beecher is an advocate of 
pre-existence in The Conflict of the Ages. A. B. 

O. Wilberforce, in The Hope That is in Me, says, 

‘ I believe we have all been in being prenatally.’ 
The evidence of a similar belief can often be seen 
in recent Russian literature. Among modern 
theosophists the belief is common that the con- 
scious spirit is an eternal entity, a unit from 
eternity. 

9 , Summary. — By referring to the particulars 
given aboveit will be seen that belief in pre-existenee 
prevaOed very widely in ancient times, especially' 
in the more developed ethnic religions. To what 
extent borrowing occurred has not been determined, 
but the probability is that in several cases the 
belief originated independently. It is held at 
present by most of the Hindus, by most Jews, and 
by many philosophers and other writers in Christ- 
ian countries. There seems to be a tendency to 
revert to it in philosophic arguments in favour of 
the immortality of the soul. The doctrine appears 
in at least three distinct forms, each of which has 
several variations. (1) In the pantheistic form 
the soul pre-existed only in the Deity, and in the 
present life it continues to be merely a manifesta- 
tion of the Deity. The Vedantic philosophy, 
Spinoza, Hegel, and many others may be cited. 

It ought to be noted that in strict pantheism the 
same theory applies to the body as to the soul. 
(2) Another form is where the soul is thought of 
as having a distinct independent existence during 
the present life, and as having existed previously, 
but not as a soul. Manichreism and some of the 
Hindu systems supply instances. (3) In the other 
form the pre-existing soul is a distinct individual 
entity. The degree of consciousness ascribed to it 
varies, but the present life is a continuation of 
that which went before. The soul is an emanation 
from or is created by the Deity, or is eternally 
jxistent. It is in one of the varieties of the last 
form that the doctrine generally appears. The 
conditions in which the pre-existent soul lives are 
seldom described with any attempt at exactness, 
but generally it enjoys a state of bliss or at least 
of freedom from distress exceeding anything 
known on earth. This is the doctrine of the 
Essenes, Plato, Philo, and the Baivites. In many 
cases pre-existence is simply postulated, but 
attempts have also been made to justify belief in 
it. It has been regaiJed .is more easily credible 
than any other account of the soul’s origin — than 
either creationism or traducianism ; as accounting 
for the feeling of familiarity that one sometimes 
has with a place never visited before, and the 
affinity that certain persons discover to each I 
other at their first meeting (so in modern poets) ; 
as accounting for innate ideas (Plato), for original 
depravity (Muller). Origen derives it from the 
nature of the soul and regards it as the correlative 
of imniortalit}’ ; the idealists from the concejuion 
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of existence. McTaggart hopes (1915) to justify 
his belief bv a discussion of the fundamental 
nature of reality. None of the arguments advanced 
is convincing, and the phenomena observed can be 
better accounted for on other grounds. 
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PREFERENTIAL DEALING. — ‘Prefer- 
ential dealin<j’ lias been defined {e.g., in the 
Ciiristian Social Union paper on Preferential Deal- 
ing) as ‘ the jiractice of purcha.sing goods only 
from tradesmen who observe the standard regula- 
tions for each trade’; and ‘standard regulations’ 
are taken to mean ‘ the best that can be seouied at 
a given time in a particular locality,’ whether the 
result of an agreement between capital and labour 
or of an award by an aibitrator. In this sense of 
the term preferential dealing was first applied by 
the C.S.U. in 181)6. 

An attempt had been previously made in 
England to organize a movement on similar lines 
under the title of a ‘Consumers’ League,’ but no 
definite results seem to have been obtained by this 
method. It should be noted, however, that in 
America the ‘National Consumers’ League’ has 
established a permanent position, witli a wider 
scope of action, including the promotion of legisla- 
tion by the various States in regard to the early 
closing of shops, the limitation of the hours of 
work for women and children in factorie.s, etc. At 
an earlier date the principle of preferential dealing 
had been publicly recognized in England by the 
‘ Fair Wages Resolution ’ jiassed by the House of 
Commons in 1891, requiring the payment of 
‘standard’ or ‘current’ wages under all Govern- 
ment contracts. 

I As initiated by the C.S.U., this practice was 
described at first as ‘exclu'^ive dealing.’ but thi^* 
negative term was .soon re[)Iaced b}* the jiositive 
tenii, ‘preferential dealing.’ It was found tliat 
the mere suggestion of an organized attempt to 
exclude tradesmen from public custom, for anj 
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reason however just and valid, was liable to legal 
action as being in restraint of trade, whereas it 
was quite legitimate to otter preferential custom 
to tliose wiio were willing to adopt the standard 
regulations for their respective trades. 

To give practical eft'ect to this purpose, lists of 
tradesmen who observe the standard regulations 
(commonly called ‘white lists’) have been circu- 
lated, to be used by ordinary consumers at their 
discretion. Such a list may be published (a) by a 
Trade Union, dealing with a single trade as organ- 
ized throughout the country — e.q., the Typo- 
graphical Association ; {b) by a Trades and Labour 
Council, including many trades in a particular 
locality — e.g., at Leeds; (c) by a society like the 
C.S.U., primarily for its own members — e.g., a 
joint list of tailors in London, Oxford, Cambridge, 
Liverpool, Exeter, Eton, and Rugby ; or (cl) by a 
C.S. U. branch, giving a list of local trades— e.pi., 
at Oxford. It should be noted that, so far as the 
C.S.U. is concerned, it assumes no responsibility 
either for the code of rules or for their observance. 
The code is taken to be a mutual agreement 
between capital and labour, and it is assumed that 
it is tile duty both of the Masters’ Associations 
and of the Trade Unions to see that the standard 
regulations are faitlifully obeyed. All that tlie 
C.S.U. supplies in this respect is an educated 
conscience ready to act on information mven. 

The ethical basis of preferential dealing was 
enunciated by the bishops of the Anglican Com- 
munion at the Lambeth Conference in 1897, when 
it was declared that Christian opinion ought to 
‘ press upon retail purchasers tbe obligation to 
consider not only the cheapness of the goods 
supplied to them, but also the probable conditions 
of their production.’ It has also received support 
from modern economists ; e.g., Sv. Smart of 
Glasgow University wrote: 

‘ The producing man is, essentiaiiy, the servant of the con- 
suming man, and the flnai direction of industry iies with the 
consumers. . . . There are two distinct responsibilities which 
must not be confused : one is responsibility for the conditions 
under which goods are made ; the other is responsibility for 
their being made at ail. A slight awakening of the public con- 
science has induced some to ask, if it is not possible to demand 
some guarantee that the goods we buy are made by workers 
paid decent wages and working under healthy conditions’ 
{.Studies in Economics, pp. 265, 26S). 

Literature. — See Pre/erential Dealing, Commercial Morality, 
List of Tailors, etc., papers published by the Christian Social 
Union, Oxford, 1S07-1912 ; J. G. Brooks, The Consumers' 
League, Cambridge, Mass., n.d. [1897]; Work of Sat ional 
Consumers' League (American Academy of Political and Social 
Science), Philadelphia, 1911; W. Smart, Studies in Economics, 
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PREGNANCY. — i. Ignorance of the cause of 
conception. — Among the Arunta and other tribes 
of Central Australia conception is regarded as the 
re.sult of the entrance of an ancestral spirit indi- 
vidual into the avonian. 

* They have no idea of procreation as being directly associated 
with sexual intercourse, and firmly believe that children can be 
born without this taking place.’ i 

Similar ideas are found among other Australian 
tribes, “ and the belief that conception can take 
place apart from sexual intercourse is found spor- 
adically elsewhere, though perhaps not always 
with the same ignorance of the real cause of it. 
Examples of this have been found in New Guinea, 
in Melanesia, formerly among the Baganda, and 
in the Niger and Senegal regions.’ Folklore and 
mythology show that conception might take place 

1 Spencer-Gillenb, p. 330; cf. p. 150 ff.; Spencer-Gil!en», p. 
123 f. ; \V. B. Spencer, Introd. to the Study of certain Native 
Tribes of the Northern Territory, Melbourne. 1912, p. 6. 

2 Vi. E. Roth, N. Queensland EthW'graphy, Brisbane, 1903, 

p. 22 : other instances cited in pt. iv., Adonis, Attis, Osins* 
London, 1914, i. 103 Pf. ’ 

3R Neuhauss, Deutsch Neu-Guinea, Berlin, 1911, iii. 26* 
W. H. R. Rivers, JRAl xxxix. [1909] 173 f. ; J. Roscoe, The 
Baganda, London, 1911, p. 46 f. ; M. Delafoase, Haut-SinegaU 
Niger, Paris, 1912, lii. 171. 


by more or less magical means, but in many 
instances this is in addition to actual cohabitation. ^ 
Some writers have maintained that ignorance of 
the cause of conception must once have been 
widely spread, and possibly at one time in the 
history of early man was general. The reasons 
alleged for this ignorance are several : conception is 
found not to result from the wide-spread practice 
of cohabitation before puberty ; why then should 
it follow it after puberty? Premature intercourse 
tends to impair fertility. There is again a dis- 
proportion of births to acts of sexual union. 
And even where the cause is known, it is not 
regarded as invariable and indispensable.^ 

In spite of all this, it may be doubted whether the belief in 
virgin-birth has ever been wide-spread. In most cases where 
conception is due to a god or spirit these are envisaged in very 
material and human aspects. 

Among the Sinaugolo (British New Guinea) pregnancy is 
thought to result from frequent cohabitation. Conception 
begins in the breasts (from signs of pregnancy seen in them). 
Later the child drops to the abdomen. There is no idea of an 
intra-abdoniinal organ.^ Among the Yakuts the v-’oman is 
thought to have a greater share in procreation than the man, 
who therefore takes no responsibility for monstrosities.'* 

2 , Averting barrenness and securing male 
children. — As the possession of some children at 
least is regarded as a necessity with savage peoples 
as well as at higher levels, many devices are made 
use of to avert barrenness. 

The Eskimo woman of Behring Straits goes to a shaman, who 
gives her a kind of doll over which rites have been performed. 
She sleeps with this under her pillow.® This is a piece of 
mimetic magic, and may be compared with a Japanese method 
in which the woman is put through a form of delivery with a 
doll at the phallic festival.® Various practices with a doll-like 
image occur elsewhere— among the Battas, in Torres Straits 
islands, among the Maoris, the Huichol Indians, the Basutos 
and other African tribes, etc.7 Among the Bahima women are 
thought to be barren or fruitful at the will of the clan deity. 
The husband who wishes a child prays to him and commits his 
wife to the god’s care during her pregnancy.® In the Congo 
region barrenness is supposed to be cured by entering the ndembo 
secret society, when the entrant gets a new body.9 Among the 
Awemba barren women wear two tiny horns in hope of bearing 
children, the reproach of barrenness being the worst insult.fo 
In E. Central Africa the woman provides a black hen, which is 
tied to her back, and there fed as if it were a child. H In Egypt 
barren women pass seven times under the stone on which the 
bodies of decapitated criminals have been washed, and then 
lave their faces in the polluted water. Others step over the 
body of a decapitated man.12 Bathing in or drinking the waters 
of a sacred well or spring is often resorted to for the cure of 
barrenness in various regions, and some legends tell of girls 
becoming mothers after doing so.l3 in modern Muhammadan 
districts favourite places of resort are the tombs of saints, where 
rayers and an offering are made — a practice found also in 
hnstian countries. Contact with fixed rocks or boulders or 
megalithic monuments is often believed to be effectual for the 
removal of barrenness— the spirit of the stone or of the dead 
buried there perhaps being supposed to assist the rite or even 
to be reborn of the woman. 

Sometimes special ceremonies occur to ensure 
that the expected child will be a boy. 

In Sabai, Torres Straits, the expectant mother nurses the 
image of a male child made by her husband’s sister. Or, to 
obtain a male child, the woman presses to her abdomen a fruit 
like the male organ in shape and then gives it to another woman 
who has only male offspring. 1“* In Japan the expectant mother 
puts on part of her husband’s dress, and, having gone round a 
well three times, looks at her face in the water. Without look- 
ing behind, she repeats, ‘ Woman is unlucky, man is lucky.* 
Then for three days she leaves the cover on the well, which is a 
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domestic god.i In India a low-class mother of daughters only 
has been known to kill a neighbour’s girl as a sacrifice in order 
to procure a son . 2 

3. Tabus during pregnancy. — The expectant 
mother and sometimes also the father are the 
subjects of various tabus, for tbe mother usually 
connected with food, for the father with that 
also, hut more usually with his actions or pursuits. 
The woman in pregnancy is generally herself 
in a tabu state, since her condition is associated 
with those sexual crises which are so mysterious 
to and so much feared by savage man. Some 
of the tabus imposed on her or her husband may 
arise out of direct observation of ill-eti'ects follow- 
ing the eating of some particular food ; others are 
the result of mal-observation or superstition ; 
others are purely arbitrary. Only a few typical 
examples need be given here. 

Among the Australian tribes food restrictions are general for 
the woman, less so for the man, for fear of hurting the child or 
causing its death. 3 In Murray Island birthmarks are attributed 
to the mother’s eating a certain fish, the juices of which 
touched the child.'* With the Sinaugolo of British New Guinea, 
lest the child should be deformed, certain species of yam and 
fish are forbidden to the mother, who often tabus her own food.® 
Among the western tribes of Torres Straits no woman may eat 
of a certain pigeon till past child-bearing.^ In Halmahera the 
woman is not allowed to eat the remains of her husband’s food, 
for that would cause difficult labour.? In Assam one of the 
gennas, or tabus, is that the woman must not eat many specified 
articles of food for fear of harm to the child . 8 With the 
Wawanga (E. Africa) the woman must not eat meat called trrcAi, 
if it has been placed in her hut over nip:ht uncooked. If she 
does, her child wtU be sickly, and, when it begins to crawl, its 
hair will fall out, and sores will come on its scalp.® Among the 
Bageshu, while there are no special tabus, precautions are 
taken against eating foods which might do the child harm. 
The husband must not take violent e.^ercise or climb trees, 
rocks, or the house*roof, lest a miscarriage occur. The father 
is prohibited from eating certain foods among the Bangala, and 
may not hunt or fish unless the wife has certain ceremonies per- 
formed over her by the nganga (medicine-man). The husband 
is said to be in a state of hboi. Tabu is also placed on certain 
foods for the woman by the nganga, but not the same for all.^i 
With the Baganda sickly or delicate children are kept away 
from the ■woman, who is forbidden to eat several kinds of food, 
lest the child be still-born or deUcate .12 Among S. African 
tribes there are several restrictions prescribed by custom, but 
no evil consequences are thought to follow departure from 
these.i 3 In ancient Persia the woman was forbidden to eat 
dead matter under pain of death, and she could not be purified 
from this pollution.!* a final instance may be taken from the 
Indians of the Issa-Japura district, S. America : foods are much 
restricted—e.g'., paca flesh, lest the child's skin be spotted, 
capybara, lest it have teeth like that animal’s, etc.!® 

A further tabu is seen in the very general avoid- 
ance of sexual connexion between husband and 
wife either during the whole period of pregnancy 
or during part of it, especially towards the end. 
Sometimes a definite reason is given for this — e,g.t 
lest the child be deform- ' ’ ’^hNew 1 

Guinea),^® or lest the of the 

father should be bad a or die 

(Bangala).” Such avoidances are the result of the 
belief that any time of sexual crisis is dangerous. 
Examples are found in many parts of the world.^® 

! Aston, FL xxiii. 192 f. 2 r. q. Temple, ib. x. [1899] 392. 

8 Many examples in Spencer-Cillenb, p. 614. 

* A. E. Hunt, JAI xxviii. [1899] 11. 

5C. G. Seligniann, ib. xxxii. 301. 

8 A. C. Haddon, ib. xix. 309. 

7 J. G. F. Riedel, ZE xvii. [1SS5] 79. 

8 T. C. Hodson, JAI xxxvi. 97 ; cf. ERE iii. 31 for Burmese 
instances. 

9 K. R. Dundas, JRAI xliii. [1913] 33. 

!0 J. Roscoe, i&. xxxix. 1S4. 

1! J. H. Weeks, ib. pp. 444, 456. 

!2 Roscoe, JAI xxxii. 29. 

!3 J. Macdonald, ib. xix. 267. 

1 * Shdyast Id-shdyast, ii. 105 (SEE v. [1880] 272). 

!S T. \V. Whiffen, FL xxiv. [1913] 45. 

!6 Seligniann, JAI xxxii. 301. 

!7 Weeks, JRAlxh [1910] 307. 

!8 Kagoro (A. J. N. Tremearne, JRAI xlii. [1912] 172); Wa- 
Giryama (W. E. H. Barrett, ib. xli. [1911] 22); tribes of British 
C. Africa (H. S. Stannus, xb. xl. 310) ; Ba-Yaka (E. Torday and 
T. A. Joyce, JAI xxxvi. 51); Lower Congo tribes (Weeks, 
JRA7xl.*367; the mother would have no milk and the child 
would die); Maoris (E. Tregear, JAI xix. 103); Coroados, 
Coropos, Puri (J. B. von Spix and C. F. P. von Martius, Travels 
tn Brazily Eng. tr., London, 1824, p. 247). 


In British Central Africa a man will not commit 
adultery during the pregnancy of his wife because 
he would be accused of it if she died.^ 

In connexion with this subject of tabus certain Hindu rules 
are worthj' of notice. The pregnant woman must be given food 
before the householder and even before guests ; 2 way must be 
made for her ; 3 no toll is taken from her at a ferry ; * she is not 
fined for committing a nuisance ;® a Brahman must not eat in 
her house ;8 the crime of killing her is equal to that of killing a 
Brahman-7 

Other tabus are of a precautionary nature, 
though the link between them and tlie unborn 
child or the process of birth is of a magical kind. 

One of these is that no knots may be tied during pregnancy 
by the woman or sometimes also by her husband. The reason 
of this was that delivery would be difficult — the woman being 
thus herself apt to be tied up, or the child constricted.® This 
IS akm to the custom of unlocking all locks in the house at 
child-birth, lest the womb should be locked up, or to the 
German superstition that a pregnant woman should not creep 
through a hedge.® So, too, Ainu men should not spin or twist 
ropes when their wives are pregnant, lest the child’s intestines 
should be entangled, and Roman women praying to Lucina w’ere 
to loosen their hair, so that she might loosen their wombs.!® 
For similar reasons a pregnant woman should not sit with legs 
crossed, nor should her husband do so, nor any one sitting near 
her; nor should they sit with clasped hands. Lucina sat by 
the house with legs crossed and hands clasped at the birth of 
Hercules; hence his mother travailed with him seven days.!! 
In Sumatra the woman must not stand at the door or on tha 
top rung of the house-ladder, lest she have difficult labour ; anrt 
among the Torajas standing or loitering on the ladder is for- 
bidden to every one for the same reason.!2 In India an eclipse 
IS thought to have its dangers for the expectant mother. No 
work must be done-~e.^., locking or unlocking a door — lest ths 
child be deformed, nor any sewing or cutting, lest it have holes 
in its flesh ora hare-lip. !3 An ancient I'arsi regulation was thut 
no toothpick should nave the bark left on it. This was dead 
matter, and, if a w'oman stepped on it, her child would come 
to harm.!* In India no one should step over a fallen broom, lest 
he cause suffering to a pregnant woman.!® The woman herself 
in the W. Indies should not step over a rod or small branch, 
and in Fife folklore stepping over a hare’s form causes the child 
to suffer from hare-lip. 

In some instances charms are worn to prevent 
any mischief which might happen to the woman or 
the child, or to give an easy delivei'y. 

Among the Bangalas in the later weeks of pregnancy pig- 
ments are painted by a medicine-man on the woman's breast, 
abdomen, shoulders, etc., and she wears charms to cause easy 
delivery.!? After her marriage a Nandi woman collects pieces 
of their dress from unmarried girls in the neighbourhood and 
wears them as a charm to ensure pregnancy taking its normal 
course. After birth they are returned and a feast takes place . !8 
With the Awemba the woman wears necklaces of little wooden 
balls with fetish-medicine inside to avert dangers of pregnancy 
and cause easy delivery. They are made by the medicine-man. J® 
Muhammadan women in tbe Pan jab wear charms or a cowry on 
the navel. They are procured from a priest, who blows upon 
them.20 See also Charms and Amulets, and for other instances 
A. E. Craw'Iey, The Mystic Rose, London, 1902, p. 9. 

Pregnant women being in a state which renders 
them liable to the attacks of evil spirits, various 
precautions are taken against these. The charms 
so often worn probably form one of such precau- 
tions. 
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Among the Sinhalese the woman is protected from devils by 
mantras for charming each day’s first food ai3d drink. i Anmiig 
the people of Xias spirits of murdered infants cause miscarriage. 
The woman is protected at night by an idol, which is connected 
with a second by a chain of palm-leaves, while before the latter 
a small banana-tree is placed. The spirits, seeing the first idol, 
run along the chain in fear and then leap on the tree, mistaking 
it for the woman 2 With the ancient Parsia fire was maintained 
in the woman’s house, the reason being that such a fire pro- 
tected Zoroaster’s mother when attacked by demons.^ Among 
the Nagas, pregnant women being exposed to attack from evil 
spirits, the river-spirit and also the Pj'thon are worshipped to 
cause easy delivery.4 Protection of the woman against jinn is 
effected in Tlemsen by keeping a black fowl in the house from 
tlie seventh month onw’ards. After delivery it is let loose in the 
Jews’ quarter, carrying the jinn with it.® Among some of the 
Veddas the aid of the yahiis (spirits) is invoked, and a religious 
dance performed as soon as pregnancy is diagnosed.® Prater is 
also made by the woman’s father for her safety. Fora Bavenda 
goddess of pregnant women cf. £JiI! li. 364^. 

Sometimes the pregnancy rites are of a more 
elaborate nature than those which have just been 
described. 

In Java in the seventh month husband and wife go to a river 
or well. Banana-leaves are fastened round the upper part of 
the woman’s body. Through an opening in front of these the 
husband drops a weaver’s shuttle, which an old woman catches, 
pretending that it is a child. An egg, emblem of the afterbirth, 
IS then passed through, and a cut is made at the opening in the 
leaves in imitation of cutting the navel-string. The purpose of 
this ceremony is to facilitate delivery.^ 

Most elaborate of all are the rites followed in 
India, of which, as practised by Hindus and Mu- 
hammadans, a detailed description has been given 
by H. A. Rose.® 


hunt aguin.i In the Panjab it is held that a snake becomes 
blind if the shadow of a pregnant woman fails on it.2 Parsi 
texts say that, if a dead pregnant woman is carried by two 
men, both must be cleansed by the bareshnum rite.® 

5 . Determination of sex, etc. — Many methods 
are adopted to discover whether a woman is with 
child, its sex, and the like. 

If a K^oro woman is in doubt as to her condition, she goes to 
a medicine-man, who, after washing his eyes with a magic drug, 
looks into a calabash of water and tells what is to happen.^ In 
Banks’ Island divination consists in pinching a leaf cup full of 
water. If the water squirts out, a boy will be born ; if not, a 
girl.® Sex is determined among the Veddas by the position of 
strips of bast as they' fall on the woman’s head in the dance 
already referred to. If they' fall over the face, a girl will be 
bom ; if on the occiput, a boy.® In Japan, if some one calls a 
pregnant woman who is walking southwards and she looks back 
from the left, the child is a boy ; if from the right, a girl. 
Another method of determining sex is to add together the years 
of the father’s and mother’s ages and divide by nine; if the 
remainder is odd, a girl will be born.'^ Among Muhammadans 
in the Panjab it is thought that, if the woman's milk before 
birth is thin, she will have a boy : if, when it is put in a shell and 
fire is applied, it dries up, she will have a girl.s According to 
the Saddharma Puzidarlka (xviii. 34 f. [SBE xxi. (1S84) 344]), a 
preacher of the law (Buddhist) can discern if a woman is preg- 
nant of a dead child or if she will have a healthy child. He 
discerns by the odour whether the child will be a boy or a girl. 

Literature.-— Besides the works cited, see H. Ploss and M, 
Bartels, Das Weib^, Leipzig, 1905. 

J. A. MacCulloch. 

PREMONITION. — See Presextiment. 
PRESBYTER.— See Ministry. 


These rites vary from tribe to tribe, and consist of ceremonies 
in the 3rd, 5th, or 7th month or in all three, or in the 8th or 
9th month. There is an interchange of presents between the 
woman and her mother. Offerings are made to the spirits. 
The woman is bathed and dres-sed in new clothes — not worn 
before the performance of the rites. The kinsfolk assemble, and 
gifts of food or fruit are placed in her lap. She and her husband 
adore the gods. The Muhammadan rites are analogous to 
these, but without the worshipof the gods. 

The Khatris, a Panjab tribe, perform funeral rites for the 
father in the 6th month, w'hile the parents are remarried after 
the birth.9 This goes back to the belief found in the Laws of 
Manu that, after conception by the woman, her husband 
becomes an embryo and is reborn from her.i® He dies when his 
son is quickened ; hence the funeral rites. 

4 . Power of the pregnant woman.— The condition 
of the pregnant woman is often thought to have 
magical power, especially for fruitfulness. 

Corn ground by her is used to fertilize the growing crops 
among the Zulus, u She eats of the food at the feast held among 
the Minang of Sunuatia wlien a noe barn is built, in order to 
increase the fruitfulness of the rioe.12 In the Nicobar Islands 
'■ ■■ ■■■■■■ . ’ : . ■ ■ by her presence in them or by 

■ ' ‘ ■ I - ar ideas are wide-spread among 

-■■ ■ ' ■ ■ .. ■ _ . folklore. Probably for similar 

reasons pregnant cows were sacrificed at the Roman Fordicitim 
to the earth ' pregnant with the seed, ' the unborn calves burned, 
and their ashes used at the PariliaM 
It may be noted here that in Lancashire gvyisy belief a preg- 
nant woman protects a man from hurt by mortal hands. la 
On the other hand, pregnant women being more 
or les.s in a tabu state, their influence on the crops 
mav be dangerous, as examples from New Guinea 
and elsewhere show.^”^ 

In British Guiana, again, if a pregnant woman eats of game 
caught by hunting dogs, it is thought that they will never 
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PRESBYTERIANISM.— The name ‘Presby- 
terianism’ may be applied in a general sense to 
that theory of the Church which aims at realizing 
its visible unity through government by presbyters, 
clerical and lay, such presbyters being set .apart 
by tlieir peers with popular consent, being all of 
equal status, and being organized for purposes of 
ecclesiastical administration into Church courts, 
which rise one above another in an ascending 
scale, from the congregational to the national. In 
a sense more particular ‘ Presbyterianism ’ is used 
to denote the concrete eft'ort after the realization 
of that idea which, originating in the work of 
John Calvin, was elaborated by those who followed 
him into a definite form of Church organization, 
vnth a distinctive type of doctrine, morals, and 
ritual, and which in one form or another counts 
perhaps 100,000,000 adherents to-day. Presby- 
terianism seeks to avoid, on tlie one hand, the 
absolute subjection of individual congregations to 
government from without and above, and, on the 
other, their absolute independence of all restraint. 
Of the three great types of Ciiurch government it 
is therefore the middle one, between Congregation- 
alism and Episcopacy. 

I. Emergence of the Calvinist Presby- 
terian SYSTEM. — 1 . The NT basis.— Serious 
Presbyterian scholarship is long past the stage of 
the crude ‘ jure divino ’ defence of Presbyterianism, 
as if it were the only form of Church government 
expressly sanctioned by the Word of God and the 
institution of Christ. During the first phase of 
the famous controversy between Puritans and 
Anglicans the Puritans claimed divine sanction 
for their ecclesiastical system, or, at least, divine 
disapproval of that of their opponents, as against 
tlie Anglican argument from the expediency of the 
episcopate ; but in the later stages of the conflict 
the two sides reversed their rhles. The contro- 
versy died down about A.D. 1700 after the battle 
over the Ignatian Epistles ; and the whole question 
as to tlie primitive form of Church government 
only revived under the stimulus of modern liistori- 


1 E. F. im Thum, Among the Indiam of Guiana, London 
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cal scholarship, with new methods, and under a 
new form. It is now realized by impartial critics 
that no one form of Church government is to be 
definitely discerned in Holy Writ more than 
another. While Calvin, therefore, and others of 
his day believed themselves the restorers of primi- 
tive Christianity, freed from the errors and corrup- 
tions of Romanism, modern scholarship cannot 
absolutely subscribe this opinion. Even if the 
Reformers had possessed the necessary critical 
insight to construct a clear picture of the NT 
Church, they must have found it impossible to 
reproduce with perfect faithfulness a primitive 
creed and polity which later had been in success- 
ive contact with the Grseco-Roman and barbarian 
worlds ; conversely, such a reproduction of primi- 
tive institutions would be a poor guarantee for 
their success in modern times. A living organism 
is necessarily subject to change, and the attempt 
to ignore a millennium of ecclesiastical histoiy 
could not but fail. So far, then, as the advocate 
of Presbyterianism makes use of the NT to-day, he 
must claim to reproduce the spirit and intention 
of the primitive Church, and not its mechanism ; 
he will draw his main arguments rather from con- 
siderations of expediency. He will show how 
Presbyterianism has proved itself particularly 
suited to the genius of its adherents ; how it ha.s 
played a prominent part in the political develop- 
ment of those peoples who have worked out 
systems of representative government ; how it has 
produced a unique and admittedly worthy type of 
character ; and, if these and other possible con- 
tentions savour to some extent of pragmatism, he 
may reply to this criticism that Church govern- 
ment can be, as an actual fact, traced in all ages — 
the NT age included — to motives of expediency, 
and that one of the fatal errors which have helped 
to rend the Church has been the injudicious eleva- 
tion of government into the region of dogmatics. 

Although the conditions prevalent in the early 
Church are inconsistent with the possible existence 
of either Presbyterianism or Episcopacy as we 
understand them, we find both presbyters and 
bishops mentioned in the NT ; and the problem of 
their relationship, which has given rise to endless 
controversy, cannot be pa.«sed over. Whether we 
argue with Jerome that bishop and presbyter were 
originally identical, and hold with Lightfoot that 
the episcopate was developed from the presbyter- 
ate by elevation ; whether we contend, with 
Harnack, that the offices were distinct from the 
beginning ; or whether, with Lindsay and Loofs, 
W'e hold that rpetr^urepos was the official name, 
while Mctkottos described the function, the problem 
remains the same, viz. How did the bishop come 
to overshadow the presbyter, and finally reduce 
him to a definitely inferior position ? The most 
feasible explanation yet suggested seems to be 
that which is founded upon the bishop’s connexion 
with the Eucharist, a connexion indicated by 
practically all the sub-apostolic literature. 

2. Sub-apostolic development. — While the aydwri 
still existed, the official in charge of the celebra- 
tion would enjoy a distinctive place, not only in 
the Church itself, but in the eyes of outsiders. As 
the dyaTTr; fell into disuse, and the sacramental 
aspect of the Eucharist gained prominence, the 
bishop’s pre-eminence would develop with it. The 
crux of the entire episcopal development seems 
to lie here ; and, once the bishop had definitely 
asserted his special position among the officials of 
the Church, circumstances favoured his steady 
elevation. Roman imperialism and Jewish nation- 
alism were in deadly conflict about the close of the 
1st cent. ; Jewish Christianity was rapidly dis- 
appearing ; and all the conditions were in favour 
of the Gentile ^xfcrxoiros and his function being 


recognized as against the Jewish irpec^vrepos and 
his function. The Didache is the most valuable 
document for this transition period ; and in 
Ignatius we first find the threefold ministry, with 
the supremacy of the bishop, clearly set forth as 
the divinely-appointed form of Church govern- 
ment.* It is difficult, at this time of day, to 
accept Ignatius’s own view that he received this 
theory by divine revelation ; and the brief interval 
of time between him and Clement of Rome shows 
that his theory cannot have been extensively in 
practice when he wrote ; but his martyrdom 
‘ barbed and fledged ’ his teaching, and gave undue 
weight to his ecclesiastical expedient. Moreover, 
the Church was faced in times immediately follow- 
ing by heresy within and hostility without, and 
the concentration of power in as few hands as 
possible proved of great value. The forming of a 
creed, and of a collection of Holy Scriptures upon 
which to base it, was logically follow ed by the 
need of an authoritative interpretation for both. 
The bishop, already prominent, natiir.'illy if not 
logically became the authoritative moiithiiiece of 
the Church in matters of the faith ; and apostolic 
succession followed in due course. Ireiueus, e.g., 
definitely connects the theory of the apostolic 
succession of the episcopate with the nece.ssity of 
maintaining sound doctrine ; and the bishop thus 
emerges from the comparative obscurity of earlier 
times with a status in matters of the faith equal 
to that which he had previously enjoyed in matters 
of administration. Cyprian’s position introduces 
a new f.actor. By his time creed and canon had 
attained a position of greater certainty, and the 
sacerdotalism of the Church under 01’ and also 
pagan influences had been intensified, so that 
apostolic succession is now a guarantee not so 
much of sound doctrine as of the validity of the 
priesthood. The evolution of territorial from con- 
gregational episcopacy was completed by the 
gradual assimilation of the ecclesiastical sj-stem to 
the imperial. 'I’lie fall of the Empire, the trans- 
ference of barbarian respect from it to the Church, 
the conversion and absorption into the Church of 
the northern peojiles, all assisted in the process of 
closer organization ; and so by degrees grew up 
the great mediieval hierarchy — the feudal system 
being theoretically crow ned by the twin summits of 
a papacy supreme in spiritual affairs and an empire 
supreme in temporal. 

3. Mediaevalism.— Superficially considered, the 
whole history and tendency of mediaivaUsui might 
seem designed to buiy ever deeper the very idea of 
any but monarchical Church government ; and the 
Reformation systems might seem so sudden and 
complete a contiast to previous developments as to 
justify Calvin’s theory of a reversion to primitive 
Christianity by the ignoring of medievalism. But 
nothing ever makes its ajipearance in liistor3’ 
without preparation : and, while we cannot elimin- 
ate the genius of Calvin and the rest bj- explaining 
their sj stenis out of anj' or all of their antecedents, 
we maj' iliscem certain mcdimval tendencies which 
led up to their work. Presbyterians maj’ find the 
beginnings of their history either in the NT or in 
the book of Exodus, if they will ; but the medimval 
continuation of it has been too much neglected. 
Although the practical needs and problems of 
medievalism served to exalt the ecclesiastical 
societj' at the expense of the individual, and to 
sacrifice the intellectual and homiletic interests of 
the Church to the organizing and sacerdotal tend- 
encies, vet the homiletic, intellectual, and indi- 
vidual element never completely perished. Prac- 
tical exigencies might favour the creation and 
mainten.ance of a rigid monarchical system, which 
deprived the individual of all political or intellec- 
* This episcopacy was congregational, not diocesan. 
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tual scope ; but the mastery of the system was 
never wholly undisputed, and the essential Christ- 
ian truth of the worth of the individual before 
God never fell completely out of sight. Through- 
out the growth of eeelesiasticism we can discern 
a continuous process of revolt against it, which, 
manifesting itself primarily in the form of Montan- 
ism iq.v.), was suppressed, but, in its essence, 
defied extinction. Athanasius was faced by Arius, 
Augustine by Pelagius, Bernard by Abelard, 
Aquinas by Scotus ; the slavery of intellect was 
always incomplete. But it is in monasticisin 
iq.v.) that we can see most clearly the opposition 
of individualism to the tyranny of the institution. 
The impulse which, in the successive forms of 
Montanism, Novatianism, and Donatism {qq.v.), 
succumbed to the need for closer organization per- 
sisted in the form of monasticism, and established 
an unbreakable hold upon Western Christendom. 
From the beginning of monastic history the con- 
version, the education, and the civilization of 
N.W. Europe were almost entirely the work of 
monks ; and, while the episcopate succeeded in 
forcing the monks into the priesthood, monasticism 
conquered b3’ forcing celibacy on the Western 
clergy and emancipating the orders from episcopal 
control. The opposition between the secular 
clergy and the monks runs throughout medieval- 
ism ; and the monastic side of the opposition repre- 
sents the preparation for the Keformed Churches. 
Whereas the secular clergy obeyed a monarchic 
bishop, the monks obeyed a presbyter-abbot. 
Their vow of poverty gave expression to the truth 
that a man is of value apart from his propertj-, 
their vow of celibacy destroyed the feudal fetish 
of family prestige, their vow of obedience was 
that of free-will obedience to a superior in whose 
election they had a voice, and in making this vow 
a man left a societj’ in which he was a mere irre- 
sponsible cog accidentally placed in a machine for 
one into wliicli he entered voluntarily. Thus, 
while, as A. V, G. Allen puts it, ‘every direct 
specific jiurpose of the monk seemed in the long 
run to have been reversed, or to have proved a 
failure,’ ‘ yet there was ‘ a deeper purpose which 
could not be defeated, — the accomplishment of 
individual personalit}'.’ ^ It is in this presbyterial, 
as we might call it, conception of Christian organ- 
ization that we discern the germ of the Keforma- 
tion. Moreover, whereas the secular clergy and 
the episcopate had all along represented sacramen- 
tarianism in worship and rigid solidarit3' in govern- 
ment, the monastic S3'stem, on the whole, had 
stood for the homiletic aspect of worship and a 
form of organization at once more elastic and more 
representative of the popular voice. Of course, 
each side reacted upon the other. The monks 
were often the stoutest champions of orthodoxy, 
and their services were often most highly ritual- 
istic ; on the other hand, the Church was demo- 
cratic enough to make it as possible for the most 
obscure Churchman to ascend to the papal throne 
as it is for any citizen of the United States to 
become I’l evident ; and the semblance, at least, of 
representative government was retained in the 
election of bishops b3' the cathedral chapters and 
the choice of the pope b3’ the conclave. But, in 
essence, the difference wliich afterwards became 
open in the Reformation between Catholic and 
Protestant subsists throughout the Middle Ages 
between the episcopate and monasticism ; and it 
only required favourable circumstances to set on 
foot the process of disruption. 

4. Decline of papacy and the Reformation. — 
The decisive factor in the final separation of the 
16th cent, was the weakening of the papacy, which 

1 Christian Institutions, Edinburgh, 1898, p. 173. 
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was the only power capable of holding together 
the opposed sides of ecclesiastical life. The fate 
of Boniface vill. marked an era in the decline of 
the papal monarchy, which had ruined the Empire, 
only to find a new and more vigorous opponent in 
the growth of European nationalities ; the Bab3'- 
lonish captivity of tlie Avignonese popes weakened 
the papal grip upon England and Germany. Early 
in the 14th cent. William of Occam and Marsiglio 
of Padua outfaced the pope in the interest of Louis 
of Bavaria. Marsiglio’s fully-developed demo- 
cratic idea of Church and State is a sign of the 
times; the fact that the Fraticelli were deeply 
involved in the anti-papal revolt is another ; and 
the whole incident has been well named the Minia- 
ture Reformation. The work of Wyclif in England 
is a manifestation of the same spirit, which, pass- 
ing from England to Bohemia and John Hus, re- 
mained active there far into the 15th century. 
These various movements combined projects both 
of political and of ecclesiastical reform — they at- 
tacked the dogma as well as the organization and 
morals of the Church. To the growing distrust 
of the papal monarchy and the whole S3-stem with 
which it was bound up the Great Schism contri- 
buted in no small measure ; and the conciliar 
movement, while it represents in essence the 
struggle between the aristocratic episcopal form 
of Church government and the autocratic papal 
form, helped to pave the way for democracy by 
asserting the responsibility of rulers to those whom 
they affected to rule. With the close of the 
Council of Basel in 1447 the papacy secured an 
illusory victory over its foes, but not even the 
splendour of the Renaissance period could blind the 
eyes of serious men to the moral and financial 
corruption of the Curia. The rise of European 
nationalities, the inventions of printing and of gun- 
powder, revolutionary discoveries both geographi- 
cal and scientific,contributed to the general ferment. 
Moderate men might desire a reform of the Church 
on the existing basis, but others were driven by 
the monstrous indifference of the Curia towards its 
own corruption to consider the evil as inherent in 
the system itself, and to desire a more radical 
reformation. In particular, the New Learning, 
by exposing the hollowness of many ecclesiastical 
pretensions, by weakening the belief in transub- 
stantiation and sacramentarianism generally, and 
by reviving the interest of Europe in the teaching 
and homiletic side of Church activity, helped to 
relax the hold of the papacy upon the Church, and 
to set free the monastic side of its life from the 
long alliance with the episcopal. Finally, in the 
hands of Luther, Zwingli, and Calvin, the crisis 
came — divergence matured into division — and 
monasticism achieved its independence in the Re- 
formation. It is no accident, but the result of a 
profound historical necessity, that the lands which 
remained in the Roman obedience were precisely 
those which had been fully Christianized in pre- 
monastic day's, whereas the lands in which monkish 
missionaries, especially of the Iro-Scottish type, 
had laboured went over to the Reformation 
side. 

From one point of view, the Reformation repre- 
sents revolt and the rending of Christendom in 
pieces ; but the pieces into which the Church fell 
correspond, with some definiteness, each to some 
previous tendency within medisevalism ; and, from 
another standpoint, the Reformation is the substi- 
tution of spiritual unity under the headship of 
Christ for external, mechanical unity under the 
papal monarchy. The democratic constitution 
proposed for the churches of Hesse, e.g., was the 
work of Lambert, a Franciscan monk, and recalls 
the Benedictine organization. Lutheranism re- 
minds us forcibly of the Augustinian order ; and 
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the Presbyterian type of constitution under Calvin 
and his follower.', calls to memory the organization 
of the great monastic orders of later medievalism, 
wherein many houses were affiliated into one great 
society. Point for point, this parallel between 
medieval tendencies and Reformation facts could 
be worked out in much detail. It will suffice, 
however, to note that Presbyterianism, like other 
ecclesiastical systems, was no new phenomenon 
suddenly entering about 1550 on a career totally 
unprepared for, but was the emergence into free- 
dom of a tendency many centuries old. Substitute 
Christ for the pope as the head of the Church, and 
spiritual for corporeal unity, and you have at once 
the explanation of our Protestant divisions, and 
the antidote to much of the alarm which they 
cause in unreflecting minds. 

5. The question of government. — When we con- 
sider the great importance which by and by came 
to be attached to the question of Church govern- 
ment — so that the form of organization adopted 
by Presbyterianism became, in time, its chief 
diflerentia from the rest of Protestantism, and 
‘ jure Divino ’ arguments went hand in hand with 
armed force to resist any encroachment upon its 
rights — it is curious to reflect that, in the early 
days of Protestantism, the question of government 
was a secondary consideration. The Reformers, 
following the monastic lead, were more concerned 
with teaching than with administration ; and, pro- 
vided they got rid of the papal headship and could 
secure the safety of great truths like that of justi- 
fication by faith, they kept a reasonably open mind 
on the q^uestion of organization. The salvation of 
the individual through the direct mediation of 
Christ was the vital point ; other matters were 
subsidiary. Being in revolt against over-organiza- 
tion and all the loss of individual Christian liberty 
which that implied, Luther, Calvin, and the rest 
could scarcely make a virtue of ecclesiasticism. 

Ecclesiastical organization was perhaps the 
least important activity of Martin Luther and the 
Lutheran Church. In common with the Calvinists, 
this Church recognized the priesthood of all be- 
lievers and the parity of ministers, but, unlike the 
Calvinists, did not harden this into a fixed principle 
of organization. In the Scandinavian countries, 
where kings and bishops co-operated in the work 
of reformation, the episcopate was retained, 
though in a modified form ; in the German princi- 
palities the y«s episcopate was delegated to the civil 
power, which in turn delegated it to Consistories, 
and the persistence of civil government and patron- 
age in the Church prevented Lutheranism from 
ever attaining to the firm representative organiza- 
tion which has become a feature of Presbyterian- 
ism. The attitude of Melanchthon, who would 
have recognized either bishops or a pope if they 
could have been shown to be of real use, has re- 
mained typical ; the small crop of Lutheran Free 
Churches has resulted mainly from doctrinal objec- 
tions to the union of Lutheran and Reformed a 
century ago in Prussia and allied states, and at 
least one such body seceded on the question of 
whether government was an essential feature of 
the Churcli at all. 

The Calvinist bodies were prevented by circum- 
stances from any such indifference to the form of 
Church government ; for, whether by accident or 
by necessity, they found themselves situated either 
in republics or in principalities and kingdoms Avhere 
the absence of a sympathetic ruler rendered the 
Lutheran plan impossible, and where the opposi- 
tion of the bishops sooner or later demanded the 
repudiation of episcopacy. As has now been 
shown, the retention of episcopacy in some Refor- 
mation lands and its rejection in others was no 
accident, but a logical consequence of the attitude 


assumed by the bishops and the civil authorities 
towards the Reformation. 

II. Subsequent DEVELOPMENT. — i. Doctrine. 
— In the dogmatic sphere two great doctrines 
mark off the Calvinist system from all others. 

(а) The first of these is the doctrine of the 
absolute sovereignty of God, which i.s the keynote 
of all the other Calvinist developments. This 
carried with it the doctrines of election and pre- 
destination iqq.v.), which, in their rigid Snpia- 
lapsarian form, denied man any participation wliat- 
ever in the work of saving himself, and, in their 
milder Infralapsarian form, left him onlj’ a very 
minor part to play in it. This dogma, harsh as it 
may seem to the more lenient spirits of to-day, is 
not to be dismissed ott'-hand as if it were a mere 
negation of man’s free will. The ‘ mere good 
pleasure’ aspect of the doctrine is not the vital 
part of it. In the days when Calvin promulgated 
it the agony of a dying age and the birth-jiangs of 
a new might well seem to renew the circumstances 
under which Augustine had set it forth, and to 
force upon men anew the conviction that God was 
all and man was nothing ; to depend absolutely 
on the sovereign will of God for salvation was 
better than to depend upon the arbitrary will of a 
corrupt decaying papacy and an ignorant, evil- 
living priesthood ; the folly of too much freedom 
was demonstrated by the excesses of Anabaptists 
and other irresponsible sectaries, and Lutheranism 
hesitated between universalism and the predestined 
release of certain elected men fiom the conse- 
quences of a totally dejiraved and enslaved human 
will. Calvin’s doctrine of election was not so 
much a gloomy and pessimistic denial of human 
freedom as the joyous proclamation that man lived 
in an ordered universe where the sovereignty of 
God removed from the region of doubt the salvation 
of the true believer. It is an attempt to recognize 
necessity and order in the world of God’s creation 
— to see temporal things, in Spinoza’s immortal 
phrase, ‘sub specie eternitatis.’ This teaching 
runs throughout the Calvinist Confessions ; and, 
though the settling down of modern civilization 
has induced in many quarters a revival of the 
softer Semi-Pelagian ideas, it still remains the 
official belief of Presbyterian Christendom. 

(б) The other doctrinal diflerentia of Calvin- 
ism is found in connexion with the sacraments. It 
differs from Lutheranism in regard to baptismal 
regeneration and the ordinarj' necessity of baptism ; 
but the chief ditterence is in regard to the Lord’s 
Supper. The Roman Catholic doctrine of transub- 
stantiation fell into disfavour as vitally connected 
with the ideas of priesthood and organization 
against which Protestantism was an avowed revolt ; 
and the Lutheran idea of consubstantiation, with 
its insistence upon the corporeal presence of Christ 
in the sacrament, seemed to more radical Reformers 
to differ so little from the Catholic notion as to be 
an insufficient guarantee against the remtroduction 
of a tyrannical priesthood using unscrupulously a 
magical key by which they could open or close 
heaven to the rest of mankind. On the other 
hand, Zwingli and his following, by deny ing any 
real presence at all and reducing the sacrament to 
a mere memorial, seemed to many to go too far in 
the other direction. In actual fact the difference 
between Luther and Zwingli seriously divided the 
Reformers. Calvin’s theory of the sacrament 
occupies a position between these extremes : it 
substitutes for the corporeal presence of Christ 
a spiritual, though quite real, pre.sence : for the 
magical opus operatum of Roman Catholicism it 
substitutes an operation of the Holy Spirit where- 
^ the believing communicant really feeds upon 
Christ ; it professes to find in the real presence 
a mystery too profound to be explained by 
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the simple mechanical theory of Catholics and 
Lutherans or to be explained away by the equally 
simple denial of Zwingli ; and, while the mediating 
position of the Calvinist theory has brought it under 
the suspicion of being an eip-riviKdi' cunningly devised 
in the interest of ecclesiastical and political union 
among the Keformers — the work of a Presbyterian 
politician rather than a philosophic theologian — so 
far as is known, no scrap of evidence exists to show 
that Calvin had any such deliberate purpose. It 
tits in quite articulately with the rest of his theo- 
logy, and is the natural result of an effort on the 
part of one who was not an extremist to devise a 
theory of the sacrament which would retain the 
real presence of Christ without degrading it into 
the mechanical production of a priest with a 
formula. If it has served to hold together a great 
mass of Protestant opinion upon a subject so vital, 
that is not so much the result of any definite 
political design as a tribute to its innate reasonable- 
ness and moderation. It remains yet a feature of 
confessional Presbyterianism. 

ii. Polity. — The most characteristic aspect of 
Presbyterianism, however, is its evolution as an 
ecclesiastical polity. It is a natural inference from 
the doctrines of justification by faith and of the 
sole sovereignty of God that all men are equal 
before their maker, and the status of the clergy as 
a special caste wielding the powers of spiritual life 
and death was thereby destroyed. The ecclesias- 
tical organization was looked at no longer from 
above but from below : the call of the people and 
the approval of his peers replaced episcopal conse- 
cration in the making of a minister ; the laity 
received a share in the government of the Church, 
and the responsibility of officials to the general 
body became a recognized feature of ecclesiastical 
organization. Thus, behind all the format shapes 
assumed by Reformed Church constitutions, an 
essentially democratic spirit is discerned. All was, 
at first, experimental ; definite and rigid systems 
were evolved only' . ' ' ' mo’ 

episcopacy did not ■ > the 

founder of nadona ■ ap- 

E roved, before his death, the reintroduction of 
ishops for certain specified purposes and on a basis 
of responsibility. But the fundamental ideas of 
the Reformed Churchmen had sealed the doom of 
the old type of episcopate, and, before tong, the 
dangers involved in the preservation of even its 
outward form rendered a definitely Presbyterian 
theory and system inevitable. Circumstances 
forced upon Melville and others a greater rigidity 
of view and practice than had been found necessary 
by Calvin and Knox ; and the conception of 
ministerial parity as an essential feature of the 
true Church was forced upon the Calvinist com- 
munions by ecclesiastical and political strife. The 
effusion of blood, as well as ink, in its defence 
caused the Presbyterians to set a great, perhaps 
an exaggerated, value upon their theories of 
Church government, for which they have sufi'ered 
and fought, as other men for their faith. 

The starting-jioint of any inquiry into the nature 
and history of Presbyterian Church government is 
necessarily found in Calvin’s Institutes and especi- 
ally in bk. iv., which deals with the doctrine of 
the Church. According to Calvin, a Church and 
ministers are necessary as external helps to the 
true believer, for whose edification the ministers at 
ublic worship expound God’s Word. A careful 
istinction is drawn between the invi.sible Church 
— known only to God — and the visible Church which 
is discerned ‘ wherever we see the Word of God 
sincerely preached and heard, wherever we see the 
sacraments administered according to the institu- 
tion of Christ ’(bk. iv. ch. i. §9). This very simple 
idea of the marks of the true Church renders the 


independence of many various bodies consistent 
with the essential requisite of true spiritual unity ; 
taken in connexion with the idea of an invisible 
Church known only to God, it renders secession, 
e.xcept for the weightiest reasons, wicked and 
frivolous. Calvin will not even go so far as to 
unchurch Rome, though he contends that the 
insignificance of the remnants of a true Church 
contained in it abundantly justifies men in repudi- 
ating the Roman communion. ‘ We behoved to 
withdraw from them in order to draw near to 
Christ’ (bk. iv. ch. ii. §6).* 

In the Church God uses men for the useful and 
honourable office of the ministry, and in Holy 
Scripture, the touchstone of all his ideas, Calvin 
finds only two permanent orders of ministry — the 
pastor and the teacher — though temporary offices, 
such as those of apostle, prophet, and evangelist, 
existed in NT times for special purposes, and might 
profitably be temporarily renewed on sufficient 
occasion. Of the permanent officers the pastor 
roughly resembles the apostle, whose function he 
localizes. ‘ What the apostles did for the whole 
world, every pastor should do for the flock over 
which he is appointed ’ (bk. iv. ch. iii. § 6). His 
office entitles him to preach, to administer the 
sacraments, to exercise discipline, to admonish, 
and to exhort; and, while this is ordinarily 
to be done for a special church to which he 
should be restricted, Congregationalism is avoided 
by the qualification that the pastor should move 
by public permission or be moved by public 
authority when the public good demands it. The 
idea of ministerial parity, which later became a 
rigidly defined principle of the Presbyterian system, 
comes out in the contention that, in Scripture, 
bishop, presbyter, pastor, and minister are inter- 
changeable terms for the same ecclesiastical office. 
Calvin’s later correspondence serves to show that he 
had no objection to episcopacy in so far as bishojjs 
might be useful and expedient ; but his doctrine 
of the Church leaves them no essential place in it. 
Historically he regards the ancient bishop as a 
mere chairman of presbyters ; and, with him, 
Jerome’s famous dictum as to the original equality 
of bishop and presbyter, which raised no contro- 
versy in Jerome’s day, and yet was never forgotten, 
became at length the basis of a Church polity. 

The teacher, who corresponds roughly to the 
prophet and evangelist, is restricted to a purely 
educational function. Among the offices men- 
tioned in Ro 12 and 1 Co 12, two are recognized as 
permanent — government and the care of the poor ; 
and the secondary position of government, in 
Calvin’s eyes, is shown by the admission of the 
laity to a share in these. Elders a.ssist in the 
government of the Church, and deacons are divided 
into two classes according as they care for the 
poor and sick or deal with almsgiving. The per- 
manent oHicials of the Church therefore are : 
pastors, teachers, elders, and deacons. The essen- 
tials for the making of a minister are : the call of 
God, examination as to life and doctrine, the call 
of the people, and a solemn setting apart to his 
office. Calvin almost goes out of his rvay to defend 
the people's right of electing their minister, but 
recommends that, in the interest of peace and 
common sense, other ministers should preside over 
the election. In the above conception of the 
Church we have in essence many of the features 
of present-day Presbyterianism — e.g., the equality 

1 It is not surpriain;; that, in time, Catholicism came to 
regard Calvinism as the arch-enemy. The Calvinists, e.g., 
were excluded from the Peace of Augsburg (1555), and were 
only recognized in the Peace of Westphalia as late as 1648. 
How far the feeling had become mutual may be gathered from 
the fact that, as late as 1647, the stately and balanced West- 
mmster Confession cannot refrain from abuse of the pops 
(xxv. 6). 
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of ministers, their el&3tion by the people, the share 
of the laity in Church government, and so on. 
Cut so far nothing unique is present, except per- 
haps the unusually vigorous defence of popular 
rights. The determinative feature of Calvin's 
system, however, appears on consideration of his 
theory concerning tlie relations between the civil 
and ecclesiastical powers. The Church, according 
to him, has a threefold power : (1) she can declare 
and interpret dogma, though she has no right to 
invent new dogmas not found in Scripture ; (2) 
she can legislate for the Church, but she has no 
right to force purely human expedients and cere- 
monies upon her members to the prejudice of their 
consciences ; thus he frees men from the Roman 
type of bondage to tradition and custom, and 
reduces the spirit of Church government to the 
observance of mutual charity and edification ; (3) 
— and here the most distinctive feature of Calvin- 
ism is reached — he insists upon retaining for the 
Church a certain sphere of jurisdiction. Unlike 
Luther and Zwingli, who freely surrendered the 
administrative and disciplinary power of the 
Church to the civil authorities, whether princely 
or republican, Calvin attempted to mark off for the 
Church a sphere of spiritual jurisdiction distinct 
from the civil ; and on the determination of his 
followers to define and preserve this sphere, irre- 
spective of all difficulties, hangs much of the 
trouble that fell to the lot of Presbyterianism in 
later years. Spiritual government, in his view, 
was as necessary to the Church as civil government 
to the State ; and the two jurisdictions, though 
mutually helpful rather than antagonistic, were 
quite distinct. The Church could not surrender, 
voluntarily or compulsorily, the power of the keys ; 
she claimed no right to inflict civil punishment, 
but only to admoni.sh and, if necessary, to excom- 
municate, for the purpose of producing repentance 
in offeriilers — a purpose in which the civil procedure 
frequi- ,tlj- failed. This useful power of ecclesi- 
astical discipline for spiritual evil-doers was to be 
in the hands of a Consistory ‘ of elders which is in 
the Church what a council is in a city ’ ; and the 
basis of its judgments upon individuals was of 
course to be Christian doctrine. The error of the 
Roman Church lay not in the claiming of this 
power, but in the abuse of it for unworthy and 
worldly ends through the agency of corrupt and 
irresponsible individuals. Calvin does not seek to 
interfere with or to minimize in any way the 
scope of the civil power. He calls the magistrates 
‘ ambassadors of God,’ ‘ vicegerents of God,’ and 
says that God considers their office an honourable 
one ; and, while he indicates his personal preference 
for aristocratic government tempered by democratic 
consent, he holds that it is the duty of all Christian 
men to obey whatever lawful rulers have dominion 
over them. The only circumstances under which 
resistance, active or passive, is justifiable arise 
when the commands of rulers clash with the com- 
mands of God. Conversely, it is the duty of 
rulers to preserve public peace and happiness, and 
their first care must be for religion and morals. 
Their co-operation is due to the Church in this 
regard, 

* provided this is done to preserve, not to disturb, the order of 
the Church, to establish, not to destroy, discipline. For, seeing 
the Church has not, and ought not to wish to have, the power 
of compulsion (I speak of civil coercion), it is the part of pious 
kings and princes to maintain religion by laws, edicts, and 
sentences ’ (bk. iv. ch. xi. § 16). 

While thus fully recognizing the civil jurisdiction, 
Calvin holds that it should not interfere with the 
ecclesiastical, unless by direct invitation or neces- 
sity ; and in this eft'ort to define the respective 
limits of Church and civil power, to secure civil 
co-operation while keeping spiritual jurisdiction 
and liberty inviolate, he stands alone among the 


Reformers. The forms of procedure set forth in 
bk. iv. ch. X. are of only secondary importance. 
The point of his system which is distinctively 
characteristic of Presbyterianism consists in his 
determination to keep ecclesiastical discipline in 
ecclesiastical hands. 

Such, in brief, are Calvin’s ideas of Church 
government ; but lie lacked a field in which to 
test them, until, overwhelmed by the ‘ formidable 
obtestation’ of Guillaume Farel, he consented to 
settle in Geneva. In that city there had long been 
an unstable equilibrium of three forces — the vice- 
dominus of the house of Savoy, the bishop, who was 
often a member of the same house, and the people ; 
and, when Calvin arrived in the city in 1536, the 
people had just won their freedom, after a contest 
in which independence and the new faith had 
played an equal part. Rut a state of confusion 
had supervened ; and Farel the Reformer knew 
that no one in the city was capable of reducing 
the chaos to order. Accordingly, he persuaded 
Calvin to relinquish his project of further study 
for the work of organization. The system of 
Church government introduced was naturally 
Presbyterian : not only did Calvin’s own ideas 
run in that direction, but the attempt to con- 
tinue episcopacy would have had scant hope of 
success in a city which had just shaken oil' the 
tyranny of a bishop. Nevertheless the people 
hated the bishop less as a Roman Catholic, or a 
corrupt Churchman, or an official without NT 
warrant than as an interferer with their liberty, 
just as they afterwards hated Calvin and the rest 
for the .same reason. Trouble began almost at 
once. In a memorandum of 15th Jan. 1537 Calvin 
asked the Council for a body of incorruptible men 
to exercise Church discipline up to and including 
excommunication. But the civil authorities did 
not like Calvin’s request that the Church might 
have a disciplinary authority which neither Luther 
nor Zwingli had asked for it, and many citizens 
feared for their personal freedom. In 1538 a 
majority of the new Council consisted of Calvin’s 
opponents. Strife began, and grew so keen that 
the ministers were forbidden to preaoli politics. 
Disgusted by this, and angered by the attempt to 
force upon them the observance of the Bernese 
usages, the ministers finally revolted openly at the 
Council’s command to exclude no one from com- 
munion, and on 21st April they brought matters 
to a crisis by refusing to dispense tlie sacrament. 
They were banislied, and all mediation was 
rejected by the Council. This refusal to accept 
dictation from the civil power on a matter vital to 
the welfare and liberty of the Church, and the 
choice of banishment before surrender, are a new 
departure in Protestant history, and are determina- 
tive of Presbyterianism. 

Calvin’s first experience of Geneva, however, 
did not deter him from returning, though reluct- 
antly, three years later ; for no city in France was 
safe, and no city in Germany politically free, and 
in Geneva alone could he hope to find a sphere 
of operations. Within twenty-four hours of his 
return he was at work ; and the Ordonnances were 
the final outcome of his labours. He wished to 
embody the distinction between civil and spiritual 
jurisdiction, to secure the independence of the 
Church within her own spliere, to obtain the ac- 
ceptance of a creed based on Holy Scripture alone, 
and to tune up Genevan morals to a NT pitch. 
The difficulty was that he must gain the consent 
of the civil powers to his solution of a problem 
which had hitherto been .solved very difterently, 
and must induce them to relinquish a great part of 
their authority. At the same time the enforce- 
ment of a NT standard of morals was distasteful 
to many citizens. Accordingly the Ordonnances. 
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while Calvin’s sole work, do not represent his ideal. 
Four classes of olhcial are recognized in the 
Church — pastor, teacher, elder, and deacon. The 
ministers were chosen by those alread 3 ’ ordained 
after an examination as to life and doctrine. The 
civil power then approved of them ; finallj’ the 
people heard them, and they were ordained with- 
out laj'ing on of hands. The democratic idea of 
this became aristocratic in practice ; for, in actual 
fact, the people accepted, rather than elected, their 
ministers. The ministers were to meet once a week 
in conference and once in three months for mutual 
criticism ; in this ‘ venerable company,’ which did 
not, except by censure and moral weight, interfere 
in civil affairs, we discern a germ of the Presbyterj'. 
The teachers were pui elj- for educational purposes. 
The ruling elders were in the Church what the 
magistrates were in the cit^’. Their function was 
purelj’ spiritual, confined to the judging of spiritual 
oft'enees and the infliction of spiiitual penalties, 
the aim being to secure the repentance of the 
offender. But, though Calvin, in accordance with 
his general principles, attempted to mark off this 
eldership, with its ecclesiastical sphere of action, 
quite distinetlj- from the magistracy, with its civil 
functions, he could not quite secure what he wanted, 
and had even the worse of the compromise which 
followed. He was unable to secure the election of 
the elders hj- the Church alone, or on the pure 
ground of spiritual and moral fitness. The Council, 
besides fixing the number of elders at twelve, 
decreed that two must be chosen from the Little 
Council, four from the Sixty, and six from the Two 
Hundred. The twelve, in the first instance, wete 
really civil functionaries, and a committee of the 
Council ; only secondarily and nominally did they 
form part of a Church court. Calvin may have 
had a paramount influence in that court, but his 
influence was a purely moral one, and he never 
presided. Indeed, in spite of the presence of these 
twelve councillors in the Consistory, along with the 
ministers, Calvin had much ado to secure for it the 
right of excommunication. It was agreed that, if 
no repentance resulted from judgments up to and 
including excommunication, the persistent offender 
should be handed over to tlie civil power. As this 
applied to doctrinal as well as moral cases, it 
really amounted to a declaration of the right of 
persecution ; here at least Calvin is not in advance 
of his age, and his readiness to admit the inter- 
ference of civil power, so long as it is not opposed 
to him, weakens his position as against hostile 
interference. The deacons discharged the func- 
tions already indicated in the Inutifutio, but were 
not organized, as recommended therein, into two 
classes. Calvin’s machinery for the doctrinal and 
moral regeneration of Geneva, therefore, consisted 
of a verbally inspired "Word of God, ministers to 
expound the same, a Consistorj- to enforce it, and 
the Council to deal with recalcitrants. A great 
deal of petty and almost ridiculous business came 
before the Consistory, but it accomplished its 
main purpose of raising the undoubtedly low 
standard of Genevan morals. Even to hold what 
he had got cost Calvin a long and bitter struggle. 
He was opposed by many old Genevans who had 
taken a prominent part in tlie liberation of their 
city and resented foreign intrusion, however 
salutai'}' ; anti by that section of the citizens wlio 
resented the strictness of his moral control. His 
gains were not secure for over a decade ; and not 
till he received the citizenship of Geneva in 15.59 
did he attempt to define more clearly' the dis- 
tinction between Church and State, in a series of 
demands which were practically all gr.anted by 
the Council. Before his death in 1564 he had 
vastly bettered Genevan morals, given the city a 
splendid educational system, and made it a refuge 


for the oppressed of Europe, and he had the satis- 
faction of knowing that in France, in Scotland, 
and elsewhere his ideas of Church government and 
of the relation of Church and State were being 
extensively put into practice. The Presbyterian 
Church as a distinct and definite ecclesiastical 
body had entered upon its honourable career. 

iii. History in Europe. — i. Scotland. — Pres- 
byterianism, in its national form as an established 
Church, is best exemplified in the case of Scotland, 
where, after an eventful history of three centuries 
and a half, it still retains a powerful grip upon 
the people. The Scottish Reformation, in the 
Lutheran form, was already so far advanced in 
1525 as to call for stringent government interfer- 
ence ; but, when it became strong enough to 
dominate the nation forty y'ears later, it had 
assumed the Calvinist form, and it was the 
Calvinist type of theology and polity that received 
official recognition in 1560. The great protagonist 
of the movement was John Knox, who was called 
to the ministry at St. Andrews by popular acclama- 
tion during the period of excitement which followed 
the murder of Cardinal Beaton (1546). Knox was 
made prisoner when the French fleet captured St. 
Andrews castle in 1547, and spent two years as a 
galley-slave. After his release he remained in 
exile till 1559. Part of this period was spent in 
England, where he more than once refused prefer- 
ment, part in Frankfort, where he and others 
vainly attempted to set the Church upon a Puritan 
basis, and part in Geneva, where he was enabled 
to see at work opinions and ideas which he had 
independently drawn from Scripture. His views 
were moulded and confirmed rather than created 
by' his Genevan experience. Returning finally to 
Scotland in 1559, he became at once the head and 
front of the Reformation movement ; and, if any 
confirmation of his Presbyterian convictions was 
necessary, he found it in the opposition of regent 
and bishops. By the middle of 1560 the Treaty of 
Edinburgh marked the triumph of Protestantism 
and English influence over Catholicism and the 
French interest, and the religious influence of 
Knox held the field in Scotland. The Confession 
of 1560 is thoroughly Calvinist, and is conspicuous 
for a wise moderation, which is unfortunately less 
apparent in the conflicts of later times. The first 
Book of Discipline embodies an essentially Pres- 
byterian conception of the ministry. The difi'er- 
ences from the Genevan organization are exactly 
what we might expect from the differing ecclesi- 
astical neeils of a nation and a city-state ; the 
ditterences from the modern Scottish organization 
may he explained from the difi'erent circumstances 
of the age. Knox and his coadjutors were faced 
by the difficult problem of an abundant harvest 
and a lack of labourers ; they had to find 100 
ministers where Calvin had to find one. The 
first General Assembly, e.g., contained only six 
ministers ; accordingly', the ministerial office was 
supplemented in two directions. The readePs 
office was added to fill the gaps in the ranks of 
the regular ministry, the temporary nature of 
the expedient, however, being fully recognized. 
Readers were expected and encouraged to justify 
by their work eventual promotion to the regular 
ministry ; persistent incapacity to do so was 
followed by exclusion from office. The scarcity 
of ministers also implied the necessity of making 
the best possible use of those available, and the 
country was therefore divided into ten dioceses, 
each in charge of a superintendent, who had to see 
that kirks were planted at the proper strategic 
points, to help the ministers in their work, and 
generally to exercise supervision. Some of these 
were laymen. The contention that these super- 
intendents were virtually bishops cannot be upheld 
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— fetill less the almost fantastic contention that 
they were intended in time to be superseded by 
fully-qualified bishops. In this connexion we may 
note a curious and instructive parallel to the 
Scottish system of 1560 in the Canadian organiza- 
tion of to-day. There, similar needs have called 
forth similar expedients. The difficult problem of 
Church extension in the rapidly-filling West has 
called into being the office of superintendent with- 
out any aftei’thought of episcopacy. Divinity 
students in full standing and lay missionaries who 
look forward to ordination after a special course 
correspond to the readers of 1560. Knox’s doctor 
is represented by the professor, the laj' elder by 
his kind, and the deacon by the manager. The 
parallel is strikingly complete. 

In the Church of 1560 the germ of the later 
Presbytery is discerned in the weekly meeting of 
local ministers in the towns, the Synod is fore- 
shadowed by the superintendent’s Council, and the 
General Assembly, irregularly constituted as yet 
and with uncertain powers, met at frequent inter- 
vals. The fully articulated system of later times 
grew only by degrees. Knox and his fellow- 
workers took substantially the same view as 
Calvin regarding the relation of the civil and 
ecclesiastical powers ; indeed, though his own 
views on the point were independently matured, 
Knox had consulted Bullinger and Calvin on it 
during his exile ; and the struggle of Geneva was 
repeated on a national scale in Scotland. The 
return of Mary Queen of Scots from France in 
1561 ushered in a period of strife. The Reformers 
mistrusted Mary’s good intentions towards the 
new Church, and resented the withholding of 
recognition from certain of their standards ; she, 
on her side, was piqued by ministerial interference 
in her private concerns, and saw in the Church 
a formidable obstacle to her scheme of Roman 
Catholic reaction. Politics and the greed of the 
nobles went hand in hand with ecclesiastical strife 
to make difficult the way of the new Church ; and 
civil war at length broke out, as a result of which 
the unhappy queen was driven from Scotland 
(1568) and the Roman Catholic power in the 
country was finally broken. But the defeat of 
the Roman Catholic party and the establishment 
of the Protestant succession in the person of the 
infant James vi. did not bring peace to the Church. 
The ministers found it nearly impossible to secure 
their stipends in terms of the agreement come to 
with the civil authorities ; and, after some dis- 
cussion, bishops were re-introduced into the Church 
by the Concordat of Leith (1572). To this expedi- 
ent Knox consented before his death, recommend- 
ing, however, that such bishops should be respons- 
ible to the General Assembly. The experiment 
proved a disastrous failure. Not only did the new 
episcopate escape ecclesiastical control, but they 
also rendered the clergy poorer than ever, by 
becoming the cat’s-paws of the nobles in their 
seizure of ecclesiastical revenues, instead of the 
pay-masters of the unhappy clergy. The con- 
temptuous name of ‘tulchans’ applied to the 
bishops of 1572 shows the estimation in which 
they were generally held, and the contemptible 
part which they played in the history of the time 
was a severe blow to the cause of Episcopacy in 
Scotland. In 1574 Andrew Melville returned to 
Scotland from Geneva, and proceeded to uphold 
the view that the office of bishop was unscriptural 
and by no means to be tolerated in a Pure Church. 
Circumstances assured his success. By 1580 the 
‘ tulchans ’ had disappeared ; and in 1578 the 
second Book of Discipline was prepared, to be 
endorsed by the General Assembly in 1581. The 
first Book had grown out of the circumstances of 
the time, and found its best sanction in con- 


temporary needs ; the second Book, on the other 
hand, aimed at the deduction of general principles 
from the NT. E.g., the offices of superintendent 
and reader were excised as episcopal and un- 
scriptural ; and, whereas the first Book had set 
up no Church courts, the second supplied the 
omission, but, strangely enough, left out the most 
characteristic court of all — the Presbytery. Pres- 
b 3 teries, how'ever, were coming rapidl}' into exist- 
ence ; and the Assemblj' which adopted the Book 
erected several in 1581. Of the offices mentioned 
in the Book, the doctor and the deacon have 
practically disappeared ; minister and elder alone 
remain with their original functions. The second 
Book of Discipline, with its determined attempt 
at a closer organization than that of 156U, never 
secured, in its entirety, the sanction of the civil 
power. 

From the time of Melville’s return to Scotland a 
determined struggle raged in the country for a 
centurj-. On the one side we have Melville and 
those who followed him, holding the most rigid 
views concerning the parity of all ministers and 
the divine necessity of Presbj’terian Church 
government ; on the other, the determined Episco- 
palianism of the Stuart kings. Parallel to this 
divergence of view, and vitally connected with it, 
ran the question of the relation between Church 
and State, which became acute in every state 
where the Reformed Church had trouble with the 
authorities. Melville, on his side, believed in the 
double jurisdiction of Christ and the temporal 
king, and strenuously resisted any interference 
with the Church within her own inviolate sphere ; 
James VI., on the other side, believing in the 
Divine Right of kings, saw in the Church’s claim 
to spiritual independence as great a menace to the 
roj’al power as the papal jurisdiction had been. 
Moreover, as his succession to the English throne 
became more and more assured, the king was 
moved by a sense of the risks attendant upon the 
maintenance of two differing ecclesiastical polities 
within his dominions, and his consistent aim was 
to conform Scotland to Anglicanism. By means 
of episcopacj' he could best hope to maintain 
control over the Church. Throughout the long 
struggle absoliiti.'sni bj' Divine Right, episcopacy 
in the Church, and roj al supremacj' over all causes 
were banded together against limited monarchj', 
Presbyterian Church government, and ecclesiasti- 
cal supremacy in spiritual affairs. 

The details of the struggle need not be closely 
followed. The king, on his part, aimed at the 
complete subordination of Church and people to 
his views ; the Church, on her part, resisted roj al 
interference in spiritual matters. But the Church 
founded all her activities, beliefs, and claims 
ostensibly on the Word of God ; and, as the 
ministers alone had the right to interpiet that, no 
practical limit could be set to the claims of the 
Church, except by effective intervention on the 
part of the civil power. The king, as it turned 
out, would concede nothing, and the ministers 
claimed too much ; and there is some truth in the 
thesis that Scotland had to choose between the 
tj’ranny of a king and the tj’ranny of a ministrj' 
self-constituted as the interpreters of an infallible 
Bible. But, on the whole, the Church represented 
the popular will, and served the popular cause. 
The ministers were chosen by popular election, 
they educated the people to tlie best of their 
abilitj’, and sought to win their confidence; and 
there is no doubt that during the 17th cent, the 
General Assembly was a more representative bodj' 
than the subservient Scottish parliament. Pres- 
byterianism won a victorj' in 1592, when it secured 
from king and parliament what has been called its 
Magna Charta ; but Episcopacy was re-introduced 
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in 1610, and the next op|iurtunitj’ of the Pres- 
byterians came in 1638, when tlie injudicious and 
obstinate interference of Charles I. and Land with 
the liturjry caused a wave of feeling to inundate 
Scotland that made tlie National Covenant possible. 
Tlie Glasgow Assembly of that j'ear swept away 
Episcopacy ; and the king, whose hands were tied 
by difhculties in England, was powerless to save 
the bishops. Four years later civil war broke out 
in England between king and parliament. Now 
at length the long opposition culminated in an 
appeal to arms, and by the Solemn League and 
Covenant the Scottish Church and the English 
parliament were united in the cause of representa- 
tive government and religious freedom. 

2 . England. — It will be convenient at this point 
to refer to the history of English Presbyterianism, 
which in 1643 found itself allied with its Scottish 
neighbour. The growing rigidity of ecclesiastical 
arrangements during Elizabeth’s reign stimulated 
nonconformity into life both within and w'ithout 
the State Church. Of the nonconformists within 
the Church one party agreed on the whole with 
the Anglican establishment, hut wished to see 
certain Romanist survivaL purged away; another 
party, taking up the Presbj’terian attitude, dis- 
agreed entirely with existing arrangements. Of 
the fortunes of the former party little need be said 
— theji varied with the degree of persecuting zeal 
exercised by the authorities. But both parties 
have their essential connexion with Scotland from 
the beginning ; for the troubles of the English 
congregation at Frankfort, in which John Knox 
was involved, were in fact a struggle between 
Anglicanism and Puritanism, and the first really 
Puritan congregation was John Knox’s in Geneva. 
To that city, therefore, may be traced, not only 
the genesis of Scottish Presbyterianism, but also 
the beginnings of Presbyterianism and Puritanism 
in England. English nonconformity was largely 
the result of what the Marian exiles had seen and 
done abroad. 

The movement of repression was well under way 
in 1561, by which time Acts of Supremacy and 
Uniformity and other measures were in operation 
against nonconformity. A second Act of Uni- 
formity followed in 1563. About 1565 Parker 
declared that Presbyterianism was the Church’s 
most threatening foe — and certainly it was the 
most detinite and concrete form of opposition to 
existing ecclesiastical arrangements. About 1570 
Cartwright, a Cambridge Divinity professor (later 
deprived for his anti-ecclesiastical views), brought 
Presbyterianism into prominence by his activity ; 
and in 1572 the propaganda evolved into the 
‘Admonition to Parliament.’ The ‘Admonition’ 
consisted of two manifestoes which never reached 
the stage of presentation to parliament. It is 
fanatically Presbyterian in tone, and aims at the 
substitution of presbytery for episcopacy in English 
Church government. In the same year the first 
English Presbytery was erected at Wandsworth. 
Cartwright was forced to flee the country, but 
maintained from his exile a vigorous literary 
defence of Presbyterianism against Whitgift. 
Other writings in defence of presbytery, such as 
that of Travers in 1574, continued to appear ; and 
in 1583 enough Presbyterians existed in England 
to make possible the issue of a Directory of Church 
Government ; but after that date the Presbyterian 
movement, having flourished for a decade, began 
to decline. Whitgift, though he did not, like 
Bancroft, insist on the divine right of episcopacy, 
was sternly set against nonconformity ; and, by 
means of an ecclesiastical commission, forced from 
all ministers the admission that episcopacy was at 
lea.st not contrary to Scripture. In 1584 the Pres- 
liyterians failed to introduce into parliament a bill 


in favour of their discipline ; the Marprelate Tracts 
of 1588-89 roused Whitgift to a fresh access of 
persecuting zeal ; the incident of the Armada in 
1588 helped to confound in men’s minds the ideas 
of nonconformity and political disaffection. Thus, 
though about 1590 there were some 500 Presby- 
terian ministers in England the Act of 1593 ended 
meanw’hile all effective opposition to the State 
Church. Presbyterianism found itself in especial 
difficulties when subjected to persecution, because, 
unlike Independency, it could not realize its ideal 
except by means of an elaborate organization, and 
so could not retire into hiding till the storm blew 
over, without relinquishing essential principles. 
Driven by the Act of 1593 to exile, or silence, or 
the assumption of the cloak of Puritanism, Pres- 
byterianism languished for a time ; and the hopes 
raised by the Hampton Court Conference (1604) 
proved illusory. But, as time went on, the ideas 
of James I. and Charles I. concerning Divine Right 
gradually drove into alliance the causes of civil 
and religious liberty, and the consistent harshness 
of Laud towards nonconformity helped to pre- 
cipitate the great crisis of the Civil War. About 
the time when the Long Parliament met (1629) 
Presbyterianism had begun to raise its head. 
London was strongly Presbyterian, and Presby- 
terianism was widely diffused throughout England. 
In 1630 appeared Alexander Leighton’s Sion’s Plea 
against the Prelacie, for which the author was 
severely punished. Other incidents of the same 
nature occurred ; and, while the Long Parliament, 
to begin with, merely desired to abate the over- 
weening pretensions of the bishops, there were 
many who desired more, and their ideas gradually 
prevailed. Scottish commissioners were in London, 

f reaching frequently, writing, holding conferences, 
n 1641 appeared Smectymnuus, a plea for Pres- 
byterianism which recalled the days of Cartw’right. 
The Root and Branch petition of Dec. 1640 and the 
ministers’ petition of Jan. 1641 were on the same 
lines. Parliamentary defeats in the early part of 
the Civil War rendered the Presbyterian alliance 
necessary, and the Solemn League and Covenant 
of 1643 ushered in the period of Presbyterian 
ascendancy, which lasted till 1648. Charles I. had 
now combined against himself all the elements of 
ecclesiastical and political revolt in the British 
Isles ; and Presbj terianism was meanwhile the 
dominating religious factor in the combination. 
The decision of batth went against the royalists, 
who w’ere decisively beaten at Naseby in 1645; 
and Presbyterianism enjoyed its triumph. The 
terms of the Solemn League and Covenant show- 
how far short Presbyterianism yet was of learning 
from its own sufferings the lesson of toleration. 
One of the avowed aims of the treaty was to force 
all the British Isles into Presbyterian conformity ; 
and, though the English Presbyterians were less 
narrow and fanatical than their covenanted Scot- 
tish brethren, and though the Independents, a 
growing body, were still more set on liberty of 
conscience, the Scots had their way. The West- 
minster Assembly was overwhelmingly Presby- 
terian in sentiment and policy, and adorned the few 
years of the Presbyterian ascendancy with those 
classics of English-speaking Presbyterianism which 
almost make us forget the narrow sjjirit of the time 
and are the fine flower of Calvinist dogmatics. 

The Westminster Confession of 1647, still the 
official Confession of English-speaking Presby- 
terians, is a noble monument to its authors and to 
the age which gave it birth ; in its stately and 
balanced style, in the completeness with which it 
sets forth the Calvinist theology, in its pointed 
avoidance of what is merely controversial, it is 
the model of a Confession for a great body of 
Christian believers who are conscious enough of 
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their own worth in the world to refrain from 
speaking evil of others. The same Assembly of 
divines sent forth the Form of Church Govern- 
ment, the Directory for Public Worship, and the 
Longer and Shorter Catechisms ; and of them all, 
whether we judge by its intrinsic excellence or its 
long and widely-diffused influence, the Shorter 
Catechism is undoubtedly the best. A new ver- 
sion of the Psalms also appeared in due course ; 
and the sacriffces made to the cause of union by 
the Scottish Church consisted in the repudiation of 
Knox’s Psalms for the new version, in the adoption 
of the King James Bible in place of the Genevan, 
in the dropping of Knox’s liturgy, the Book of 
Common Order, and the Confession of 1560. 

3 . Wane in England and Scotland. — But, even 
while the Presbyterians rejoiced in the creation of 
an imperial Presbyterianism and in the consent of 
parliament thereto, their power was on the wane. 
Independency was growing in the army, and men 
like Cromwell and Milton were already on the 
Independent side. Independency was gradually 
preparing to play the chief part in the religious 
situation ; and 1646 may be taken as the high- 
water mark of Presbyterianism. After that date, 
except in London and Lancashire, a thoroughly 
Presbyterian organization ceased to exist in 
England ; and, when Charles 1 . escaped to Caris- 
brooke, and made promises which turned the 
Presbyterians royalist, Presbyterianism fell with 
the falling cause. The Scots made a desperate 
effort to save the situation. Parliament, in 
defiance of the General Assembly, who thought 
Charles’s concessions insuflioient, entered into the 
‘Engagement,’ and the ‘Engagers’ invaded 
England, to suffer a crushing defeat at Preston 
(1648). Cromwell was now master of the situation, 
and Pride’s Purge and the execution of Charles l. 
rapidly followed. But the Scots were not yet 
crushed. After the disastrous failure of the 
‘ Engagers ’ the Covenanters seized the reins of 
government, excluded all non-Covenanters from 
official positions by the Act of Classes, and offered 
Charles ll. the crown only on the most rigid and 
humiliating terms. N evertheless they did off er him 
the crown, and prepared to fight for him, but 
stultified their efforts by first purging the army of 
80 uncovenanted officers and several thousand 
uncovenanted men. The defeat of Dunbar in 1650 
brought them to their senses ; but even then the 
excluded soldiers were re-admitted to the army 
only under humiliating conditions, and the repeal of 
the Act of Classes rent Scotland with the strife of 
‘ resolutioners ’ and ‘protesters.’ Cromwell’s final 
victory at Worcester (1651) involved both in a 
common disaster ; yet, though the General 
Assembly was dismissed in July 1653 after the 
manner of the English parliament, the minor 
Church courts continued to exist and the antagon- 
ism of resolutioner and protester rent Scotland 
during the rule of Monk. 

In England also the regime of Cromwell was 
tolerant. The Kump Parliament having failed to 
touch the religious question, Cromwell had finally 
to take it up himself ; and, as the Presbyterians 
outnumbered their colleagues in the ministry, 
Presbyterianism still existed in a shadowy way. 
The minimum of ecclesiastical machinery that 
continued to exist was Presbyterian ; but what 
was left was the ministry rather than the system. 
In 1660 Monk set up Presbyterianism once more, 
but not for long ; it was the calm before the storm 
let loose under Charles II. 

(a) England. — To take England first : Charles 
would doubtless have tolerated Presbyterianism, 
if he could have secured for Roman Catholicism a 
share in the toleration ; but the anti-Catholic and 
anti - Presbyterian sentiment of Commons and 


country was bound to prove too much for the easy- 
going king whose chief desire was to avoid further 
exile. The reluctance of the parties themselves 
foiled his efforts to secure a working aOTeement 
between presbytery and episcopacy. Bills intro- 
duced into parliament were of no avail ; the 
Commons concluded a series of proceedings hostile 
to nonconformity generally by passing the Act of 
Uniformity, which became law on 19th May 1662, 
and signified the defeat of English Presbyterianism. 
About that time the rise of a latitudiuarian school 
in the English Church which included such men as 
Benjamin Whichcote, John Moore, John Tillotson, 
and Edward Stillingfleet, and wdiicli based epis- 
copacy on no higher ground than that of expediency, 
might have held out hopes for Presbyterianism ; 
and Charles himself made various attempts to gain 
for the Presbyterians by the use of his loyal pre- 
rogative what parliament refused to grant. I5ut 
parliament pursued its course by passing the First 
Conventicle Act (1664), the Five Mile Act (1665), 
and the Second Conventicle Act (1670), and when 
Charles, on his own initiative, declared an Indul- 
gence in 1672, parliament forced him to withdraw it 
within a year. The Test Act supervened in 1673. 
Neither the use of the prerogative nor occasional 
personal generosity on the part of the king 
arrested the fall of Presbyterianism ; and the 
efforts of James vii. and il. produced no better 
result. The Presbyterians distrusted Indulgences 
which showed Roman Catholicism an equal kind- 
ness with themselves. On the accession of William 
III. they could not secure ascendancy nor even a 
working compromise with Episcopacy, but only 
toleration. Between 1660 and 1690 Presbyterian- 
ism and Congregationalism had drawn together in 
the wilderness of persecution — a movement apparent 
in local working agreements and in a lowering of 
Presbyterian Calvinism. Socinianism became rife ; 
and in 1727 the ministers of the ‘ Three Denom- 
inations ’ (Presbyterian, Congregationalist, and 
Baptist) formed an organization. The Presby- 
terians who remained steadfast were few except 
in the north. During the time of nonconformist 
revival about the middle of the century the Presby- 
terians were of more intellectual than spiritual 
account, and they played a conspicuous part in the 
struggle for religious liberty about 1780. Before 
1843 there were in England Presbyterians con- 
nected with the Established and with other 
Churches of Scotland — the first of these bodies 
retains its affiliation up to the present, while the 
others in 1876 united into the Presbyterian Church 
of England, which has 12 Presbyteries and nearly 
400 congregations wdth missions in China. 

( 6 ) Scotland . — Turning now to Scotland, we find 
that the theocracy which had existed in 1638 — a 
narrow theocracy with presbytery and the covenant 
in place of Christianity, hating alike prelacy and 
prelate, false faith and false believer, episcopacy 
and independency — had received a rude shaking at 
the hands of Cromwell. Worse was to follow- 
under Charles ll. The Restoration fell heavily 
upon Scottish Presbyterianism, as upon English. In 
1661 the servUe Scottish parliament enacted the 
royal supremacy in all causes, and in 1662 passed 
the Act Rescissory, w-hich, by undoing the legisla- 
tion of the previous twenty-seven years, destroyed 
at a blow all the work of the Coven.inting period. 
The Presbyterians discovered all too soon how 
easily Charles ll. could sacrifice his promises to 
his inclination or interest. Episcopacy was re- 
established in 1662 ; ministers were outed and 
replaced by curates, whose characters, in many 
cases, as ill fitted them as their scholarship to take 
the places of those who had been dejirived. The 
outed ministers and their flocks took to holding 
conventicles ; the system of dragooning them into 
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compliance began, and, as feeling on both sides 
was exaspeiated, the situation in Scotland grew 
steadily worse. Previous experience made the 
Presbyterians chary of attempted compromise, 
and such Acts of Indulgence as were passed did 
little to mollify the growing bitterness. On the 
one hand, we have Test Acts and the like, abuses 
of justice, persecution of the most odious kind, the 
doings of a Claverhouse in the held and a Mackenzie 
in the forum, torture, imprisonment, proscription, 
death. It is little wonder if we find, on the other, 
wild fanaticism and rebellion mingling with a 
singleness of purpose and an endurance that some- 
times rise to the sublime. After the unsuccessful 
rebellion of 1679, when the victory of Drumclog 
was eclipsed by the defeat of Bothwell Brig, dis- 
sensions broke out among the persecuted Cove- 
nanters, and the fanatical societies came into 
existence with their Apologetic Declarations, their 
fondness for the OT as a guide to the treatment of 
enemies, and their desperate anticipation of what 
the English Revolution achieved ten years later. 
In the last few years of Charles’s reign the perse- 
cution grew so fierce that the name of ‘ Killing 
Times ’ has been applied to the period ; but the 
triumph of the Presbyterians came not long after, 
when James vil. and ll. was deposed in favour of 
William III. Even then the issue hung in the 
balance for some time ; but the sensitiveness of 
William ill. to public opinion, coupled with the 
influence of Carstares, decided the establishment 
of Presbyterianism in Scotland. Since 1690 no 
Scottish Presbyterian has ever been called upon to 
suffer for the name. It would be easy to exaggerate 
the sufferings of the period from 1662 to 1690. 
Much of the country remained quiet : Kirk- 
Sessions, Presbyteries, and Synods continued to 
function under the bishops ; the old Creed and 
worship were little interfered with ; the bishops 
did not err on the side of worldly pomp ; and a 
large proportion of the people had no objection to 
some features of Episcopacy. But where real 
antagonism existed, as in Galloway and in Fife, 
persecution steadily rendered it worse j incidents 
like the murder of Archbishop Sharp and the 
punishments which followed it could not be for- 
gotten ; the Covenanting and anti-Erastian element 
was too severely antagonized ever to be reconciled : 
and the sufl'erings under Charles ii. have scored 
their mark deep upon the religious history of 
Scotland. To this day the suspicion with which 
the old Scottish Presbyterian looks upon anything 
that savours in the least of Episcopalianism 
remains a heritage from Covenanting times. 

After the establishment of Presbyterianism the 
question of jurisdiction as between Church and 
State continued to be a source of strife, but the 
political sense of William in. rendered easier the 
smoothing over of difficulties. The last martyr to 
die the victim of opposed religious convictions was 
Aikenhead in 1697 ; the same year saw in force 
for the first time the educ.ational ideas of the 
Scottish Reformers — the educational fruits of 
Episcopal enterprise under an Act of Parliament 
of 1633 having fallen into decay under Charles ll. 
Presbyteriani.sra by degrees justified its establish- 
ment in Scotland, its victory being largely helped 
by the contrast of its loyalty in the ‘ Fifteen ’ and 
the ‘ Forty-five,’ with the undoubted Stuart 
sympathies of its Episcopalian and Roman Catholic 
rivals. Moreover, a better feeling grew up be- 
tween the opposing bodies, so that Archbi.sliop 
Denison of Canterbury, in a debate in the English 
House of Lords on the Act securing Scottish 
Presbyterianism, could say that 

‘ he had no scruple against ratifying, approving, and confirming 
it within the bounds of Scotland; he thought the narrow 
notions of all Churches had been their ruin, and he believed 


the Church of Scotland to be as true a Protestant Church as the 
Church of England though he could not say it was so perfect ’ 
(AV. Carstares, State-papers, Edinburgh, 1774, 759, 760). 

The Toleration Act of 1712 lent the sanction of law 
to the new' spirit of peacefulness ; but the successful 
issue of the struggle with Episcopacy did not, any 
more than the victory over Roman Catholicism, 
end the troubles of the Scottish Church, for, in the 
same year, the Patronage Act introduced a new 
cause of discord which rent the Church in pieces. 
The first Book of Discipline had advocated the 
popular election of ministers ; patronage, w ith the 
General Assembly as the final court of appeal in 
disputed cases, Avas decreed by parliament in 1567. 
Patronage was abolished in 1649, restored in 1660, 
abolished in 1690, and noAv restored in 1712 — from 
which time onAvards this ancient cause of strife 
assumes the position of chief disturber of the peace 
of the Church of Scotland. From time to time also 
the old question of civil and spiritual jurisdiction 
is raised. The result is to make the Church 
history of Scotland for the past tAvo centuries a 
perfect kaleidoscope of separating and re-uniting 
sects. During all that period the Church remained 
singularly free from doctrinal troubles of any 
sort ; the ‘ MarroAV ’ case about 1720, the Simson 
case of 1729, and the Leechman case of 1744 re- 
present all the heresy troubles of the Church until 
very recent times ; but already in 1733 secession 
Avas at work. Troubles arose over the Avorking of 
the Patronage Act — troubles encouraged by the 
indefinite practice of a perfectly definite laAv — and 
the strife between patron and people tended always 
to be fought out on the higher ground of spiritual 
versus civil jurisdiction. The Erskines, after 
taking the definite step of constituting the 
‘Associate Presbytery,’ refused the concessions 
made to them by the General Assembly of 1734, 
and would not re-enter the Church Avhich thus 
sought to make amends for their ejection ; their 
final ejection by the General Assembly of 1740 
confirmed their secession. Previous to this their 
‘Judicial Testimony’ of 1736 had recalled all the 
old Covenanting bitterness ; and, after the Cam- 
buslang ‘ W ark ’ and the visits of Whitefield in 
1741 and 1742, they produced ‘ The Declaration, 
Protestation and Testimony of the SuHering 
Remnant of the anti-Popish, anti- Lutheran, anti- 
Prelatic, anti-Whitefieldian, anti-Erastian, anti- 
sectarian, true Presbyterian Church of Scotland,’ 
etc. — a document Avhose character is sufficiently 
indicated by its title. In 1746, Avhen the ‘ Forty- 
five’ had definitely failed, the Associate Synod 
itself split in two over the question of taking the 
Burgess Oath, and burgher and anti-burgher ex- 
communicated each the other in 1747. 

MeanAvhile the question of patronage continued 
to agitate the Church of Scotland, Avliich divided 
into the ‘moderate’ and ‘ eA’angelical ’ parties. 
Both objected to patronage; but the moderates 
believed in the enforcement of the existing law, 
while the evangelical party attached greater import- 
ance to the popular call. Disputed settlements 
resulted, often attended by painful scenes, and, 
as a con.sequence of one such disputed election, 
Thomas Giile.spie, Avho had been deposed for re- 
fusing to assist at the ordination of an unpopular 
presentee to Inverkeithing, formed with Thomas 
Boston and Thomas Collier in 1761 the ‘ Presbytery 
of Relief.’ Another sect Avas thus launched upon 
its career, but the kindly attitude of Gillespie 
towards the Establishment and his desire to get 
hack to it contrast most favourably with the 
determined hostility of the Erskines. The moder- 
ates had the best of the battle Avithin the Church ; 
but their ascendancy Avas purchased at the cost of 
increased dissent ; for, in 1764, there Avere 120 
meeting-houses in Scotland, served by ministers 
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for whom the people had forsaken unpopular 
presentees and parish churches, and the rigid 
enforcement of the patronage law seemed of set 
purpose to aggravate the popular opposition. The 
moderates certainly pacified the Church, and put 
an end to the painful scenes only too common at 
unpopular settlements ; by 1770 the people had 
learned either to submit quietly orto secede quietly, 
but secession was more frequent than submission. 
William Kobertson, who led the moderate party to 
victory, was one of a group of brilliant men who 
adorned the Church of Scotland at that time ; 
among others may be named John Home, the 
author of the tragedy of Douglas, George Campbell, 
who answered Hume, and Thomas Reid, who 
answered Locke. One result of the labours of the 
moderates was an improvement in the literary 
quality of Scottish pulpit work. 

Towards the end of the century the burghers 
split into two — the Old Lights and the New Lights 
— over the question of the Covenant and the powers 
of the civil magistrate ; the anti-burghers also 
divided into two Synods over the question of the 
civil magistrate ; and, as the Cameronians, in their 
new Macmillanite form, contrary to expectation, 
remained aloof from the secession, forming the 
‘ Reformed Presbytery ’ in 1743 and renewing the 
Covenants for the last time in 1745, the Church in 
Scotland was tom in pieces by the end of the 18th 
century. 

The end of that century witnessed important 
changes — the slackening of the anti-popish spirit, 
the beginning of debates concerning creed-sub- 
scription, the shifting of population with the re- 
sultant need for new churches, the rise of a 
missionary spirit and of a sentiment of greater 
catholicity. Roman Catholic emancipation in 1829 
and the Reform Bill of 1832 were symptoms of a 
wave of liberalism, which had its eli'ect on the 
Church of Scotland. The Church’s sore was still 
patronage, and from 1832 onwards overtures began 
to pour in from Presbyteries, asking for the re- 
storation of the Call to its old place. The General 
Assembly of 1833 threw out the Veto Act, which 
conferred upon the majority of heads of families 
in any church the power to veto the appointment 
of any presentee on reasonable grounds — and this 
in spite of the powerful support of Thomas 
Chalmers. But this was the last victory of the 
moderates, who could not prevent the passing of 
the Veto Act and the Chapels Act the following 
year. Ten years of strife supervened. A number 
of causes ciUhres brought the Assembly and the 
Court of Session into violent conflict, and the 
question was raised as to the competence of the 
Assembly to pass such Acts. The Claim of Right 
of 1842 took very high ground in regard to spiritual 
independence, and nothing less than total abolition 
of patronage, with complete independence of the 
civil power, became the claim of t' e extreme ‘ non- 
in trusionist ’ party. The quarrel over patronage 
had developed into the old quarrel over jurisdiction, 
and in 1843 occurred the great secession known as 
the Disruption. Out of 1203 ministers, 451 left 
tlie Church. In 1874 patronage was abolished ; 
but the Churches in Scotland still continue their 
separate existence, though the signs of the times 
point to better things. Indeed, the tendency of 
nearly a century past has been, on the whole, 
towards the re-union of the broken fragments of 
the Scottish Church. To take the more important 
examples, in 1820 the two bodies of Old and New 
Lights coalesced into the United Secession Church ; 
and, by the union of that body with the Relief 
Synod in 1847, the United Presbyterian Church 
was brought into existence. Thus the Secession 
Church became the pioneer of union ; and in 1900 
was consummated tlie wider union of United 


Presbyterian Church and Free Church into the 
United Free Church of Scotland. A remnant re- 
fused to enter the new Church, and was declared 
after an appeal to the House of Lords to be the 
legal Free Church. The latest statistics show that 
the Church of Scotland has 16 Synods, 84 Presby- 
teries, 1442 parish churches, 53 chapels with ordained 
ministers, 201 mission or preaching stations, 718,719 
communicants, 2149 Sunday Schools with 19,662 
teachers and 218,702 scholars, adult classes number- 
ing 59,091 scholars, and a Christian liberality of 
£535,116, 16s. lOd. per annum. The United Free 
Church has 12 Synods, 64 Presbyteries, 1565 congre- 
gations, and 18 congregational missions with or- 
dained ministers ; communicants number 512,003, 
Sunday Schools 2224 with 24,055 teachers and 223,559 
scholars, adult classes 2018 with 77,666 pupils ; and 
the annual income is £1,046,049, 8s. 4d. In addition 
the Church of Scotland has a Synod in England, a 
Presbytery in British Guiana, and missions in 
Africa, India, and China, while the United Free 
Church has Presbyteries in the Italian and Iberian 
peninsulas and missions in India, Manchuria, 
Africa, and the W. Indies. The Free Church of 
Scotland has 4 Synods, 13 Presbyteries, and about 
160 congregations (many of them vacant) with a 
mission in Africa. Of the smaller bodies, the 
Reformed Presbyterian Church, which is in full 
communion with the Reformed Presbyterian 
Churches of America and Ireland, has 11 con- 
gregations, and the Synod of United Original 
Seceders has 4 Presbyteries, 26 congregations, and 
a mission in India. 

4. Ireland. — Presbyterianism in Ireland took its 
rise among the colonists who were settled in Ulster 
after the abortive rebellion of the early 17th 
century. These settlers were mainly of Scottish 
birth ; and, as Episcopacy was just then enjoying 
one of its brief triumphs in Scotland, Ireland 
received her fair share of exiled Scottish ministers. 
Thus the spread of Presbyterianism was rapid. 
The Anglican Churchmen, poorly supported from 
England, could not in any case have made effective 
opposition ; as it was, following the lead of 
Archbishop Usslier, they welcomed the Scottish 
ministers, and for a time Presbyterian and Angli- 
can worked amicably together. Under the new 
conditions the original evil repute of the Ulster 
colonists was gradually lived down ; but the grow- 
ing success of Presbyterianism at length aroused 
the antagonism of the bishops, who, forsaking the 
spirit of Ussher for that of Laud, secured, for the 
time being, the suppression of Irish Presbyterian- 
ism. The process was complete by 1636. Five 
years later Scottish troops were sent into the 
countiy to aid in the suppression of a rebellion ; 
and, as the completion of their task demanded a 
prolonged stay in Ireland, the chaplains of the 
force were able to re-introduce Pre-^byterianism. 
A Presbytery was formed at Carrickfergus on 10th 
June 1642, and within twenty years tlie Church 
numbered 5 Presbyteries, 80 congregations, and 70 
ministers. Tliis brief period of rapid expansion 
was followed by a century of persecution, which 
was interrupted by a short space of toleration and 
the institution of the Regium Donum under William 
III., only to be resumed under Queen Anne by the 
Test Act of 1704. The results were made apparent 
in a steady stream of American emigration, which 
drained Ireland of vast numbers of her best citizens ; 
but not till near 1800 was the obnoxious Act of 
1704 cancelled ; and even since then Irish Presby- 
terianism has enjoyed freedom rather than privi- 
leges. 

Two controversies have agitated the Church. 
The first of these gathered round the New Light 
I movement, which, beginning in 1709 as a revolt 
1 against creed-subscription, resulted in a wide-spread 
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laxity of doctrine. The movement was not de- 
cisively checked till about 1750, when the arrival 
from Scotland of a sufficient number of rigidly 
orthodox seeeders turned the tide. The Arian 
controversy broke out in the early half of the 19th 
cent., and, after a ten years’ battle, Henry Cooke, 
a prominent figure on the ortliodox side, forced 
matters to a decision in 1829. The secession of 
only 17 ministers was a sufficient proof of the 
triumph of orthodoxy. There followed in 1840 a 
union between the Secession Synod and the Synod 
of Ulster, and gradually the scattered congregations 
of the south and east came in, till, in 1854, there 
was only one Presbyterian Church in Ireland. 
From that time onwards progress has been rapid 
in every department of Church work. The Regium 
Donum was discontinued in 1869 ; but the loss has 
been more than balanced by the addition of a 
Sustentation Fund to the interest on the commuta- 
tion of life- interests. The Irish Church has been 
of great influence, especially in Ulster, where 
powerful opposition has had to be faced, but also 
wherever Ulstermen have congregated abroad. It 
numbers at present 36 Presbyteries, 562 congrega- 
tions, 653 ministers, and over 100,000 communicants. 

5 . Wales. — Alone among the Presbyterian 
Churches of the British Empire, the Welsh Church 
owes nothing to Scotland. Its formation resulted 
from an evangelical movement within the Anglican 
Church, which was begun by Howell Harris in 
1735. As the movement grew and spread, societies 
were formed, and the treatment meted out to those 
societies by the Established Church at length drove 
them to separatist courses. The unwillingness of 
the episcopate finally forced the societies to seek 
ordination for their pastors elsewhere ; and, after 
they had adopted the practice of ortlination by 
presbyters (1811), the society organiz.ation speedily 
developed into a strong Presbyterian Church which 
has nearly 200,000 members to-day. There is also 
a Welsh Presbyterian Church in the United States 
of America with over 13,000 communicants. 

6 . France. — Early in the 16th cent, a movement 
of reform had begun in France under the impulse 
of the New Learning. Francis I., an enthusiastic 
patron of the Renaissance, was keenly intere.sted, 
and the movement was fostered by men of weight 
and learning like Jacques Leffevre, Briconnet, and 
Guillaume Farel, and by women of position like 
Margaret of Navarre. The prospects of reform 
were bright enough, until the outbreak of Martin 
Luther alarmed the Church in France as elsewhere. 
Francis passed over to the side of the enemies of 
reform, and from 1535 Protestantism was pro- 
scribed. Yet, during the persecutions under 
Francis I. and Henry II., Protestantism continued 
to make headway in France ; and, as this was due 
mainly to the influence of the exiled Calvin, who, 
from Geneva, poured into his fatherland a steady 
stream of letters and messengers, it was the 
Calvinist form of Protestantism that gradually 
dittused itself throughout the country. In 1555 
La Ferrihre, a noble F’renchraan, who desired 
baptism for his child, but could not visit Geneva 
for the purpose, succeeded with difficulty in per- 
suading his immediate circle of friends to elect 
La Riviere, one of their number, as pastor, and 
thus form a congregation. So rapidly was this 
example copied that, in the three years following, 
2000 congregations were formed throughout F'rance. 
Church and king had hitherto seen in Protestant- 
ism no more than religious nonconformity ; they 
now began to discern in it a political menace as 
well, and persecution was redoubled. On the other 
hand, as the result of a discussion at Poitiers, the 
Reformed Church in Paris summoned delegates 
from all over France to a meeting in the capital ; 
and 1.50 delegates, assembling in due course in a 


private house in the Faubourg St. Germain, con- 
stituted themselves the F’irst National Synod of 
the Reformed Church in France (26th May 1559). 
They adopted a Calvinist Cieed (the Confessio 
Gallica), and, with such changes as the different 
conditions rendered necessary, reproduced in their 
constitution the polity of Geneva. Each con- 
gregation had a pastor, elders, and deacons ; but 
the Genevan practice was departed from by re- 
garding the diaconate as a spiritual office, and 
admitting the deacons to a seat in the Consistory 
which directed congregational affairs. The first 
set of these officials in each church was chosen by 
popular election, but subsequently such gaps as 
might occur were filled by the Consistory ; and this 
‘aristocratic’ method of election was long main- 
tained in the face of popular opposition. To bind 
the congregations together, provision was made 
for a gradation of Church courts. Provincial 
Synods, composed of all the pastors within the 
bounds, with one elder or deacon from each con- 

f legation, were to meet twice a year, in order to 
ecide upon appeals from congregations, to arrange 
and effect the translation of pastors, and generally 
to administer all competent affairs. General 
Synods, representing the whole Church, and com- 
posed of delegates from all the Consistories, were 
to be held as need arose. As time revealed defects 
in the system, means were devised to remedy these. 
A Colloque — the analogue of the Presbytery — was 
inserted between the congregational Consistory 
and the Provincial Synod ; and, by the additional 
arrangement that delegates to the National Synod 
should be commissioned by the Provincial Synod 
instead of the Consistory, the Church was provided 
with a compact conciliar organization, which fitted 
it to play a part in the political sphere. 

The Church had now a definite constitution ; its 
members came to be known by the name ‘ Hugue- 
nots ’ ([j.v.] probably Eidgenossen, ‘oath-com- 
panions ’), and it found itself definitely linked with 
the party whose chiefs were Anthony, King of 
Navarre, Louis, Duke of Conde, and Admiral 
Colignj', as against their political and religious 
opponents, headed by the Guises, Duke and 
Cardinal. Heniy ll. died in 1559, the year of the 
first National Synod ; and Francis ll., the husband 
of Mary Queen of Scots and the tool of the Guise 
faction, did not live long enough to do serious 
mischief. During the minority of his successor, 
Charles ix., the regency was in the hands of 
Catherine de Medici, who pursued the policy of 
playing ofi' the two parties in the realm one against 
the other. The Colloque of Poissy (1561), at which 
Beza pleaded the cause of Protestantism with an 
eloquence that drew a reluctant tribute from his 
opponents, was a consequence of this policy ; and 
the result of the conference was the tolerant Edict 
of St. Germain (1562). But in March of that year 
a massacre of Protestants, inaugurated at Vassy 
bj' the Duke of Guise, transferred the issue from 
the council-chamber to the camp, and in the course 
of the next thirty years France was torn by no 
fewer than eight civil wars. The Roman Catholic 
party enjo 5 'ed almost invariably the military 
superiority, but the Huguenots were always for- 
midable enough to extract good terms even from 
defeat and to renew the contest as need or oppor- 
tunity arose. Sometimes, indeed, the Crown seemed 
about to lend them definite support, as, e.g., in 
1571-72, when Coligny was .all-powerful at court, 
and the English marriage project and the union 
actually' arranged between Henry of Navarre and 
the king’s sister were devised to cement the alli- 
ance between Protestantism and the Crown. But 
the regent feared undue Protestant influence no 
le.ss than the undue preponderance of the Guises ; 
and the reaction from this brief period of friendli- 
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ness took the shape of the massacre of St. Bar- 
tholomew (24th Aug. 1572). Except in Rome and 
in Madrid this horrid butchery excited universal 
disgust ; and, as a result of it and of the renewed 
civil war which followed, a large moderate party 
began to form in France. Toleration, however, 
had the same eft'ect upon the extreme Roman 
Catholics as persecution upon the Protestants, viz. 
an increase of zeal ; and war, conducted by leagues 
on the one side and on the other, each affiliated 
with sympathetic foreign powers, continued to 
distract the unhappy coirnti y. At length, in 1588, 
Henry III., seeing in the Guises the chief disturbers 
of the peace and the chief menace to the royal 
power, took the desperate step of having the duke 
and the cardinal assassinated ; and the support of 
the Crown might, as a consequence, have passed 
speedily and definitely to the Protestant side, but 
for the assassination of the king in his turn by 
a fanatical Jesuit emissary (1589). Henry of 
Navarre, leader of the Huguenots since the death 
of Coligny in the great massacre, was now king ; 
but, while he could and did win victories in the 
field, he could not, so long as he remained Protes- 
tant, conquer so definitely as to pacify France. 
Accordingly, he turned Roman Catholic (20th 
July 1593) and, after the peace of Vervins had 
ended a war with Spain which united all France 
for a common object, the Edict of Nantes (1598) 
was issued. The Protestants were given the right 
of public worship, except in Paris and a few other 
places ; they still had to recognize the establish- 
ment of Roman Catholicism, but their own mem- 
bers had full civil and political rights ; and they 
were riven, besides an annual grant, full control 
of such towns and fortresses as had been in their 
possession the year before the Edict. In many 
ways the Reformed Church had suffered during 
the civi' wars : the absence of many members in 
the held had woefully reduced the living of the 
clergy, the number of congregations had shrunk 
from 2150 to 763, the influence of Henry of Navarre 
as leader was in sad and unspiritual contrast to 
that of Coligny. But the constitutional frame- 
work of the Church had been well looked to, and 
altogether 15 National Synods had been held 
during the wars. At one of these, held in La 
Rochelle (1571) under the moderatorship of Beza, 
the Creed and constitution of 1559 had been revised 
and renewed, and Presbyterian government form- 
ally adopted during the brief sunshine of royal 
favour. Thus, though the growth of the Reformed 
Church was checked, owing to many of the 
Huguenot nobility and gentlemen following the 
king's lead and turning Roman Catholic, a strong 
body remained staunch, and the growth of the 
Church’s wealth was some compensation for its 
slower increase in numbers. The grant of 43,000 
crowns per annum was devoted to the foundation 
and upkeep of theological colleges at Montauban 
and Saumur, and the indepenilence of the French 
Church was rendered complete. After Henry’s 
death in 1610 his work as a statesman was taken 
up by Richelieu, but Richelieu’s fear of the 
Huguenots as a possible menace to the royal power 
gave his religious policy a reactionary character. 
An expedition was sent against Bearn, which had 
been a Protestant stronghold for sixty years, and 
a massacre of Protestants resulted in the re-estab- 
lishment of Catholicism. In 1623 it was decreed 
that a royal commissioner must be present at all 
meetings of the National Synod to ensure that 
none but strictly ecclesiastical matters should be 
discussed. The policy culminated in a demand 
for the surrender of La Rochelle, which was 
refused ; but the city was forced to capitulate 
after a year’s resistance (1628), and, with the 
capture of the sadly-reduced stronghold, the politi- 
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cal power of the Huguenots disappeared. There- 
after the Provincial Synods were suppressed ; and 
the consequent removal of all organization told 
heavily upon the individual congregations. The 
Huguenot nobles were tempted with offices and 
political preferment, the pastors were tempted 
with higher stipends ; and many yielded to these 
temptations. Under Louis xiv. and Mazarin the 
process was carried on : Colloques were .suppressed 
in 1657, and in 1659 the Synod of Loudun was 
informed by the royal commissioner that Synods 
would be held in future only if the king considered 
it expedient — which of course the king never 
afterwards did. Yet, up to the death of Mazarin 
in 1661, the Huguenots continued to be numerous ; 
for their commercial honesty enjoyed no less repute 
than their commercial skill, and, realizing their 
economic value to the nation, Mazarin did not 
push them to extremity. But he had deprived 
them of their last shred of organization, and, after 
his death, the king fell under the influence of 
Roman Catholic bigots, who used the opportunity 
to destroy the Huguenots. Bribery again did its 
work, backed now by the exclusion from office of 
all Huguenots ; converts to Protestantism were 
banished, while converts to Catholicism were held 
in honour, and their former pastors forbidden even 
to speak to them. Protestant children were kid- 
napped in great numbers by Catholic priests, to be 
reared in the Catholic faith, and their parents had 
no redress. About 1681 the practice began of con- 
verting Huguenots by quartering upon them troops 
of dragoons, whose iniquities and licence were 
connived at. The desperate Protestants at length 
took to emigration as a relief from their troubles ; 
but, after about 50,000 had got away, a roj'al 
edict stopped even that loophole of escape, t in- 
ally on 22nd Oct, 1685 the Edict of Nantes was 
formally revoked. All Protestant ministers were 
to leave France within fourteen days, all Protes- 
tant churches and schools were to be closed, and 
the children, after baptism by Roman Catholic 
priests, to be brought up in the Catholic faith. If 
any of the unhappy people were caught in the 
attempt to flee the country, the men were sent to 
the galleys and the women to prison, for life ; 
seven months later the penalty was altered to 
death. Nevertheless, some 259,000 made good 
their escape to Holland, England, Germany, and 
America, and by forcing them to flee France com- 
mitted economic suicide. In Toulouse, t.g., only 
one-tenth of the skilled silk-workers remained, 
and, from first to last, 4,000,000 to 5,000,000 of 
France’s best citizens were lost to her by senseless 
persecution. A small remnant held out in the 
Cevenncs, where, as in the case of the Scottish 
Covenanters, the hard, uncertain life and the lack 
of educated pastors gave rise to wild fanaticism. 
Like all fanatics, these Camisards (j.n.) endured 
and fought well; with a total strength of 10,000 
desperate men they held out during a three years’ 
war against all the troops that France sent against 
them, and not till 1715 did the royal power feel 
justified in saying that persecution had done its 
work. But persecuted heresy dies hard, and in 
the same year began the work of Huguenot re- 
organization under Antoine Court. He was fin- 
ally forced to flee the country when his growing 
success attracted attention ; but from Lausanne 
he continued to send trained pastors and to direct 
operations. Persecution hindered the work, but 
could not stop it ; the Huguenots increased in 
numbers, and spread their organization far beyond 
the Cayennes. Finally, when Voltaire had made 
religious indifference the fashion, the Protestants 
received their civil rights in 1787, and the Revolu- 
tion shortly afterwards restored their religipus 
rights as well ; but very soon the orgy of secularism 
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which supervened drove Catholic and Protestant 
alike into the wilderness. Kobespierre’s death, 
however, brought saner counsels, and Protestant- 
ism received in 1795 the full measure of liberty 
which she has since enjoyed. Napoleon, from the 
absolutist standpoint, greatly modified the Presby- 
terian constitution of the Church in his enactment 
of 8th April 1802. Congregational Consistories 
and National Synods were abolished. Congrega- 
tions were grouped into consistorial churches, each 
consisting of 6o00 souls, and the Consistory for 
each was composed of all the pastors in the group, 
together with 6 to 12 elders, who were chosen from 
among the principal tax-payers. Five such con- 
sistorial churches were grouped into a Synod 
circle, and these Synods were made up of one 
pastor and one elder from each congregation ; they 
required State permission to meet, and a State 
functionary had to be present at their meetings. 
Indeed, so many were the restrictions that, during 
Napoleon’s reign, none of those Synods met ; and 
no Church court intervened between the consis- 
torial church and the minister of culture. The 
Reformed Church, thus hampered, fulfilled govern- 
ment expectations by giving no trouble, but she 
suffered from lack of organization. 

Yet Protestantism grew in the country, and 
amid the excitement of 1848 a great national 
gathering, with representatives present from 89 
out of the 92 consistorial bodies, ventured to meet 
and make an effort at re-organization. They set 
up the old Presbyterian system once more with 
the complete machinery of Church Consistories, 
General Consistories, Provincial Synods, and 
General Synods, and would, no doubt, have secured 
State sanction for their proposals, had not a seces- 
sion occurred among them. During the long 
period of disorganization differences had grown up 
unchecked ; and friction immediately resulted 
from the effort at closer organization, becoming 
acute over the question of theological belief. The 
representatives of the old theology, under Monod 
of Montauban, seceded, sacrificing State connexion 
and State grant, and setting up on a voluntary 
basis the Union of Evangelical Churches. Their 
organization is a mixture of Congregationalism 
and Presbyterianism ; and, though their numbers 
remain small as compared with the parent body, 
they have increased to some extent and are notable 
for their evangelical zeal. The parent body 
obtained, within three years, all that they asked 
for except the National Synod ; even that they 
obtained in 1872. But the concession was followed 
almost immediately by a dispute over the framing 
of a new Confession ; and the government took 
away from the General Synod all legislative power. 
Nevertheless, the body continues to meet once 
every three years, and, if it does no more, it at least 
represents the unity of the Reformed Church, and 
crowns its organization. All along the Protestant 
Church in France has wielded an influence out of 
proportion to its numbers ; and its divorce, in 
common with all the other Churches, from State 
connexion should not impair its future usefulness. 
It has always, like other Reformed Churches, been 
on the side of civil as well as religious liberty, and 
it would be interesting to investigate how much 
suppressed Huguenot aspiration found vent in the 
French Revolution. Huguenot refugees have been 
the best of citizens in every land of their adoption, 
and the martyr Church of France is entitled to 
occupy a place of pride among its Reformed 
neighbours. Between them, the two Evangelical 
Churches of France count about 80,000 members, 
of whom about 95 per cent are in the parent 
body. 

7. The Netherlands. — The situation of the 
Netherlands on the borders of both Germany and 


France, together with the comparatively advanced 
state of education and independence of character 
among the Netherlanders, favoured the spread of 
the Reformation in that country. As early as Ist 
July 1523 the martyrdom of Henry Voes and 
John Esch at Brussels testified to the progress of 
the movement, which, Lutheran at first, but later 
markedly Calvinist, found from the outset a deter- 
mined opponent in Charles v. The excesses com- 
mitted by the Anabaptists during a rising in 1534 
gave the authorities an excuse to intensify the per- 
secution ; the Inquisition was introduced into the 
land, and in 1550 the anti-Protestant movement 
culminated in a barbarous Edict against the pos- 
session of Protestant books, the reading or discus- 
sion of Scripture, and all connivance at such 
offences. If a man convicted of such offences re- 
pented of them, he met death by the sword ; a 
woman in similar ease was buried alive ; any one 
persisting in error was burned. In spite of this 
climax to the measures of persecuting zeal, and 
the death in all of 30,000 victims during the reign 
of Charles V., Protestantism grew to such an extent 
that the need of a Creed and constitution began to 
be seriously felt, especially in the south. In 1559 
Guido de Br^s, who had been trained in Geneva 
and England, drew up a Creed modelled on the 
Freneh Confession of the same year. This Creed, 
revised by Francis Junius, developed into the Con- 
fessioBelgiea ; in 1563 a Synod at Antwerp adopted 
a Presb}’terian constitution, and later, when the 
southern provinces had relapsed into Romanism, 
this Creed and Confession were accepted in the 
northern provinces. Meanwhile Charles V. had 
abdicated (1555); but the accession of Philip u. 
brought no relief to the Protestants. Philip in- 
creased the number of Roman Catholic bishoprics 
in the Netherlands from 4 to 14, made merciless 
use of the Inquisition, drafted troops into the 
country, and began to interfere with the civil 
liberties and privileges of the people. These 
aggravations of the 1550 Edict gradually identified 
in the popular consciousness the causes of civil 
and religious liberty, and Protestantism developed 
from a party into a national movement. A goodly 
number of the younger nobles formed a league, 
and approached the regent — the Duchess of Parma 
— Avith the request that the Inquisition and the 
Edicts might be Avithdrawn. Pending the arrival 
of a rescript from Spain, the regent relaxed the 
severity of the laAvs ; and a great Avave of Protes- 
tant enthusiasm forthwith sAvept the land. Huge 
croAvds, thousands in number, assembled to hear 
the Protestant ministers, and the resultant enthu- 
siasm found vent in an outbreak of iconoclast 
fanaticism, Avhicb was responsible for the Avrecking 
of some hundreds of churches, but fortunately 
avoided the reproach of bloodshed. Philip re- 
taliated by sending the Duke of Alva into the 
country Avith 10,000 fresh troops, and he employed 
the most barbarous means to end the revolt. His 
Council of Disturbances, by the severity of its 
sentences, soon earned for itself the name of the 
Council of Blood. In three months nearly 2000 
executions took place, and the incipient organiza- 
tion of the Protestant Church was broken up by 
the death or exile of the pastors. At this stage 
William of Orange, hitherto a Roman Cathofic 
and a loyal supporter of Philip, was moved to 
change his religion and his allegiance together, 
and then began in earnest that struggle for inde- 
pendence which issued in one of the most obstinate 
and bloody wars known to history — a Avar which 
lasted, Avith brief intermissions, till 1609. In the 
course of the struggle the southern provinces were 
Avon over to Catholicism ; but in 1579 the seven 
northern provinces, by the Treaty of Utrecht, 
banded themselves together, declared their inde- 
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pendence, and launclied the Dutch Republic upon 
its career, electing William of Orange their first 
Stadtholder. The organization of the Protestants 
had been shattered at Alva’s first onset, but a 
number of the exiled pastors had met at Emden in 
1571 and framed a set of Calvinist articles against 
the day of their return. They took up inter alia 
the question of the relation of Church and State, 
which they solved after the usual Calvinist fashion. 
But, when the improved situation in Holland soon 
after permitted their return, and they renewed their 
Emden Articles at the S3mod of Dordrecht (1574), 
the Stadtholder and Council refused to recognize 
these. Lutheran and Zwinglian elements had 
played their part in the moulding of the Dutch 
Reformation ; and, while the Calvinist theology 
was generally accepted, there were many, William 
of Orange among them, who were not prepared to 
concede to the Church the measure of independence 
demanded by Calvinism. William had set before 
himself the ideal of toleration, and he believed 
that this could best be secured if the State were 
supreme. Accordingly, he submitted to the 
Church in 1576 a set of proposals which combined 
a Presbyterian constitution wth State control. 
But the Church rejected his proposals in their 
turn, and counter-proposals from the Synods of 
Dordrecht (1578) and Middelburg (1581) also failed 
to secure agreement. The situation was further 
complicated by the ecclesiastical independence of 
the seven provinces and the consequent diversity 
of views. Finally, the problem was solved by the 
omission of a National Synod from among the 
courts of the Church, which was organized under 
seven independent Provincial Synods. These 
Synods were made up of representatives from all 
the ‘ Classes,’ the ‘ Classis ’ being a body which had 
the characteristics partly of a Kirk-Session, partly 
of a Presbytery. The civil power was dominant 
over all. 

Although war went on till 1609, this settlement 
of the Dutch Church was followed by a marvellous 
outburst of intellectual activity. Between 1575 
and 1650 five universities were founded — at Leyden, 
Franeker, Groningen, Utrecht, and Harderwyk — 
and the Netherlands speedily became the chief 
theological school of the Reformed Church. This 
intellectual activity disclosed itself in two great 
controversies — the Arminian and the Cocceian. 
Arminius combated the Calvinism of his day, as 
Pelagius 1200 years before had attacked the Augus- 
tinian theology. In 1603 he set forth the thesis 
that Christ died, not for the elect only, but for all, 
and that grace was not irresistible. This protest 
against the harsh doctrine of unconditional election 
was vigorously counter attacked bj' Gomarus from 
the Calvinist standpoint, and interest in the con- 
troversy rapidly spread to all ranks of society. 
Nor was the battle merely doctrinal, for the 
Calvinists still held out for spiritual indepen- 
dence, while the Arminians were ready to accept 
a large measure of State control. The political 
situation added a third element to the complica- 
tion. While the majority of the States favoured 
Arminianism, Maurice of Orange, who was sus- 
pected of aspiring to the supreme power, took the 
opposite side. Even after the death of Arminius 
in 1609 the trouble continued. In 1610 the 
Arminians, chief among whom were Grotius the 
theologian and Barneveldt the statesman, issued 
the Remonstrance ; disquieting incidents occurred 
in various quarters, and finally, in 1618, the Synod 
of Dort was assembled to settle the matter. At 
this Synod were present 2S foreign delegates — 
from Germany, England, Scotland, etc. Early in 
the discussions the Arminians were ruled out of the 
house because the^- would not submit to the rules 
of debate ; thereafter their positions were con- 


demned under five chief heads. A persecution 
followed. Many of tlicir pastors were exiled ; Gru- 
tius was seized, but escaped ; and Barneveldt, who 
was less fortunate, was executed. After the death 
of Maurice of Orange the exiles were permitted 
to return, and were given complete libertj' of 
sireech and action. They founded the dissenting 
Remonstrant Church, which, though it has pro- 
duced some eminent theologians, has remained so 
weak in numbers as to confer a pragmatist sanction 
upon its Calvinist opponents. Even to-day it has 
not more than 5000 members. 

The second great controversy— the Cocceian — 
was so named from its originator Cocceius, a 
professor at Franeker, who sought to save the 
Calvinist theology from traditionalism and scholas- 
ticism. He contended for a Biblical theology, and 
held that Scripture should be its own interpreter. 
Working along these lines, he arrived at the 
Federal Theology, with its doctrine of the OT 
covenant of works, which had been superseded by 
the NT covenant of grace. This Covenant The- 
ology (q.v.) was vigorously opposed by Voetius and 
others ; but the spirit of the age was on the side of 
Cocceius, whose t3'pe of doctrine was accepted by 
the English Puritans, embodied in the Westminster 
Confession, and speedily became dominant in the 
Calvinist churches. 

During the whole of the 17th cent. Holland was 
a refuge for oppiessed Presbyterians from other 
lands, notably from Scotland. Many Scottish 
ministers were trained in Dutch universities ; 
Scottish congregations ilouiished in many Dutch 
towns ; and the influence of Dutch theology spread 
thus to Scotland, and to all the colonial Churches 
that own the Church of Scotland for their mother. 
This was also the century of Dutch colonial ex- 
pansion, and Presbyterianism flourished in all the 
Dutch colonies. 

U)) to about 1800 the onl3' interference with the 
old Presbyterian system was in the direction of 
more efficient ministerial supervision — an object 
secured 113- the appointment of a visiting committee 
in each Classis. But about 1800 the Netherlands 
was attacked by the prevalent disease of constitu- 
tion-mongering, and the Church shared in the 
general disorganization for about two decades. 
The return of the House of Orange to power in 
1813 brought the trouble to an end; and the 
Church constitution, as renewed in 1816, was 
thoroughly Presbyterian, the organization, more- 
over, being completed by the addition of a National 
S3’nod. The State supremacy, however, remained, 
and it was further strengthened by a decree of 
1827 authorizing a permanent committee of the 
National 831106. This committee was composed 
of 7 members, chosen by the Crown, out of 14 
nominated by the Synod. In 1852 the State adopted 
the policy of the concurrent endowment of all 
churches, and, except for the endowments, all con- 
nexion between Church and State has since been 
at an end. For the last century rationalism has 
been a marked feature in the Dutch Church. In 
1816 the S3'nod sanctioned a change in creed- 
subscription whereby the subscriber accepted any 
doctrine, not quin, but quritcnus it was contained 
in Holy Writ. The result was soon evident in a 
wide-spread relaxation of Calvinist rigidity ; and 
the fear of this Laxity on the part of the more 
orthodox Presby'terians has given rise to two 
important secessions (1837 and 1886). These have 
seriously weakened the parent Church in point of 
numbers, so that in times comparativel3’ recent 
many of her pulpits were vacant ; but a return 
to greater orthodoxy, coupled with a gratif3'ing 
increase in the number of Divinit3’ students, holds 
out a brighter hope for the future The Reformed 
Protestant religion is professed by the Dutch 
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royal family and by about three-fourths of the 
Protestant jjopulation, and at the end of 1912 the 
Dutch Keforiued, Walloon, English Presbyterian, 
and Scottish Cliurches had between them 1 Synod, 
10 provincial districts, 44 Classes, 1362 parishes, 
and at least 700,000 communicants. Branches of 
the Reformed Church also exist in the E. and W. 
Indies. 

8. Other Continental Churches. — By their san- 
guinary initial struggle for existence, and their wide- 
spread influence, the Churches in Prance and Hol- 
land have earned tlieir title to pre-eminence among 
the Presbyterian Churches of tlie Continent. But 
other Presbyterian or partly Presbyterian Churches 
exist in Europe, which, by reason of persecution, 
politics, or geographical situation, have remained 
isolated until the recent creation of a General Pres- 
^ ’ ’ are isolated still, 

i S i rf Germany com- 

. _ elements. The 

Decree of Augsburg (1555), by its adoption of the 
principle ‘ Cujusregio, ejusreli^o,’ introduced into 
Germany a fruitful cause of religious hardship and 
ecclesiastical discord. In 1559 Frederick III., an 
enthusiastic Calvinist, succeeded to the sceptre of 
the Rhine Palatinate, and, in terms of the treaty, 
began the endeavour to make Calvinism the 
religion of his dominions. His methods, which 
were not abov-e suspicion, failed in the Upper Pala- 
tinate, but were successful in the Lower ; and, 
where they did succeed, he prevented the introduc- 
tion of Presbyterianism in its entirety by keeping 
in his own hands a large measure of ecclesiastical 
control. The Presbyterianism of the Palatinate 
has made for itself an enduring monument in the 
Heidelberg Catooliism, the work of Olevianus and 
Ursinus, which, intended originally for local use, 
speedily won ecumenical significance as a Calvinist 
standard. The Catechism softens the rigidity of 
Calvinism with regard to predestination and some 
other points, and is remarkable for its general 
moderation of tone. Among the duchies of the 
Lower Rhine Presbyterianism was planted by 
refugees from Holland, France, and Britain ; Alva’s 
persecution drove Dutchmen over the border in 
thousands, and the influx gradually changed the 
prevailing type of Protestantism from Lutheranism 
to Calvinism. Presbyterian Church government 
replaced the consistorial system, and the Presby- 
terianism of the district allied itself with that of 
the Palatinate. Synods were held, notably that of 
Emden (1571), when the Calvinist and Presbyterian 
Emden Articles were adopted. But the civil 
authorities have prevented Presbyterianism from 
ever fully realizing itself. When the map of 
Europe was readju-ted after the fall of Napoleon 
in 1815, these Presbyterian provinces fell to Prussia ; 
and 1817, the tercentenary of the Reformation, 
appealed to Frederick William ii. as a favourable 
occasion for uniting the two Protestant Churches 
in his dominions. The united Church w'as called 
the National Evangelical Church of Prussia, and 
the Prussian lead was followed by most of the 
other German States. Each of the two uniting 
Churches retained its own standards and its own 
system of government, but modifications intro- 
duced from time to time have rendered it necessary 
for the stricter adherents of both Churches to 
secede. The Lutheran theology and ritual have 
made serious inroads on the Reformed Church, but 
the Presbyterian form of Church government has 
been equally successful in the invasion of the 
Lutheran body. The civil power, however, main- 
tains its firm hold upon the Church organization 
as a wliole. 

In Bohemia a modified type of Presbyterianism 
existed long before John Calvin ruled in Geneva. 
The intestine wars of the Hussites (q.v.) about the 


middle of the 15th cent, led to the forming of the 
Unitas Fratrum, who, abhorring the idea of strife, 
repudiated both the warring sects, and contented 
themselves with a life of simple piety, seeking 
guidance from the Bible alone. A constitution 
essentially Presbyterian, embodying the eldership 
and the diaconate, was adopted in 1496, and testified 
to the presence in the Church of a strong lay 
element. But a distinctive feature was introduced 
into the government of the Church by placing the 
presidency of each Synod in the hands of a bishop 
elected by the pastors. In 1557 the Church was 
strong enough to assemble no fewer than 200 
pastors in one of its Synods. It had indeed 
achieved the status of a national Church, and in 
Reformation times the most cordial relations were 
inaugurated and maintained between the Bohemian 
Church and John Calvin. At the beginning of the 
Thirty Years’ War the abortive rebellion of the 
Protestant nobles and the crowning of Frederick V. 
the Elector Palatine by the rebels gave to the 
persecuting zeal of Ferdinand ll. an excuse for 
increased severity, and his victory was followed 
by the ruthless suppression of Protestantism in 
Bohemia. Joseph il.’s Edict of Toleration (1781) 
gave the persecuted Church the first opportunity 
of renewing its activity, and, even after a century 
and a half of repression, the submerged Protestant- 
ism of the country soon blossomed forth into 
vigorous life and development only to be crushed 
again by the measures of a reactionary successor. 
A better constitution was granted in 1861 ; but the 
State, by means of its ecclesiastical Council, still 
keeps a firm hold upon the organization of the 
Church, and rules over its Synods and superinten- 
dents to the detriment of a complete Presbj|terian- 
ism. The Church in Bohemia and Moravia con- 
tinues small in numbers ; ’ but its heroic past and 
its present zeal for Home Mission work and educa- 
tion hold out the hope that a more liberal policy on 
the part of the State may usher in a more prosper- 
ous time. 

In Hungary, as in many other lands, Calvinism 
superseded in time the original Lutheran form of 
the Reformation, and, whereas a ^nod at Erdod 
in 1545 adopted the Augsburg Confession, the 
Synod of Debreczen (1567) made the Heidelberg 
Catechism and the Second Helvetic Confession the 
standards of the Church, which has since faithfully 
adhered to them. When Hungary fell into two 
separate political entities about the middle of the 
16th cent., Transylvania came under the rule of 
Reformed or tolerant princes, and the Church 
grew unchecked till 1602, when Rudolf of Hungary 
conquered the principality, and began to persecute 
the Protestants. But the Treaty of Vienna (1606) 
restored Transylvanian independence and ushered 
in a period of seventy years’ peace. The Church 
prospered till 1677, when Leopold I. of Hungary 
again subdued Transylvania, and persecution, 
marked by the imprisonment, exile, enslavement, 
and even death of Protestant pastors, plunged 
Protestantism into misery once mere. The century 
of humiliation which followed ended only with the 
Toleration Edict of Joseph ll. (1787), which con- 
ferred upon the Protestants a new lease of life. 
The Protestant Church has become strongly 
identified with the political aspirations of Hungary, 
and has been greatly benefited by the comparative 
independence which Hungary enjoys within the 
Dual Monarchy. Congregations to the number of 
2000 and a membership of over 500,000 testify to 
the strength and prosperity of the Church. Up to 
1881 the old territorial division of the Church was 
retained, but in that year the organization under 
five independent provinces was unified by the 
Synod of Debreczen. In her isolation this Church 
I About 67,000 in 1912. 
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has developed distinctive features in her govern- 
ment. Each Tractus, or Church county, the body 
corresponding to our Presbytery, is presided over 
by a senior elected by the pastors, and a coadjutor 
curator elected by the elders. Similarly, each 
province has a clerical superintendent and a lay 
curator. This arrangement combines the benefits 
of Episcopal supervision with those of Presbyterian 
parity. The Church has been chiefly remarkable 
for its educational work ; and its organization of 
parish schools, high schools, and colleges vividly 
recalls the ‘ devote imagination ’ of J ohn Knox 
concerning Scottish education. In a land hemmed 
in by circumjacent Catholicism the work done by 
the Church in maintaining single-handed its army 
cf some 5000 teachers with 300,000 pupils is of 
immeasurable importance for Protestantism. 

The cantonal system of Swiss government has 
served to restrict the honour of Calvin in the land 
of Calvin’s adoption. All the cantons except three 
— Geneva, Vaud, and Neuchfttel — favoured the 
Zwinglian rather than the Calvinist form of 
Church government ; and in the three cantons 
named the Church remained isolated and quiescent 
till the beginning of the 19th century. The period 
of renewed activity which was then inaugurated 
had been characterized by secessions and divisions. 
In Geneva, on the occasion of a visit paid by the 
Scottish preacher, Robert Haldane, in 1817, a re- 
vival of evangelical zeal began. C. H. A. Malan, 
J. H. M. d’Aubign^, and others took up the move- 
ment, and the Church showed its resentment by 
deposing Malan. A separate ecclesiastical com- 
munity at once began to gather round him. In 
1832 dAuhigni and others founded the Evangelical 
school of theology, and were deposed in their turn. 
At the same time the State was engaged in an 
attempt to destroy the independence of the 
Church ; and the agitation finally issued in the 
formation of the Free Evangelical Church (1849). 
This Church is still weak in numbers, but it with- 
drew sufficient strength from the national Church 
to leave it at the mercy of the State, and since 
1874 the national Church has really become 
Zwinglian. 

In Vaud the famous theologian A. R. Vinet advo- 
cated the policy of separation between Church 
and State ; and, when the State, as in Geneva, 
attempted to subordinate the spiritual to the civil 
power, 100 ministers seceded in 1845, forming the 
Free Evangelical Church of Vaud, which has been 
remarkable for its missionary zeal. The national 
Church is now controlled by the State, but not too 
rigidly. 

In Neuchatel a similar effort by the State to 
assume control of the Church resulted in a secession 
under F. Godet in 1873. 

In Italy, Spain, Portugal, and Belgium I6tli 
cent. Protestantism was strangled in its infancy ; 
and only in the last century have more liberal 
ideas permitted the rise of a Reformed Church in 
those countries. The Italian Church, the descen- 
dant of the Waldensians, began its work in 
Piedmont in 1849, received an additional impetus 
when the unification in Italy under a constitutional 
government took place in 1861, and now exercises its 
semi- Presbyterian government over a membership 
of more than 20,000. In Spain the work was 
begun by Scotsmen in 1852. Persecution and 
exile followed in 1860, and the refugees, meeting 
at Gibraltar, took over the Westminster Confession, 
and adopted Presbyterian Church government. 
The revolution of 1868 j)ermitted their return, and 
their work has since centred mainly in Seville and 
Madrid. This Church owes a great debt to the 
support forthcoming from Scotland and Ireland. 

Belgium has recently become possessed of two 
Reformed Churches, each about 7000 strong, one 


of which has laid claim to a historic succession by 
adopting the Confessio Belgica. Small Reformed 
bodies also exist in Denmark, Alsace-Lorraine, 
Austria, Greece, and Poland ; and, if we are 
justified in regarding democracy as the type of 
future government, we may confidently assume 
the present to be only the day of small things, and 
anticipate a great future for this sanely democratic 
variety of Church organization. 

The total number of Presbyterian communicants 
in Europe is now well over 3,000,000 — more than 
half of them in the British Isles. 

iv. History outside Europe. — When we come 
to consider Presbyterianism elsewhere than on the 
continent of Europe— e.^., in America — we reach a 
new phase of Presbyterian history, in which petty 
obstruction takes the place of sanguinary persecu- 
tion, in which battles and martyrdoms are replaced 
by slow development and construction ; and, 
whereas in the heroic days of early European 
Presbyterianism the leader often bulked larger 
than the cause, in other continents Presbyterian 
progress was, on the whole, a triumph of principles 
rather than of individual men. 

I. America. — To American Presbyterianism 
England, Holland, France, and Germany have all 
made their contribution, as is seen below ; but the 
contribution of the Church of Scotland has been 
greatest of all. Episcopacy arrived in Virginia 
with the early colonists of 1604, and in 1620 the 
Pilgrim Fathers {q.v.) laid the foundation of Inde- 
pendency in America ; but not till near 1700 did 
Presbyterians begin to arrive in considerable 
numbers, and not till after 1700 was the first 
Presbytery organized. The Presbyterian wing of 
English Puritanism was represented from the 
beginning, but its adherents were at first too 
scattered to make organization possible or profit- 
able, and only when the persecutions under Charles 
II. began to drive men from Scotland and Ulster 
to the colonies did numbers to be organized and 
minds to organize them make their appearance in 
the American colonies. Emigration from Scotland 
was encouraged during the persecution, and from 
1660 to 1688 a steady stream poured out of the 
country — often in compact bands of several 
hundreds. These settled mostly in New Jersey 
and Pennsylvania, and the first church was built at 
Freehold, N.J., in 1692. By 1700 there were over 
30 congregations — half of them in the two States 
above named ; indeed, Presbyterianism soon became 
a feature in the life of the middle colonies. 
Francis Makemie, a licentiate of the Presbytery of 
Lagan in Ulster, had been sent out in 1683 in 
pastoral charge of a band of emigrants ; and, com- 
bining in the land of his adoption the callings of 
itinerant trader and evangelist, he found in the 
country a sutficient number of Presbyterians to 
make organization worth while and enough Epi- 
scopalian opposition to make it expedient. In 1699 
he was called to the charge of Snowhill in Mary- 
land, and in 1706 seven ministers, with Makemie 
as leading spirit, founded the Presbytery of Phila- 
delphia. Thereafter a rapid development took 
place. Appeals were made to Scotland, Ulster, 
Dublin, London, and considerable assistance was 
forthcoming, notably from the Synod and the 
University of Glasgow. While the home churches 
supplied ministers, the operation of Test Acts at 
home supplied the Church with a steady influx of 
emigrant members, and in 1716 she was strong 
enough to combine her four Presbyteries into the 
Synod of Philadelphia. The need of a Creed and 
a constitution soon made itself felt, but, when 
the Presbytery of Newcastle, alarmed at the lax 
doctrine of some of the incoming ministers, ordained 
in 1724 that all its future licentiates must sub- 
scribe the Westminster standards, and overtured 
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the Synod to make this rule general, the discussion 
in the Synod revealed the existence of two parties 
in the Church. In New England elements of 
Independencj' had been at work, and the native- 
born New England clergy looked askance at the 
more rigid Presbyterianism of Scots and Ulster- 
men. The resultant controversy lasted some 
years, and it was mainly the tact of Jonathan 
Dickinson that ended it in 1729. In that year a 
compromise was effected by the passing of the 
Adopting Act, whereby the Westminster standards 
were taken over as embodying in essence a sound 
system of doctrine and government, and their 
observance was enjoined upon the Church as far as 
circumstances miglit allow or Christian prudence 
direct. By this wise measure the Church was 
enabled to retain its historic connexions, to avoid 
Congregationalism, and to secure a degree of 
flexibility fitting it to deal with the conditions 
prevalent in a new and growing country. A fresh 
controversy soon arose over the question of mini- 
sterial education. The supply of ministers, both 
from the colony itself and from overseas, fell so 
far short of the demand that a lowering of the 
standard was hard to avoid. William Tennent, a 
Dublin emigrant, attempted to meet the case by 
founding a seminary, later known as the Log 
College ; but his students frequently possessed 
more zeal and piety than education or culture, and 
filled the older Presbyterians with dismay. The 
visit of Whitefield in 1739 was followed by an out- 
break of revivalism, and at length the un- Presby- 
terian methods of the Tennent school moved the 
Synod to insist upon Presbyterian discipline and a 
standard of education for all its ministers. A 
disruption resulted in 1745, when the Church split 
into the Synod of Philadelphia, or old side, and the 
Synod of New York, or new side. But the new 
side were quite alive to the benefits of education, 
and the old side not less alive to the blessings of 
evangelical zeal ; and a sense of duty, combined 
with mutual esteem and a common interest, secured 
re union in 1758. The cause of missions to the 
American Indians, which had been in operation 
since 1741, was warmly e.spoused by the re-united 
Church, which also interested itself deeply in the 
New Jersey College. When the Revolutionary 
war broke out in 1775, the Presbyterians of the 
middle colonies, who had not forgotten the history 
of their Church at home, took the colonial side 
almost to a man, and their devotion to the Revolu- 
tionary cause earned for the Church the lasting 
respect of the nati. .n. .John Witherspoon, who 
had come from Scotland in 1768, was the principal 
actor in the completion of the Church’s organiza- 
tion, when, in 17S9, 13 Presbyteries, meeting by 
their representatives at Philadelphia, constituted 
themselves the first General Assembly- of the 
Church. They organized the Church on Scottish 
lines, and adopted the Westminster standards, 
making determinative the principle that ‘God 
alone is Lord of the conscience.’ At this stage the 
Church numbered 4 Synods, 13 Presbyteries, 186 
ministers, and 419 congregations. About the end 
of the 18th cent, ‘unions’ and ‘ federations ’ were 
the order of the day ; and in 1801 the Presbyterian 
and Congregational Churches drew up the ‘ Plan 
of Union,’ which was really- an effort to secure 
external and operative unity by ignoring the 
differences between the Churches. As a result 
the Presbyterian Church increased rapidly in 
numbers, but became thoroughly leavened with 
Congregationalism. Members poured in at the 
rate of 10,000 to 20,000 per annum ; but the 
younger churches became lax in their adherence to 
Presby-terian doctrine, discipline, and tradition. 
.4 test case came at length in 1830, when Albert 
Barnes, a Congregational minister called to a 


Presbyterian charge in Philadelphia, was vetoed 
by the Presbytery on account of his known laxity 
of doctrine. This breach of the ‘ Plan of Union’ 
ushered in seven years of ecclesiastical strife, 
which ended in the lepudiation of the Plan in 
1837. A disruption of the Church into old school 
and new school followed in 1838, and endured for 
thirty'-two y-ears. Feeling ran high in both schools 
over the slavery question ; in 1857 the northern 
half of the new school repudiated their brethren of 
the south, and in 1861 the southern portion of the 
old school seceded. This fresh dismemberment 
drew the two northern bodies together, and they 
re-nnited in 1870. During the separation the two 
Churches had been vigorously engaged in Home 
Mission work, having sent out between them no 
fewer than 25,000 missioners ; and the united 
Church followed up the work with enthusiasm. 
Foreign Missions had been inaugurated in 1810 as 
the result of undenominational activity, but in 1838 
the Church took over her own. Early in the period of 
separation the new school reverted to the original 
plan, but in 1854 she resumed control of her own 
missions ; and now the Church has missions in 
Mexico, Brazil, Africa, Syria, Persia, India, and 
China. With over 9000 ministers, almost 1,500,000 
members, 300 missionaries, and a dozen seminaries, 
including such famous schools as Princeton and 
Union, this Church is, in point of size, the greatest 
single Presbyterian organization in the world. 

Of the other Presbyterian bodies of British origin 
in the United States little need be said. The 
Presbyterian Church in the United States (South) 
was formed in 1861 by the union of the old and 
new schools in the southern States. It possesses 
missions in Mexico, Brazil, and India, but its 
principal mission work has naturally been among 
the emancipated negroes. This Church has upheld 
the conservative tradition of the South. Since the 
end of the Civil War it has become increasingly 
friendly with its northern neighbour, but re-union 
has not yet taken place. It has over 1700 ministers 
and nearly 300,000 communicants. 

The Cumberland Presbyterian Church, which, 
with its Coloured Branch, numbers about 150,000 
members, had its origin in the Kentucky revival at 
the end of the 18th cent., when doctrinal and 
ecclesiastical vagaries increased to such an extent 
that at length the General Assembly intervened, 
forbidding the Cumberland Presbytery to ordain 
illiterate men to the ministry. The consequent 
secession gave birth to the Cumberland Presby- 
terian Church, which retains the Presbyterian 
polity, but has lowered the standard of ministerial 
education, and has relaxed some of the severer 
Calvinist doctrines. The United Presbyterian 
Church of N. America represents the main stream 
of 18th cent, di.ssent in Scotland, and its member- 
ship is over 100,000 strong. It remains very strict 
in its adherence to old standards, but is notable 
for its great evangelical and missionary zeal. 

Among the Presbyterian Churches in the United 
States which trace their origin to continental 
Europe it will suffice to mention two. The Re- 
formed Church in America (q.v.), which till 1867 
retained its historic name of the Dutch Reformed 
Church, enjoys the distinction of being the oldest 
Presbyterian body in the United States. The 
first congregation, with Jonas Michaelius as pastor, 
was formed in 1628 in what was still the town 
of New Amsterdam, and the Church grew and 
flourished under Dutch rule till 1664, when the 
colony passed into English hands and became New 
York. The English authorities confined the 
activities of the Church to the Dutch inliabitants 
of the colony ; and by this restriction, which 
remained in force till about 1700, its expansion was 
checked. Thereafter the Chui’ch itself hampered 


PRESBYTERIANISM 


263 


its own growth by the exclusive use of tlie Dutch 
language in its services and by retaining its affilia- 
tion to the Classis of Amsterdam. But in 1764 the 
use of English in the services was permitted, and 
in 1785 the Church declared its independence of 
the Amsterdam Classis as the Synod of the Dutch 
Keformed Church in America. Since then it has 
grown slowly and steadily to the number of 
100,000 members. The Dutch element and influ- 
ence in it have naturally decreased, but the old 
doctrine, government, and ritual are still adhered 
to, and the doctrinal standard, the Heidelberg 
Catechism, is expounded weekly in every congr ega- 
tion, the complete exposition covering a period of 
four years. Foreign missions in India, Japan, and 
China constitute an important feature of the work 
of this Church ; and the efforts of the Scudder 
family have made Arcot (S. India) a perfect model 
of what a mission ought to be. 

The German Reformed Church was founded by 
emigrants, chiefly from the Rhine Palatinate, 
about the end of the 17th century. These settled 
mostly in Pennsylvania, and in 1747 M. Schlatter 
and four other ministers formed the first Coetus or 
Synod under the Classis of Amsterdam. Schlatter 
paid a visit to Europe in 1751, and secured sub- 
stantial help from Holland, England, and Scotland. 
The Church declared its independence in 1773, and 
since then it has grown to such an extent that it 
now numbers about 300,000 members. It is esti- 
mated that of the German immigration to America 
during the last century two-thirds have found 
their way into the Lutheran Church, and the 
remaining third into the Reformed Church. The 
German Church has retained its native language 
much more tenaciously than its Dutch neighbour. 
The Heidelberg Catechism remains the doctrinal 
standard, and German customs and ritual are 
strongly adhered to, particularly in connexion 
with the great festivals of the Christian year. 
The six Churches already spoken of represent well 
over 95 per cent of American Presbyterianism. 

Presbyterianism stands third in order of numbers 
among the Protestant Churches of America — a 
very creditable position, considering the com- 
parative smallness of Presbyterian immigration 
and the restriction that the Church has placed 
upon her expansion by her insistence upon an 
educated ministry. Her membership is increasing 
over 50 per cent faster than the population of the 
country ; and in cultnre, influence, wealth, and 
catholicity of spirit she calls no American Church 
her superior. The huge sphere of labour presented 
by the United States prevents the overlapping 
caused by denominationalisra in smaller countries, 
and this, together with the friendly rivalry that 
exists between the various bodies, is a happy 
augury for a prosperous union at some future date. 

The history of Presbyterianism in Canada pre- 
sents two main features — enthusiasm for unity and 
tenacity in the face of opposition. The Huguenots 
first attempted to lay the foundations of Presby- 
terianism in Canada, and, while the tradition of 
Henry of Navarre persisted, they were not un- 
successful ; but the revocation of the Edict of 
Nantes (1685) made an end of their work and 
turned Canada into a Jesuit preserve. The second 
impulse began from Britain in the latter half of 
the 18th cent., and, since then, Scottish character- 
istics have been well to the front. The increase 
of immigration early presented a difficulty, which 
was solved by seeking for outside help, and all the 
home Churches, as well as the American, did what 
they could. In this connexion the work of the 
Glasgow Colonial Society in Nova Scotia is especi- 
ally worthy of mention. In the early part of the 
19th cent. Episcopal opposition had to be faced in 
Canada as elsewhere. One-eleventh of the unceded 


lands in Upper and Lower Canada had been set 
apart for the maintenance of a Protestant clergy, 
and it cost the Presbyterian Church twenty j-ears 
of struggle to wrest its share from the gri]) of the 
Episcopalians. The battle raged from 1817 to 
1840, at the end of which time the Presbyterians 
obtained a third of the 3,000,000 acres of ‘ clergy 
reserves.’ In 1832, feeling the need of a training 
college, the Church applied to the government to 
endow additional chairs in King’s College, Toronto ; 
but. Episcopal opposition proving too strong to be 
overcome, the Church herself founded Queen’s 
University in 1841. 

The Disruption of 1843 aroused echoes in Canada, 
and this, with the territorial divisions obtaining 
till 1867, kept the Canadian Church divided. In 
1845 there were seven principal bodies of Canadian 
Presbyterians; but mutual goodwill speedily de- 
veloped, and in 1860 a succession of unions began. 
By 1875 only four separate Churches were left, 
and these united on 15th June of that year to form 
the Presbj'terian Church in Canada. At present 
a scheme is afoot to bring about a wider union of 
Presbyterians, Methodists, and Congregationahsts. 
The General Assembly approved the basis of union 
in June 1916, but a considerable minority left the 
house ; and so far the matter is incomplete. 

The Church does excellent work among the 
French Roman Catholics, but her finest and most 
productive activity has been along the line of 
Church extension in the West, where, especially 
since the opening of the Canadian Pacilic Railway 
in 1885, a notable work has been done in what is 
practic.ally a new nation. 

The Church at present has 70 Presbyteries, 2336 
congregations, 1769 ministers, and about 300,000 
communicants. 

2 . Australia. — Four-fifths of Australian Presby- 
terianism is concentrated in New South Wales 
and Victoria. The Presbyterian Church of New 
South Wales came into existence as the original 
population was outnumbered and absorbed by the 
respectable immigration of later times. The first 
Presbyterian minister in the colony was John 
Dunmore Lang, who went in 1823 and some years 
later was instiumental in founding the Presbytery 
of New South Wales. In course of time certain 
ministers resented Lang's virtual dictatorship, and 
tried to end it by insisting upon punctilious observ- 
ance of the rules of the Church of Scotland. Lang 
and his following, who considered such rigidity 
injurious to the prosjiects of a new Church in a 
new land, seceded in 1838. Union was restored in 
1840, only to be broken by a similar secession in 
1842. The Scottish Disruption produced a further 
split in the colonial Church. She did her best to 
remain neutral, but her dependence upon Scotland 
for men to fill her pulpits produced the inevitable 
division in 1846. At length, however, her growing 
independence, and the problems which she was 
called upon to face, paved the way for union ; and 
since 1865 all sections have been united. 

In Victoria the gold rush, and the situation 
created by the rapid influx of a certain type of 
population, brought about union in 1859 ; and by 
1870 all the remnants had come in. Since 1886 
there has been a federal union of the original six 
Australian Churches, with an annual Federal 
Assembly. Its 44 Presbyteries, over 600 congrega- 
tions, and about 60,000 members witness to the 
strength of Presbyterianism in Australia. 

3 . New Zealand. — The first Presbytery of what 
became in time the Presbyterian Church of New 
Zealand, occupying the north island and half of 
the south, was founded at Auckland in 1856. The 
personnel was largely drawn from the Church of 
Scotland, but comprised Irish and other elements. 
Since its early days this Church has done splendid 
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Home Mission work, and has tjiown witli the 
growtli of the colony. The Presbyterian Church 
of Otago and Southland resulted from a resolution 
of the New Zealand Company to ask the co-opera- 
tion of the Free Church of Scotland in the settle- 
ment of the new colony. The Free Church accepted 
the proposal, and the experiment of founding a 
model colony was tried at Otago. The lirst batch 
of emigrants arrived in 1848, with a nephew of 
Robert Burns as their minister, and in 1854 the 
first Presbytery was founded. The gold rush of 
1861 presented the Church with a problem which 
has been very satisfactorily solved. The united 
strength of the Church in New Zealand now totals 
17 Presbyteries, 230 congregations, and 40,000 
members. 

4 . S. Africa. — There was a Dutch Reformed 
Church in Cape Colony from 1652 ; but, in spite of 
the steady stream of Dutch immigration and an 
influx of Hug\ienots about the end of the 17th 
cent., the Church had practically no history for 
the first century of its existence. After British 
rule began in 1806, better days dawned for the 
Church ; and a Synod was organized in 1824. A 
Dutch law of 1804 had given the Church a con- 
stitution, but had left the supreme ecclesiastical 

f )ower in the hands of the State. Ministers of a 
ater date found State control irksome, and agitated 
to such purpose that the obnoxious feature was 
abolished in 1843 ; in 1875 State support also was 
withdrawn. The mutual animosity of Briton and 
Boer caused great Boer treks, and the Presby- 
terian Church in S. Africa was split into a 
number of territorial fragments. The various 
Dutch Reformed Churches have a communion-roll 
of about 200,000. and the British Church numbers 
over 11,000 communicants. 

Leaving out of account the spiritual, ethical, 
intellectual, political, and economic influence of 
its splendid liistory, and regarding it from the 
point of view of mere statistics, we may allow the 
following figures, reported to the last General 
Council, to vouch for the progress of Presbyterian- 
ism and to bear testimony to the fact that the seed 
planted in Geneva has become a great tree over- 


shadowing the world. 
Continent of Europe 

. 1,451,423 communicants. 

United Kingdom 

. l,61.5.4f)2 


Asia .... 

. 223 Ji.SS 


Africa 

. 2Sl,:i5 


N. America 

. 2,713,064 


S. America 

12,234 


W. Indies . 

16,101 


Australasia 

. 104,147 



Total, 6,418,014 


As the total for 1888 was only 3,721,680, it will 
be seen that the communion-roll of Presbyterian- 
ism has nearly doubled itself within the last thirty 
years — a happy earnest of further increase. 

III. Nature and woREiyo of Presbyterian 
SYSTEM. — All forms of Church government are 
ultimately reducible to three — Prelatic, Congrega- 
tional, and Presbyterian. The Prelatic type of 
government, exemplified in the Roman Catholic 
and Anglican Churches, is characterized by the 
gradation of ministerial rank, by the institution 
of the diocesan episcopate, and by the emphasis 
laid on the distinction between clergy and laity. 
The Congregational type recognizes neither grada- 
tion of ministerial rank nor gradation of Church 
courts ; it places all ministers on an e<^ual footing, 
and makes of every congregation an independent 
judicature. It is the boast of Presbyterianism 
that it avoids the dangers of both its rivals ; on 
the other hand, it has sometimes been charged 
with combining the evils of both without any 
admixture of their advantages. As opposed to 
prelacy, the Presbyterian type of government rests 


upon the equality of ministerial status, and seeks 
to give ecclesiastical power to the members of the 
Church instead of to clerical individuals or councils ; 
as opposed to Congregationalism, it seeks to realize 
the unity of the Church, by entrusting to a care- 
fully devised system of graded Church courts legis- 
lative, executive, and judicial, not merely advisory, 
powers. This distinction between the three main 
types of Church government turns, of course, purely 
upon questions of ecclesiastical polity, and Presby- 
terian Church government is not the necessary 
concomitant of Calvinist doctrine, any more than 
it implies any definite and particular type of 
Church worship. Examples occur even of ecclesi- 
astical polities which combine features drawn from 
more than one of the three chief types mentioned 
above. It will be noted that in such cases the 
operation of some factor external to the Church, 
such as the civil power, has generally to be taken 
into account. Indeed, in the last resort, any given 
form of Church polity must logically be based upon 
some definite doctrine of the Church, and any such 
doctrine of the Church is bound, in its turn, to 
form part of some articulated and unified dogmatic 
system. Thus we find that, on the whole and in 
spite of exceptions, Calvinistic doctrine, Presby- 
terian Church government, and a simple type of 
service which lays great stress upon the homiletic 
aspect of worship go together ; and, in most cases, 
these exceptions can be traced to some extraneous 
influence working against the free self-development 
of the Church. Presbyterianism is characterized 
by the attempt to combine in its organization the 
following three features ; (o) parity of the clergy ; 
( 6 ) government of the Church by its membership 
as represented by presbyters or elders, ordained to 
rule ; (c) unity of the Church, so far as the con- 
ditions of nationality, language, space, and numbers 
will permit of organization. It will thus be seen 
that we have here the attempt to steer a middle 
course between Prelacy, which has made much of 
the doctrine of office in the Church, and Congrega- 
tionalism, which is given over to individualism. 

In support of the theory and practice of Presby- 
terian Church government the jus divinum argu- 
ment has been largely made use of. At the height 
of the controversy between Presbyterianism and 
Prelacy which divided Britain in the 16th and 17th 
centuries the argument was pushed to the extreme 
of identifying Presbyterianism in detail with the 
ecclesiastical polity of the NT — a position untenable 
under the conditions of modern historical research, 
which would prefer to find the justification of any 
ecclesiastical system in considerations of expedi- 
ency or of development. Yet the Presbyterian 
still clings to the jus divinum in a modified form. 
He holds that the NT, which sets forth the basis 
of the Christian faith, must necessarily supply the 
basic ideas concerning the institution which has 
sought to embody Christianity and to mediate it 
to the world ; and he contends that in the funda- 
mental ideas and principles of Presbyterianism the 
spirit and ideas of the NT are more faithfully 
reproduced than in any other polity. He would 
no more lay claim to a divine succession of pres- 
byters than to an apostolic succession of bishops ; 
the laying on of hands by presbyters has for him 
no more significance than episcopal consecration as 
a kind of mechanical device for the transmission 
of ministerial grace ; he would find the true apos- 
tolic succession in the successive possession of the 
apostolic spirit by generations of faithful Christian 
pastors. His idea is of the jtis divinum as belong- 
ing to an institution which is spiritually the suc- 
cessor of the NT Church, seeking on the whole to 
retain its offices and its general type of organization 
while modifying them to meet new requirements 
in a different age. 
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The Presbyterian form of polity in modern times ' 
is based on tlie Calvinist doctrine of the Church. ( 
According to this view, the Church is a fellowship i 
of believers which aims at realizing the fellowship i 
of each member with the others and of all with i 
Christ. Such an essentially spiritual idea of the i 
Church renders it impossible for the Calvinist 1 
Presbyterian to unchurch any professed believer i 
or body of believers on merely external grounds, i 
The true Church is invisible, known only to God ; i 
and the mechanical exclusion of any man from 
salvation by reference to some fixed ecclesiastical > 
theory is a presumption. In fact, evangelical 
Protestantism must place first the true preaching 
of the Word and the proper administration of the 
sacraments, and all Church government is justified 
only as a means to that end. Up to this point 
Presbyterianism and Congregationalism are agreed ; 
they differ only as to the means by which the 
Church can best serve those ends and express her 
mind to the world. Presbyterianism recognizes 
more fully than Independency that, in order to 
secure the three general ends of true preaching, 
true administration of the sacraments, and true 
discipline within an orderly and united body of 
believers, a certain amount of organization is un- 
avoidable, even if of secondary importance, and 
the founders of Presbyterianism went to the NT 
for their models. In so far as they attempted or 
claimed to effect an exact and mechanical repro- 
duction of the NT Church, they were mistaken, 
but they may at least claim to have worked out a 
system as nearly like it as anything that can hope 
to adapt itself to modern times. 

I. Ecclesiastical offices and officials. — In order 
to grasp the sigmiticanoe of ecclesiastical office it is 
no less important to see the connexion of ‘gift’ 
and ‘office’ than to distinguish between them. 
At first the ministry of gifts that prevailed in the 
primitive Church rendered office unnecessary and 
even impossible, but it was not long before the 
failure or the capriciousness of gifts rendered office 
inevitable in the growing community, and offices 
and officials were undoubtedly existent in NT 
times. Gifts, on the other hand, were the basis of 
office, the holding of which originally signified a 
recognition on the part of the Church that the 
official possessed eminent gifts. As the Church 
grew in numbers, and had to face heresy within 
and persecution without, officialism naturally 
assumed a position of ever-growing importance. 
Montanism, e.g., was, from one point of view, a 
protest against the growth of officialism in the 
Church, and the reaction against Montanism 
fostered the very growth against which it pro- 
tested in vain. Ordination — at first simply the 
setting apart to a special task of a man with 
special gifts for it — became a more formal thing ; 
the ritualism of the act came to surpass in import- 
ance the prayer which was originallv its essence ; 

.. ' .1 -"--^1 -ght to confer ordination, from 

I . between clergy and laity, 

■ . ■ between superior and inferior 

orders of clergy. The whole tendency of medieval- 
ism was in the direction of this growing sacerdotal- 
ism, the original freedom and spontaneity of the 
Church were crushed rather than preserved as the 
machinery of it became perfected, and the Re- 
formers aimed at getting behind this perfection 
of lifeless mechanism to the simpler ideas and 
organization of primitive times, the earlier among 
them recoiling even from such harmless symbolism 
as the laying on of hands in ordination. The 
Calvinist and Presbyterian wing of the Reforma- 
tion distinguished in the NT certain offices which 
were intended to be ordinary and permanent from 
certain others which were of an extraordinary and 
temporary character. These permanent offices 


were (ft) the ministry of the Word, (6) ruling and 
discipline, (c) the care of goods, their distribution 
in neeilful cases, and the care of the poor and sick. 
Doctrine, discipline, and distribntion were the 
distinguishing features of the three types of per- 
manent official. Or a twofold classification might 
be made, into (1) elders, (a) teaching and (5) ruling, 
and (2) deacons. In the earliest times the Church 
modelled itself on the Synagogue rather than on 
the Temple, and the ruling body would naturally 
be the elders, the recognition of whom as a body 
of men possessed of special gifts of ruling soon 
became that of a body of men possessed of office. 
But, as some of them would be better teachers 
than others, and the need of sound teaching soon 
became apparent, the distinction between the 
teaching and the ruling types of presbyter is 
clearly marked at an early stage of ecclesiastical 
development. The needs of the Church, the dis- 
appearance of charisms, the rise of official doctrine 
and official books, fostered the need of competent 
teaching ; such teachers would naturally be sought 
in the eldership, and the presbyter capable of 
teaching gradually assumed a position of greater 
distinctiveness — a distinctiveness emphasized by 
the fact that teaching power and business gifts 
form a sufficiently rare combination in the individ- 
ual. Finally there comes about a clear distinction 
between the office of preacher and teacher and 
that of ruling elder ; we find in Cyprian, e.g., a 
clear recognition of the difference beti%een teaching 
and ruling presbyters. The modern Presbyterian 
Church has always made a point of this distinction, 
which is very clearly brouglit out in the theory and 
practice of ordination. If ordination, as some have 
contended, admitted merely to order, then no 
special new ordination would be required to trans- 
form an elder into a minister. But the Presby- 
terian system regards ordination as admitting, not 
to order, but to office, and the requirement of a 
special ordination for a minister is a recognition 
of the diflerent offices of teacher and ruler. Yet 
there has always been a certain confusion in the 
mind of Presbyterianism with regard to the exact 
relationship between the minister and the elder, 
the teaching and the ruling presbyter. Some, like 
John Calvin, followed by Gillespie, interpret 1 Ti 
5” as if preaching and ruling presbyters had held 
distinct offices from the very beginning ; others, 
like Campbell, have considered the ruling elder 
simply as a lay coadjutor and councillor of the 
minister, his spiritual work being only such as 
might be done by any other pious member of the 
kirk ; a third and more sensible group of thinkers 
hold that the distinction of office has arisen 
naturally out of a distinction of gifts in a Church 
faced by the problems of growth and maturing 
age. It is, in fact, better to consider the office of 
presbyter from the practical than from the theo- 
retic and Scriptur.al point of view. The ruling 
elder, at the least, discharges the useful function 
of representing lay needs, ideas, and interests, and 
of keeping the minister in touch with the general 
life of the Church ; and his tenure of an office 
which renders him of equal status with the 
minister as a member of any Church court is of 
immense practical value to the Church. Both 
offices declined in the Middle Ages, that of the 
ruling elder vanishing altogether. But at the 
Reformation the removal of the crushing burden 
of sacerdotalism caused both to revive. The 
minister as pastor, preacher, and teacher came 
into his own again, and, in the Presbyterian 
Church among the rest, he has ever since retained 
the highest place in the esteem of the membership. 

I The office is ministerial, not sacerdotal, and, what- 
; ever ‘presbyter’ may be etymologically, it is 
I certainly something quite different in practical 
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content from ‘ old priest writ large. ’ Regarding 
episcopacy and tlie episcopal office as a late 
development, unscriptural and unjustiliable, the 
Pre.--b}’terian reformers have always iiisi-sted upon 
the parity of the clergy, whose functions are 
preacliing, the administration of the sacraments, 
and the exercise of discipline ; and the .sacerdotal 
side of the office has always been carefully kept 
in the background, lest the minister, in the guise 
of priest, should stand between God and men. 
The ruling elder disappeared, as has been said, in 
the MidiUe Ages ; the attempt to trace him back 
to the Waldensian movement has not been succe.ss- 
ful ; nor did he reappear in the Lutheran Church. 
From the beginning the need of a body of men to 
exercise Church discipline was recognized by the 
Reformers, who felt that, while the jus episcopate 
ought to he transferred, it must not be allowed to 
lapse. But the question at once arose as to whether 
these men should be chosen by the Church or by 
the civil authorities, and the first to see quite 
clearly that the Church ought to choose them was 
John Calvin. In this he differs from both Luther 
and Zwingli, who left the exercise of Church 
discipline to the civil power, and, alone among the 
Reformers, he in.sisted upon the exercise of dis- 
cipline by means of an eldership, chosen by the 
peo|)le, founded upon the KT, and possessed of 
spiritual office for the discharge of a spiritual 
function. tVitli this is bound up the theory of 
the relation between Church and State. It may 
be noted that the very alliance between Church 
and State in Geneva which realized one side of 
his ideal baulked him in the realization of its 
other half, viz. the maintenance of a distinct and 
separate sphere for both. In France, however, the 
hostility of the State reversed the case : alliance 
was imiiossilile, but the Church was therefore free 
to develop along her own lines. And the same 
state of afiairs obtained in Scotland. In these 
two countries, theiefore, the Presbyterian elder- 
ship came to its full development, and the office is 
distinctive of Presbyterianism. The elders are 
chosen by’ the general body of the membership, 
and specially ordained to their office. At hist 
they held office only for a limited period, and then 
resigned, usually by rotation, to make room for 
other representatives of the popular voice ; but in 
later times the office has come to be held ‘ ad vitam 
aut culpani,’ and Presbyterian Church government 
is by representation rather than by direct reference 
to the popular will. The elder is recognized as a 
spiritual functionary ; and, while he is debarred 
from the ministry of the Word and sacraments, 
he has the right to assist in the administration of 
discipline and in the government of the Church, in 
whose courts his vote is of equal value with that of 
the minister. The work of the diaconate, since 
the decline of that office, has largely fallen to the 
eldership ; and the assistance of a competent body 
of elders is invaluable to the minister. 

Early in the history of the Church it was found 
advisable to take the work of alm.sgiving off the 
shoulders of men otherwise too busy to attend to 
it, and thus originated the office of deacon. It is 
an open question whether the ‘ Seven ’ of the Acts 
of the Apostles were the first of those to be chosen 
at all, whether we have here the first instance of 
their work being formally recognized by the 
Church as the work of ecclesiastical officials, or 
whether these seven were then chosen in the 
Gentile interest, because those already in office 
did not command Greek confidence. The Presby- 
terian deacon, so far as the office still exists, is 
a more faithful copy of his prototype than the 
deacon either of Roman Catliolicism or of Angli- 
canism. The office was never generally regarded 
as a spirit lal one, implying any spiritual function. 


though the French Church originally took that 
view ; all that is implied in it is the application of 
spiiitual principles to certain secular affairs. The 
oiiginallj' un.spiritual nature of the office may be 
gauged from the fact that, in spite of the dis- 
abilities of women for public speaking and the 
like, deaconesses were very early at work in the 
Church. Yet the deacon is more than a mere 
member of a managing board. He holds an 
ecclesiastical office to which ordination is necessary. 
We may describe the deacon of Reformation times 
as a secular Church official. The office has largely 
fallen into abeyance, especially where State con- 
nexion has ea.seil the financial affairs of the Church, 
and the passing of the diaconal functions in such 
cases into the hands of the elder has done much to 
secularize the eldership. 

Minister, elder, and deacon are the three 
ordinary and permanent officials recognized by 
Piesbyterianism, but Calvin and the rest held 
that NT precedent would authorize the temporary 
use of extraordinary offices to meet special circum- 
stances. The internal needs of the Church herself 
or the pressure of outside factors determined the 
nature and use of such special offices. In the 
earliest days of the Reformed Church, e.g., there 
existed the office of teacher, as distinct from that 
of minister, an office which has quite naturally 
disappeared ; for, with a growing knowledge of 
Reformed doctrine on the part of the people, and 
after the issue of Catechisms for the instruction of 
the young and comparatively ignorant, the special 
work of the teacher became unnecessary. Simi- 
larly, in John Knox’s day the difficulty produced 
in Scotland by the inadequate supply of ministers 
to meet the national need gave rise to the two 
special offices of superintendent and reader, both 
of which disappeared as the ecclesiastical situa- 
tion became settled. The chairmen of General 
Assembly committees and the Divinity students 
who spend their spare time in mission work repre- 
sent the nearest survival of those two offices to- 
day ; but it is noteworthy that, in Canada, a 
problem similar to John Knox’s is responsible for 
the existence of superintendents at the present 
time, and for the use made of special-course men, 
who are virtually equiv.alent to readers. We have 
seen also that special officials exist in the Bohemian 
and Hungarian Churches, and, though a strict 
Presbyterian might, on the ground of tliese special 
offices, call in question the really Presbyterian 
nature of these Churches, it is interesting to find 
that the state of affairs in the Bohemian Church, 
e.g., raised no qualms in the breast of John Calvin. 
Undue State interference has in many cases caused 
modilicatioiis in the Presbyterian theory and 
practice with regard to office ; but the offices of 
minister, elder, and deacon are alone recognized or 
required a.s permanent in a thoroughgoing Presby- 
terian system, and even the deacon tends to dis- 
appear when the Church is prospering. 

2. Church courts. — By the organization of her 
officials into a carefullj’ graded system of Church 
courts Presbj'terianism seeks to give expression to 
tlie unity of the Church. These courts exercise a 
threefold function : (a) legislative : they frame 
laws for the purpose of securing discipline, and for 
the proper control and dispatch of ecclesiastical 
business ; (b) executive : they give effect to these 
laws ; (c) judicial : they inflict and remove ecclesi- 
astical censures ; and the higher courts review the 
proceedings of the lower. The basis of these 
activities is, of course, the constitution of the 
Church, but the claim is made that both the 
constitution and the activities of the Church are 
ultimately based upon Holy Writ. In the Pres- 
byterian Church the holding of a spiritual office is 
a necessary qualification for a seat in any of the 
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Church courts. Thus only teaching and ruling 
elders are eligible for meinher.ship, and the mem- 
bership of any court must be composed of both. 
Congregational Church government is probably 
more directly popular in its nature, but Presby- 
terianism is also vigorously democratic ; for both 
ministers and elders are popularly elected, and 
represent, in the last resort, the will of the people ; 
nor is it more difficult to deduce the representative 
form of Church government from the NT than to 
deduce any other. In actual practice, even where 
the eldership of the Church is theoretically added 
to by co-optation, popular consent and approval 
form the basis of election ; they are always aimed 
at, even if they are not considered indispensable. 

All members of any ecclesiastical court are equal 
qna members ; e.ff., it is open to lay elders to 
consider judicially even the most abstruse theo- 
logical problems. In legislative work as well all 
members of any Church court have equal delibera- 
tive and voting power. But in the executive 
sphere there are certain duties which can be dis- 
charged only by an ordained minister — such as the 
pronouncement of censure or of its removal ; and 
herein lies the explanation of the apparent anomaly 
that in a system of Presbyterian equality only 
ministers can normally preside over Church courts, 
and that the presence of at least one minister is 
therefore necessary to a quorum. This does not 
render the presiding minister a man of special 
rank ; he is only temporarily primus, and even 
then a primus inter pares ; and his primacy 
deprives him for the time of his deliberative vote. 

In the Presbyterian system the courts of the 
Church are graded, the lowest being congrega- 
tional in their representation and the scope of 
their activity, the highest national. The essen- 
tial courts are the Kirk-Session, Presbytery, and 
Synod; if the Church is very large, a National 
Synod, General Synod, or General Assembly 
crowns the edifice. In this way the rights of the 
individual congregation are neither exaggerated 
nor minimized. The higher courts supervise and 
review the work done by the lower ; and the dis- 
tinctive feature of Presbyterianism lies in giving 
to its higher courts authoritative control over its 
lower, and not merely advisory powers. More- 
over, it has now become the practice of the Church 
that these courts shall meet at regular intervals, 
and not merely when occasion seems to demand it. 
The idea of gradation can be justified from Scrip- 
ture and is, besides, of so great practical value 
that Independency even follows it to the extent of 
giving the association power to cast refractory 
congregations out of felloivship. The grading of 
Church courts frees the individual from the fear of 
local prejudice, and at the same time serves to 
impress upon him the idea of the unity of the 
Church. Of course, the gradually matured and 
elaborate organization of Pre.sbyterianism renders 
inevitable a certain externalism ; but, so long as 
this does not drive men to mistake ecclesiastical 
sameness for Christian unity, no harm is done. 

Of the various courts of the Presbyterian Church 
and their respective functions only a general out- 
line can be .given, which ma}' be taken as broadly 
characteristic of the Presbyterian system. AVe 
need not enter in detail into exceptions. 

(a) Kirk-Session . — At the foot of the scale of 
the Presbyterian Church courts comes the Kirk- 
Session, which consists of the ministers and elders 
of the individual congregation. Its numbers vary 
with the size and needs of the congregation, but 
they should be sufficient to secure ethcient work- 
ing ; and, if the congregation is too small to pro- 
vide a quorum for the dispatch of business, it is in 
the power of the Presbytery to attach an elder 
or elders for the purpose. The jurisdiction of the 


Kirk-Session extends over its own congregation, 
but it must act within the limits of the constitu- 
tion, and its acts can be revised by a higher court. 
Subject to these limitations, it is a kind of 
paiochial Presbytery. The Session supervises the 
congregation, takes charge of the communion-roll, 
and is responsible for its correctness. If necessary, 
it censures members, its findings being declared 
and its sentences executed by the moderator.^ 
It is responsible, too, for admission to ordinances. 
The work of the minister is also looked after by 
the Session, which, if it sees fit, may bring before 
the Presbytery any matter connected therewith. 
In certain cases the Session also sees to the proper 
distribution of ecclesiastical goods. 

Where a Deacons’ Couit exists, the last-named 
function naturally^ falls to it. The functions of 
the Deacons’ Court are not of a spiritual nature ; 
it is responsible directly to the Presbytery. 

(b) Presbytery. — The Presbytery — otherwise 
known under the various names of Classis, 
Colloque, Tractus, etc. — is the unit of the Presby- 
terian system and the means of realizing Church 
unity upon the smallest scale. This court is a 
distinctive feature of Presbyterianism. The extent 
of its bounds and the number of individual congre- 
gations within its jurisdiction are matters of con- 
venience. On the Presbytery are represented all 
the Kirk-Sessions within the bounds, the represen- 
tation consisting of all the ministets, together with 
one elder for each Session. Thus, as tlie moder- 
ator, who is always a minister, has no deliberative, 
but only a casting vote, it may quite well happen 
that, if there are no collegiate charges within the 
bounds, the lay element will command a steady 
majority. Formerly a doctrinal discussion or the 
study of a portion of Scripture might form part of 
the proceedings of a Presbytery, but such study or 
discussion would take place now only under very 
special circumstances, and, for the most part, the 
court confines itself to purely business matters. 
This court has the power to grant licence and 
ordination, and also to take them away — subject, 
of course, to the laws of the Church and the 
revision of superior courts. It has in its hands the 
oversight and the refilling of vacant charges. The 
superintendence and review of the proceedings of 
lesser courts also belong to it — e.g., in Scotland 
since 1639 it has been tlie practice of the Presby- 
tery annually to examine the books and records of 
Sessions within its bounds — and it hears references 
and appeals from these courts. The Session as a 
body, individual elders, or ordinary members of a 
congregation may petition the Presbytery concern- 
ing a moderator of Session. In the ordinary way 
the proceedings of Pre.sbytery are regularly sub- 
mitted to the Synod of the province. But it is in 
the power of any Presbj'tery to submit a sugges- 
tion direct to the General Assembly by means of 
what is called in Scotland an ‘ overture ’ ; and the 
converse of this appears in the Barrier Act of 1697, 
which forbids any General Assembly to pass an 
act affecting the constitution of the Church until 
it has submitted the proposal to all the Presby- 
teries, and their opinions on it have been received 
by a later As.serably. In the act of ordination only 
the ministerial member.s of Presbytery take part. 

(c) Synod . — The Synod — in some cases called the 
Coetus — is of the nature of a laiger Presbytery. 
It is composed of the sum of its Presbyteries, 
together with a minister and elder from each of 
any neighbouring Synods as coriesponding mem- 
bers. As the court intermediate bet^^een the 
Presbytery and the supreme court of the Church, 
the Sj’nod has a comparatively narrow range of 
functions. It reviews tlie proceedings of Piesby- 

1 ‘Moderator’ is the name applied to the president of »n\ 
ecclesiatsticai court. 
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teries, examines their records, can overture the 
supreme court, can call the attention of any Pres- 
bytery to errors and omissions of duty, and is 
directly responsible to the supreme court. Those 
three are the necessary courts of the Presbyterian 
system ; and, where there is nothing higher, the 
Synoil would, of course, have extended powers. 

(d) General Assembly. — In all Churches of more 
than provincial extent the highest court is the 
General Synod, National Synod, or General 
Assembly. The General Assembly has unlimited 
power — subject to the constitution of the Church, 
the constitutional rights of inferior bodies, and 
the law of the land. Its aim is to be representa- 
tive of the whole Church ; but, while Kirk-Sessions 
are represented in the Presbytery and Synod, 
Presbyteries are represented in the General 
Assembly. The proportion of elders to ministers 
varies in the various Churches. In the Church of 
Scotland the scheme is as follows : 

By an Act of Assembly', a.d. 1694, 

(0) from Presbiteriea of 12 or fewer parishes, 2 ministers, 

1 elder ; 

(1) from Presbyteries of 12 to 18 parishes, 3 ministers, 

1 elder ; 

((;)from Presbyteries of 18 to 24 parishes, 4 ministers, 

2 elders ; 

(d) from Presbyteries of 24 or mors parishes, 5 ministers, 

2 elders. 

By an additional Act of a.d. 1712, 

(«) from Presbyteries of 30 or more parishes, 6 ministers, 

3 elders ; 

if) by a rule of Assembly enacted in 1893 every Presbytery 
sends one tnini'»ier for every four ministers on roll of 
Presbytery and for a part of four, and one elder for 
every *six ministers and for a part of six ; 

{g) 67 to^\n council elders from royal burghs, and two from 
the city of Edinburgh ; 

(A) a representative from each university. 

The Free Church simply took one-third of each 
Presbytery (ministers and elders alike) ; and every 
Church has its own scheme of representation. 
The personnel of General Assemblies necessarily 
varies much more than that of inferior courts from 
one meeting to another ; and, as a consequence, 
any given Assembly may differ widely in its 
opinions from its predecessor. But the judicial 
findings of one Assembly cannot be reversed by 
another ; e.g., if the Assembly of 1889 has suspended 
a minister, that of 1890 may think its predecessor 
wrong, but can alter the decision of 1889 only by 
finding that the suspension has already been long 
enough to satisfy justice, or express its disapproval 
by coming to an opposite conclusion on a similar 
case. On the other hand, legislation passed by a 
previous Assembly — any act, indeed, which is not 
a judicial decision — can, subject to the usual 
limitations, he reversed, although, up to the time 
of its reversal, it is binding upon the Church. If 
the constitution of the Church is affected by any 
proposal, the Barrier Act prevents hasty action. 

It will he seen from the above that in the lowest 
court, the Kirk-Session, the lay element must pre- 
dominate ; tliat in the next lowest, the Presbytery, 
it may ; and that in the Sj'nod the same state of 
affairs will prevail as in the sum of the Presby- 
teries. Not until we come to the highest court of 
all can a clerical majority ever be theoretically 
certain, though, as a matter of fact and practice, 
the ministerial element does usually predominate 
in every court higher than tlie Session. Still, 
when we consider that all ministers and elders 
eligible for a seat in any court of the Presbyterian 
Church are originally elected by the people, and 
must therefore, in the main, reflect popular opinion, 
and when we consider that such devices as the 
Barrier Act stand in tlie way of hasty and irre- 
sponsible decisions even on the part of the liigliest 
court of all, we cannot deny the right of Pre.sby- 
terianism to be called a thoroughly democratic 
form of Clmrcli government. 

The Presbyterian s 3 'stem did not spring suddenly 


into being full-grown, hut is the result of long 
development, patient study, and long resistance to 
opposition. On the general lines above indicated 
it is in use in Great Britain, the colonies, and N. 
America ; but differences occur in various Conti- 
nental Churches, due either to their smallness or 
to undue interference by the civil power. 

3 . Difficulties of the system. — The comparatively 
elaborate organization of the Presbyterian Church 
is, on the whole, an advantage ; hut it has its dis- 
advantages as well. When English Presbyterian- 
ism was subjected to persecution which it was 
unable to withstand, it could not, like Independ- 
ency, simply go into hiding till the storm blew 
over. It had either to remain organized, in which 
case it became obvious and was crushed by force, 
or to sacrifice its organization and so cease to be 
Presbyterianism. On the other hand, when the 
successors of Richelieu set themselves to crush 
French Presbyterianism, they began by suppress- 
ing its organization, and the result justified their 
scheme. This is merely to say that close organiza- 
tion is an advantage in times of strength, but an 
inconvenience in times of weakness. 

From the beginning the political influence of the 
Reformed Churches has been on the aide of popular 
government, as has been noted in the case of 
France, Scotland, and Holland, where the Church 
found itself in conflict with the established ecclesi- 
astical system and the civil power, and under the 
necessity of fighting for its existence. The action 
of the existent authorities in each case contributed 
to identify in the general mind the causes of civil 
and religious liberty ; and modem democracj' owes 
a heavy debt to the religious impulse of the Refor- 
mation. It is noteworthy, e.g., that the American 
War of Independence found the Presbyterians 
practically solid for the colonial cause — a circum- 
stance due as much to their settled belief in repre- 
sentative government as to their memory of past 
wrongs on the other side of the Atlantic. In 
the case of Geneva the people had already won 
their civil liberty, and were prepared to recognize 
the Church, so that events took another turn; 
and in certain Continental states the civil power, 
while recognizing the Church, has felt itself under 
the necessity of putting pressure upon Presby- 
teriani.«m in tlie interests of its own supreme 
authority. Indeed, in every land where Presby- 
terianism has made good its footing the question 
of the relation between Church and State has 
arisen in a more or less acute form. Calvin’s ideal 
was that the State and the Church ought to be in 
alliance, but that there should he no confusion 
between them. Each should have its own separate, 
clearly defined sphere of action : the State should 
not interfere with spiritual afl'airs, nor the Church 
with secular matters. But a Church member, 
who enjoys in that sphere a great measure of 
religious liberty and a share of ecclesiastical 
government, will not long be content with less in 
his civil capacity, and a king who believes in 
Divine Right, or an aristocracy clinging desper- 
ately to its privileges, cannot but look askance at 
a democratic Church. John Knox and Mary 
Stuart, Andrew ilelville and James I., the Dutch 
and Philip n., must sooner or later find peace 
impossible ; no theory of the independent spheres 
of Church .and State could discount the truth, from 
his own point of view, of James l.’s shrewd saying, 
‘ No bishop, no king.’ But, even when that phase of 
the conflict is over, and the position of the Church 
secured, the difficulty remains of defining the 
respective limits of civil and ecclesiastical juris- 
diction, a difficulty increased by the very fact that 
friendly relations exist between Church and State. 
F’or alliance without mutual interference is hard 
to secure ; the members of the Church are in 


PRESBYTERIANISM 


269 


another aspect the members of the civil community, 
and it is constantly hard to mark otf a definite 
boundary between the secular and the spiritual. 
The same problem as vexed medifevalism on a 
European scale has recurred on a national scale in 
Presbyterian lands, and has been a fruitful cause 
of trouble and division. In Geneva Calvin experi- 
enced this difficulty of keeping alliance free from 
a confusion and conflict of interests ; and in 
Scotland, where a fairly successful solution of the 
problem has at length been arrived at, this has been 
accomplished only at the cost of prolonged conflict 
and wide-spread secession. In spite of Calvin’s 
desire for the alliance of Church and State, the 
modem tendency of Presbyterianism has rather 
been towards separation in the interests of peace 
and concord. 

4. Educational activity. — The Reformers in 
general and the Calvinists in particular were from 
the first deeply impressed with the need for popu- 
lar education ; for a democracy must educate its 
citizens in the interest of sane self-government. 
Moreover, the Reformers believed themselves to 
he possessed of a system of doctrine so near to the 
absolute truth that it could challenge comparison 
with any other, and had only to be fully known in 
order to be accepted by intelligent and educated 
men. They therefore nelieved that an educated 
public was the best guarantee of a successful pro- 
paganda. Their doctrine and polity were new, 
and even among their own adherents many required 
some detailed and definite instruction in addition to 
the general considerations that had induced them 
to adhere. From the beginning, too, an educated 
ministry was one of the deepest desires of the 
Reformed leaders. To them the chief thing of all 
was that the Word of God should be properly 
expounded and properly understood. In this 
exposition and understanding, which called alike 
for an educated ministry and an educated people, 
lay the best hope, not only for the expansion of their 
Church, but also for the saving of souls. For all 
these reasons the Reformed Churchmen were ardent 
educationists. The school of Geneva, under Calvin’s 
care, soon became famous throughout Europe ; the 
first use that the French Church made of Henry IV. ’s 
annual grant was to found and endow colleges ; the 
settlement of the Dutch Church was followed by 
an amazing outburst of intellectual activity ; and 
the destruction of John Knox’s splendid scheme 
for Scotti.sh education was a blow from which his 
country took long to recover. Knox advocated a 
scheme whereby every parish should have its 
school, and every considerable town its grammar 
school, and the scheme was to be completed by 
the maintenance of universities in certain import- 
ant cities. The passing of likely pupils from the 
lower institutions to the higher should be in the 
public care, and, if need be, at the public expense. 
Knox shrewdly advocated compulsory education 
for the children of the very rich and the very poor ; 
he seems to have trusted to the common sense 
of the middle class. One-third of the confiscated 
funds of the old Church was to be applied for 
purposes of education, but the greed of the nobles 
ruined the project, which became in sad fact a 
‘devote imagination’; and only in recent times, 
wdth her system of primary schools, secondary 
schools, and universities, with free and compulsory 
education as far as possible, and bursaries to help 
the needy scholar, has Scotland reached a stage of 
educational development resembling that devised 
by her great Reformer three-and-a-half centuries 
ago. It must not be forgotten that the educa- 
tional schemes of the Reformers were devised in 
the religious interest. Knox, in his enthusiasm, 
even recommended that likely men should, if need 
be, be forced into the ministry. But, as time 


went on, the educational horizon widened ; and, 
though for a time the Church became the victim 
of a scholasticism as deadly as the medimval type, 
the principle of free inquiry, upon which the Re- 
formation itself rested, could not for ever be denied. 
The Church, with her doctrinal sj'stem fixed and 
hardened, has not infrequently been unsympathetic 
and even cruel towards her intellectual offspring ; 
but modern science, with much else that has been 
attacked by the Church, owes a greater debt to the 
underlying principles of Presbyterianism than is 
superficially apparent. Even the much-abused 
Higher Criticism is a truer spiritual child of the 
Reformation than the rigid orthodoxy which 
opposes it, for the Reformers were the higher 
critics and revolutionary Biblical students of 
their day ; and there are encouraging signs that 
the Church, on the whole, is coming to see this. 
It is all to the credit of the Church that, having 
set on foot educational systems and institutions, 
she has been content to see other authorities take 
them over in their maturity, secularize them, and 
use them in a wider interest than the ecclesiasti- 
cal, while she herself undertakes the religious 
education of her own. No part of the work of the 
Presbyterian Church does her more honour than 
her efforts on behalf of education. 

5. Morality. — The morality which accompanies 
the Presbj’terian form of Church government and 
the Calvinist form of doctrine is quite distinctive. 
It might be logically expected that a profound 
belief in the sovereignty of God, in election and 
irresistible grace, would fill the individual with a 
deep sense not merely of his insignificance but also 
of his helplessness, and would conduce to a fatalism 
destructive of all energy and activity. But in 
Calvinism we find the same paradox as in eaily 
Islam, viz. that a creed apparently inimical to all 
human activity has animated men to the most 
prodigious efforts. Calvin and Knox, and others of 
the same faith, when they considered themselves 
merely as men, were the humblest of creatures, 
giving God the glory for all that they did and 
were ; but, when they considered themselves as 
instruments in the hands of God, they were filled 
with a sense of their usefulness in the world that 
made them marvels of energy and even of arro- 
gance. Like Paul, they valued themselves little, 
but they magnified their office. This combination 
of personal modesty with diligence and fiery energy 
has always been characteiistie of the best Cal- 
vinist morality. The Calvinist morality has 
generally been a little hard and unsympathetic, 
tending rather to the concealment and repression 
than to the consideration of personal feelings, and 
sometimes the Church’s sense of official duty 
has driven her into tyrannical and inquisitorial 
interference with the private affairs of men ; but a 
certain probity, a sturdy independence, a reluct- 
ance to act except from real conviction, a stifl'- 
necked insistence upon just dealing, and the 
energetic will to make the best of any given 
situation have characterized Presbyterian morals 
throughout, and have made of the Presbyterian a 
sound and trustworthy business man, an excel- 
lent colonist, a soldier to be feared — indeed, a 
man to be reckoned with in any walk of life. 
Considering his creed, which makes the almost 
arbitrary will of God everything and man nothing, 
the Calvinist’s fervency in prayer is as paradoxical 
as his energy and activity, but is equally a fact. 

6 . Conclusion. — It lias frequently been made a 
reproach against the Reformation that it broke in 
pieces the unity of Christendom ; and for this 
rending of the vesture of Christ the Reformed 
Churches have had to bear their share of the 
blame. But, as has already been pointed out, 
divergences existed in the Roman Catholic Church 
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before the Reformation which tliat crisis only 
brought to light, and, to a great extent, what 
occurred was really the substitution of spiritual 
unity under the headship of Christ for mechanical 
unity under the headship of the papacy. More- 
over, the breaking up of the mediaeval Church 
into national Churches was an inevitable result of 
the growth of nationalism in Europe ; and, while 
Calvin and those who followed him were deeply 
impressed with the great truth of the unity of the 
Church, they found that circumstances prevented 
its realization in the meantime on any wider scale 
than the national. Yet, even when this is said, it 
must be admitted that the overserupulous con- 
science of Presbyterianism has led to further 
divisions which are less justihable, and not in the 
same degree necessary. The history of Scotland 
since 1700 affords abundant illustration of the 
truth of that statement. It must, however, be 
noted that, for the last century at least, the 
general tendency of Presbyterianism has been 
towards union and reconciliation, as the truth has 
been increasingly realized that the things which 
are common to the Churches are more important 
than the things which divide them. Apart 
altogether from the schemes which are now afoot 
in various quarters to unite Presbyterianism with 
other denominations, in Scotland, America, Canada, 
and elsewhere, the different Presbyterian bodies 
have been uniting and are pursuing the policy of 
union on a wider scale. In 1884 a significant 
Assembly took place, when for the first time the 
effort was made to hold an Ecumenical Council 
of Presbyterianism. Since that time ten such 
Councils liave met in various centres, and one by 
one all the representatives of Presbyterianism in 
the world are being gathered in. The alliance 
has no authoritative control over the various inde- 
pendent Churches, but at least it serves to pro- 
vide Presbyterians throughout civilization with a 
sense of the unity of the great Church to which 
they belong. The statistics collected become more 
and more full and accurate as time goes on, and 
it may be that the increasing influence of this 
pan-Presbyterian movement, and the increasing en- 
couragement afforded by the results of its work, 
will one day lead to something closer by way of a 
bond between all Presbyterians the world over. 

John Dall. 
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PRESCIENCE. — See I’redestination. 

PRESENTIMENT. — By ‘presentiment’ is 
meant a more or less va_mie anticipation or appre- 
hension of an event, which befalls the individual 
himself or some one in whom he is interested ; as a 
rule also it is implied that there are insutheient, if 
any, grounds in his conscious mind for the antici- 
pation ; and it is usually implied that the event is 
an evil, a misfortune. A vague apprehension is 
one in which the details, the particular mode of 
the event, are not consciously thou^dit of ; e.g., a 
* presentiment of death ’ implies that the manner 
of the death is not foreseen ; it may be merely 
a feeling of depression, which su;;; 4 ests the idea, 
more or less definitely, of some unfortunate happen- 
ing. 

The Society for Psychical Research and corre- 
sponding bodies in other countries have investi- 
gated a large number of cases in wliich an indi- 
vidual, either in normal waking or sleeping state 
or in a hypnotic trance — either without apparatus 
or by means of a mirror, a crystal globe, a pool 
of ink, etc. — has been said to be aware of, and 
to have reported, an event about to happen to him- 
self or to a relative, a friend, or even a stranger, 
which, after the report was recorded, took place as 
it had been described. The correspondence be- 
tween the anticipation and the reality varies from 
the representation in the former merely of the 
emotional element of the latter, ‘ something terrible 
about to happen,’ or of its central fact, ‘ A is going 
to die on the voyage,’ up to the complete repre- 
sentation of date, place, and circumstances. 

One of the n^ost famous examples of this class is Williams’ 
dream of the murder of the Prime Minister, Perceial, in 1S12, 
more than a week before it occurred (Rroc. Soc. Psych. Research, 
V, [1889] 324, and at the end of Spencer Walpole’s Life of the 
Right Hon. Spencer Perceval, 2 vols., London, 1874). Another 
is the painter Segantini’s vision of his own death, thirteen days 
before it happened, wliich he represented in his last picture ; a 
third, Countess Toutschkoff’s dream of her father announcing to 
her the death of her husband at Borodino (Maeterlinck, The 
Unknown Guest, pp. 112, 15S ; Memoirs of the Life and Labours 
of Stephen Grellet, London, 1860, i. 434), throe months before 
it occurred, that place being unknown both to her husband 
and to herself at the time. A case of simple presentiment is 
that of a lady who dreamt that ‘ something terrible ’ was going 
to happen to a friend, with various circumstances in the dream 
which were afterwards verifled, along with the fact, not 
vhualired in the dream, that the daughter of the person in 
question became insane. 

It does not belong to tliis article to discuss the 
many problems that ari.*e in connexion with this 
branch of psychical research. The question of 
evidence is all-important, and it may be said that 
in none of the cases is the evidence such as would 
satisfy the rigorous requirementsof natural science; 
obviously the prevision, presentiment, or premoni- 
tion must be fully recorded, before the event to 
which it refers occurs ; the event must be such 
that it could not have been anticipated or inferred 
as probable, at least in its details, by the seer ; 
even then we should have to exclude mere coincid- 
ence {e.g-i dreaming of a person’s death, and the 
death occurring within, say, a week afterwards, 
would not be a premonition to a person who fre- 
quently had such dreams, but not, except in this one 
case, followed by the death of the person in ques- 
tion). Again, we must exclude cases in which 
there is a possibility that the presentiment or the 
dream has led to its own fulfilment — where, e.g., 
nervousness caused by the presentiment of failure 
in a difficult or dangerous undertaking is itself a 
cause of such failure ; in more extreme cases the 
death of the individual may be brought about by a 
belief, however caused, that it is going to take 

lace on a given date at a given hour (e.g., the 

eath of C. C. Brooks, Proc. S.P.B. v. 291). 
Supposing, however, that all chances of error are 
excluded, and that either one perfect and unassail- 
able case or a multitude of imperfect cases compels 
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us to assume the possibility of prevision, different 
explanations will still be available : ( 1 ; j-piritualism: 
it is suggested that spirits, whether of the dead or 
of higher beings, have clearer vision and deeper 
intelligence than the living man, and therefore 
can anticipate more accurately what is to occur, 
and that they may transmit this knowledge by 
vision or otherwise to human beings in whom they 
are interested ; (2) telepathy from one living mind 
to another, as when A dreams of an event happen- 
ing or about to happen to B, the conditions leading 
to this event being present in B’s mind and trans- 
mitted to A’s without the intervention of tlie 
ordinary senses ; and this view may be extended : 
facts of wliich B is only latently aware (whatever 
that may mean) may be transmitted to A and 
enter his consciousness as a dream or vision ; (3) if 
there occur cases in which a future event, of which 
the conditions are not and cannot be present to 
any living mind, is yet foreseen, we must assume 
a power, perhaps in our subconsciousness, in the 
subliminal self, of reading the future in the present. 
The future, in this interpretation, exists in the 
present, as the present in the past ; time, like space, 
IS unreal ; and to the perfect vision of God, of 
which perhaps our higher unconscious self may 
have partial glimpses, past, present, and future 
are seen in one glance. It is obvious that this 
mystical interpretation explains nothing ; neitlier 
spiritualism, nor telepathy, in the sense defined, 
nor the supposed powers of the subconscious self, 
nor the possibility of seeing the future by any other 
means than the imperfect ones of inference and 
analogy can be admitted without evidence far more 
thoroughly tested and far more overwhelming than 
that which at present exists. Meanwhile we are 
left with three much less heroic and less attractive 
suggestions: (1) slight impiessions which are felt, 
but not noticed in our waking life — t.g., the onset 
of a disease — may force their way into fuller con- 
sciousness, in dramatic form, in a dream ; we may 
then in the dream have a vision of what actually 
occurs, in the future, but through causes which are 
perfectly natural and normal ; (2) we may be con- 
scious at a given time of certain facts, without 
drawing from them the conclusion which they 
bear as to the outcome of the situation that they 
represent ; the conclusion may be drawn subcon- 
sciously — ».e. in dissociation from our conscious 
personality, which it then affects either as a mere 
feeling with a vague sense of coming disaster or as 
dramatized into an actual vision of the conclusion 
realized ; or (3) the conclusion may have been 
reached unconsciously, by a sort of summary in- 
tuition, by putting together a numlier of appar- 
ently disconnected facts ; it may have been for- 
gotten, and yet, again in dissociation from the 
self, may influence the latter as a presentiment or 
as a premonition, in any of the possible forms. 

Literatcrb. — Proceed\ng$ of the Society for Peychiral Re- 
uarch, osp. vols v. (1889], xi. [1895], xx. [1906]; F. Podmore, 
Studies in Psychical Research, London, 1897, ch. xi. ; N. W, 
Thomas, Thought Transference, do. 190.5 ; E. Bozzano, Dee 
Phenomines prSmonitoires, Paris, 1914 ; M. Maeterlinck, T/te 
Unknown Guest, tr. A. T. de Mattos, London, 1914, ch iii. 

J. L. McIntyre. 

PRESTER JOHN. — The story of Prester John 
is woven of the fact and fancy of the Middle Ages, 
the fact warped by the varying aspects of European 
policy, the fancy coloured by Oriental imagination 
and tradition. 

Until the 14th cent, the evidence points to Asia 
as the home of Prester John. In the 16th cent., 
after the conquest of Timur and the overthrow of 
Cliristianity in Central Asia, the African claim 
took hold of the popular imagination. But the 
true claim of Asia has never lacked support in the 
writings of explorers and scholars. 

Prester John is no mythical personage, though 


myth and legend have gathered round his name. 
The simple uncoloured report of Friar Johannes 
e Monte Corvino in 1305 is historical evidence of 
the first order, and it is suppoited by many wit- 
nesses of the 12th and 13th centuries. This 
evidence supports the conclusion reached by J. B. 
Bury in hbs note to Gibbon (ch. Ixiv.) : 

* Sir H. Howorth has shown very clearly (Hist, of the Mongols, 
i. p. 6^ sg'i-) that the Karaits were Turks, not Mongols. Their 
territory was near the Upper Orchon, between the rivers 
Seiinga and Kernlen. They were Christians. Their chief 
Tughnl received the title of Wan^ (“ king ”) from the (Manchu) 
Emperor of Northern China for his services in 1193 against the 
Nainian Turks of the regions of the Altai and Upper Irtish. 
Chingiz also took part in this war, and his services were recog- 
nised bj' the title of Dai Ming, “high Brightness.” For an 
account of Prester John — the name by which the Karait khans 
were known in the west — and the legends attached to him, see 
Howorth, i. cap. x. p. 534 sqq. * (Gibbon, Decline and Fall, ed. 
Bury'-, vii. 2, n. 8). 

1. Asia. — i. Otto of Freisingen (1145). — In 
1145 Prester John first appears as an Eastern 
priest-king who had established a wide dominion 
in Central Asia. This rests on the Chronicle of 
Otto of Freisingen (vii. 33, sub anno 1145 \_MGH 
XX.]). The bishop of Gabala (Jibul in Syria) 
visited tlie papal court in 1145, and stated that not 
many years before a certain John, king and priest, 
who dwelt beyond Persia and Armenia, a Christian 
but a Nestorian, bad made war on the kings of 
Media and Persia, the Samiard brothers, and had 
captured Ecbatana, the seat of their kingdom. 
He had then marched to the relief of the Church 
of Jerusalem, but was stopped at the Tigris. He 
w'as said to be one of the ancient race of the Magi, 
and had a sceptre of solid emerald. 

2. The letter of Prester John (1165). — The letter 
was presented by the ambassadors of Prester John 
to the Greek emperor Manuel I. and the Western 
emperor Frederick Barbarossa (Albericus, in 
Chron. 1168). 

In It Prester John, *by the power and virtue of God and the 
Lord Jesus Christ Kin? of Kings,’ claims to be the greatest 
monarch under heaven. He desires to visit the Holy Sepulchre, 
and to fight against the enemies of the Cross. Seventy-two 
kings were under his rule. His empire extended over the three 
India*, Including Farther India, where lay the body of St. 
Thomas. In his dominions were the unclean nations whom 
Alexander the Great walled up among the mountains of the 
north, and who were to come forth in the latter days. Among 
the marvels of his territory were monstrous ante that dug gold, 
fish that gave purple, the Fountain of Youth, pebbles* that gave 
light, the Sea of Sand, and the River of Stones. When he went 
foith to war, thirteen great crosses were borne before him, each 
followed by 10,000 knights and 100,000 foot. His palace was 
ouilt after the model of that erected by St. Thomas for the 
Indian king Oondophoros. He was waited on by 7 kings and 
365 dukes ; 12 archbishops sat on his right hand, and 20 bishops 
on his left, besides the patriarch of St. Thomas, the proto-pope 
of the Sarmagantians, and the proto-pope of Susa, where the 
royal residence was. 

This letter enjoyed great popularity in the West. 
Zarncke (Der Priester Johannes) refers to 100 
MS copies of it, 8 in the British Museum, 10 in 
V^ienna, 13 in Paris, and 15 in Munich xxii. 

304 f.). 

(1) The exaggerated style of the letter, the work of Nestorian 
imagination, was an appeal specially to the Byzantine court. 
The brilliant fStes and tournament* of Manuel i. w’ere renowmed 
throughout Europe as the most magnificent spectacles of the 
kind ever seen (G. Finlay, Hist, of the Byzantine and Greek 
Empires, Edinburgh, 1854, ii. 179). There were also political 
reasons for the reception given to the embassy. The Seljuk 
Sultan of Iconiura, Khilidj'-Arslkn ii., was consolidating his 
power in Asia Minor, while the Greeks were steadily losing 
ground during the reign of Manuel (tb. p. 234). The Latin 
principality of Edessa had fallen in 1144 to the arms of Omad ed- 
din Zengi, the atabeg, or ruler, of Mosul. His son, Nur ed-din 
(1146-74), united the Muhammadan powers, added the kingdom 
of Damascus to that of Aleppo, and waged a long and successful 
war against the Christians of Syria. The Latins and Greeks 
alike looked favourablv at the promise of Christian help against 
their foe (Gibbon, ch. lix.). 

(2) The reference in the letter to Alexander the Great point* to 
the influence of the Alexander romance in the colouring of the 
story. This romance is attributed to Callisthenes. It arose in 
Egypt about a.d. 200. It spread in Latin translations to the 
West, and in Armenian and Syrian versions to the East. These 
would be known to the Nestorian ministers of Prester John. It 
became very popular in the West in the 12th cent, through the 
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epic of Alberich of Besan^on and the Alexandtrhuch of the 
lierman ‘ Pfaffe ' Laraprecht (ChainLen’s 8.v. ‘Alex- 

ander the Great ’). 

(3) Two further references in the letter witness to the Asiatic 
origin of the story. The Three Indias are traceable in the 
geographical conceptions of the 12ch century. The earliest 
MS of the Ravenna Cosinographt;, itself a work of the 7th cent., 
Is of the 13th cent. [Havennatis Anon. Cosmogr.,ed. M. Binder 
and G. Parthey, Berlin, 1860), and is the source of the Three 
Indias (pp. 40, 44 f.). 

(4) The reference to the Sea of Sand, taken in connexion with 
the Three Indias, points to the Great Desert of Central Asia, 
and not to the Sahara. 

3- The letter of Alexander III. (1177). — Alex- 
ander III. was in the midst of his quarrel with 
Barbarossa when the embassy of Prester John was 
received by the emperors. The reconciliation 
between them took ))lace at Venice on 24th July 
1177. Alexander remained at Venice until Oct. 
1177 ; it was there that he gave audience to an 
embassy from Prester Jolin. Philip, a physician of 
the papal court, had travelled to the Far East and 
visited the court of Prester John. He had put 
forward the claims of the Western Church and 
had returned to Italy with letters from Prester 
John to Alexander. These letters are lost, hut 
the letter from Alexander to Prester John is pre- 
served in several English Chronicles. The best text 
is that of J. Brompton (Pagi, Critica Historico- 
Chronologica, in Baronins, A Ecclesiastici, iv. 

650). Prester John not only had asked for instruc- 
tion, hut had requested to liave a church in the city. 
This was conceded to him, with the right of an 
altar in the church of the Holy Sepulchre in Jeru- 
salem (Chron. Joh. Brompton, ap. R. Twysden, 
Hist. Anal. Scriptores X., London, 1652, col. 
1132 f.). The letter was entrusted to Philippus, 
who was commissioned to return to the East and 
deliver it to Prester John. 

4. The conquest of Jenghiz Khan (1202). — The 
realm of Prester John was one of the first to fall 
before the conquering hosts of Jenghiz Khan. It 
was then ruled by his son David. Pagi gives three 
authorities: (1) the Chronicle ot W. de Nangiaeo, 
sub anno 1202 ; (2) Marinus Sanutus (lib. iii. 
‘Fidelium crucis,’ pt. xiii. ch. iii.); and (3) the 
older authority, Vincentius Bellovacensis (Spec. 
Hist. ch. Ixix.). Tliw agree in assigning a wide 
dominion to Prester John before the conquest of 
Jenghiz; and Gibbon, on their testimony, states: 

* The boldeet chieftains might tremble, when they beheld, 
enchased in silver, the skull of the khan of the Keraites, who 
under the name of Prester John had corresponded with the 
Roman pontiff and the princes of Europe’ (ch. Ixiv.). 

The letter of Philip to Gregory IX. (1237). 
n the death of Jenghiz Khan in 1227 his son, 
Ogotai, was proclaimed Great Khan, or emperor, 
of the Moguls and Tatars. In the year 1237 a long 
report was received of the successful missions of 
the Dominicans among the J acobites and N estorian 
Christians in Asia. Matthew Paris (Hist. Angl., 
sub anno 1237, ed. W. Wats, London, 1674, p. 
372) speaks of it as ‘jucundus rumor de Terra 
Sancta.’ The report was sent to Gregory ix. by 
Philip, provincial of the Dominicans in the Holy 
Land, and was forwarded by Godfrey, the papal 
penitentiary, to the Dominicans throughout 
England and France. William of Montferrat with 
two others had studied the languages of Central 
Asia, and had received a promise from the arch- 
bishop of the Nestorians to submit to the unity of 
the Catholic Church. It is important to note, in 
view of the African claim, that Friar Philip had 
sent also to the patriarch of the Jacobites of 
Egypt, who had made the like promise. Matthew 
Paris adds : 

‘ Huic subdiU est minor India, Aethiopia et Libj'a cum 
Aegypto. Sed Aethiopei et Libyi non sunt subject: Saracenis,* 
ITie realm of Prester John is not therefore in 
Ethiopia, but in the F'ar East. 

6. The report of Johannes e Plano Carpino 
(1246). — The annals of Matthew Paris between 
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1238 and 1245 record the ravages of the Tatar 
hosts under Batu and the terror which they 
inspired in the West. They were staj’ed at 
Neustadt in Austria by the valour of the Franks. 
In the winter of 1242 they witlidrew to the east. 
This was in part due to the death of the Great 
Khan Ogotai in 1241. He was succeeded by his 
son, Kiijuk. 

Meanwhile the letter of Philip had stirred up 
the interest in the W est, and the missions to the 
Nestorians opened the way for missions to the 
court of the Great Khan. This may also have 
been favoured hy the policy of the Venetians, 
who were on good terms with the Mongols in the 
Crimea (Bury’s note to Gibbon, vii. 15, n. 42). 

Johannes e Plano Carpino was present at the 
enthronement of the new khan, and states that he 
was well-aliected to Christianity and had many 
Christians in his service. There was a Christian 
chapel before his tent (Raynaldus, Ann. Eccl., sub 
anno 1245, xiii. 595). 

7. The mission of Friar Ascelinus (1247). — The 
hostility of the otlier leaders is illustrated hy the 
mission of Friar Ascelinus to the Tatars of Persia. 
He had an audience with the Khan Bajothnoy in 
the Tatar camp. After suffering much ignominy, 
he returned with letters from Bajothnoy to the 
pope, Innocent IV. (ii. xiii. 642). 

8. The Tatar embassy to Louis IX. (1248).— 
The Tatar embassy to Louis IX. at Cyprus throws 
much light on the position of the Great Khan and 
his relations to Prester John and the Christians of 
Central Asia. The embassy was sent hy a Persian 
khan named Ercalthay, who had been for many 
years a Christian, hut was not of the royal blood. 
David, the chief ambassador, had been baptized 
the year before. The Great Khan of Tartary had 
been baptized with liis eighteen sons and many of 
his magnates three years before (c. 1245). The 
king asked many questions of the ambassadors. 
He was told that Ercalthay was anxious to join 
hands with the Christians against the enemies of 
the Cross, and that Bacho, the khan who had 
insulted the ambassadors of Innocent iv. in Persia, 
was a pagan and had Saracen councillors. Tliey 
also reported that Quiothay, the mother of the 
present khan, was a daughter of Prester John 
(G. de Nangiaeo, Gesta S. Ludovici, ap. A. 
Duchesne, Hist. Francorum Scriptores, Paris, 1636- 
49, V. 349, 354). 

9. The mission of Rubruquis (1253). — In the 
narrative of Kubruquis tlie title of ‘ King John ’ is 
assigned to Kushluk, king of the Naimans, who 
had married the daughter of the last lineal 
descendant of the Gur Khans. Kushluk was son 
of a powerful king of the Naimans, whose name, 
Ta- Yang-Khan, is precisely ‘Great King John’ in 
Chinese. It is evident that Rubruquis supposed 
this king of the Naimans to he the original of this 
widely spread legend (Yule, FBr^' xxii. 306*). 
Bury says that a new edition of Rubruquis is 
wanted. Gibbon (vii. 6) refers to the first volume 
of Hakluyt. Yule gives, among the chief points 
in the narrative of Rubruquis, the relation between 
the rulers of the Naimans and the Keraite khans 
and the habit of exaggeration common among the 
Nestorian writers. 

10. The journey of Marco Polo (c. 1270), — The 
travels of Marco Polo brought him from Y’arkand 
past Cherchen and Lob Nor to Tenduc. This is 
placed near the point where the Great Wall crosses 
the north-east portion of the great bend of the 
Hwangho. To the north and north-west lay the 
country of the Keraites with their old capital of 
Karakorum on the north edge of the desert of 
Gobi, on the hank of the upper reach of the 
Orchon river. It is here that he speaks of Prester 
John, whose kingdom, though still ruled hy a 
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member of the same family, is tributary to the 
Great Khan of Tartary (Travels, i. 64, ap. Pagi, 
iv. 649). 

n. The mission of Johannes e Monte Corvino 
(1292-1305). — Kujuk, the son of Ogotai, died in 
1248. He was succeeded by his cousins Mangu 
and Khubilag, the grandsons of Jenghiz Khan. 
On the death of Mangu in 1257 Khubilag became 
the Great Khan, and on the conquest of N. China 
removed the royal residence from Karakorum to 
Peking (Cambalue). It was here that Marco Polo 
met him, and it was at his court that the Minorite 
friar Johannes e Monte Corvino established his 
mission-centre in the Far East. The letter written 
to Clement V. in 1305 is valuable testimony to the 
successors of Prester John and to the realm which 
was still ruled by them as tributary to the Great 
Khan (Raynaldus, sub anno 1305, xv. no. 19 f.). 

12. The evidence from 1145 to 1305 . — The 
evidence for Prester John from Asiatic sources is 
continuous for 160 years, and the report of the last 
writer points to the old capital of Karakorum as 
being the seat in the early 14th cent, of the tribu- 
tary kings of the dynasty. It is difficult, therefore, 
in the face of this evidence, to follow Yule in his 
statement : 

‘ However va^e may have been the ideas of Pope Alexander 
m. respecting the geographical position of the potentate whom 
he addressed from Venice in 1177, the only real person to whom 
the letter can have been sent was the king of Abyssinia. Let it 
be observed that the “honourable persons of the monarch’s 
kingdom" whom the leech Philip had met with in the East 
must have been the representatives of some real power, and not 
of a phantom. It must have been a real king who professed to 
desire reconciliation with the Catholic Church and the assigna- 
tion of a church at Rome and of an altar at Jerusalem' (ERrU 
xxii. 306*1). 

The Prester John of the I2th and 13th centuries 
was not the king of Abyssinia, but the name by 
which the Keraite khans were known in the West. 
It would seem to have shrunk from the wide rule 
of the Gur Khans in 12th cent, to the tributary 
rule of the khan of Karakorum in the early 14th 
century. 

13. The Tatar mission from 1308 to 1370. — 

(1) The work of Friar Johannes was recognized 
by Clement V. in 1307 by the constitution of the 
archiepiscopal see of Cambalue (Raynaldus, sub 
anno 1307, no. 29). 

(2) In 1318 John XXII. took a further step in 
the organization of the Church among the Tatars 
by the founding of the archbishopric of Sultania 
for the empire of the Ilkhans of Persia. Sultania 
was situated south-west of Resht on the 
Caspian Sea, and north-west of Kazvin. Friar 
Francos of Perugia, a Dominican, was appointed 
to the see with six suffragans. His juri.sdiction 
was to extend over Chagdo and India and Ethiopia 
(ib. sub anno 1318, no. 4). The juxtaposition of 
Ethiopia and India under the authority of the 
archbishop of Sultania is of importance in the 
development of the story of Pi ester John. It is to 
the work of this mission-centre that the transposi- 
tion of the story from India to Ethiopia may be 
traceable. 

(3) Raynaldus states that it was the policy of the 
West to favour the frequent exchange of letters 
and embassies to the Tatar khans as a check on 
the encroachments of the Saracens (sub anno 1322, 
no. 41). 

(4) In 1.326 Andreas de Perugia sends a report 
of his work in the Far East to the F’ather Guardian 
of Perugia. He states that, after many dangers 
by land and by sea, he reached Cambalue in 1308, 
and consecrated John as archbishop. He stayed 
there for five years. Gerard was appointed bishop 
of Zaitun in F’ukien. He was succeeded by Pere- 

rinus, on whose death in 1322 he himself became 
ishop of Zaitun. Four of the brothers were 
martyred in India by the Saracens. 


(5) Yule gives a further reference to Prester 
John about the same year (1.326) : 

* Friar Odoric, about 1326, visited the country still ruled by 
the prince whom he calls Prester John; “but,” he says, “as 
resraidb him, not one-hundredth part is true that is told of him” ’ 
x\:i. 306a). 

(6) Johannes e Monte Corvino died in 1333. 
John XX. appointed as his successor another 
Minorite friar, Nicolaus. He wrote letters not 
only to the Great Khan but also to Secede Cliigista, 
king of Corum, who may be a descendant of the 
Georgius referred to in 1305 (Raynaldus, sub anno 
1333, no. 35). 

(7) The last mission was in 1370. Urban v. in 
this year appointed the Minorite friar Guillelmus 
to the archiepiscopal see of Cambalue. There are 
letters to the Great Khan and the people of Tar- 
tary (ib. sub anno 1370, no. 91). 

Tlie curtain then falls. The great conqueror 
Timur ascended the throne of Zagatai, and was 
crowned at Balkh in April 1369 (Gibbon vii. 46). 
Bury adds in a note to Gibbon : 

‘ As the Mongol power in China was overthrown about the 
same time by ihe revolution which set the Ming dynasty on the 
throne (a.d. 1370), this period marks a general decline of 
Mongol influence in Asia ’ {ib. vii, 6S, n. 74). 

The conquests of Timur meant the overthrow of 
Christianity and the triumph of Islam in Central 
Asia. 

II. Africa. — In the 15th cent, after the over- 
throw of the Christian missions in Asia by the 
conquest of Timur and the consequent difficulties 
of the land-routes to India, it seems that the 
Indian traditions of Prester John filtered into 
Europe through Aden and the African coasts of the 
Red Sea. India, in the popular imagination, lay 
behind and beyond Egypt and Ethiopia. But there 
is evidence also in the 14tb cent, that the same 
tendency was taking place perhaps, as has been 
suggested (I. 13 (2)), through the grouping of India 
and Ethiopia under the jurisdiction of the arch- 
bishop of Sultania. 

I. The 14th cent, evidence. — Yule definitely 
states that the assertion of Ludolf in his History of 
the Ethiopians, that the ascription of the title 
Prester John to the Christian kings of Abyssinia 
was an invention of the Portuguese, is a mistake. 
He brings the following evidence to support his 
statement : 

(1) The earliest witness that Yule gives is Friar 
Jordanus. 

‘Friar Jordanus "Catalani,” who returned from the East 
before 1328, speaks of the emperor of the Ethiopians “quern 
VOS vocatis Pmtre Johan " ’ xxii. 30G). 

Is tins an example of the original source of con- 
fusion ? In 1330 John XXii. wrote to the Nas- 
carines of S. India, commending to them the 
; Dominican friar Jordanus, whom lie had conse- 
crated bishop of Columbo, and the Dominican and 
Minorite friars who were associated with him in 
tlie mission. In a letter written the same year to 
John of Core, archbishop-elect of Sultania, the 
bishop of Columbo is referred to as one of his suffra- 
gans (Raynaldus, sub anno 1331, nos. 51, 57). 

(2) Yule gives two witnesses c. 1350. 

John Marignol), apostolic legate in Asia, speaks of Ethiopia 
where the negroes are, and which is called the land of Prester 
John. And a Spanish work of the same date by an anonjmous 
Franciscan states that the emperor ‘Abdesehb, which means 
“ servant of the Cross,” is a protector of Preste Juan, who is the 
patriarch of Nubia and Ethiopia, and is lord of many great 
lands, and many cities of Christians’ {Libro del oonocimiento 
de todos reyno!^, Madrid, 1877). 

(3) A fourth witness is Simone Sigoli. 

He visited Cairo in 1384, and speaks in his Viapgio al Monte 
S\na% of ‘Presto Giovanni’ as a monarch dwelling in India, 
but it IS the India which is conterminous with the dominions of 
the soldan of Egypt and whose lord is master of the Nile, to 
close or open its discharge upon Egypt xxii. 306»). 

It is on this evidence that Yule states that the 
title ‘ Prester John’ had been used long before the 
name had ceased to he attached to the descendants 
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of the kings of the Keraites. The juxtaposition 
of India and Ethiopia under the archhishop of 
Sultania and the filtering in of Asiatic tradition 
through Aden at the close of the 14th cent, appear 
an adequate explanation of the difficulty. 

2. The Ethiopian embassies of 1441. — Eugenius 
IV. in the previous year had sent the ilinorite friar 
Albert on a mission to reconcile the Jacobite 
Christians of Ethiopia. In 1441 Andrew, abbot of 
St. Antony, and Peter the Deacon were sent to 
Italy as ambassadors to the pope on behalf of 
Constantine, king of the Ethiopians. They were 
received at the Council of Florence, and a ‘ form of 
union’ was agreed upon. They then went to 
Rome with a letter of introduction to the canons 
and chapter of St. Peter’s to allow them to see the 
Veronica. In this letter the title of Prester John 
is given to the emperor (Kaynaldus, sub anno 1441, 
no. 2). In the same 3’ear another embassy from 
the Ethiopians was conveyed to Italy by Angelas 
Maurocenus. On their return Eugenius Iv. gave 
to them a letter of commendation in which he 
again used the title (ti.). 

On the occasion of these missions an oration was 
made before the council by the abbot Nicodemus, 
who presided over the Ethiopians residing in Jeru- 
salem. In his address he alludes to the remoteness 
of their country as almost beyond belief, and dis- 
tinctly asserts that their separation from Rome is 
due not only to this, but to the negligence of the 
popes for 800 years [ib. no. 3). 

3. The map of Fra Mauro (1459). — Yule states : 

‘ From the 14th century onwards Prester John had found his 
seat in Abyssinia. It is there that Fra Mauro’s great map 
(1469) presents a fine city with the rubric, " i^ui il Preste Janni 
fa residentia principal”’ xxii. 306'>). 

4. The Roman diary of Jacobus Volterranus 
(sub anno 1481). — Raynaldus refers to a mission to 
the Roman court under Sixtus iv. in 1481, on the 
authority of the journal of Volterranus. He speaks 
of it as a mission from Ethiopia, hut says that the 
writer gives to Prester John the title of ‘ King of 
India ’ (Raynaldus, xix., sub anno 1481, no. 40 f.). 
Muratori publishes the Diarium from a MS in the 
library of Ferrara. There is nothing in the MS 
to indicate the country represented by the mission, 
no mention either of India or of Ethiopia. There 
is, however, a lacuna in the MS which may 
betoken some doubt in the writer. The brief 
record shows the interest aroused in Rome by the 
strange character of the mission {Jacobi Volterrani 
Diarium Romaniim, sub anno 1481, ap. L. A. 
Muratori, Rer. Ital. Script., Milan, 1723-51, xxiii. 
156). 

5. The Quest of Prester John (i486). — John ll. 
of Portugal made many attempts to get into com- 
munication with Prester John, hoping to form an 
alliance with liira. Among other missions is that 
of 1486 entrusted to Alphonsus Paiua and Johannes 
Petreius. They travelled as merchants and at 
last reached Aden. There they heard of a Christ- 
ian king in Ethiopia, but had doubts as to his 
identity, because thej' had been instructed that 
Prester John was a Christian king of India. It is 
clear from tliis doubt that the Asiatic tradition of 
Prester John still maintained its hold among the 
more educated circles in tlie West. To solve this 
doubt they thought it best to separate. Petreius 
sailed to India and left Paiua to await him in 
Egypt. The quest of Petreius was successful. He 
found among the Nestorians of S. India the tradi- 
tion of the Prester John whose power had been over- 
thrown by the Mongols (Raynaldus, sub anno 1486, 
no. 67) 

6. Prester John of Ethiopia{c. 1500). — The quest 
of 1486 proves that in 1486 positive and negative 
evidence alike pointed to Prester Jolm of Asia. 
The two travellers asserted that the king of 


Ethiopia did not correspond \vith tlie Prester 
John of history in dominion, in name, or in priestly 
office, and Petreius in India found the tradition of 
tlie Prester John whose power liad ended with the 
Mongol conquests. But the 15th cent, in Spain 
and Portugal was an age of romance, and the fable 
of popular imagination triumphed over the facts 
discovered by the travellers of 1486. In Portu- 
guese writings of the last years of the 15th cent, 
and the opening years of the 16th cent, the history 
of Ethiopia and Abyssinia is the story of Prester 
John. He is synonymous with the emperor of 
Ethiopia. 

7. Christopher Marlowe (1587). — In the earliest 
Englisii drama when Prester John takes his place 
in English literature he is Prester John of Atrica, 
not of Asia. In the second part of Marlowe’s 
Tamburlaine the Great, Techffiles, king of Fez, 
relating his conquests to Tamburlaine, saj's : 

‘ And I have marched along the river Nile 
To Machda, where the mighty Christian priest, 

Called John the Great, sits in a milk-wliite robe, 

Whose triple mitre I did take by force, 

And made him swear obedience to my crown ’ 

(pt. ii. act i. fc. 3). 

The drier facts of history have to stoop at times to 
the romantic claim of literature. Marlowe has 
given his authority to the African storj', and the 
Prester John of literature still lives as an African 
priest-king in John Buchan’s romance of Prester 
John (London, 1910). 
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Tho-mas Barns. 

PRIDE. — Asa self-regarding passion or senti- 
ment of self-love, pride is associated in popular 
speech with several related qualities of the selfish 
disposition such as arrogance, conceit, vanity, and 
egotism. Conceit or self-conceit is an exaggerated 
form of self-satisfaction ; arrogance is an attitude 
of presumption manifested in temper and act and 
calculated to arouse resentment or disgust in 
others ; vanity, as a showing off of one’s supposed 
superiority, seeks the praise or good opinion of the 
world ; and egotism is a habit of self-consciousness 
or self-regard which afl'ects mind, manner, and 
speech, as in the case of the hero of George 
Meredith’s Egoist, while the same writer’s por- 
traiture of Alvan in the Tragic Comedians is an 
exposure of vanity. On the other hand, in pride 
there is frequently no idea of a comparison or com- 

etition with tlie rest of the world. Pride is a 

abit of self-isolation or conscious independence, a 
perversity of will which is indifferent to the opinions 
and favours of others. It repudiates all idea 
of obligation. Cf. the hero of Scott’s Bride of 
Lammermoor as a typical example. 

‘ Pride, unlike vanity, does not involve belief in one’s own 
superiority to others. 'The most deeply rooted pride may be 
connected merely with the conception of independence or 
equality and may be manifested mainly by a refusal to accept 
favours or to be under an obligation’ (see DFhP ii. 339, «.ti. 
‘ Pride '). 

The distinction between arrogance and pride 
may be illustrated by the phrase, ‘ toujonrs arro- 
gant, jamais fier,’ which has been applied to the 
demeanour of the Prussian officers in defeat (see 
Times Literary Supplement, no. 740 [’23rd Marcli, 
1916], p. 135, quoting G. Len6tre, Pnissiens cChier 
et de toujours, Paris, 1916). 

Again, pride as a self-regarding sentiment is 
to he differentiated (cf. W. McDougall, Introd. to 
Social Psychology^, p. 191 f.) from ‘self-respect’ 
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by the fact that the latter is susceptible to the 
pressure of outside opinion or authority. Pride, 
on the other hand, is without this negative self- 
feeling, and, as a law unto itself, lives on the defer- 
ence and admiration of others, while at the same 
time it is indiU'erent to moral praise or blame. 
One of its worst features is indifference to the 
sufferings of others (cf. J. S. MXW, Essay on Liberty , 
London, 1859, ch. v., who speaks of ‘the pride 
which derives satisfaction from the abasement of 
others’). It is self-love opposed to due respect for 
humanity and based on a fixed sentiment of satis- 
faction with one’s qualities, actions, views, powers, 
social status, and reputation. It is capable of 
elation when the verdict of others coincides with 
its own preconception and of resentment when this 
is otherwise. But it is of the essence of pride to 
be moved by scorn or ridicule rather than by moral 
censure. 

* Pride desires from others an honour it refuses to them and 
shows, therefore, a spirit which is really abject and mean* 
(E. Caird, The Critical Philosophy of Kant^ ii. 391). 

There is a pride of race, a pride of birth, a pride 
of position ; a pride of goodness, a pride of evil ; a 
pride of ignorance, a pride of learning ; a pride of 
eccentricity, a pride of conventionality, and so 
forth. The forms of self-satisfaction are innu- 
merable. On the one hand, we have Sir Percivale 
in Tennyson’s Idylls of the King (see The Holy 
Grail *) exhibiting the pride of monastic repres- 
sion and holiness, to which the highest vision is 
denied ; and at the other extreme in R. L. Steven- 
son’s Master of Ballantrae, the hero personifying 
the pride of wickedness as a man who ‘ entirely loved 
all the parts and properties of himself : a sort of 
imbecility which almost necessarily attends on 
wickedness’ (ch. ix.). 

It may be useful to classify chronologically the 
treatment of pride and to discuss its place in 
ethical thought. 

I. In pre-Christian ethics. — In Aristotle’s 
famous characterization of the high-minded man 
(fLeya.\64itrxos) in the Nic. Ethics (iv. 3, ed. Grant) 
we have a species of pride described as inseparable 
from this type of excellence. The high-minded 
man is not only worthy of great things, but holds 
himself to be worthy of them. His estimate of his 
own merits is independent of the verdict of others. 
If he holds himself to be worthy of great things 
when actually unworthy of them, he is vain 
(xausos), while he who underestimates his own 
Avorth is mean-spirited. Higli-mindedness, then, 
is a mean between vanity and want of spirit. It 
is, in fact, a lofty type of pride which is its OAvn star. 
It is without the sense of duty or moral obliga- 
tion. Its motive is honour (rc^ii)) and it owes 
nothing to the instinctive sense of right. External 
honour is the best thing that the world can give to 
the high-minded man. He is glad to confer a 
benefit, but ashamed to receive one. If he does 
receive a benelit, he will rvipe it out by doing a 
greater ; he Avill remember those rvliom he has 
Irenefited, but not those by whom he has been 
benefited ; he Avill be in want of no one ; he 
will serve any readily ; he rvill be proud (fUyas) to 
the great and prosperous, and lenient torvards the 
lowly. He will not aim at the common objects of 
ambition ; only for great honour or deeds will he 
strive ; he will be open in friendship and hatred, 
disdaining timid concealment, contemptuously 
straightforward, really truthful, but reserved and 
ironical towards the common people. Indifferent 
to the praise and censure of others, he will bear 
no malice and be no gossip. On the whole, vanity 
is better than mean-spiritedness, which is to be 
condemned for its lack of energy. Aristotle men- 

1 Cf. the lines beginning : 

‘ O son, thou hast not true humility, 

The highest a irtue, mother of them all.* 


tions one thing that will provoke the resentment 
of the fieyaXo^puxost and that is v^pis — calculated, if 
irrational, insolence. This is a form of pride much 
less subtle than the peculiar self-consciousness 
described by Aristotle in the above picture and 
more familiar to the Greek mind. 

‘ Insolence or vppis . . . has its root m want of reverence and 
want of self-knowledg;e . . . [and] is the expression of a self- 
centred will recognising no power outside itself, and knowing 
no law but its own impulses. . . . This Insolence in the Greek 
tragedy is the deepest source of moral evil. ... It is opposed 
to both aiSitv and ata^poavtrrj ' (S. H. Butcher, Some Aspects oj 
the Greek Genius^, London, 1901, p. 109). 

In the Antigone of Sophocles the tragedy centres 
in the CjSpis of Creon, the author of a cruel and stern 
decree which outrages the laws of humanity and 
results in the sacrifice of Antigone, who defies the 
decree at the bidding of sisterly love ; while in the 
Prometheus Vinctus of HDschylus it is the i!/3pis of 
revolt or self-assertion of the human intellect 
against the supreme deity. 

Theophrastus of Eresus (374-287 B.C.), the suc- 
cessor of Aristotle as the head of the Lyceum, gives 
us in his Characters a picture of the mrep^^aroi, or 
arrogant man, defining arrogance as ‘ a certain 
scorn for all the world beside oneself.’* In the 
Stoic and Epicurean ethics there appears to be no 
distinctive treatment of the passion of pride aa 
such. But the moral independence of the Stoic 
sage, his avripKeia. (see art. CONTENTMENT) and his 
equality with Zeus in all but non-essentials (cf. 
Seneca, de Prov. 1) indirectly illustrate the de- 
fects of the self-regarding temperament. On the 
other hand, the tendency of Epicurean ethics 
favoured the cultivation of the social virtues and 
helped to tone down the exclusiveness of ancient 
manners by its emphasis on friendliness, benefi- 
cence, and gratitude. 

In the OT, especially in the Wisdom literature, 
we find frequent condemnations of pride in the 
sense of self-e.\altation as manifested by the wicked 
or foolish (cf. Pr IP 13’* 14’ 16” 29“), while the 
prophets inveigh against national pride — the pre- 
sumptuous and scornful sense of power (cf. Is 2*’- ” 
16®, Jer 13’ 48”, Zee 9’ 10‘’), though the context 
occasionally suggests mere ‘ excellency ’ or ‘ great- 
ness’ without the implications of moral defect. 
In the later AVisdom literature the rvarning against 
pride recurs (see esp. the essay in Sir 10*'*). Per- 
haps, however, the evil of pride is most clearly 
revealed in the character of outstanding individuals 
like Saul, Absalom, Joab, Rabshakeh, and others. 
As J. H. Newman says, 

* (Saul’s] temptation and his fall consisted in a certain per- 
verseness of raind, founded on some obscure feelings of self- 
importance, very commonly observable in human nature, and 
sometimes called pride ’ {Oxford Universxty Sermons, new cd., 
London, 1S90, serm. ‘ Wilfulness, the Sin of Saul,’ p. 158). 

2 . In Christian ethics, early and mediaeval.— The 
Christian ethic shows a great advance on the 
highest Greek thought in its valuation of such 
virtues as humility, meekness, and reasonableness. 
The NT conception of love in association with the 
doctrine of the divine Fatherhood and in its 
supreme revelation of the humanity of Christ 
gave a nerv significance to the moral defectiveness 
of pride. In 1 Co 13* love is stated to be free from 
both arrogance and self-conceit. In Ro 1” rve find 
dXafoxeia, or proud speech, and inrepricpapta, vain- 
glorious disposition, classed among the sins of 
paganism ; but it is in the human character of 
Jesus as one rvho did ‘not strive nor cry,’ as 
‘ meek and lorvly of heart,’ that we find a fresh and 
unique criterion of the sin of pride. Christianity 
is the apotheosis of self-surrender ; and the Christ- 
ian character cultivates an outlook upon the world 
entirely free from ‘the pride of life’ (1 Jn 2”) or 

1 La Bruyire renders vvep-n4>a.vo$ by ‘un homme tier 
auperbe,’ entitling the section ‘ De I'Orgueil ’ ; cf. Les Caract^ret 
ou lesmoeurs de ce si^cle, I’ari-i, 168S. 
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the valuation of earthly posses'-iona which dis- 
regards their transiency and insnlScieney. Jesus 
is no respecter of persons, condemns the Jewish 
self-righteousness (cf. the parable of the Pharisee 
and the Publican) and exclusiveness, has no 
sympathy with the national prejudice against 
Samaritans, and in His conception of the brother- 
hood of mankind invests the claims and rights of 
one’s neighbour with a new dignity. The soul of 
the individual has an intrinsic and eternal worth. 
Hence His emphasis on the laws of mercy and 
forgiveness, which are the foundation of Hisethical 
teaching. His inculcation of ^iriei/ceia, or a gentle 
reasonableness. His eulogy of ‘ the poor in spirit’ 
and of the voluntary surrender of power. His pro- 
clamation of self-repudiation as the condition of 
moral greatness. His warnings against self-assertion 
and self-advertisement. Pride is obviously a con- 
tradiction of the Christian ideal of unselfishness 
and stands condemned by the general spirit of the 
Christian ethic as well as by its positive precepts. 

So deeply iiad these aspects of the teaching of 
Christ and His followers sunk into the conscious- 
ness of Christendom that Dante gives pride the 
first place in his seven sins. Earlier than Dante, 
Augustine had defined the unpardonable sin as 
a state of mind consisting of ‘a desperate and 
impious obstination in sin, with a proud refusal to 
humble oneself before God’ {Epistolm ad Romanos 
Inchoata Expositio, § 23, quoted in W. Mont- 
gomery, St. Augustine, London, 1914, p. 198). 
Sloreover, he had linked sziperbia with voluptas 
and curiositas in his analysis of the causes of sin 
(Con/. X. 36). But Dante derived his ‘moial 
topography’ from the Su7n7na Totius Theologies of 
Thomas Aquinas (see Snmr/m, II. ii. qu. 162, artt. 
5-8), who regarded pride as a mortal sin and, 
further, as the first and most serious of all the 
sins. It is the first sin because every kind of sin 
springs from it, and the most serious because it 
involves non-subjection to God. It is most diffi- 
cult to avoid because it takes occasion from our 
very virtues, so that some people are proud of their 
very humility. In art. 7 he asserts ; 

‘Aversio a Deo quae forinaliter complet rationem peccati, 
pertinet ad superbiam per se, ad alia autem peccata e.v cotise- 
quenti.' 

Dante classes pride with envy and anger as sins 
of the spirit, and again follows his master in trac- 
ing it to that disordered love from which all moral 
evil flows. ^ In the first terrace (Purg. x.-xii.) 
Dante meets with those who represent respectively 
the pride of birth, the pride of intellect, and the 
pride of dominion. They are depicted as being 
pressed down by terrible weights and reciting a 
paraphrase of the Lord’s Prayer for themselves 
and those whom they have left behind on earth. 
Others follow, drawm from mythology and history, 
sacred and secular. The poet describes them as 
sick in mental vision, putting trust in backward 
steps, and, in spite of their soaring thoughts, 
but insects and worms. Celestial voices chant, 
‘ Beati pauperes spiritu,’ the sin of pride is expiated, 
and Dante passes on his uiiward way. 

3 . In modern ethics. — Pride in it.s many phases 
is naturally a theme for moral reflexion, and it 
finds a place in the discourses of the essayists from 
Montaigne onwards. Montaigne (see Essayes, tr. 
J. Pdorio, London, 1603, bk. ii. 17, bk. iii. 9) has 
disquisitions on ‘Presumption’ and ‘Vanitie,’ 
while Bacon treats of ‘ Vain-glory ’ in his 54th 
essay. The English translators or imitators of 
Theophrastus, such as Joseph Hall (Characters of 
Vertues and Vires, London, IGOS), Thomas Overbury 
(Characters or Witty Descriptions of the Properties 
of Sundry Persons, do. 1614), and John Earle 

^ See Aquinas, loe. cit. art. 5 : ‘ Superbia semper quidsin 
contrariatur dilectioni diWnae * ; and cf. Dante, Purg. xvii, 
112-118 


(Microcosmographie, do. 1628, ®1633), w'ith the ex- 
ception of the last-named, are not wholly success- 
ful as analysts of human nature. 

Overbury, e.g., ‘ in his chapter on A Proud Man has confused 
the characteristics of Haughtiness and Vanity v. hich could hardly 
exist in such a union as he depicts ' (see preface to Theophrastus, 
Characters, tr. R. C. Jebb, new ed. by J. E. Sandys). 

Of the English ethical philosophers, Hobbes is the 
first to give a special moral value to pride. He re- 
gards it as an offence against ‘ the lawes of Nature,’ 
which ‘ are immutable and eternal ’ ( Leciathan, xv. ). 
He repeats this in a subsequent chaptei (xvii.) ; 

‘The lawes of Nature {as Justice, Equity, Modesty, Mercy 
and (in suinme) doing to others as wee would be done to, of 
themselves, without the Terrour of some Power to cause them 
to be observed, are contrary to our Naturall Passions, that 
carry us to Partiality, Pride, Revenge and the like.’ 

But Hobbes’s ‘ psychological egoism ’ was rejected 
by Shaftesbury, who sought to establish a harmony 
or balance of the various impulses or affections as 
conducive alike to private and social good. In hU 
Inquiry concerning Virtue or Merit he states : 

‘If there be found in any creature a more than ordinary self- 
concernment or regard to private good, which is inconsistent 
with the interest of the species or public, this must in every 
respect be esteemed an ill and vicious ap{.etite, and this is w hat 
we commonly call selfishness and disapprove so much in what- 
ever creature we happen to discover it' (Characteristics, 2 vols., 
ed. J. M. Robertson, London, 1900, i. 248), 

Pride would naturally fall into his class of ‘ self- 
atlections’ or ‘ self-passions ’ which, while aiming 
at private good, become harmful to society at the 
point where they are harmful to the individual. 
Butler follows Shaftesbury in recognizing the 
general good as the aim of conduct, hut clearly 
regards ‘reasonable self-love and conscience’ as 
the chief regulative principles of human nature. 
Where self-love and conscience are in conflict, the 
obligation of duty has to supersede that of self- 
interest. Pride therefore, as a natural or deliber- 
ate form of self-love, falls under the condemnation 
of conscience as being ojiposed to the happiness of 
society. But there is no detailed analysis of pride 
in these wiiters comparable with the study of it in 
David Hume’s Treatise of Human Nature (ed. L. 
A. Seihy-Bigge*, Oxford, 1896 ; see bk. ii., ‘ Of the 
Passions,’ pt. i. § ii. p. 277f.). He calls pride an 
‘indirect’ passion — i.e., it proceeds from the same 
principles as the direct passions (such as desire, 
avei'Mon, grief, joy, fear, etc,), but by conjunction 
of other qualities. The indirect passions have the 
same object, namely self, which is not their cause. 
For the cause we have to distinguish between 
quality and subject, the latter being something 
related to us; e.g., in a beautiful house beauty is 
the quality and house the subject which must be 
our property or contrivance. In such pa.ssion8 as 
pride in country, in friends, in family, in riches, 
etc., the relations of contiguity and causation are 
required. Pride is a pleasant feeling ; conse- 
quently it is derived from the double relation of 
impressions and ideas. Hume further suggests 
that the transition from pride to love is not so 
easy as that from love to pride. He finds in con- 
tempt or scorn (see art. Contempt) so strong a 
tincture of pride that hardly any other passion is 
discernible ; whereas in esteem or respect love and 
humility are the prominent ingredients. Finally, 
he asserts that nothing invigorates and exalts the 
mind equally with pride and vanity. It is to be 
noted that the psychological analysis of the affec- 
tions had also engaged the attention of Hume’s 
predecessor, Francis Hutcheson, who had divided 
the affections into the ‘ calm ’ (or extensive) and 
tlie ‘ turbulent ’ (or narrow). The Scottish school 
of philosophy represented by Dugald Stewart and 
Thomas Brown continued the study. The latter, 
in his Lectures on the Philosophy of the Human 
Mind, arranged the emotions under the heads of 
immediate, retrospective, and prospective. The 
first he subdivided into those passions which do 
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not involve moral affections, such as wonder, 
melancholj% etc., and those which are distinctive 
of virtue and vice, such as love and hate, pride 
and humility. It is clear from a study of the 
history of ethical thought that the individual 
treatment of the affections is coloured by the 
philosopher’s ethical standpoint, whether utili- 
tarian or intuitional. The hedonistic ethic of 
Hume, e.g., U in violent contrast with the Kantian 
theory that the ends at which duty has to aim 
exclude all consideration of personal happiness — a 
theory which has powerfully influenced all subse- 
quent schools of thought, Hegelian, neo-Hegelian, 
and Pragmatist alike. Kant places all inclina- 
tions and desires under the single term ‘self- 
regard,’ distinguishing between phila-utia, exces- 
sive fondness for oneself, and arrognntia, satis- 
faction with oneself (see DPhP, s.v. ‘ Pride ’). 

It remains to add that in most of the great 
modern dramas of the soul pride has a prominent 

g lace as a passion destructive of the moral order. 

bth the Satan of Milton’s Paradise Lost and the 
Mephistopheles of Goethe’s Faust are incarnations 
under diflerent phases of the pride of the evil will, 
the former taking the form ot an ob.stinate hostil- 
ity to good which will not brook defeat, the latter 
that of a conscious versatility in evil suggestion 
which is utterly scornful of the weakness of its 
instruments. If we pass from dramatic creation 
to actual history, we shall be reminded of the 
popular estimate of the character of Napoleon as 
one who was the embodiment par excellence in 
modern times of Dante’s pride of dominion. Nor 
can it be denied that, as the result of scientific 


progress and our increasing control of the forces of 
nature, a pride of etiiciencj’ has developed in the 
civilized nations. Pre-eminently is this the case 
with Germanj'^, whose consciousness of power, 
fostered by the philosophies of Nietzsche and 
Treitschke on the intellectual side and on the 
material side by an era of unexampled prosperity, 
is at the root of the militarism which plunged 
Europe into war in 1914. Scientific efficiency 
need not be divorced from ethics ; but the progress 
of the war has shown that civilization is no safe- 
guard against a recrudescence of barbarism when 
pride of power dominates the ideals of a nation. 
To sum up, pride, whether in an individual or in a 
nation, is an anti-social passion which disregards 
the rights of humanity. 

Literatcrk. — There is a useful art. b.v. in the DPhP (see 
also bibliography under ‘ Emotion and Feeling,’ vol. iii. pt. ii. 
p. 1040 ff.), and reference may be made to the DAC for an 
article on pride as treated in early Christian literature. The 
following works, some of which have been quoted in the course 
of the art., may be consulted: A. Grant, The Ethics oj 
Ari-<totlc^^ 2 vols., London, 1SG6 ; Theophrastus, CharacterSf tr. 
R. C. Jebb, London, 1870, new ed. b} J. E. Sand>s, do. 1909; 
Thomas Aquinas, Summa Totius Theologice ; E. G. Gardner, 
Daniel, London, 1903 ; W. Boyd Carpenter, The Spiritual Mes- 
sage of Dante, do. 3914 ; J. Butler, Fijteen Sermons Preached 
at the RolU Chapel (fisp. x. ‘Upon Self-Deceit’), do. 1726; Lord 
Shaftesbury, Inquirj/ conceiinng Virtue or Merit, do. 1711; 
F. Hutcheson, An Essay on the Mature and Cor^uct of the 
Passions and Affections, do. 1728 ; D. Hume, A Treatise of 
Human Nature, 3 vols., do. 1739-40 ; D. Stewart, The Philo- 
sophy of the Active and Moral Powers of Man, 2 vols., 
Edinburgh, 1828 ; T. Brown, Lectures on the Philosophy of the 
Human Mind, 4 vols., do. 1S20 ; I. Kant, Kritik der praktischen 
Vernunft, Riga, 1788, tr. T. K. Abbott, London, 1879 ; E. 
Caird, The Critical Philosophy of Kant, Glasgow, 1889, esp. 
bk. Ii. ch. vh. p. 390 f.; W. McDougall, Jntrod. to Social 
Psychology^, London, 1912. R* MaBTIN PoPE. 
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Primitive (G. Landtman), p. 278. 

Babylonian (T. G. Pin'Ches), p. 284. 

Buddhist (A. S. Geden), p. 288. 

Chinese (H. J. T. Jo.'in.son), p. 290. 

Christian.— See Ministry. 

Egyptian (A. M. Blackman), p. 293. 

Greek (W. J. WOODHOUSE), p 302. 

Hebrew (H. P. Smith), p. 307. 

Hindu (A. B. Keith), p. 311. 

PRIEST, PRIESTHOOD (Primitive). — 
Priesthood among uncivilized races includes not 
only the priests proper, who conduct the religious 
rites and communicate with the gods, but also 
magicians, sorcerers, etc., who practise magic, i.e. 
utilize impersonal supernatural forces acting in 
accordance with certain fixed rules. ‘Priests ’or 
‘ magicians ’ of some kind or other appear among 
all peoples of whom we have adequate knowledge, 
and also among those of a very rude type (Austral- 
ians, Bushmen, Hottentots, Andaman Islanders, 
Veddas, Fuegians, etc.). The origin of priest- 
hood therefore goes back to a very earlj’ stage of 
social evolution; the first indications of a prie.st’s 
or sorcerer’s office can be traced back almost to the 
very origin of religious and magical practices. 
When comparing the origin of priesthood with 
that of social ranks geneially, we become aware 
that priests and sorcerers everywhere differ from 
the mass of the population at an earlier period of 
culture than any of the lay classes ; priests and 
sorcerers are, as a rule, found among all peoples, 
whereas among a number of peoples at a low stage 
of development no distinction whatever of social 
ranks exists. 

I. The need of mediators with the supernatural 
world. — Priesthood, broadly speaking, owes its 
origin to the universal need felt by mankind of 
superhuman assistance in the struggle of life. 


Iranian (E. Edwards), p. 319. 

Jewish (H. Hirschfeld), i>. 322. 

Mexican (L. Spence), p. 325. 

Muhammadan (D. S. Makgoliouth), p. 325. 
Roman (G. J. Laing), p. 325. 

Teutonic and Slavic. — See Aryan Religion, 
vol. ii. p. 42 f. 

Ugro-Finnish (U. HolMBERG), p. 335. 


Among all peoples the belief exists that, under 
certain circumstances, advantages of some kind or 
other are obtainable fiom the supernatural world. 
Man endeavours to influence by propitiation the 
powers which govern the universe, or to control 
the course of events by magical means. Not all 
the benefits supposed to be obtainable in either of 
these ways consist of positive ble-sings ; on the 
contrary, they may in the first place imply the 
lu-evention of an evil. The desire for guiciance in 
these matters has given rise to the various kinds 
ot religious and magical practitioners among savage 
peoples who are to be considered as pioneers of an 
organized priesthood. But even among civilized 
peoples surviving traces of the same need char- 
acterize the authority of the priesthood. In spite 
of the universal belief in the existence of more or 
less infallible means of influencing fortune, certain 
persons are, as a rule, supposed to possess greater 
knowledge and power than others to secure the 
proper results. These appear to us in the form of 
priests and magicians. 

In man}' cases savages think themselves unable 
to communicate directly with the gods. Acknow- 
ledging their inferiority in this respect, they 
regard the priests as the only mediators between 
them and the supreme powers. The priests are 
their only protectors; without them the ignorant 
population would be abandoned to the misfortunes 
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arising from tlie anger of the gods or from witch- 
craft (instances from the Kafirs, some American 
Indians, Eskimos). _ , ■ ■ . 

The principal duty of the priests is to administer, 
or give advice as to, the worship of the gods. As 
all gods do not stand in the same relation to men 
the assistance of the priests must often be called 
in to point out the special deities to whom the 
people should oiler their sacrifices. Very generally 
the <^ods are believed to bear ill-will to men, and 
therefore it is also the duty of the priests to give 
directions as to the proper offerings. It is all the 
more necessary to know how to please the gods, as 
they are among certain peoples held to be 
particular about the form of prayer and sacrifice 
(tribes in E. Russia and Siberia, Lapps, natives ot 

^ In short, the need of priests appea,rs in the most 
various respects: they are required to influence 
the wind and rain, to cause good growth, to ensure 
success in hunting and fishing, to cure illness, 
foretell the future, to work harm upon enemies. 

The first types of priests.— The worship of 
deified men is confined, as a rule, to the kindred 
group, and in the first place to the separate 
families. Owing to the e.xclusive character of 
ancestral gods in this respect, a regular priesthood, 
in the sense of universally acknowledged mediators 
with the gods, hardly occurs on the basis of mere 
family-worship. The authority of that member of 
the family who conducts the worship for his nearest 
relatives 'does not extend beyond the group wor- 
shipping the god to whom he is related, viz. the 

family itself. . ^ c j 

Deification of ancestors, however, is not confined 
to families. VTiole tribes also frequently worship 
the spirits of departed men, but in such cases the 
ancestral gods tend, in a way, to amalgamate with 
other classes of generally worshipped deities. 

Whilst ancestor -worship 01 iginally tends to 
centralize the cult within families, or kindred 
groups, no such tendency is manifested by worship 
of gods in nature. Depending on the more or less 
general occurrence of the phenomena which give 
nse to the belief in gods of nature, such gods are 
likely to be w'orshipped within larger or smaller 
divisions of mankind, with little or no precedence 
given to certain kindred groups. Therefore the 
Srigin of the priesthood connected with the gods 
of nature is not influenced by any regard to family 
ties. These two forms of religion, however, are 
intermingled to a very great extent among most 

^^In'the earliest history of cult no proper priest- 
hood existed. Although various kinds of priestly 
practitioners belong to a very early 
religious evolution, all conclusions point to the 
rule that originally everybody invoked the gods 
each for himself. Cult therefore existed in some 
form or other before there were any professional 
men entrusted with the duty of conducting the 
different religious observances. Among some 
peoples every individual still performs his religious 
or magical rites for himself without the a.ssi.stance 
of prolessional priests (certain Papuans, Melanes 
ians, Australians, and many more). 

Among the people who in the early ages 
attempted to interpret the wishes of the gods and 
practise magical ait the more expert who managed 
t^o gain the confidence of their fellow-tribesmen 
seem, in the course of evolution, to have attained 
a certain pre-eminence. Some men, more fortunate 
and more cunning in their predictions, acquired a 
local celebrity in the art ; such men would soon be 
consulted by their neighbours, pupils or apprentic^ 
would be attached to them, and thus wvuld be 
gradually formed a special class, which would 


assume the functions of intermediaries between 
the people and the gods. 

Within the separate families, in which, as has 
been pointed out, ancestral gods are particularly 
worshipped, one member is generally invested with 
the duty of sacrificing for the whole family. As a 
rule, the priestly functions are put into the hands 
of the paterfamilias, and the reason seems to 
that he is the oldest and most experienced male 
member of the family, who is generally believed to 
stand in closer communication w'ith the ancestors 
than the other members (tribes in India, Africa, 
and Polynesia). Sometimes the oldest female 
member of the family may also officiate as priest 
(Serers in W. Africa). Among the Barais in India 
the deities are worshipped only by that member ot 
the family who is under the influence of the special 
divinity— a fact shown by his getting into a state 
of ecstasy and uttering oracles. Among some 
lower Dravidian tribes the family-worship is con- 
ducted either by the head of the household or by 
the son-in-law or the brother-in-law. In the 
Tarawa and Apamama islands, of the Kingsmill 
group, every family that has a tutelary divinity 
has also a priest whose office may be filled by any 
yoimg man of free birth able to recite prayers. 

As regards the first appearance of priests, we can 
distinguish among some peoples certain classes of 
men who, owing to their unmistakable priestly 
affinities, seem to be forerunners of a regular 

priesthood. , - n 

(1) One group of persons who occasionallj 
exercise priestly functions without being priests 
are those who, when in a state of ecstasy, are 
believed to be inspired by the gods. During their 
convulsive fits such persons are sometimes inter- 
rogated by the people as to the will of the gods, 
future events, etc., and the gods are believed to 
speak through them. These ecstatic individuals 
thus act as mediators with the supreme powers 
(peoples in India and Polynesia). From the idea 
of occasional inspiration it is an easy step to the 
conviction that certain persons are able to put 
themselves into communication with the gods 
whenever they like. On the_ whole, facts shoii 
that in the early ages of priesthood men often 
retain the office only for a specified time or with 
intermissions. Among some rude tribes, we are 
told, the priests take up their office and leave it, 
as they like (Todas, Khotas, Bodos and DhiniSIs, 
Dophlas, Munda Kols). 

(2) Another beginning of priesthood may be seen 
in the observance of * sacred places or other kinds 
of sanctuaries which, for some reason or other, axe 
held in hi^h veneration by the peoples in the 
neighbourhood. As a rule, they are thought to be 
the abodes of a god, and the men charged with 
guarding the sacred rooms naturally tend to 
become mediators between the people and these 
gods (Gonds in India, natives in Madagascar and 
Yap, certain Arabs, certain priests in ancient 

Greece). , . , . r 

(3) We have further to regard as a kind of fore- 
runners to a regular priesthood the ‘holy men’ 
who, without being real priests, exercise a certain 
religious authority among some peoples. This 
class of men make themselves renowned by 
occasional miracles, or acq^uire the religious 
veneration of the people by their eccentric habits 
(Muhammadan peoples). 

In early stages of cult the rites are naturally 
very simple, and consequently almost any one is 
able to undertake the performance of the priestly 
functions. In general a simple cult and a super- 
ficially-instructed, mutable priesthood seem to go 
together. And it is clear that, where every one is 
qualified to assume the priestly office, priesthood 
as such is not likely to be held in great veneration. 
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Of many peoples we are told that the priests do 
not form any distinct class, and that almost any 
man may become a priest (Maoris, tribes in India 
and Madagascar, Galla, some American Indians). 

As ritual observances and magical practices 
gradually became too complicated for the average 
man to master, a professional priesthood became 
necessary. When the people were uncertain about 
the proper ceremonies, they applied to the more 
experienced practitioners, asking them to perform 
the ceremonies on their behalf (Cheremisses). 
Kindred customs seem to be one reason for the 
old men officiating as priests and sorcerers among 
several tribes (Kiangans in Luzon, tribes in India, 
Africa, and Australia). Certain facts show how, 
especially on important occasions, the task of per- 
forming religious or magical ceremonies seems to 
have been put into the hands of priests, or of those 
possessing most experience in the tribe ; at the 
same time every one was supposed to know how to 
sacrifice for ordinary private purposes (Kafirs, 
Ostyaks, Lapps, ancient Teutons, and Finns). 

The authority of the first semi-priests and semi- 
sorcerers evidently varied to a great extent. 
While some exercised only a local influence, the 
more fortunate and cunning among them gradually 
extended their fame over wide districts. In this 
way a class of priests and sorcerers common to 
whole tribes originated (tribes in Africa and 
Siberia, certain Eskimos and American Indians). 

It is a remarkable fact that among many peoples 
the sorcerers of neighbouring races are held in 
greater awe than those of their own tribe. Whole 
tribes are in certain regions known as powerful 
wizards, whose services are frequently sought after 
by their neighbours. E. B. Tylor’s^ explanation 
is that nations with some education, who, however, 
believe in the reality of the magic art, cannot shut 
their eyes to the fact that it more essentially 
belongs to races less civilized than themselves. 
This theory, interesting as it is, does not exidain 
the cases where, e.g., certain tribes attribute to 
each other reciprocally a superior power of magic. 
The superstitious fear in wliich peoples in many 
arts of the world hold other tribes seems also to 
e connected with a universal belief that the .secret 
owers of strangers are greater than those of well- 
nown people. 

3. King-priests. — A remarkable feature in the 
history of priesthood is the combination of priestly 
functions with royal authority. Instances of king- 
priests are met with throughout Polynesia and 
Melanesia, in India and other Asiatic countries, 
among many Negro and American Indian tribes, 
and in ancient Europe. J. G. Frazer ^ thinks that 
the priestly king has developed out of the public 
magician, the latter being a personage of such 
influence that under favourable circumstances he 
may easily attain to the rank of chief or king. 
When once a special class of sorcerers has been 
segregated from the community and entrusted by 
it witli the discharge of duties on which the public 
safety and welfare are believed to depend, these 
men gradually rise to wealth and power, till their 
leaders blossom out into sacred kings. We may 
add that ancestor-worship also tends to invest the 
king or chief with sacerdotal authority. Simi- 
larly, as patriarchs of families conduct the worship 
on behalf of the family, so patriarchs of villages 
and provinces are the persons likely to perform 
the sacred offices on behalf of their respective clans 
or tribes. In the opinion of their followers they 
are often more intimately connected with the gods 
than any other individuals, being their nearest 
living relatives, and therefore all the more natur- 
ally can mediate between the gods and men. 

1 PC 3 i. 12a ff. 

3 pt. i., The Magic Art, London, 1911, i. 375. 


Besides the union of a royal title and priestly 
offices there are instances of kings being worshipped 
as gods, which indicates the highest potentiality 
of the sacerdotal character of rulers. Frazer has 
called attention to various instances in which the 
divine king or priest is put to death by his wor- 
shippers, which he explains in the following way.' 
Primitive people sometimes believe that their own 
safety and even that of the world is bound up 
with the life of one of these human incarnations of 
the divinity. They therefore take the utmost care 
of his life. But no amount of precaution will pre- 
vent the divine king from growing old and feeble 
and at last dying. And, in order to avert the 
catastrophe which may be expected from the 
enfeeblement of his powers and their final extinc- 
tion in death, they kill him as soon as he shows 
symptoms of weakness, and his soul is transferred 
to a vigorous successor before it has been seriously 
impaired by the threatened decay. But some 
peoples appear to have preferred to kill the divine 
king while he is still in the full vigour of life. 
Accordingly, they have fixed a term beyond which 
he may not reign, and at the close of which he 
must die, the term fixed upon being short enough 
to exclude the probability of his degenerating in 
the interval. E. Westermarck^ has a somewhat 
different explanation, according to which the new 
king is supposed to inherit, not the pi'edecessor’s 
soul, but his divinity or holiness, which is looked 
upon as a mysterious entity, temporarily seated in 
the ruling sovereign, but separable from him and 
transferable to another individual. See, further, 
art. King (Introductory). 

4. Qualifications for priesthood. — Priesthood is 
generally a liereditary institution, although the 
rules of inheritance can rarely be strictly followed 
(Polynesians, Melanesians, Australians, peoples in 
the Malay Archipelago, India, Siberia, Africa, 
and America). Among certain peoples who have 
a hereditary priesthood the sacerdotal dignity is 
not assumed by the son of a priest ; one generation 
is passed over, and the grandchildren are selected 
(Kafirs, tribes in W. Africa). Of other peoples 
we learn that priesthood is hereditary, but that 
the aspirant must in addition be qualified by 
certain necessary endowments. Thus the faculty 
to ‘see the spirits’ and converse with them is in 
some cases a further condition (Tlingits, Sioux) ; 
and the like power is often required of the priests 
where priesthood as a strictly hereditary institu- 
tion is not heard of. 

As the principal duty of the priests is to mediate 
between mankind and the higher powers, so the 
chief qualification requisite for entering the priest- 
hood is the faculty of communicating with the 
gods. This faculty, however, may be proved in 
different ways. Thus, when certain wonderful 
things happen to a person — especially when he 
falls into a state of ecstasy — the people may think 
that he is under the influence of some spirit ; and 
such a man is competent to become a priest 
(Kafirs). Among other peoples the supposed con- 
nexion between the priests and the spirit-world 
appears more particularly in the belief that the 
priests have one or more tutelary deities of their 
own, who always give them assistance when 
required. In some cases it is even stated to be a 
necessary qualification for priests to have such 
gods at their disposal (Eskimos, Algonquiau 
Indians). 

As the faculty of conversing with the gods is so 
very generally confined to the priests (other people 
being excluded from communication with the 
spirit-world), it is an easy step to the conclusion 
that the gods themselves have selected their repre- 

* GB^, pt. iii., The Dying God, London, 1911, p. 9ff. 

2 Ml ii. 607. 



PRIEST, PRIESTHOOD (Primitive) 


281 


sentatives among mankind. In conformity with 
notions of this kind, many peoples believe that 
the gods confer divine powers upon certain men, 
and that the only way in which a person can 
become a priest is by being chosen by the gods 
(Eskimos, American Indians, Kafirs, tribes in 
Siberia, India, Borneo, Australia). Generally the 
gods communicate the necessary secrets to the 
priests in dreams (Australians, Sea Dayaks, 
Tunguses), but there are various other means by 
which the gods are believed to choose their favour- 
ites for the priestly vocation. Sometimes they 
intimate their wishes in a more or less peculiar 
way. 

The Moxo in Brazil think it necessary that the aspirants to 
the priestly office should have been attacked and wounded by 
a jaguar, this animal being the visible object of their worship ; 
they believe that he sets his mark upon those whom he chooses 
to be his priests. The Buriats in Siberia regard men who have 
been killed by lightning as chosen by the gods, who have there- 
by conferred a certain distinction on the family of the dead 
man ; he is considered a shaman, and his nearest relative enjoys 
the right to shamanhood. In ancient Peru and among the 
Apache we meet with a kindred idea regarding lightning. The 
Munda Kols find out the proper paftan, or priest, to perform 
their sacrifices by such means as watching a frightened bull 
which stops before a certain house. When an additional priest 
is wanted in a village on the Gold Coast, a general meeting of 
the inhabitants is held, and a number of young men and women 
are made to stand in a circle. The fetish-priest, after weird 
and gruesome ceremonies, places on the head of each candidate 
a bundle of herbs and leaves. In most cases it happens that 
one or more of the >ouths and girls fall straightway into a 
kind of fit and appear to be possessed by some strange influ- 
ence. This is taken as a sign that the fetish has spoken, and 
that the deity has chosen the person or persons so affected for 
his service. 

Among the endowments requisite for aspirants 
to priesthood a very important one is the faculty 
of wonder-working. We are told in fact of many 
peoples that the would-be priests are expected to 
perform miracles, and that the candidate has to 
manifest his powers in that respect before he is 
admitted to the sacerdotal order. A person ambi- 
tious to become a priest will, e.g., profess to have 
been told of future events by some spirit ; should 
any of his predictions relating to something which 
greatly interests the people happen to come true, 
lie is regarded as a duly inspired priest (Fijians, 
natives of the Isle of Pines, Malers in Bengal, 
Siberian tribes, Greenlanders). 

Some peoples judge from mere outward signs 
that certain persons possess mysterious powers and 
are able to act as sorcerers or priests. 

Among the Ojibwa Indians individuals gain a reputation 
for witchcraft without making any pretensions to the art, 
merely because they are deformed and ill-looking ; all esteemed 
witches or wizards among these Indians are, as a rule, ‘ remark- 
ably wicked, of a ragged appearance and forbi<lding counten- 
ance.’ i The Congo natives are said to number dwarfs and 
albinos among the priesthood. 

Outward peculiarities in children are in certain 
cases believed to denote that they are bound to 
become priests — e.g,^ being born with the eyes open 
(Australians), or bleeding at the nose or mouth 
(Tunguses in Siberia). 

The mental disposition which is supposed to 
qualify a person for the priestly office reveals a 
very important feature of early priesthood. 
Among a great number of peoples the priests must 
display a con.^iderable excitabilitj’’ of tempera- 
ment; consequently certain qualifications of a 
pathological and psychological nature generally 
characterize the priests and sorcerers of uncivilized 
races. From several parts of the world we are 
informed that individuals of an eccentric disposi- 
tion are eoasidered to be specially apt for the 
sacerdotal vocation. 

The Siberian shamans are recniited from a class of men dis- 
tinguished by their habits of contemplation and insight into 
mysteries as well as by their ardent imairination, and their 
qualifications for shamanhood are further thought to appear 
in frequent fits of giddiness and fainting, besides other signs. 
Certain tnbes in those parts believe that the influence of the 


evil spirit which compels a person to become a shaman makes 
itself known by continual yawning, shrieking, and leaping 
round, etc. The incipient shaman begins to see visions, 
endeavours to throw himself into the water or Are, and seizes 
knives to hurt himself, after which he declares that the spirits 
have ordered him to become a shaman. See artt. Possession 
(Introductory and Primitive), Shamanism. 

Instances of similar ideas are furnished by Poly- 
nesian, American Indian, and African tribes. 

Among certain peoples the mere faculty of fall- 
ing into convulsions or into a state of unconscious- 
ness seems to be almost all that is required for 
becoming a priest. 

It is stated, e.g., of the Fijian priests that the power of receiv- 
ing inspiration and of announcing the will of the deity during a 
violent fit of muscular or nervous shaking, supjiosed to betoken 
the possession of his body by the spirit, is a necessary qualifica- 
tion for the priestly office. Before a Fijian is acknowledged as 
priest, he has to undergo a trial and is required to show publicly 
that the spirit is entering into him. The proof of this is sup- 
posed to he in shiverings, which appear to be involuntary, and 
in the performance of which none but an expert juggler could 
succeed. 

Statements to the same efl'ect refer to native tribes 
in Australia, Africa, S. America, India, N. Asia, 
etc. 

Tlie great importance attached to ecstasy as a 
symptom of divine visitation also appears in the 
numerous cases when priests before or at their 
initiation reduce themselves by special means (such 
as fasting or narcotics) to a state of delirium or 
trance which is supposed to indicate their sacred 
calling. 

Would-be priests among the Eskimos, several American 
Indian tribes, as well as peoples in Africa, Asia, and Oceania, 
withdraw for a longer or shorter penorl to a solitary place, 
where they subsist without food until they begin to ‘ see into 
futurity.' Of narcotic or fiery drugs Siberian shamans use the 
fly-bane (Amanita munearia), while the medicine-men of certain 
Indians in Guiana drink potions of strong tobacco-juice. The 
eorcerers of the Guarani Indians during their period of prepara- 
tory retirement live on pepper and roasted maise only. 

It is natural to the savage mind to a.scribe 
ecstasy to spiritual agency. The convulsive ges- 
tures and Incoherent utterances of the inspired 
seem to show that his own will is absent, and that 
some strange being has taken possession of his 
body. A spirit or god is therefore supposed to 
speak through his mouth and to command his 
actions. This faculty of falling into an ecstatic 
conrlition is all the more necessary for would-be 
priests, as amon^ savage peoples manifestations 
of a prophetic or divine delirium do almost univer- 
sally accompany religious ceremonies. 

Tlie observation that an ecstatic disposition is 
universally associated with priesthood draws atten- 
tion to the fact that in many cases insane persons 
are looked upon with superstitious awe. The main 
distinction between insanity and ecstasy seems to 
be that the former is generally ascribed to a per- 
manent, the latter to a more casual, possession by 
a spirit. Some people believe the insane to be 
under the influence of demons, while others assume 
that they are inspired by good spirits. In con- 
formity with the latter idea, great veneration is 
paid to the insane, who are also sometimes thought 
to possess the spirit of prophecy (Arabs, natives of 
Celebes, Polynesians, Melanesians, certain Ameri- 
can Indian and Siberian tribes). 

5. Initiation of priests. — As a rule candidates 
for the profession of priest or sorcerer have to 
undergo a preparatory instruction which is im- 
parted by an expert practitioner (African, Siberian, 
Polynesian, American Indian, and Eskimo tribes). 
Not always, however, is instruction necessary, and 
it seems tliat those who have been inspired by the 
gods are less in want of information than those 
who are self-cho.sen. Among some tribes people 
assume the office of fetish-man after suitable train- 
ing, but the priestly order is said in addition to be 
augmented by persons who can prove that the spirits 
have suddenly seized upon them (certain tribes in 
Africa. India, Siberia, Australia, and N. America). 


1 P. Jones, Hist, of the Ojebicay Indians, London, 1861, p. 145 f. 
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The preparation of the novices in many cases 
begins at an early age. 

Among the Eskimos and Aleuts the priests are brought up 
to their calling from tiieir infancy. The Ojibwa Inrfians en- 
courage their \ ouths from the age of ten to manhood to fast, 
for in this way they obtain the fatour of the gods. Boys 
destined to be places among the Panama Indiana are taken at 
the age of ten or twelve to be instructed in the office. 

Similar examples come from the Apurina Indians, 
and tribes in W. Africa and Borneo. It seems to 
be the rule that, where the prie.sts are subjected to 
a regular course of instruction, the preparatory 
period commences early in life, whereas the more 
impulsive assumption of priesthood, with little or 
no previous training, is liable to take place at any 
age. 

As a rule we can draw a distinction among most 
peoples between two different pha.ses of the priestly 
education. (1) During one period the novice is 
generally under the care of some experienced priest 
who imparts to him the necessary religious instruc- 
tion and initiates him into the practices of the 
profession. (2) Another phase of the preparation 
includes a course of self-training, during which the 
aspirant has to place himself in proper correspon- 
dence with gods. 

(1) As regards the knowledge imparted to the 
candidates, mere theoretical learning is little 
thought of; according to our scanty reports, most 
importance is attached to practical knowledge 
which may be of use in the magical and religious 
performances. 

In Greenland the teacher seeks, in the first place, to make the 
pupil entirely fearless and to direct his mind towards the spirit- 
world, to the horrors of which he must be rendered insensible. 
In the Mosquito tribe of Central America the sorceresses, 
during their preparation for the office, learn various tricks from 
their predecessors, such as aliowing poisonous snakes to bite 
them, and handling fire. The priestly novice among the 
Indians of British Guiana is taught the traditions of the tribe, 
the medical qualities of plants, and to find where game is to be 
had. During his novitiate the medicine-man of the Bororo in 
Braiil has to learn certain ritual songs and the languages of 
birds, beasts, and trees. The priests of the Kukis in India first 
of all seem to have been taught the secret language which they 
have among themselves, while the rest of their knowledge is 
probably picked up during their practice. The instruction of 
the priests among some African tribes is said to comprehend 
a good deal of empirical knowledge and other secrets of the 
craft. 

(2) The self-training of a candidate for the 
priestly office evidently has for its object the pre- 
paration of his mind for intercourse with the gods. 
During this period he generally lives for a longer 
or sliorter time in retirement, whilst in some cases 
a rigorous asceticism is also prescribed, such as 
fasting or subsisting on a scanty diet. In certain 
tribes the novices are required strictly to refrain 
from connexion with the opposite sex. 

With the Eskimos this phase of the priestly education con- 
sisted in strict fasting and invocation of the deity while dwell- 
ing alone in solitary places, until the soul became independent 
of the body and of the external world ; finally the god appeared 
and provided the novice with a helping or guardian spirit. 

Of a similar description is the self-preparation 
of the priests among certain American Indians .us 
well as tribes in Africa, Australia, Siberia, and 
India. In some ca.'es the neophj'tes use nar- 
cotics or stimulants in order to work themselves 
into a passion of excitement, during which they 
are supposed to hold converse with the spirits. 

Among certain peoples candidates are admitted 
to the sacerdotal order through a special initiatory 
ceremony (Negroes, Waraus Indians, Siberian 
tribes, Laplanders). It is also stated that in 
ceiTain cases the consecration of a priest takes 
place several times in succession as he rises from 
lower to higher degrees of the order (Buriats in 
Siberia, Moxo Indians). 

6. The social position of the priest. — One cir- 
cumstance which has powerfully tended to dis- 
tinguish the priesthood from the community at 
large has been the tact that the prie.sts and 
sorcerers are, as a rule, recruited from the most 


intelligent elements of their peoples. The scanty 
learning of savage races is almost exclusively con- 
fined to the priests, who are generally the only 
preservers of tribal traditions ; they alone pos.sess 
the knowledge of certain useful arts, and the m hole 
character of their functions tends to develop their 
intellectual powers and to give them a superiority 
over their fellow-tribesmen. 

It is frequently reported that the priests dis- 
tinguish themselves from the rest of the people by 
a more or less considerable knowledge of certain 
natural phenomena, by means of which they secure 
the popular confidence in their powers. They have 
studied the use of medicines, the properties of 
herbs and other plants, the changes of weather, 
and the habits of animals; and this knowledge 
materially assists them in the maintenance of 
their authority (Negroes, Hottentots, Dayaks, 
Taliitians, Araucanians, Eskimos). 

In order to preserve the faith of the people in 
their proplietic powers the priests often collect all 
kinds of information, and wliatever they learn in 
this way they ostentatiously foretell as future 
events. In many cases they are also said to act in 
collusion witli each other, in keeping tlie people 
under their influence (tribes in W. Africa, Ameri- 
can Indians, etc.). When the priests exercise the 
precarious art of prophecy, great signiiicance is 
attributed to their utterances. Hence we often 
hear that, in order to ensure tliat their predictions 
shall prove true, they make them sulficiently 
ambiguous or uncertain to admit of a variety of 
interpretations (tribes in Africa, some American 
Indians). If, in .spite of all precautions, they fail 
to produce the effects promised by tbera, they 
generally have recourse to various excuses. The 
non-success is attributed, e.g., to some defect in 
the medicine, or the applicant is labouring under 
the displeasure of the gods, who refuse to be 
appeased unle.«s renewed and richer oii'erings are 
made (certain American Indians, Negroes, 
Hawaiians). A very general excuse is the counter- 
acting influence of some demon (Dayaks, Oceanians, 
natives of Victoria, Hottentots). No less fre- 
quently priests and sorcerers who fail in perform- 
ing miracles save their reputation by accusing 
other persons of having, by secret necromancies, 
frustiated their endeavours (tribes in N. S. Wales, 
India, N. America). 

The respect whicli the priests and sorcerers enjoy 
is increased by tlie mystery in which they generally 
envelop their proceedings. They do their best to 
inspire the people with fear, if tliey think such a 
course necessary for the strengthening of their 
power. Thus they may threaten to send the 
spirits or some magic substance into those who 
disbelieve them (Tlmgits, natives of Victoria), or 
in some other way let the spirits avenge even 
the slightest neglect or disobedience (Tahitians, 
Fijians). The liizarre external appearance of most 
priests among savage races also serves to a great 
extent to impres.s tlie popular imagination. By 
I painting their bodies in all colours and dressing 
themselves in the most fantastical manner they 
inspire their tribesmen with feelings of mystery 
and awe, and sometimes tliis eli'ect is expressR 
souglit (Indians of Virginia, Siberian tribes). It 
I is likewise beyond dispute that a strong impres- 
sion of fear is produced upon the people by the 
1 ecstatic orgies which so often form an essential 
part of the rites of savage priestliood. The gestures 
1 and other morbid manifestations of the priests, 
vivid descriptions of which are given by numerous 
• eye-witnesses, necessarily strike the bj’standers 
■ with awe and terror. It is in this connexion 
; interesting to note that the religious and magical 
I rites of savages very generally take place in the 
i dark, and in some cases darkness is even repre- 
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sented as a necessary condition for success. The 
Siberian shamans perform their ceremonies in some 
gloomy place and generally at night, in order to 
appear more mysterious and terrible in the dark- 
ness ; and ' ' - ' ’ ■ " ' e sorcerers of 

the Eskiii natives, etc. 

Among certain peoples the priests strengthen 
their authority by attaching themselves to the 
kings and noble classes in a community, while at 
the same time they are said in return to support 
the ruling system (Polynesians, Khonds in India, 
Kafirs, certain American Indians). 

One of the most important methods by which the 
priests increase their influence is by convincing the 
people of their suijernatural endowments through 
various miracles. There are reports from many 
peoples that confidence in the priests and sorcerers 
depends upon their suiiposed faculty of performing 
miracles — one successful instance often causes all 
previous failures to be forgotten. Priests and 
sorcerers strengthen their reputation through 
delusive demonstrations of their invulnerability — 
e.g., by stabbing themselves with knives in diflerent 
parts of the body (Ostyaks), by throwing them- 
selves into the fire or seizing live coals with their 
hands (certain Tatar tribes), by allowing poisonous 
snakes to bite them, etc. (Mosquito Indians). 
How essentially the influence of the priesthood 
depends on their presumed power of wonder- 
working is shown bjr the fact that among several 
tribes priests who fail in their efforts, or other- 
wise lose the confidence of their people, at the 
same time forfeit their office and sometimes are 
subject to punishment (tribes in India and Africa, 
Andamanese). They are even liable to be killed 
by the enraged people j this may be due to the 
idea that worthless priests are of no use and there- 
fore cannot hold the sacerdotal office, but, as they 
possess dangerous powers, they must be made away 
with. There are also grounds for connecting the 
killing of priests with the killing of the divine king. 

The methods by which the priests and sorcerers 
of savage races acquire confidence and reputation 
among their countrymen raise the q uestion whether, 
on the whole, we are to look upon them as a class 
of impostors or not. The opinion predominant in 
theoretical literature is that we cannot suppose 
that the priests and sorcerers of the uncivilized 
races are, generally speaking, impostors (Lord 
Avebury, J. G. Frazer, A. Heville, R. de la 
Grasserie, Julius Lippert). The opinions of tra- 
vellers, again, are divided, but many of them have 
considered the question from different points of 
view. There is no reason to condemn the priests 
and sorcerers as deceivers because their proceedings 
seem meaningless to European observers, or because 
some travellers have ascertained, by experiments, 
that the savage mystery-men are not endowed 
with those miraculous powers which they claim to 
possess. The principal point is whether they 
believe in their own powers or not ; this they very 
generally seem to do, although, on the other hand, 
impostors are undoubtedly met with among the 
priests at all stages of early beliefs. Cf. art. 
POSSES.SION (Introductory). 

7. Observances, etc., distinguishing priesthood. 
— Numerous practices and observances are among 
many peoples obligatory upon the priests and tend 
to separate them from the rest of the communitj-, 
as they cannot in general be combined with the 
circumstances of ordinary life. 

(1) There are certain ascetic regulations which 
apply to sexual life. The fact that persons devoted 
to religion are often obliged to live a single life has 
been ascribed to the notion that there is something 
impure and sinful in marriage, as in sexual rela- 
tions generally. Among many peoples the members 
of the priesthood are forbidden to marry, and must 


keep themselves pure (several American Indian 
tribes, Kalnmks, Todas, etc.). Celibacy and 
chastity are, however, by no means universally 
required of the priests ; on the contrary, they seem 
in some cases to be distinguished from the people 
as a whole by extraordinary liberties in sexual 
respects. The ius primce noctis accorded to the 
priesthood among certain peoples exemplifies the 
sexual privileges which are sometimes enjoj'ed by 
the sacerdotal order. Among certain peoples the 
priestesses must not marry, for the reason that, 
belonging to the god, they cannot become the 
property of a man. But this prohibition extends 
to marriage only, and a priestess is not debarred 
from sexual commerce (tribes in W. Africa). 

(2) Other ascetic regulations concern fasting and 
prohibited articles of food. Fasting generally 
seems to be observed when a person w ishes to put 
himself in correspondence wdth the spirits per- 
forming some religious rite (Santals, Siberian 
tribes, some Melanesians and American Indians), 
and sometimes for the same purpose the piiests 
reduce themselves by artificial means to a state of 
mind which is supposed to indicate their close com- 
munion with the supernatural world. Food restric- 
tions of various kinds are imposed upon the 
priests. 

(3) Among many peoples the priests are distin- 
guished by a special costume and also by the 
colour of their dress. 

The pneete of the Sinliafese and in Siam are clothed in yellow ; 
and in the Malay Peninsula the priestly mat^ician shares with 
the king the right to make use of cloth died the ro> al colour, 
yellow. The priestesses of the Manipuris iii India dress in 
white. Among the Peruvians the priest wore white when 
invoking the gods. The ordinary dre&s of the Zapotec priests 
was a full white robe, that of the Toltec prieste a long black 
robe, and the coinmon Toionac priests wore long black robes of 
cotton. In ancient ilexico a class of priestesses called * maids 
of penance ’ ordinarily wore a habit ail white. 

(4) It is rather a general custom for priests to 
distinguish themselves by the length of their hair 
(certain tribes in N. America, India, and Africa). 
Frazer explains the custom of sacred persons 
leaving their hair long by referring to the dangers 
which, in the primitive view, beset tlie cutting of 
it.* Such dangers are common to all, but sacred 
persons have more to fear from tliein than ordinary 
people ; the simplest way of evading peril is not to 
cut the hair at all. 

(5) A remarkable fact is that the priests almost 
universally distinguish tliemselves from the com- 
munity at large by means of a separate language 
which tlicy use in the divine service or in mter- 
course with each otlier. 

The angakoks, or priests, of the Greenlanders have a peculiar 
language, altogether different from the ordinary tongue of the 
country, and words of the general language they use in an 
opposite or metaphorical sense. This particular idiom they 
make use of only at their practices of witchcraft and when they 
are consulted by the people. 

Similar reports are given of the priests among 
several tribes in N. and S. America, Africa, India, 
the Malay Archipelago, and Oceania. 

8. Classification of priests. — Of the two clasres 
of supernaturalibtic practitioners tlie priests are 
tlio.se wlio represent the religion of a (leople ; 
they exercise the duties incumbent on them by 
invoking the aid of the supernatural beings, and 
their power consists in influencing the will of the 
latter. Magicians, on the otlier hand, act inde- 
jiendently of tlie supreme rulers, witli wlioni they 
have no communication in the sense in wliich the 
priests have. By tlieir magic tliey are tliemselves 
able to bring about the desired results, and the 
same means of coercion may be applied by them 
even to tlie gods. 

But, although theoretically separated, the types 
of priest and sorcerer among uncivilized and semi- 

1 GB^, pt. ii., Taboo and the Penli of the Soul, London, 1911, 
p. 258 ff. 
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civilized peoples almost inextricably blend into one 
another. Communication with supernatural beings 
is in no way confined to the ‘ priests,’ nor do the 
‘ sorcerers ’ monopolize the practice of magic. 
Very frequently it happens that practitioners in 
whom the priestly type preponderates have recourse 
to magic also, and that representatives of the type 
of sorcerer maintain a religious communication 
with spirits. 

Certain writers associate the dilJerence between 
priests and sorcerers with the occurrence of a 
benevolent and a malevolent class of priests among 
many peoples, the one group of functionaries help- 
ing the pew)ie, the other exercising a pernicious 
influence (Eskimos, certain American Indians, 
Kafirs, Buriats). There is on the whole a tendency 
to identify priests with protectors of the people, 
whereas magicians or sorcerers are represented as 
evil-doers who endeavour to inflict distress upon 
others. Facts go to prove, however, that the dis- 
tinction between well- and ill-disposed classes of 
priests is often very arbitrary ; sometimes ‘ prie.sts,’ 
e.j., forfeit their sacerdotal dignity and are trans- 
ferred to the class of ‘ sorcerers,’ merely because 
they have lost the popular confidence in their good- 
will (American Indians, Eskimos, tribes in Central 
Africa). 

In a few cases distribution of function makes 
the types of priest and sorcerer distinct from each 
other. Thus weather-doctors, fortune-tellers, 
exorcists, and physicians, who form special pro- 
fessions of their own among certain peoples, also 
supply, in some cases, instances of the typical 
magician. Examples of such practitioners acting 
solely by magical means are, however, extremely 
rare — which can also be said of the occurrence of 
the unadulterated priestly type. 

To a certain extent the numerous functions are 
performed by special classes of priests. Although 
the regular priests almost universally also practise 
divination, yet among many peoples the diviners 
form a distinct profession within the priesthood, 
and in a great number of such cases the perform- 
ance is stated to take place through other means 
than consulting the gods. 

In the Kafir tribes the ama^oZa, who practise au^ry by 
burning; certain roots, ar« distinct from other classes of the 
priesthood. In Uganda the fta/iumu, who foretell the future 
from the entrails of fouls, constitute a separate class of diviners. 
Among the Malagasy tiiere is a class of men called pannndro, 

‘ astrologers,’ who calculate and declare unlucky days and hours 
and foretell the destiny of children. The natives about the 
Altai mountains in N. Central Asia, besides shamans and 
weather-makers, have four separate classes of augurs distin- 
guishefl from each other by different names and different 
methods of procedure. 

Instances of a similar kind are given by the 
Kirgliizes and several American Indian tribes. 

The priests and physicians are very generally 
the same men, but cases of physicians forming a 
profession of their own in association with the 
priesthood are not rare among uncivilized races 
(Polynesians, Melanesians, tribes in India, Negroes, 
American Indians). 

Weather • making is among the lower races 
universally associated with priesthood, although it 
is sometimes difficult to ascertain when this 
function refers to the regular priests and when to 
a special class of individuals. Among certain 
peoples, however, the weather-doctors are clearly 
identical with the priests {Greenlanders, some 
American Indians, Negroes, and Siberian tribes). 
In other cases the profession of a weather-maker is 
kept distinct from ordinary priesthood. 

Among th« natives of the Altai district there is a special class 
of shaman«» who profess to manage the weather by means of a 
magic stone. The Kirghizes have a class who not only foretell 
the weather but also have the power to cause or avert ram, 
wind, and lightning. Among the Yagas in Congo the scxngilLiy 
)r rain-makers, form an inferior class under the gangas, or 
fetish-men. The Okanda Negroes have priests to whom the 
people apply for producing rain when a bad year is impend- 


ing, and these have a special name. The rain-doctors of the 
Ganguelas in S. Central Africa are pionounced distinct from 
other classes of the priesthood. Among Che .Apache and certain 
other Indian tribes, weather-making and other priesUy functions 
are distributed among different classes of the priesthood. A 
few peoples even make a distinction between different branches 
of weather-making as represented b}' different groups of priests 
(Maoris). 

To the oflBees associated with the priesthood 
belongs the judicial authority with which its 
members are often invested. As a rule the rights 
of tlie priests in this respect are closely connected 
with their religious duties, their supeniatural 
endowments being called into requisition for the 
administration of justice in the various communi- 
ties. From the Congo, Loango, and other African 
countries, as well as from Hawaii, we hear that on 
such occasions the priests are the chief officiators 
at ordeals. Similarly, when a person is accused of 
practising witchcratt, the priests are the most 
competent to conduct the case (Greenlanders, E. 
African and Congo tribes). Thieves and other 
evil-doers are often detected by the assistance of 
the well-informed priests (Apache, Tlingits, E. 
African tribes). In a few cases the priests are 
entrusted with a regular judicatory dignity, as, e.g., 
in Hawaii, where some appearance of judicial forms 
was preserved in cases of litigation. 

Among the Badagry in Guinea ‘ the fetish-priests are the only 
judges of the people, and the statutes of their country are 
recorded in their own breasts only,’ yet the people are said never 
to murmur against their decisions.! 

From almost all parts of the world where un- 
civilized peoples live come reports that women also 
officiate as priests and sorcerers ; in general no 
very great distinction seems to he made between 
the sexes as regards their qualification for priest- 
hood. Often, liowever, men take precedence in 
the sacerdotal profession. Female priests or 
sorcerers are met with among the Greenlanders, 
American Indians, Negroes, some Siberian tribes, 
Fijians, Dayaks, etc. From some peoples we 
learn that all the great ceremonies must be con- 
ducted by men, or that the women are not 
admitted to the priesthood at all (certain Siberian 
tribes, Chippewa Indians, Andamanese, Austra- 
lians). 

The priestly offices to which women seem princi- 
pally to devote themselves are foretelling the 
future (certain American Indians, Kamchadales) 
and healing diseases (Negroes, American Indians, 
Papuans). It is a widely-spread notion that 
women are endowed with mysterious powers in a 
much higher degree than men (Arabs, Negroes, 
tribes in India, Australians). Such ideas of the 
spiritual propensities of women account for the 
inclination displayed by many peoples to attribute 
witchcraft particularly to the female sex (Eskimos, 
certain American Indians, Hottentots, Siberian 
tribes, Arabs). In a few instances some peoples 
who have both male and female priests confine 
special classes of priestly functions to one or other 
of the two sexes exclusively. 

Literatcrs, — W. W. BRudissin, Die Geteh. dee altteeta- 
mentL Priesterthums, Leipzig, 18S9 ; J. G. Bourke, ‘The 
Medicino-men of the Apache,’ in 9 RBEW (1892), p. 4610.; 
A. W Howitt, *On Australian Medicine Men,’ in JAI xvi. 
[1SS6-87] 23 0.; G. Landtman, The Origin of Priesthood^ 
Ekenaee, 1906 ; J. Lippert, AUgemeine Geseh. des Pnsster- 
thiims, 2vol8.. Berlin, lSb3-84 ; S. Die Entwicketung 

des altisraelit . Pnesterthums, Breslau, 1880 ; A, Reville, Hist, 
des religions, 3 vols., I’arie, 1^3-86 ; H. Spencer, Principles of 
Sociology, London, 1893-96, vol. iii. pt. vi. ‘ Ecclesiaatical 
Institutions.’ GUNNAR LANDTMAN. 

PRIEST, PRIESTHOOD (Babylonian).— In 
view of the great antiquity of their religion, going 
back, as it does, to over 4000 years before Christ, 
there is no doubt that the priesthood of the Baby- 
lonians, in most if not all of its numerous orders, 
was very ancient. It is impossible, however, to 

t R. Lander, Records of Captain Clapperton’s Last Expedition 
to Africa, London, 1830, i. 231, 
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estimate the dates of the institution of these 
orders, the more especially as they must have 
grown up rather than come into such sudden 
existence as founding by any power of the State or 
the people would imply. There seems to be no 
doubt that the remote antiquity of the Babylonian 
priesthood had brought to its members great influ- 
ence and wealth, as well as the veneration of the 
people. 

The number and the nature of the priestly 
offices and orders in Babylonia were determined 
by the requirements of their religion. Theology, 
m3'thology, legends of the gods and heroes illus- 
trating their faith, and temple history were prob- 
ably taught by the scribes (tupSarru), or by such of 
them as had been educated at and received orders 
through the temple schools. But the superstitions 
contained in their creed necessitated not only a full 
staff' of sacrificial priests, conductors of special cere- 
monies, etc., but also numerous conjurors, sooth- 
sayers, magicians, etc., each with his special domain, 
which, however, in case of need, overlapped the 
others. The sacrificer, therefore, might perform 
incantations, and the spell-maker might interpret 
a dream. 

1. Priests in general. — In all probability the 
most usual term for ‘ priest ’ in Babylonian was 
Sangu, possiblj’ a nasalized form of the Sumerian 
(non-Semitic) sag, ‘head.’ The Seni. plural was 
Sangg, though the plural for professions of men, 
Sanguti, was probably not excluded. The last 
would coincide in form with the abstract SangiUu, 
‘priesthood’ in general — i.e. a man’s priestly 
character, as in the case of a Babj-lonian or an 
Assyrian king, or the priestly body to which a 
man might belong. The Sem. form, Sangu, seems 
to have been borrowed bj’ the Sumerians, who at- 
tached it to the character mes, ‘ hero,’ ‘ man of 
worth.’' It is this root that is found in the Sem. 
rendering of the Sum. pa-te-si, namely, iSSakku, 
from the Sum. ig-sag, ‘he who is at the head,’ a 
word often rendered by ‘ priest-king.’ Though 
probably often a priest, the iSSakku was generally 
a kind of viceroy, under a royal ruler {lugal-Snrru, 

‘ king ’), and took his title from the place which he 
governed, as Gudea patesi LagaS, ‘ Gudea, viceroy 
of Lagas.’ 

2. The high-priest. — Several words which may 
be thus rendered are known. A Sangu rabu (so 
L. Delaporte), ‘ great priest,’ is shown on the 
cylinder-seal published in his ‘ Cj lindres orien- 
taux ’ {A3IG xxxiii. [1909]). This object, which is 
a talisman rather than a seal, shows Assur-nimeli, 
the personage in question, standing before Istar. 
His costume is that of an Assyrian of the higher 
class, and he wears wig and beard. 

In what way the Sangu rahu differed from the 
Sangu dannu, ‘ mighty priest,’ and from the Sangii- 
mahhu, ‘ supreme priest,’ is uncertain. In the 
Surpu-series of incantations * (v./vi. 173) the last- 
named is spoken of as kindling the lire and the 
brazier, and throwing therein the means of loosing 
the spell. He is also spoken of as the holy libation- 
priest (ramku ellu) of Ea, and the messenger of 
Merodach. As a result of this and similar acts, 
the man on whose behalf the ceremony was per- 
formed would be saved and freed from his sin that 
very day. Evidently these high-priests had not 
the power of releasing a man fiom the effects of 
his sin, and uttering words of pardon, without 
these magical ceremonies. 

During the period of the Sumerian dynasty of 

' ‘ Priest ’ also seems to be expressed by the simple word 
dwilu, ‘inan’; cf. Assurbanipal's Cylinder A (col. vii. 48), 
\^ here NabCi-qat&-sabat la called du'il Si}i, ‘ man (priest) of the 
moon-god.’ Awel-Marudak (E\ il-Merodach) and many similar 
names may express the same idea. 

2 H. Zimmern, Beitrage ^xir Eenntnis der hah. Religion^ pt. i., 
‘ Die Beschworun^jstafeln Surpu,’ Leipzig, 1896. 


Ur the high-priest, or a similar temple magnate, 
was called e», ‘ the lord,’ and was seemingly ap- 
pointed by an oracle and invested by the king. 
Thus the 11th colophon-date of King Dungi records 
the proclamation of the lord true prince («n nir-zi) 
of Ann and the lord (en) of Nannar (the moon-god).' 
These two temple officials were invested two 
years later (TAe Amherst Tablets, London, 1908, 
vol. i. p. xiv). Other examples of similar investi- 
tures are Dungi’s 31st and 46th dates, as calculated 
by H. Radau, and Bftr-Sin’s 4th, 5th, 8th, and 11th, 
etc. En was apparently Semitieized as inu, fem. 
intu, written in Sum. nin-dingir, ‘lady of the 
god ’ = ‘ priestess.’ 

3. The subordinate orders. — Unfortunately no 
trustworthy list of these exists, so that their rank 
and consequently their order of precedence are 
difficult to determine. Certain priests were at- 
tached to the palace of the Assyrian king, but, as 
their order does not coincide with what is given 
elsewhere, this list is of doubtful authority. We 
find in it seers, incantation-priests, magians (?), 
and, apparently, ‘inquirers.’ Another short list 
in a letter mentions the aba, probably ‘temple 
scribe,’ and then ‘ secretary ’ in general ; the seers ; 
the incantation-priests ; the dse, or ‘ physicians ’ ; 
and the dagil is^re, or ‘bird-prognosticators.’ 
Here the order of their importance seems to be 
roughly indicated. 

4. The priests’ clothing, and the perfection of 
their persons. — Though uie priests shown in the 
early cylinder-seals wear dresses practically iden- 
tical — a fringed cloak reaching to the feet, leaving 
the right arm uncovered and therefore free, witli 
bare feet and (generally) shaven head — there seems 
to be no doubt that distinctive clothing was worn. 
Thus the British Museum letter K. 626 (II. F. 
Harper, Assyrian and Babylonian Ze««ri, Chicago, 
1910, no. 24) describes the maSmaSu as wearing a 
red robe and a mitre of the same colour (Behrens, 
Assyrisch-babylonische Brie/e kultischen Inhalts). 
Details as to priestly clothing are meagre, but ap- 
parently the right garments had to be used, or the 
ceremony would be a failure. A list {WAI v. 28) 
gives tlie words puliamu-tSdig bSli, ‘ robe of a bUu ’ 
(chief priest, Sem. for en, above), ^bat nikt, 
‘dress of the sacrifice,’ etc. 

To appropriateness of dress was added, at least 
in the case of the higher orders, the highest perfec- 
tion of birth and of person. He who aspired to 
the office of seer (baru) and who was of the ever- 
lasting seed of Enweduranki (Euedoreschus, EBE 
yi. 642*’), ‘the king with the woollen garment of 
Samas,’ should be the offspring of a parent whose 
forbear was holy, and he himself should likewise 
he perfect in form and feature. ,Such a one only 
might approach the presence of Samas and Adad 
(the sun-god and the wind-god), the place of the 
vision and the oracle. One not being thus holy 
and perfect, defective as to ej-es ( ? squint-ej'ed), 
wanting teeth, mutilated of linger, with earth 
grey flesh, filled with leprosj', etc., could not be 
keeper of the decrees of Samas and »4dad, approach 
the place of Ea, Samas, Merodach, or Nin-edina, 
or join the brethren at the decision of the seers. 
They could not reveal to him the word of the 
oracle, and he could not hold in his hand ‘ the 
cedar beloved of the great gods.’ 

5. Consecration and tonsure. — There are many 
references to priestlj' consecration, but nothing is 
known as to the distinctive marks which the jjriests 
bore. The seal-impressions show that thej' were 
often clean shaven, and it seems certain tliat this 
was part of the rite of consecration, which was 
performed by the ]uie-tlj’ tonsure-cutter, i«i(Sura.) 
or gallabu (Sem.). His work was probablj' per- 
formed before the statue of the deitj' to whom the 

' For a parallel cf. Lhe use of the Heb. [n2 in Gn 14 is etc. 
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neophyte was to be dedicated (PSBA, 1893, pp. 
417-420). The importance of the ceremony is in- 
dicated by the fact that even the king might per- 
form it : 

‘At the beginning of the tonsuring,! according to what was 
their command, (as for) the priest of the house of the junior 
food-dibtnbutor, Sennacherib tonsured him (ugdalhb-iuy 
(Letter K. 122, Harper, no. 43). 

This was apparently followed by the giving of 
the priestly tiara. In another inscription Assur- 
bani-Spli, after referring to the appointment of his 
eldest brother, Samas-sum-uktn (Saosduchinos), to 
the kingdom of Babylon, states that his younger 
brother, Assur-mukln-pal 6 a, was consecrated to be 
uru-gallu before Assur, and his third brother, 
Assur-etil-sam 6 -erbiti-balati-su, to the same ottice 
before the god Sin. The word used is ugdallib, ‘ I 
(or he) tonsured.’ 

6 . The priesthood and the king. — All the higher 
priests were naturally in close communication 
with the court, as many documents, especially the 
Babylonian and Assyrian letters, show. As has 
been foreshadowed in § l, the king himself was 
(perhaps always) the great high-priest. His posi- 
tion as head of the State, however, must have 
prevented him from fulfilling many of his priestly 
functions, except those which had to do with his 
royal position. Specialists among the various 
orders of priests had naturally to instruct him with 
regard to the things which he could not go into 
thoroughly — lucky and unlucky days, celestial and 
terrestrial omens, the tablets to be used at the 
various ceremonies, and the time required for the 
peiformanceof therites, which sometimes extended 
over many days. The tall tiara which the king 
wore, and the cord behind, which, arising from its 
highest point, descended, in the case of the Baby- 
lonian rulers, to the hem of his robe, were also, 
probably, priestly signs or necessary portions of 
their dress. The cord probably has some analogy 
to that worn by the Parsis under their clothing. 

7 . The priesthood and the people. — Not less 
important was the connexion of the priesthood 
with the people, who were not only its justifica- 
tion, but mso its main support. As intermediaries 
between the gods and the people, in sacrifice, pro- 
pitiation, penitence, prayer, and oracle, they weie 
the interpreters of all the religious texts, ex- 
pounders of omens, and indicators of lucky and 
unliickv days and seasons. It is uncertain whether 
the judges were of priestly rank or not, but the 
priesthood had also much to do not only with the 
interpretation of moral and religious law, but also 
with many of the civil enactments. 

That laymen, and even slaves, could take part 
in the temple services is shown by Harper’s Letter 
no. 368, where we read that Ninqaya, the hand- 
maid of the king’s mother, is not suitable for the 
service (worship) : 

‘ She shall not enter (therein). As the mother of the king, my 
lord says, let her open the (money-) chest, let her perform the 
service.' 

In other words, she had money, and could make a 
gift ; let her do so, and then take part in the 
worship. Another letter asks the king whether 
certain women might enter the temple and take 
part in the worship, and, if so, would the king's 
instructions apply to a slave-woman who was with 
them. It seems probable that the ordinary citizen 
was merely a tithe-paj'er, and that the very poor 
and the landless gave labour. It is not impossible 
that ceitain of the more intelligent of the laity 
were initiated into the mysteries which the tablets 
show to have been common in the higher orders of 
the priesthood. 

Besides oll'ering sacrifices, the priests conducted 

! Galliibu ; but perhaps this word nere means the wnole 
ceremony, in which case the renderine would be ‘consecra- 
tlm ’ 


ttie services, and arranged the lectisternia, or tables 
of offerings to the gods. It was also the duty of 
some of tfiem to receive the tithes, and to certify 
that they had been paid (the tablets referring to 
tliese are very numerous during the early period). 
Some of them looked after tlie temple itself, while 
others arranged for the services and the processions. 
What proportion of the offerings the priesthood 
took for itself is uncertain, but, as the temples 
became enormously rich, there is no doubt that the 
priests who served them lived on the fat of the 
land, and even grew very wealthy. In their posi- 
tion, however, the possession of private means 
must have been a matter of indifference for all but 
the most avaricious, but many passed on what 
they could not use themselves to their family, 
relatives, or friends (cf. Bel and the Dragon, ““'■). 

8 . The masu and masmasu. — That these two 
classes of priests were closely allied is proved by 
the fact that the Sum, mai and maimaS were both 
reproduced by the Sem. simple form mdSu. The 
viaimaiu was the priest who had especially to do 
with ceremonies and ritual. He anointed the 
king’s head, consecrated his couch, and drove forth 
the evil wliieh had made its home in the royal 
abode. After this ceremony a procession was 
formed, in which torches and a lamb for sacrifice 
were carried, and it was the custom on these 
occasions to offer likewise many natural products. 
After the sacrifice came the purification of the 
palace. It was also the duty of the maSmaSu to 
pronounce numerous incantations on these cere- 
monial occasions. The order seems to have been 
classed with that of the bare, ‘ seers,’ and the ^e, 

‘ physicians.’ 

In Letter no. 23 of Harper a maimaSu is referred 
to as not iiaving taken the tablets of the series 
‘ the unpropitious day, the day not good : hand- 
raising,’ i.e. ‘ act(s) of prayer.’ These were appar- 
ently documents which lie should have used in 
certain ceremonies. In Letter no. 118 maSmaSe 
seem to be spoken of in connexion with the 
instruction of certain persons in the ceremonies. 
The writer, Arad-tiula, may have been a member 
of this order. 

9 . The asipu. — Like the mdSii and the maSmaSu, 
the aiiim was also one of the most important 
priests of the Babylonian hieiarchy. Tlie duty of 
tlie order was to make incantations, either for 
imposing a spell or for releasing a man therefrom. 
The latter is referred to in the book of the Baby- 
lonian Job, ‘Lidlul the Sage,’ and from the same 
work it seems tliat he was able to diagnose in 
cases of illness (Jastrow, Die Eel. Babyloniens 
■and Assyriens, ii. 129. 5) — an indication that he 
belonged to the physician class. Another form of 
his name, apparently, is iSippu, from the Sum. 
iSib, and under that title the tablets refer to the 
iiippu Sa aSnan, ‘grain- (or wheat-) magician.’ 
The incantation-series Surpu seems to indicate 
that there were prieste.sses of this class (.ml iiib = 
dAiptu, viii. 52), The lists indicate that the aiipu 
was also a paSiSu, ‘anointer,’ as well as a bdriX, 
‘seer.’ ASipu is represented in Heb. by 
a.l^',ph, from the same root (Dn I-", etc.). See 
UDB iii. 210. 

10 . ^ The uru-gallu. — As this word translates 
the Sum. maimaS, which is also rendered mdSu, 
the piiest indicated seems to have been one of the 
same class. The meaning of the word is ‘ great 
protector,’ and it seems to indicate several groups. 
A portion of his duties (those connected with the 
New Year festivities) had to be performed during 
the night : 

‘In Niaan, day 2nd, for an hour (double hour) of the night, 
the unt-jnllit .shall rise up, and shall pour out the waters from 
the river (the Euphrates). He shall enter before Bel (Merodach). 
He shall let down the curtain (gacialaluy-he shall utter this 
praver before Bel.’ 
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Here follow the words of the sujiplicution, in 
couplets, the first line Sumerian, and the second 
Babylonian in each case (see, ERE v'ii. 3^). As 
priest of the temple of Belus (E-sagila, Merodach’s 
temple), the uru-gallu glorified this god as ‘the 
fortunate king, lord of the world, glorying in his 
strength,’ etc. He ends his prayer by asking the 
god’s favour on his city Babylon, and on E-sagila, 
his temple. As indicated above (§ 5), Assur-banl- 
dpli’s younger brother, Assur-mukln-palSa, was 
appointed to the position of uru-gallu of (appar- 
ently) the god Assur. 

11. The sa’ilu. — There is much doubt as to the 
real meaning of this word. Interpretations given 
are ‘ man of god ’ and ‘ man of the spell.’ In both 
cases, however, a phrase like AwH Sa’ili would be 
expected, at least for the second alternative. 
Another word for this priest was ensi (Sum. and 
Sem.), rendering the characters en-me-giib, ‘lord 
of the holy incantation,’ or the like. His special 
province seems to have been the interpretation of 
dreams (see Zimmern, ZA iii. [18SS] 233). His 
duties, however, as indicated by Lidlul the Sage, 
included offerings : 

‘ The ia'ilu did not bring forward my cause by an offering.' 

Modifications of the ideographic writingexpressed 
the Sum. engitna and endib, translated by Sa’ilu 
and a word wliich Zimmern completes as nuhatimmu 
and translates ‘ baker.’ This, however, is doubt- 
ful, the more probable rendering being ‘food- 
distributor,’ or the like. The feminine is Sa’iltu. 

12. Thepasisu. — This was the ‘anointing priest,’ 
though the dutj' of anointing was apparently not 
conHned to any one class. That early type of Noah, 
Zi-ftsuddu (2 i<7u9i)s in Lucian, de Dea Syria, xii.), 
is described as having belonged to tliis order, as 
did Adapa (ERE vi. 644). Jensen renders the 
word as ‘ the anointed one,’ but there is no doubt 
that the real meaning is ‘anointing priest,’ or the 
like.' Divine priests of this class were regarded 
as dwelling in the Abyss (paSiS apsi, ‘ anointers of 
the Apsi’). As it was the custom to cleanse with 
oil the foundation-memorials of the Assyrian kings 
when restorations of buildings were made, tlie 
king himself, to judge from the inscriptions, acted 
as anointer, and may have been regarded, like the 
pre-historic rulers, as belonging to this same 
priestly order. Wliether the paSiSu, who was not 
of royal race, anointed the palace foundation-stones 
or not is uncertain and unlikely. 

The above deals with the Sum. group provisionally read 
butpa^yw also renders the yum. lal^ and mar-mah. 
La^ apparently means ‘ cleanser,' and then also 

‘anointer’ for the purpose of producing some undesirable effect 
on a person believed to be hostile (see K. L. Tallqvist, Die 
assyr. Besch^vorungsserie Maqlii, Leipzig:, 1805, vi. 102 ff., 
110 ff., where the fern. paiUtu occurs). These, however, were 
probably not the priestly anointers, but belonged to the 
sorcerer class. 

13. The sukkallu. — This word, which comes 
from the Sumerian, is generally translated ‘me.s- 
senger’ or ‘minister’ (of a god, etc.). There were 
many classes of sukkallu, witli duties correspond- 
ingly various. As tlie ideograph expressing this 
ofiice is lah, his work may have been originally 
analogous to that of the paSiSu, and, for this 
reason, he was regarded as an ‘ anointer.’ The 
Babylonian physician, Asu, also called himself 
sukkallu, probably liec.ause anointing formed j)art 
of the medical treatment. In the sense of 
‘ minister,’ numerous gods bore the title or the 
name of Sukkallu (see g 23, below). 

In W, Hayes Ward’s Seal Cyhnders of Western 
Washing'ton, 1910, no. 52b, Uru*^»annar appears as the stikkal- 
inafy of the Babylonian (Unte) Uiiig: yu-Sin (c. 2.5()0 b c ). The 
seal shows him shaven, thus indicating his priestly position. 


1 An ‘anointer,' however, would probably be himself 
anointed ’ at (it may be supposed) his consecration. 


14. The kisal-lah. — Semiticized as kisnl-lahhu, 
this may be classed among the minor orders. The 
etymology of the word is kisal, ‘ oil-place,’ and the 
above-named lab, ‘to cleanse.’ His duties must 
therefore have been similar to those of the^aiffw 
and the sukkallu, and he may have assisted the 
king on the occasion of his official building-conse- 
crations. 

15. The surru. — Priests bearing this title appar- 
ently belonged to one of the most important of the 
Babylonian sacerdotal classes, and might even 
aspire to the high-priesthood, as is indicated by 
tlie fact that tlie sura-mah is once rendered in 
Bab. as Sangamah.hu, ‘ high-piiest ’ (see § 2). The 
lists give also the word sura-gal (Sum.), ‘great 
stirru' (IV A 1 ii. 21 . 41, 46,47c). The iiirrit prob- 
ably belonged to the highest class of the musician 
priests, as represented by the kahi (see § i6). 
Though read Sangamak(h)u, it is really the 
suramahu who is spoken of as kindling the tire 
and the brazier (§ 2). In the list of priests, WAI ii. 
32. 9, either us suramahu or as Sangamahu, he is 
mentioned between the ‘ libationer ’ (raniku) and 
the maSmaSu (see § 8). 

16. The kalu. — A Semiticized form of the Sum. 
gal, dialectic mulu, this, like surru, stood for a 
variety of offices. From the inscriptions and the 
bilingual lists it is clear that he was, like the 
surru, a singer, a worker (? of ceremonies, ga-ga, 
dialectic ma-nia), an utterer of lamentation (ir), 
Anu’s (or god’s) fortress (bad ana or bad dingira), 
and the invoker of the oracle (nunuz-pd = tamii 
jiiriSti). Kalu also explains the Sum. groups aura 
and sura-gal, ‘ great surru ’ (see § 15). 

Besides being the temple singer, the kalA wrote 
astrological reports, with, probably, the forecasts 
derived therefrom ; and the ceremony of making 
offerings was also part of his duty. In connexion 
withjiis musical duties, it is noteworthy that the 
god Ea, as patron of their order, bore the name of 
Lumha, the ideogram expressing which is regarded 
as a wedge-formed picture of a musical instrument, 
the 13’re. 

17. The naru. — This was apparently, the 
musician-priest par excellence. The god Ea is 
said to have had a special n&ru of his own 
named Hgsisu, ‘ the wise one,’ and as the god of 
the n&re Ea bore the name of Diiiiga. They seem 
to have joined in the lamentations, and thus were 
classed with the mourners. 

For representations of priests of this class (they were shaven), 
see Earl of Southesk’s Catalogue of Collection of Antique Gems^ 
London, 1908, ii. 64, and L. de Clercq, Catalogue, Paris, 
1887 ff., no. 101. The nCire and ndrdte of the histoucal inscrip- 
tions, like those sent to Sennacherib by Hezpkiah, were evi- 
dently not connected with the temple services. See Music 
(Babylonian). 

18. The gallSbu. — For the work of this priest 
see § 5, from which it would appear that the rite 
perfoimed by him, which formed an essential part 
of pue.stly consecration, was sometime.s, either 
wholly or in part, undertaken by tlie king. The 
gnllahu and the Asu carried the implements of 
their profession in cases of skin or leather (WAI 
V. 1 . 211 '.). 

19. The barn. — This was the most important or 
one of the most important of the orders of seers. 
Their duties are indicated shortly by Lidlul the 
Sage : 

‘ The tdrU forecast not the future by soothsai ingf.’ ‘ The 
ftdru has t.aken my forecasts away' (J.rstrow, ii. 125, 169, 
129, 4). 

The Sum. corresponding word is gaSSn, attached 
to a character with the general meaning of ‘to 
pierce,’ ‘to open.’ The bilingual li.-ts give, as the 
groups which maj' express tliis word, the Sura. 
uzsi, azu, ‘ physician ’ ; azu, zalzu, mezu, meaning 
respectively ‘water-knowing,’ ‘oil-knowing,’ and 
‘ voice-knoving,’ the last referring, probably, to 
supernatural vocal reveliitions. .\nother group 
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means ‘he who explains an oracle (or vision).’ As 
indicated by Lidlul, his duty was to direct men by 
visions — baru ina biri ul uitHir-Su, ‘ the seer htis 
not directed him (the troubled one) by a vision ’ 
(WAI iv. 22, 42b). To all appearance the baru 
corresponds with the ‘ seer ’ of the Hebrews (hozeh, 
roch). 

The above descriptions of his duties corresponded 
with those of the O’cmn, hartuminim, of the OT 
(Gn 41®, etc.), but he "had other duties of greater 
importance and dignity. Thus Martin’s Textes 
rehgieux piictures him to us in the assembly of the 
other members of the order, when, raising a 
branch, he intoned the incantation beginning 

* Samas and Adad, arise. In mj- supplication, the raising of 
my hands, whatever I do, let the invocation which I offer be 
the truth.’ 

When the presages were not satisfactory, and 
the god did not answer, he had to perform the 
ceremony of ‘ washing the mouth,’ pronouncing 
afterwards the following prayer : 

’SaiiiaS, lord of judgment, Adad, lord of the oracle, I bring 
you, I offer you, a pure fawn, the young of the gazelle, whose 
eyes are liright, face perfect, hoofs without defect.’ (Here 
follows a litt of the innocent pleasures which the fawn has 
enjoy ed.) ’ He does not yet know the stag's desire, and I offer 
him to you. 

Sanias, Adad, arise, and in my supplication, in the raising of 
my hands, w liatever I do, let the invocation which I offer be 
the truth.’ 

Priestly supplication was generally accompanied 
by the lifting of the hands. They seem not to 
have been raised on higli, but sinijily to the level 
of the face, with the finger-tips approaching. 

The rites accompanying the duties of the harA 
were very numerous, as might be expected from 
priests of such ancient origin and important 
functions. 

20. The abarakku. — Closely connected with the 
functions of the baru were those of the abarakku, 
of whom, however, very little can be said. The 
word is written with the same character as is used 
for itlu, ‘ sign,’ ‘omen,’ and the like, and was pro- 
nounced in Sum. isikim. A mutilated explanation 
implies also that it was rendered by bar-A, ‘seer.’ 

Abarakku is probably the "ini?, abrek, of Gn 4 1", 
and, if so, the proclamation made by the Egypti.an 
heralds did not mean ‘ bow the knee,’ but ‘ tlie 
(great) seer,’ or the like. The existence of the 
word in Hebrew is due to Babylonian influence. 
It is doubtful whether the similar word abriqqu, 
from the Sum. abrig, lias anything to do with 
this ; but it may be noted that the last is ex- 
pressed by the characters nun-me-du, ‘ prince 
(divine), command bringing,’ or the like. 

21. The asii.— Tliere may be some doubt as to 
this being a priestly order, but the leech in ancient 
times was so important that the Babylonian priest- 
hood can hardly have failed to include the pro- 
fessors of the healing art among them. Neverthe- 
less, in Hammurabi’s Code, they came under the 
severest clauses of the lex talionis — a fact which 
may be taken to show that priests in general were 
not a privileged class before the law. 

The etymolopy of dsH is interestinjf, as it comes from the 
Sum. azu, meaning:, probably, ‘ \vater-kno\ving:/ either from 
the metiical ‘ waters ’ that he used or fiom the knowledge that 
he was suppo-ed to have of the fluids of the body. Other Sum. 
words translated by dsd were nizu or zalzu, ‘ oiJ-knowing:,’ and 
mezu or iiibzu, ‘voice-knowing’ or ‘ inoanlation-knowinjt ’ (see 
§ 19). As azu also stands for bard, ‘ seer’ (5 19), it is clear that 
he belonged to the same class of temple-official. 

The severity of the lex talionis under which they 
practi.sed proves that a knowledge of surgery was 
expected of them (see ERE iv. 259 f.). Herodotus 
(i. 197) .saj-s that the Babylonians made no use of 
physicians, as the people trusted to the advice of 
those who liad already suffered from the maladies 
which afflicted tliem. The inhabitants of the 
capital at least therefore seem to have had unsatis- 
factory experience of their healing powers. The 


Assyrians, liowever, had not come to this conclu- 
sion, as many tablets (some of them letters) show. 
Asu lias passed into Heb. -Aramaic as acs, dsA, 
with derivatives. 

It is possible that the rnv^u was also a physician (Harper, 
no. Iu8, rev. 3). The rab-viutji is probably the rab-mag of Jei 
39 (Gr. 46)-^. 

22. Other priestly classes. — Whether the aba, 
which is a similar formation to azu=dsu, was a 
priestly class or not is uncertain. It might be 
translated ‘ water- [i.e. medicine-] giver.’ As a 
rule, he was a scribe or secietarj' (in Harper’s 
33rd Letter he heads a short list of priests). It is 
prohabl3' on account of his apparently secretarial 
duties that he has been regarded as one of the 
classes of scribes, tnpSarru, the tipsar of Jer 5H’ 
and Nall 3*’. Notwithstanding their various 
secular occupations, the scribes were often piriests. 
Considerations of space prevent notice of various 
other priestly titles, but it is necessary to add to 
the list the temple-officials designated by the Sum. 
tu-g, ‘temple visitor,’ or the like t,tu, ‘to enter ’-t 
S, ‘ house ’ or ‘ temple ’). They had apparently con- 
siderable power, but it is not known in what their 
great influence originated. One of tliese, Nabfi- 
sum-ukin, attached to the great temple of Nebo at 
Borsippa, married Gigitu”, daughter of Neriglissar 
(see EP II. iv. [1890] 101 tf.). 

23. The heavenly hierarchy. — Though the 
priestly titles of the gods of the Babylonian 
pantheon were imitated from those of their earthly 
priesthood, it is probable that the Babylonians 
regarded the reverse as being the case. Thus 
Engur, mother of Ea, was the true ahrakkatu (§ 20) 
of the heavenly (and the earthly) e-kvra, or 
temple ; Nin-sah was the supreme messenger or 
minister {sukkal-mab) of Aim, the god of the 
heavens; Eninna-ni-zi was the sukkallu of En- 
Urta(‘ Niniji’), one of the gods of healing ; Azaga- 
sud was the sura {§ 15) of Enlilla, etc. All, or 
nearly all, of the great deities had their sukkale, 
and Samas, the sun-god, liad several — he of the 
right, he of the left, the one who was supreme 
(mah), and two sukkal ia-kuSia, ‘heart-resting.’ 
He had also a gallabu (§ 18), one who shore him 
(of his rays), either when he set or when he was 
eclipsed. The name of this deity was Engana, 
‘lord of repose,’ or the like. 

Tlie great god of the various orders of priests 
seems to have been Ea, who was patron of the 
kale, ‘ chanters,’ »dre, ‘ musicians,’ ‘incanta- 
tion-makers,’ biire, ‘seers,’ tnplarre, ‘ scribes,’ Ase, 

‘ phj-sicians,’ and galldbe, priestly tonsure-cutters. 

The abode of Eres-ki-gal or Allatu”", goddess of 
the under world, was regarded as simil.aily organ- 
ized. Nam tar, or ‘ Fate,’ was the goddess's sukkalu, 
and she had, as well, a divine (? and priestlj ) food- 
distributor (mu or mu-haltiinmu). The lists of 
gods also give certain divine titles, which may he 
priestlj-, hut are not represented on earth. 

Litbratcre. — M orris Jastrow, Die Religion Bahyloniens 
und Assynens, Giessen, 1905-12 ; E. Behrens, Assynsch- 
babylonische Brte/e kuUischen Inhalts, Leipzig, 1906 ; and the 
special le.Moal ai tides in F. Delitzsch, Assyrisches Hand- 
worterbuch, Leipziir, 1890 ; and W. Muss-Amolt, Concise 
Diet, of the Assyrian Language, Berlin, 1905. As the subject 
IS a very extensile one, notes on priestly titles are scattered 
throughout recent .Assyro-Babylonian literature, the most note- 
worthy being F. Martin, Textes rehgieux assyriens ct baby- 
loniene, 1st ser.. Pans, 1903. T. G. PINCHES. 

PRIEST, PRIESTHOOD (Buddhist).— For 
all |iurj)Oses, ecclesiastical and social, the priest- 
hood in Buddhism is conterminous with the order 
of monks (Sangha). Every ordained member of 
the Sangha is qualified to act as priest, and to 
perform those duties which in Buddhism may be 
considered to attach to the office. Of priestly 
function, however, in the narrower, more restricted 
sense of tlie term with which Western ecclesiastical 
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hi&tory is familiar, Buddhism knows nothing. The 
monk or priest, in so far as he has obligations and 
duties towards the laity, is the servant of all, for 
their edification and conversion. His relation to 
them is that of a minister to their religious neces- 
sities, and a confidant and guide on all the critical 
occasions of life, as they on their side serve his 
temporal needs and provide him with the requisite 
minimum of food and clothing. In neither of the 
great schools of the North and the South is there 
any suggestion of the thought that through a 
human intermediary man may or must approach 
unto God ; and Buddhism has no order or ritual 
of sacrifice to require the services of an officiating 
priest with expert knowledge of the modes and 
significance of the rites. Whether, as in the 
Hinayaua, in theory at least a man must rely 
solely upon his own endeavours and virtues to 
achieve salvation, or, as in the Mahayana, upon 
the merits and assistance of powerful bodkisattvas 
to sustain his faltering and wayward steps and to 
bring him to his goal, in neither case is deliverance 
through or by a human priest. 

This was the view consistently adopted and en- 
forced by Gautama Buddha himself, if the Pali 
books rightly interpret the tenor of his directions 
and teaching. After his death the Law which he 
had given to his disciples was to be their guide. 
Each man might gain a knowledge of the truth by 
his own insight and exertions, as the Buddha him- 
self had done ; and there was no other road to 
emancipation and rest. If, however, the Maha- 
yanist teachers are right in maintaining the 
fundamentally mystical and esoteric character of 
his later instructions, he himself made provision 
for efi'ectual external aid to be at the disposal of 
all who sought deliverance from suffering and 
wrong ; but that deliverance was from a superior 
divine source and not mediated through a man. 

The offices, therefore, which the Buddhist priests 
undertake for the laity are chiefly those of reading 
and exposition of the Scriptures. In most of the 
monasteries also, especially in Burma, instruction 
is given by the older monks or those appointed for 
the purpose in the elements of secular learning and 
the simpler doctrines of the faith together with 
narrative of the life or lives of the Buddha. In 
this service the Buddhist priests have been for 
many centuries the national schoolmasters ; and 
in most Buddhist countries, except as undertaken 
and forwarded by European government authority 
or missionary enterprise, no other teaching has 
been available. On all important occasions, more- 
over, in the private life of the people, at marriages 
and births and especially in cases of sickness, the 
priest is summoned to perform ceremonies and pro- 
phylactic rites, to pronounce incantations, and by 
recitation of sacred texts to expel and keep at a 
distance evil influences. In some instances simple 
remedies may be applied. For the most part it is 
only in Vassa that formal exhortations or orations 
are made. The practice varies, however, in the 
different lands in which Buddhism prevails. 
Usually also the sermons or discourses are de- 
livered not in the temples, which the laity are 
not expected to frequent for that purpose, but 
in private houses or in halls erected or lent for 
the occasion. The preaching work of the early 
itinerating monks seems to have been done to a 
large extent in the open air ; but this practice 
obtains little if at all at the present day. 

The services within the temples themselves can 
hardly be said to call for the exercise of any 
priestly function. They consist for the most part 
of invocation and recitations, in which all the 
resident members of the monastery share, but the 
laity are not present, unless as accidental spec- 
tators. The latter frequent the temples for worship 
VOL. x. — iq 


and to present their offerings individually or in 
small groups. There are no general assemblies or 
combined devotional services. At the principal 
service of the day the senior monk or another to 
whom the duty is delegated will deliver a sermon 
or exposition on Buddhist doctrine or ethics ; he 
acts, however, less by virtue of his position or 
office as priest than on account of the superior 
knowledge with which he is credited. From him 
the junior monks may expect to receive instruction 
in the right way of life. In his private capacity 
also the priest will give advice, and receives con- 
fessions. 

The most elaborate ceremonial and suggestive 
ritual is to be found in Tibet. Here, at a service 
that has derived some at least of its main features 
from Christian example and the commemorative 
observance of the Last Supper, the Buddhist Lama 
officiates as priest. Formal Buddhism, however, 
owns no doctrine of sacrifice or propitiatory otter- 
ing. The Lamaism of Tibet is Buddhist in little 
more than name, and the Lama priest of high rank 
is endowed with more of priestly function and con- 
sideration than the Buddhist monk of other lands. 
The services in the temple include formal and 
elaborate liturgies, in addition to the ordinary 
recitations and instruction. At the frequent 
festivals the ritual observed is often intricate as 
well as highly ornate. Extra services also are 
held at the request of laymen, for which payment 
is made in the form of gifts to the monastery, the 
merit of which accrues to the donor. To a con- 
siderable extent these practices have been derived 
from the West through the agency of early 
Nestorian missionaries. The monks also visit the 
houses of the laity to perform ceremonies and to 
read portions of the Buddhist sacred books. 

Among the various peoples professing the faith 
there is no great difference in the offices thus 
undertaken by the Buddhist priests. Recitation 
of the Scriptures and more or less formal and 
regular discourses in the temples on the topics of 
the Buddhist religion form the larger part of their 
recognized duties. Moreover, in all the northern 
countries at least Buddhist usage and ceremonial 
have been to a considerable extent modified, 
as in Tibet, by indigenous beliefs and practices. 
With this one exception the process has ad- 
vanced farthest perhaps in China, ivhere Bud- 
dhist and Taoist priests interchange facilities and 
mutually officiate in the temples of either faith. 
Chinese monks conduct the services and perform 
their duties in a very perfunctory manner. The 
Japanese priests, on the contrary, are alert and 
intelligent, often well-read and interested in the 
history and doctrines of their sect, and punctili- 
ously observant of the duties that are incumbent 
upon them. In some sects they add to their other 
services that of an active missionary prtroaganda 
in defence of the faith. Between the Shintoist 
and Buddhist priests no interchange of ministry 
or office takes place at the present time, and the 
demarcation in manners and appearance, as in 
duty and ceremonial, is complete. The relations 
formerly must have been much more intimate and 
friendly, and Buddhism has taken over from the 
national faith functions which would seem to be 
entirely incompatible with its principles and creed. 
At funerals e^ecially Buddhist priests are sum- 
moned to officiate ; on the other hand, at 
marriages and births, on the more joyous occa- 
sions of the family life, the services of the Shinto 
clergy are in request. In the pre.sentation of the 
ancestral offerings also the Buddhist priesthood 
takes an active and recognized part. The equip- 
ment and dress of the monks is similar to that 
found in China, and the same practice of branding 
at initiation into the order prevails. Whereas, 
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however, in China the branding is upon the shaven 
head, in Japan the mark is made upon the arm of 
the monk. 

It is in Korea that the priesthood holds a 
position of least prominence, having maintained 
little authority or dignity. It was otherwise in 
the earlier centuries of the history of the country, 
when Buddhist priests took a leading part in the 
political as well as in the religious control of the 
people. More recently their induenee diminished, 
and for a long time they have had little interest 
or concern in the national life. Their numbers do 
not increase, they liv'e apart from the people, and 
are little honoured or consulted. 

The service of the priest or monk therefore in 
Buddhism has been closely determined by the 
origin and early history of the faith, and, except 
where other conditions have been imposed by its 
environment, has not travelled beyond those limits. 
The absence of a doctrine of sacrifice, or of any 
recognized belief in a future life beyond this world, 
has necessarily placed a hindrance in the way of 
the development of a priestly office, and has re- 
tarded or altogether checked the growth of any 
felt need for the ministry of the priest. Notwith- 
standing, the Buddhist priest, although to a less 
extent than in Christianity or Hinduism or some 
other faiths, has a real place among his people, 
and his office carries with it prerogatives a,nd an 
influence that are of much importance. It is true 
that the honour paid to his office has not always, 
any more than in other countries, been transferred 
to Ids person ; and the order is sometimes recruited, 
as in China, from the lower classes of the popula- 
tion. There can be little doubt, however, that 
the ascendancy of the priest or monk has been a 
real and perhaps decisive factor in the history and 
development of the Buddhist religion. 

Literatdrb.— R. S. Copleston, Buddhism in Haqadha and 
Ceylon^, London, 1903 ; ). Edkins, Chinese Buddhism^, do. 
1803; H. Hackmann, Buddhism as a Religion, Eng. tr., do. 
1910; R. F. Johnston, Buddhist China, do. 1913; H. Kern, 
Manual of Indian Buddhism, Strassburg, 1896 ; M. Monier- 
Williams, Buddhism, London, 1839 ; K. J. Saunders, The Story 
of Buddhism, Oxford, 1916 ; Shway Yoe (J. G. Scott), The 
Burman : His Life and Sotions^, London, 1910 ; L. A. Waddell, 
The Buddhism of Tibet or Lamaism, do. 1895 ; see also art. 
Mokasticism (Buddhist). A, S. GEDEN. 

PRIEST, PRIESTHOOD (Chinese). — The 
statement, which is so commonly made, that there 
are three religions in Cliina is apt to convey a very 
misleading idea of the religious state of that 
country. Setting aside the memliers of the various 
Christian churches, and the adherents of Judaism 
and Islam, and perhaps the Buddhist monks and 
nuns, it would be hard to describe the average 
Chinaman as being an exclusive adherent of any 
of the three systems which are usually called the 
three religions of China— Confucianism, Buddhism, 
and Taoism. It would scarcely be too much to 
say that the basis of his religion is practicallj' the 
same as that of his ancestors in the days before 
any of the three teachers from whom these systems 
professedly derive their origins had been bora. 
As a clearly defined physical type of man has been 
in occupation of Eastern Asia since pre-historic 
times, so certain elements in the religious stratifi- 
cation of that area appear to have remained 
unchanged for an immense period. These elements 
are shamanism (g.v.) and ancestor-worship (see art. 
Communion with the Dead [Chinese]). When 
we first meet with the Chinese, we find them 
practising shamanistic rites and paying honour to 
their ancestors, though in addition there appears 
to have existed belief in a supreme being. Under 
the Chou dynasty (1122-249 B.C.), xvhen we are 
beginning to touch firmer ground, there appeared 
two remarkable ethical teachers, Confucius (551-478 
B.c.) and Lao-tse, his elder contemporary, and a 


somewhat more shadowy personality, whose teach- 
ing exercised a great influence on the subsequent 
development of Chinese religion. ^ It became 
separated into two currents : Confucianism, which 
is more correctly described as a moral than as a 
religious system, becomes the basis of the state 
cultus (for the sacerdotal functions performed by 
the emperor before the fall of the Manchu dynasty 
in 1912 see art. CoNFUCIAN Religion); and 
Taoism, the more popular current, becomes to a 
large extent identified with the shamanistic sub- 
stratum of Chinese religion, which de Groot terms 
‘universal animism,’* or the worship of the shen, 
departmental spirits animating the various parts 
of the universe. In the 1st cent, of the Christian 
era Chinese religion became profoundly modified 
by the advent of Buddhism, which now became 
influential in its northern form, the Mahayana, or 
‘Great Vehicle,’ during the reign of the emperor 
Ming-ti (A.D. 58-76), though the first missionaries 
of the Indian faith may have reached China as 
early as 217 B.C. From Buddhism the national 
religion of Taoism borrowed the conception of 
monasticism, which now became acclimatized on 
Chinese soil by the votaries of the two faiths. 

I, Primitive shamanistic priesthood. — From the 
earliest times there appear to have existed in 
China persons of both sexes credited with the 
possession of mana, or spiritual power (see art. 
Mana), of a kind found all over the world, which 
enabled them to wield extraordinary powers in the 
spirit-w'orld. These shamans are for the most 
part to be identified with the wu, exorcists, men- 
tioned in very early literary records. From the 
Shu king, or ‘Canon of History,’ it appears that 
they were entirely possessed by spirits of yang 
material, which represents the principle of light 
and warmth, according to the primitive dualist 
philosophy of the Chinese (see art. Cosmogony 
AND Cosmology [Chinese]). Their functions 
appear to have been threefold : (a) invocation of 
the spirits of the dead for the purpose of inducing 
them to partake of offerings ; (b) prophecy by 
means of knowledge obtained from the possessing 
spirits ; (c) exorcism of all evil ; this they accom- 
plished in virtue of the yang power which resided 
in them and enabled them to neutralize the yin 
element, or element of darkness. In this capacity 
they would accompany potentates when entering 
a house of death. Ch. xii. leaf 46, of the LI ki, 
or ‘ Treatises on Ceremonial Usages,’ says : 

‘When a ruler goes to the funeral rites of a minister, he has 
with him a wu and an invoker, hoiding respectively a piece of 
peachwood and reeds.’ (The peach-tree was beiieved to be a 
source of terror to ghosts, and the bundle of reeds has a 
magical significance, being employed for the purpose of sweep- 
ing away evil.) 

The Cheu li, or ‘ Book of Institutions of the Cheu 
Dynasty,’ ch. xxv. leaves 30 and 39, says : 

‘ When'the sovereign pays a visit of condolence, the invoker 
for the funeral rites marches in front of him, in company of the 
tct*'; and ‘the male vru on the same occasion walks ahead of 
him with the invoker.’ 

In the time of the Shang dynasty (1766-1122 B.C.) 
these rvu appear to have been a kind of order of 
singing and dancing dervishes. They danced at 
sacrifices to secure rain. 

* At the altars raised to pray and sacrifice for rain,’ says de 
Groot, * the priestesses, representing the Yin or female part of 
the Universal Order, to which clouds and water belong, per- 
formed dances ; and when disasters prevailed, they conjured 
the gods by means of chants expressive of grief and distress.’* 

The early texts appear to suggest that the vm 
were the Chinese representatives of a primitive 
animistic priesthood found all over Asia, such as 
the dervish of Muhammadan countries, the Indian 
faqir, and the shaman of the Siberian aborigines. 
When ‘ possessed,’ they suffer convulsions and dis- 
tortions. The possessing spirit is believed to 
endow them with the power of second sight and of 

I The Religious System of China, vi. 1188. * vi. 1190. 
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exorcizing spectres. Some ancient texts refer to 
the male wu as hih. They also mention a class of 
persons called cMih, i.e. invokers or conjurers. In 
texts of the Han dynasty (c. 200 b.c.-A.d. 200) the 
expression ivu-chnh occurs, thus indicating that 
the functions of the two classes had become assimi- 
lated. The wu were freqnently employed by the 
emperors of this dynasty. Since disease was popu- 
larly ascribed to demoniacal possession, the loa, 
being exorcists, were ranch sought after as 
physicians. In this capacity they were employed 
in the 4th cent. A.D. to chase away foxes and 
lizards, which were believed to bring disease. 
What gave the wu their greatest influence, how- 
ever, appears to have been the fact that in their 
mediumistic capacity they claimed to reveal to 
their clients the wishes of their departed ancestors. 
The southern provinces have always been the great 
stronghold of icu-ism. Its influence with women 
was enormous, and probably in early times there 
were more female than male wu. Any woman, 
married or unmarried, who felt herself capable of 
becoming a medium could do so. A state of 
ecstasy was induced by dancing, and perpetuated 
by monotonous music and the beating of drums. 
At certain periods mw-ism constituted a gi'ave 
political danger, and, iinder the influence of its 
representatives, mandarins were induced to plot 
against the emperor. Its social influence was, 
moreover, so great that it led to the complete 
transOTCssion of the canons of Confucian morality, 
by vmich women were forbidden to appear in 
public in the presence of men. Repressive edicts 
against tini-ism were therefore not infrequent. 
The uni were often employed as exorcists by the 
Tatar dynasty of Liao, but under the Ming dynasty 
which succeeded it (1368-1643) vigorous measures 
were adopted against them. Texts of the Ming 
period make it clear that the wu had temples and 
images of their own gods, to whom they offered 
sacrifice. They were no doubt the same as the 
thousands of village-temples existing in China at 
the present day. In all ages the wu appear to 
have been paid for their services in employing 
spells, and also for the crime of ‘ life-plucking,’ i.e. 
dismembering a living body for the purpose of 
sorcery. At the present time their functions fall 
into three classes: (1) clairvoj'ance and soothsay- 
ing ; (2) exorcism ; (3) sacrificial work, with invo- 
c.ation and conjuration. Formerly there existed a 
division of labour, one class exercising each of 
these three functions separately, and this condi- 
tion still exists in the province of Fukien and on 
Amoy Island. All over China, however, there is 
found a class of so-called sai-kong, which is almost 
exclusively occupied with sacrificial work and 
magical exorcism. In popular estimation this class 
is the most important oranch of the i<m-ist priest- 
hood. The sai-kong, who are permitted to marry, 
wear no distinctive costume. Their houses are 
indicated to clients by sign-boards, on which are 
written the characters, ‘There is a Taoist altar 
here,’ showing that they regard themselves as 
Taoist priests. 

In practice the w«-ist priesthood is more or less 
hereditary ; it is usual for every sai-kong to design 
one of his sons for his own profession, as he does 
not like to initiate strangers into its arcana. 

Before initiation the prospective sai-kong undergoes a fast or 
vigil. When the hour for the ceremony arrives, attired in clean 
underwear beneath a sacrificial robe, and with bare feet, he is 
carried on some one’s back to the temple in which it is to take 
place. The reason tor his being carried is that the earth is a 
great repository of yin substance, and contact with it might 
therefore be dangerous, as it might neutralize the yang sub- 
stance within him. The ceremony of initiation is performed by 
a icu of advanced age, who is known as a kao tsa. * chief of 
religion.' The chief portion of the ceremony of initiation con- 
sists in the candidate undergoing the ordeal of climbing a to 
Vui, or ladder which has swords with the blades placed upwards 


for its rungs. While he undergoes this ordeal, a bundle of 
baby-clothes and some paper charms are fastened on his back ; 
the latter he throws down when he reaches the top of the 
ladder, and the former are restored to their owner at the con- 
clusion of the ceremony. After the ordeal of ladder-climbing 
is over, the neophyte kneels before the chief to receive the 
joyful news that he is now a fully qualified sai-kong. His influ- 
ence will be proportionate to the number of rungs which he 
has mounted. 

No sai-kong may adopt more than one pupil to 
succeed him in his profession. Each has a State 
diploma granting him permission to exercise its 
functions. This must he registered by the prefect 
and a fee must he paid. In Amoy the sai-kong 
belong to a club to which each member is bound 
to contribute, and has the privilege of drawing 
upon it in time of illness. A sai-kong will call 
himself a tao ski, or Taoist doctor, and most of liis 
ritual is Taoistic in character. The work of the 
sai-kong is the propitiation of the gods, vvlio con- 
stitute the yang part of the universe. The line of 
demarcation between icu-ism and Taoism is ill- 
defined. It was from the wu that the tao shi 
derived the art of exorcism. 

‘ The difference between the tao shi and the wu class,' says de 
Groot, ‘was finally effaced entirely when the older part of the 
function of the tao shi, viz. assimilation with the Tao by mental 
and bodily discipline in seclusion, was discarded, beine( incap- 
, able of being maintained by them against the competition of 
Buddhist monasticism, and against the oppression of ascetic 
and conventual life by the Confucian State.’ ^ 

A respectable sai-kong accepts what his employer 
oflers him in the shape of money or kind in return 
for his professional services, but never demands 
payment. In officiating at religious ceremonies 
the sai-kong wears a square silk garment, resembl- 
ing a chasuble in being without sleeves, and embroi- 
dered on the back. It is of magical significance, 
representing the shape of the earth accoiding to 
primitive Chinese philosophy, and invests the 
wearer with the power of the order of the world or 
Tao, and enables him to restore that order. It is 
called to po, ‘ gown of the Tao.' 

There exists also a class of youths known popu- 
larly as ki-tong, ‘ divining youths.’ They are 
believed to possess shen. They usually acquire it 
at a religious ceremony in a temple, at which they 
suddenly begin to hop and dance, making strange 
gestures. When a youth behaves in this way, the 
bystanders realize that he has become ‘ possessed.’ 
The case is investigated by a sai-kong, and the 
possessed youth begins to form a clientele, who 
employ him as a medium. The ki-tong are 
employed as exorcists. When an epidemic pre- 
vails, they are organized into processions, in which, 
stripped to the waist, and covered with blood 
flowing from self-inflicted wounds, they indulge 
in frantic dancing. They have even been seen 
carrying heavy pewter lamps, fastened to hooks 
thrust through their arms. Female wu are fre- 
quently mentioned in Chinese texts subsequent to 
the Han dynasty. De Groot knows of no female 
sai-kong in the Amoy district. Women, however, 
participate in other kinds of «m-ist work. 

2 . The priesthood in the State religion. — We 
learn from the Cheu li that at the time of its com- 
position the wu were not the only priesthood in 
China ; there was also a body of officials charged 
with the performance of rites and ceremonies, 
among which those connected with the State 
religion were the most important. 

‘Under the direction of a Minister, entitled Ta tsiing poh or 
Superintendent of the Ancestry, . . . those officers had to direct 
the erection and conservation of the temples and alt-ars of the 
State and the mausolea and tombs of the reiirnin^ House, 
furthermore, the celebration of sacrifices with music and 
dances, victims and implements, besides the funeral rites in the 
royal family, divination and auguration, etc. This ministerial 
department was undeniably a priesthood of Universal Animism, 
the gods whose worship they had to maintain and regulate being 
the shen vv-hich animate Heaven and Earth and their constitu- 
ent parts and phenomena, as also the spirits of the dead.’ 

I vi. 1254. 2 De Groot, vi. IISS. 
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This priesthood was in its inception an official 
creation, not a spontaneous development of the 
animistic substratum of Chinese religion. 

It was probably the prototype of the li-pu, 

‘ board of rites,’ which in later ages supervised the 
ceremonial aspects of the State religion. The board 
of rites was the fifth in order of precedence among 
the eighteen boards to which the administration of 
the empire was entrusted prior to the Revolution 
of 1911, when it was suppressed, its functions 
being absorbed into those of the ministry of the 
interior. The Cheu li (xvii.-xxvii.) gives a list of 
the officials who served rmder the ministry of rites, 
with a description of their functions. They include 
the superior of the sacred ceremonies and his assist- 
ant, a master of the sacrifices, an officer in charge 
of the vases containing the libations and of the 
preparation of the sweet-smelling wine, an officer 
charged with providing the sacrificial cocks, an 
official who sets in their places the cups containing 
the libations at sacrifices, one to set in order the 
mats, a keeper of the ancestral hall of the imperial 
family, a keeper of the seals, a keeper of the 
imperial wardrobe, annalists and imperial secre- 
taries, musicians, a grand augurer, invokers, and 
sorcerers. The last were the ica, who were already 
at that period incorporated into the State religion. 
The board of rites cannot, however, be regarded as 
a priesthood, since it was charged with the super- 
vision of the State sacrifices merely, and was not a 
body charged with the task of mediating between 
God and man. 

3 . The Buddhist priesthood. — There is not in 
Buddhism any clearly marked distinction between 
the priest and the monk as in Catholic Christianity. 
In the latter religion the priest is one whose dutj' 
it is to officiate at the holy mysteries, while the 
monk is one who seeks to sanctify his soul by a 
life of retirement from the world, it being unusual 
during the earlier period of Christian monasticism 
for monks to be priests. In Buddhism, however, 
there is only one tj'pe of religious official whom 
we may call priests or monks, some of whom live 
in communities and some of whom do not. In the 
earliest form of Buddhism, which was agnostic, 
the idea of mediation was of necessity completely 
absent. In the first two and a half centuries after 
the introduction of Buddhism into China Bud- 
dhist monks were all foreigners, as it was not till 
the 4th cent. A.D. that Chinese subjects were per- 
mitted to adopt the monastic life. At the present 
time Buddhist monasteries in China are usually 
situated outside the cities in the open country, the 
ideal situation being a wooded height. Their 
inmates are for the most part recruited from the 
ranks of children, who are frequently sold to them 
by a necessitous mother after the father’s death. 
Hackmann mentions a case in which twenty-five 
Mexican dollars (40s.) were paid for a child.* 
Only a few monasteries receive any appreciable 
number of adult novices. When in their seventh 
year, these children begin to be initiated into their 
religious duties. Their heads are completely 
shaved, and a special teacher is appointed to each. 
When the final consecration takes place, the 
novice is branded on the head as a sign of his 
willingness to endure hardship. Sometimes this 
branding is voluntarily repeated in later life. Nine 
vows are usually taken — to abstain from taking 
life, stealing, adultery, slander, reviling, lying, 
and feelings of jealousy, hatred, or folly. Some- 
times others are added. Devotional exercises, 
which consist of invocations, praises, and the read- 
ing of extracts from the scriptures, usually take 
place three times a day. They are frequently 
accompanied by a sacrifice, in which the oblation 
usually consists of rice or tea. Meditation, both 
r Buddhism as a Religion, p. 218. 


ambulatory and sedentary, is still continued in 
some monasteries, but it has widely fallen into 
desuetude. A moderate-sized community consists 
of about thirty to forty members. There is a 
well-organized domestic economy. All owe obedi- 
ence to the abbot (fang-chang). The community 
is divided into an eastern and a w'estern half. 
The eastern deals mostly with secular matters. 
It includes a book-keeper, guest-master, commis- 
sioner of stores, superintendent of field labour, 
superintendent of water-supply, overseer of the 
kitchen, manager of the clothing department, 
another for giving out tea, superintendent of 
repairs, and others. The western division deals 
with the religious side of life, and includes sacris- 
tans, chanters, lectors, and monks, who expound 
the sacred science to laymen. Chinese monks 
wear trousers, stockings, and shoes, besides an 
undergarment extending from the waist to the 
knees, and a garment covering the whole body. A 
wide garment is worn over this for full equipment. 
Poverty has ceased to be enforced, and monks 
freely accept gifts. The average monk has no 
real knowledge of the Buddha’s teaching. Penal- 
ties are imposed on those monks who commit 
ritual ofiences, but moral ofl'ences often go 
unpunished. Punishment is generally adminis- 
tered by flogging on the naked back by lay-brothers. 
The monks are for the most part at a low 
stage of intellectual culture, though a thou- 
sand years ago, when Europe was in the Dark 
Ages, the monasteries of China were filled with 
philosophers and scholars. A person of good 
family rarely becomes a monk. When he does so, 
however, he speedily attains to abbatical rank. 
Immorality is wide-spread, and this led to the 
suppression of all the monasteries in Fuchow in 
the j'ears 1830-40. It is, however, unwise to 
generalize on this point, as the reputations of 
individual monasteries vary very greatly ; that of 
the celebrated monasteries of Chiu-hua and Puto 
stands high. The use of opium is also prevalent 
among the monks. Individual monks of ascetic 
life are found, and even in recent times a monk 
has sometimes been voluntarily burnt alive on 
a funeral pyre. Monks are usually cremated at 
death. Besides the coenobitical communities, 
Buddhist hermits are found in China. They dwell 
in poor huts or in holes in the mountains, and are 
maintained by alms or by a neighbouring monas- 
tery. The hermits do not shave their heads, but 
wear their hair long. Some who are more ascetic 
than their fellows live in small mountain caves, 
into which the sunlight never penetrates. When 
such a one dies, his body is embalmed in a special 
manner, and, after being painted and gilded, is set 
up in a temple as an object of veneration. There 
is no supreme authority over all the monks in 
China, each monastery being self-contained. The 
government has, however, bestowed an official 
status on some of the abbots, who act as inter- 
mediaries between it and the monasteries. These 
abbots are responsible to the government for the 
conduct of the monks. Anj' ordained monk may 
move at will from one monastery to another, on 
showing a pass issued by his abbot, or he may 
adopt an itinerant mode of life. Buddhist monks 
are usually known as bonzes, a Japanese term 
introduced into China by Roman Catholic mission- 
aries. 

4 . The Taoist priesthood. — The indigenous 
religion of Taoism, which, though it professes to 
be founded on the ethical teaching of Lao-tse, 
nevertheless in some of its manifestations appears 
to merge imperceptibly into the popular animism of 
the country, began under the influence of Bud- 
dhism to evolve an organized priesthood and ritual 
soon after the opening of the Christian era. At 
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present there are two orders of Taoist priests, one 
celibate and one married, the latter, however, 
being composed of priests maiTied before ordina- 
tion. They reside in their own dwellings and 
wear the ordinary dress of the country. The 
Taoist priests do not shave the head like the Bud- 
dhist ones, but bind the hair on the top of the 
head. Many lead an itinerant life, and derive a 
livelihood from the sale of charms. They are for 
the most part as ignorant of the teaching of Lao- 
tse as are the Buddhists of the teaching of Sakya- 
muni. They study instead the pseudo-sciences of 
astrology and alchemy. Candidates for the Taoist 
priesthood study for five years. Before initiation 
they fast for three days, and bathe in water scented 
with orange-leaves ; then, going into the presence 
of an image of Lao-tse, they seek his blessing. A 
licence has then to be obtained from a mandarin. 
The abbots of Taoist monasteries are called sze-sze. 
At the head of the Taoist Cliurch is a patriarch 
who lives in the temple known as Shang-ch’ing- 
kung, on the Dragon and Tiger mountains in Kiang- 
si. He is descended from Chang-ling, a noted 
healer, who flourished inth^rovince of Sze-ch'wen 
under the Han dynasty. His cures obtained for 
him a great reputation, and he healed a number of 
sick persons by inducing them to write do^vn a 
confession of their sins on paper and swear not to 
sin again. When this had been done, he threw the 
confessions into the water. Chang-lin"’s cures 
attracted a great number of followers to him, and 
he instituted a semi-clerical caste, which appears 
to have been the genesis of the Taoist priesthood. 
His work was continued by his son Heng and his 
grandson Lu. It is said that the patriarch is 
chosen in the following manner. When one dies, 
all the male members of the clan assemble, and the 
names of each are engraved on pieces of lead, which 
are deposited in an earthenware vessel full of 
water. Priests then invoke the deities of the 
Taoist triad, to cause the piece on which the 
name of him whom the gods have chosen is 
inscribed to float to the top.' The services of the 
Taoist and Buddhist clergy are for the most part 
made use of quite indiscriminately by the popula- 
tion. The late empress-dowager once employed 
Buddhist priests to pray for rain at one altar and 
Taoists at another. At the funeral of Li Hung 
Chang priests of both religions officiated. Owing, 
however, to the elaborate eschatology evolved by 
Buddhist theologians, the priests of this religion 
rather than the Taoists are generally employed 
for the purpose of offering sacrifices to alleviate 
the sufferings of the departed. 

5 . The clerg^y and the State. — The monastic 
ideal was naturally alien to the Chinese tempera- 
ment, with its deep inbred respect for the ties of 
family life, and this antipathy showed itself in 
the hostility of official Confucianism towards Bud- 
dhism on its arrival in the country. In A.D. 714 
a fierce persecution broke out, during which 12,000 
religious of both sexes were compelled to return 
to the secular state, while in a still more bitter 
persecution in the following century 4600 religious 
houses were closed and 200,000 monks and nuns 
were secularized. Buddhism, however, survived 
these persecutions and was very powerful in the 
10th and 12th centuries. The Taoist church also 
felt the hand of the State, celibacy being en- 
ferced upon its clergy by the first emperor of the 
Sung dynasty. The legislation affecting the con- 
vents and clergy is embodied in the Ta Ts'ing Inh 
li, ‘ Fundamental and Supplementary Laws of the 
great Ts’ing Dynasty.’- Jlany of the laws con- 
tained in this work are also found in the Ming 

1 Gray, China, i. 103. 

2 The Manchu dynasty, which gained possession of the throne 
in 1644. 


code. It provides that, if any Buddhist or Taoist 
priest is ordained without a State diploma, he shall 
receive eighty stripes with a long stick. No abbot 
may administer the rite of ordination without 
governmental permission. Since this has been 
frequently refused, there has grown up a large 
body of unconsecrated clergy, who wear clerical 
dress. A Buddhist or Taoist priest is permitted to 
adopt one pupil on attaining the age of forty. 

Hung-W u, the founder of the Ming dynasty, who 
ascended the throne in 1368, ordained that all the 
clergy demanding State recognition should pass a 
competitive examination in the Confucian classics, 
thus creating an intellectual link between them 
and the national culture. Various edicts were 
issued by the Manchu emperors, restricting the 
growth of the clergy, though their services were 
often made use of during the rule of that dynasty. 
In the southern provinces Buddhist priests have 
frequently been employed by mandarins in rain- 
making ceremonies and in exorcizing swarms of 
locusts. Of late years, however, monasticism has 
declined rapidly, and the clerical profession is 
universally despised. A census taken by the 
Peking police in 1908 revealed the fact that there 
were in the capital only 1553 Buddhist and 133 
Taoist priests. It seems most probable that one of 
the chief causes which haveoperated in checking the 
growth of a powerful sacerdotal caste in China has 
been the system of making admission to public 
offices dependent on the results of competitive 
examinations. 

Literaturb. — J. J. M. de Groot, Tbf Religioui System oj 
Chsna^ 6 vols., Leyden, 1892-1910, Sectarianism and Religious 
Persecution in Ckina^ 2 vols., Amsterdam, 1903-04, ‘On the 
Origin of the Taoist Church,’ Trans, of the Third Inter- 
national Congress for the Eist. of Religions, Oxford, 1908, 
i. 138 ff.; lit Tcheou-Li, tr. E. Biot, Pans, 1851; H. Hack- 
mann. Buddhism as a Religion, Ene. tr., London, 1910 ; 
J. H. Gray, China, 2 vole., do. 1878 ; R. F. Johnston, Bud- 
dhist China, do. 1913. 

H. J. T. Johnson. 

PRIEST, PRIESTHOOD (Egyptian).'— I. 
Introduction. — All the numerous communi- 
ties that occupied the Nile valley just before the 
dawn of history possessed their respective local 
divinity or divinities.” Civilization had already so 
far advanced that the members of each political 
group would have been severally engaged in agri- 
cultural, industrial, or administrative occupations. 
Consequently the task of performing the services 
which every community as a whole owed to its 
gods would have devolved upon, or been deliber- 
ately deputed to, a special body of men. An 
Egyptian priesthood, therefore, may be described 
as a body of men separated from the rest of the 
community for the service of a god. At the head 
of the local priesthood or priesthoods was the local 
chief, members of whose family held all or some of 
the more important priestly offices. 

This is presumed from what we know to have been the pre- 
vailing: practice of the historic period, in accordance with 
which the noniarch, or chief official in a district, seems ipso 
facto to have been ‘superintendent of the prophets’ (Imy-r*, 
hmw-ntr) of the local divinities.^ 

II. Tee POSITION OF TEE KING.— 1 . The king 
as high-priest. — In historic times, under the 
strongly centralized form of government insti- 
tuted by Menes or his immediate successors, all 
the religious functions of the local chiefs, along 
with their political functions, were united in one 
person, the king. Thus the king became in theory 
the high-priest of all the local divinities. The 

1 The writer of this article is indebted to Dr. A. H. Gardiner 
for many ' • i- 1 - ’ .ences. 

2J. H. ]• ■ .; • J l.ondon, 1906, p. 30f. 

a '. A/ff’rfutns, i. (Leipzig, 

1903) 24 ff. (=J. H. Breasted, Ancient Records of Egypt, 
Chicago, 1905-07, i. 213 ff.); P. E, Newberrv, Beni Hasan, 
London, 1S93, i. 12 ; F. LI Griffitb, The Inscriptions of Sitlf 
and Dir Rlfeh, do. 1889, pi. 3fif. ; Breasted, Anc. Records, 
IV 7S7. 
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current beliefs about the divine nature of the king 
facilitated his assumption of all the high-priest- 
hoods. He was not merely looked upon as the 
earthly representative of the god Horns, who, 
originally the local god of Buto, was early identi- 
fied with the sun-god Kg' of Heliopolis,' but he was 
actually regarded as a form or manifestation of 
that god.^ The king was therefore a god, and 
indeed was'commonly spoken of as the ‘ good god.’ ^ 
Moreover, by the time of the Vth dynasty the king 
was believed to be the physical son of the sun-god, 
the State god of Egypt.* The king was thus the 
natural mediator between the gods and mankind 
— he was in fact the lng\\-]yriest par excellence. In 
this capacity he built the temples ; and in the 
reliefs which adorn their walls he alone is depicted 
as worshipping the gods and making offerings to 
them.* But it was impossible for the Egyptian 
king, who was the responsible head of a highly 
complex system of government, to exercise his 
high-priestly functions except on rare occasions ; 
he accordingly was obliged to depute them to 
the heads, or higher members, of the various 
local priesthoods,® who were conceived of as the 
Pharaoh’s representatives, or else to special emis- 
saries.'' 

(а) The foregoing statement explains why a priest of tlarshef 
of Herakleopolis Magna is called ‘ king of Upper Egypt ' (npswt).® 
One of the fonnulse used in the daily service in the temple dis- 
tinctly states that the officiating priest represents the king : 

' I am a prophet the king has sent me to behold the 

god. '9 

( б ) The kin^ always appears to have retained the right to 
appoint the high-priest of the temple, who was his deputy in a 
special degree (see 5 XII. i). 

2 . The king as son of the divinity. — The king, 
as we have seen, was Horus, and also the son of 
K?, the State god. Many of the local gods, in 
order to enhance their prestige, were identified 
with Re Hence the king would not only be the 
high-priest of these local gods but also be regarded 
as their son. Tliis idea of the sonship of the king 
would soon affect the relationship of the king with 
all divinities, male or female." The living king, 
according to the characteristic theological concep- 
tion of him, was Horus. But Horus was son of 
Osiris ( = the dead king). Under the influence of 
the Osiris myth the relationship of the king with 
any god or goddess was conceived of as that of 
Horus with Osiris ; accordingly every divinity was 
an Osiris for cult purposes." The high-priests, or 
leading members of the local priesthoods, were, as 
we have seen, the king’s deputies, and as such 
impersonated the king in the temple services. 
Occasionally, therefore, as will be seen in the two 
following sections, the priest appeared in the rSle 
of the son of the god whom he served, or he dis- 
played some of the characteristics of sonship. 

III. The priest as son of bis god.—i. The 
‘ son whom he loves.’ — A priest with the title 

1 Sethe, Zur altagy-p. Sage vom SonTunauge das in der 
Fremde war, Leipzig, 1912, p. S f. 

* A. Erman, A Handbook of Egyptian Religion, Eng. tr., 
London, 1907, pp. 35, 37 ; Sethe, Zur Sage vom Simnenauge, 
p. 5 f. 

3 Erman, p. 36 f. ♦ Ib. p. 37 f. 

3 Ib. p. 52 f. 

6 Ib. p. 53 ; N. de G. Davies and A. H. Gardiner, The Tomib of 
Amenemhit, London, 1914, p. 87 f. 

7 E.g., H. Schafer, Die Mysterien des Osiris in Abydos unUr 
Kbnig Sesostris III, Leipzig, 1904, p. 10 ff. ; see'also § III. i. 

8 H. Brugsch, Dictionnaire geonrapkique de Vancienne 
Egypte, Leipzig, 1S77-S0, p. 1377 ; Sethe, ZK xUx. [1911] 33. 
The title of a priest of Min in the Dendereh list (Brugsch, p 
1374) which looks as though it were bity, ‘king of Lower 
Egypt,’ is probably, in view of W. M. F. Petrie, Eoptos, London, 
1896, pi. viii. line 2, the word generally determined with the 
seal'Bign 0 and translated * treasurer ’ or ‘ chancellor.' 

3 A. Moret, Le Rituel du eulte divin joumalier en Egypte, 
Paris, 1902, p. 42 f., and cf. p. 55. Cf. also Davie»GardIner, 
p. 87 f. 

10 Erman, p. 57. ll Ib. p. 62. 

12 Ib. p. 45 ; see also art. PuRmciTiON (Egyptian), § V. 4 , 


‘son whom he loves’ figured in the ‘Opening of 
the Mouth,’ a ceremony performed on behalf of 
statues in what the Egyptians called the ‘ House 
of Gold,’ i.e. the sculptor’s studio.' The ‘son 
whom he loves’ represents Horus, ^ while the 
statue from the ritual standpoint is Osiris. At a 
very early date the use of this ceremony may 
possibly have been restricted to the statue of a 
dead king ( = Osiris). In such a case the ‘ son whom 
he loves ’ would naturally have been the living 
king ( = Horus). When the use of the ceremony 
was extended to all statues, the office of ‘ son whom 
I.- -levolved upon a deputy. 

- I ■ . . official under Sesostris iii., informs 

• . • • • •. ■ • .. lom he loves in the procedure of the 

House of Gold ’ at Abydos— t.e., he took the part of the king at 
the consecration of a new statue of Osiris. 3 So also Ikherno- 
fret, w'ho was commissioned by the same king to superintend 
the making of a statue of Osiris and other accessaries of the 
Osirian cult.* 

The fact that the sem, a title of the high-priest 
of Memphite Ptah, plays a prominent part in the 
‘ Opening of the Mouth ’ “suggests that the ceremony 
originated in the sculptors’ workshops, which, from 
an early date, were closely connected with Memphis 
and the great temple of Ptah.® The sem figures 
not only in the ‘ Opening of the Mouth ’ but in all 
the funerary ceremonies {see § XIV. [e]), which, as 
is now generally recognized, were originally per- 
formed on behalf of the kings of the Memphite 
dynasties."^ 

‘Son whom he loves’ was also a title of one of the priests of 
Harshef, the god of Herakleopolis Magna.® It was not a dis- 
tinctively high-priestly title, for it was held by a -wS'eb of 
Harshef.3 Herakleopolis, it should be remembered, was the 
seat of the IXth and Xth dynasties, the successors of the feeble 
kings of the Vllth and Vlllth dynasties, who were Memphites.^o 
That probably accounts for the presence of a ‘son whom he 
loves’ and a ‘king of Upper Egvpt’ (see § II. [a]) among the 
priests of the Herakleopoiitan god ^arshef. 

For the mortuary priest as Horus, son of Osiris, 
see below, § VI. 2. 

2. The ihy priest of IHathor. — ^s-thor, the god- 
dess of music and dancing, is often depicted with a 
small boy rattling a sistrum in front of her. This 
boy is her son, IJarsamtowi the cliild, also called 
Thy or ‘ great Thy.’ The king, in the capacity of 
^Jathor’s son, similarly rattles a sistrum in front of 
her and is called ‘goodly Thy of the golden one of 
the gods,’ t.e. of Jathor.^^ Like the king whom 
they represented, H^-ttor’s priests also impersonated 
her son Harsamtowi, for ihv occurs in the list of 
titles of the priests of ^athor of Dendereh.^ A 
variant form, ihufy, is applied to priests of JJ^-thor, 
represented as dancing and clattering castanets, in 
the tomb-chapel of a Cusite nomarch and in that 
of a Theban official.^* The inscription attached to 
a similar scene in another tomb-chapel at Meir 
clearly shows that the iAt 4 ;y-priests there depicted 
belonged to the temple of Hathor of Cusae.^® 

IV. The priest exercising tee functions 

OF THE GOD . — In human families the functions of 
the parent often descend to the son. Does that 

I Davies-Gardiner, p. 57 f. 2 /ft. pp. 66 , 59. 

3 Breasted, Ane. Records, i. 748. 

4 Schafer, p. 15 f. ; Breasted, Anc. Records, i. 667. 

8 E. A. W. Budge, The Book of Opening the Mouth, London, 
1909, i, 155 ff. ; Davies-Gardmer, p. 59 f. 

6 M, Stolk, Piah: ein Beitrag zur Religionsgetch. des alien 
Aegyptens, Berlin, 1911, pp. 12, 21. 

7 Davies-Gardmer, pp. 55, 87. 

8 Brugsch, pp. 1361, 1377 ; Schafer, p. 16. 

3 F. Ll. Griffith, Catalogue of the Demotic Papyriin the John 
Rylands Library, Manchester, 1909, iii. 83, 108. 

10 Breasted. History, p. 147. 

II E. Naville, The Temple of Deir el Bahari, London, 1898- 
1908, pt. iv. pi. civ. ; C. R. Lepsius, Denkmaler aus Aegypten 
und Aethiopien, Berlin, 1849-59, iv. pis. 33, 40, 52, 69o-c, 76, 
79c. 

12 Lepsius, iv. II 6 ; cf. A. M. Blackman, The Temple of Blgeh, 
Cairo, 1915, p. 25. 

13 Brugsch, p. 1375. 

14 A. M. Blackman, The Rock Tomhs qf Meir, London, 
1914-15, i. 22 ff., pi. ii. 

15 Davies-Gardmer, p. 94 ff., pi. xix. f. 

16 Blackman, Rock Tombs of Meir, ii. p. 24 f., pL xv. 
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account for the titles of the high-priest (a) of 
Ptah of Memphis, (&) of Re-Atum of Heliopolis? 

1. The high-priest of Ptah. — Ptah was the 
craftsman of the gods^ and the patron of crafts- 
men.* His high-priest was entitled ‘ he who is 
great at directing the craftsmen,’ wr hrp hniwt ; 
one of his duties was to sipervise the work of the 
royal craftsmen, who were closely associated with 
the Ptah temple.* 

2, The high-priest of Re . — The chief title of the 
high-priest of Re was * he who is great at seeing,* 
wr m\\. He was also described as being * over the 
mysteries of heaven,* or as ‘ he who sees the 
mysteries of heaven.*^ A. H. Gardiner has sug- 
gested to the writer that the sun-god’s high-priest 
bore these titles not because he was permitted to 
gaze upon the god, but because the god’s function 
of unrestricted vision was transmitted to him as 
deputy of the king, to whom, as *son of R^,* this 
and other functions and qualities of Re’ were fre- 
quently assigned.® 

V. Honorific priesthoods. — A somew'hat 
similar conception to that discussed in § IV. 
lies, perhaps, at the back of the honorific priest- 
hoods of the Old Kingdom,® the holders of these 
priesthoods reflecting in their functions the char- 
acter of the divinity ■whom they served. Thus the 
‘ prophet of the great morning-god,* hm-ntr 
dv}\-wr^ seems to have been the king’s barber, the 
god in question being the royal beard personified.* 
The ‘prophet of Meet,* the goddess of righteous- 
ness and truth, was a judge;* the ‘prophet of 
IJike*,’ magic personified, a magician ; “ the ‘ pro- 
phetess of ^lathor,' the goddess of music and 
dancing, a dancer.^^ 

VI. lUPERSOFIATlQH OF DIVINITIES BY 
PRIESTS AND PRIESTESSES. —'Egyptis^n priests 
and priestesses not mereljr exercised the functions 
of divinities ; they sometimes actually imperson- 
ated them. 

The classic example of this is of course the Pharaoh himself. 
The primitive kings of Buto and Ombos were originally no 
doubt high-priests of their respective local gods, Horus and 
Seth. The historic Pharaoh actually was florus and Seth (see 
above, $ II.), and his queen is call^ ‘ she who sees Horus and 
Seth.*J5J Similarly the king is the embodiment of the Upper 
Egyptian vulture-goddess of El-Kab and of the snake-goddess 
of Buto, and as such is called nbty, ‘ the two mistresses.’ 

I, lun-mutef, ‘pillar of his mother,* as is clearly 
sho^vn by a number of inscriptions, is a name for 
the young god Horus. ^® Most of the representa- 
tions of lun-mutef, however, depict not the god, 
but a priest impersonating him.^® lun-mutef is 

1 E.g., Naville, Das dgyv. TodUnbuch^ Berlin, 1886, L ch. 
clxxii. line 32 ; Stolk, p, 13. 

2 Stolk, p. 13. 

^Breasted, Anc. Records, i. 211, 239; A. Erman, Life in 
Ancient Egypt, Eng. tr., London, 1894, p. 290 f,. Handbook, 
p. 53 f. 

A. Mariette, Les Mastdbaa de I’ancien empire, Paris, 1882- 
89, p. 149; Erman, Life, p. 290; cf. A. H. Gardiner, ZA xlvii. 
{1910] 92, pi. 1, line 1. For other titles of the high-priests of 
Be' of Heliopolis see G. Daressy, Annales du Service, xvi. [1917] 
193 ff. 

^ E.g., Breasted, Anc. Records, i. 747=H. O, Lange and 
H Schafer, Grab- und Denksteine des mittleren Reichs tin 
Museum von Kairo, 2 vols., Berlin, 1902-08, no. 20538, ii. 
line 11 f. ; Pap, Anastasi, iv. 6, line Gfl.=Select Papyri in the 
Hieratic Character from the Collections of the Brit, 3tus., 
London, 1844, pi. Ixxxvi. ; art. PuBirtCATiON (Egyptian), 5 V. 
1 (c); cf. Breasted, Anc. Records, ii. 141 ff. 

y Erman, Handbook, p. 53, 7 Mariette, p. 366. 

8 See art. Peksoxification (Egyptian), 9 (p), 4. 

9 Erman, Life, p. 290. 

19 A. H. Gardiner, PSBA xxxvii. [1915] 261, xxxviii. [1916] 
129. 

u Erman, Life, p. 290; Davies-Gardiner, p. 94 3. ; see also 
§ VI. 4. 

12 Sethe, Zur Sage vom Sonnenauge, p. 6. 

13 Sethe, ap. J. Garstang, Mahdsna and Bit Khalldf, London, 
1903, p. 23. 

14 Sethe, Zur Sage vom Sonnenauge, p. 11. 

13 Sethe, Urkunden, iv. [1005] 157 = Breasted, Anc. Records, 
li. 138 ; E. L. Lushington, PSBA vi. [1878] 627 ; J. Capart, ZA 
xl\. [1904] 88 f. ; A. Mariette, Abydos, Paris, 1869-80, i. pis, 28tt, 
31, 33, 34, ii. 54, 55 ; Lepsius, iii. 202 f., 206«. 

13 An exception, perhaps, is Lepsius, iii. 123a. 


always associated with the king, and he seems to 
represent Horus in the role of tutelary god ^ of the 
Egyptian Pharaohs.* In this capacity he offici 
ated at the coronation,® and at the jubilee, or sed- 
festival,® walked in front of the king in the proces- 
sion to the temple,® and acted as intermediary 
between the king and the gods.® 

(а) The divine status of lun-mutef is strongly emphasized in 
his relations with the dead king, in whose presence he is often 
seen pronouncing the hotp di msut 7 formula and making offer- 
ing. Since lun-mutef was Horus and the dead king Osins, the 
latter would naturally be expected to appear in the rOle of the 
former’s father. The reverse, however, is the case, and the 
dead Pharaoh is spoken of as lun-niutef's son. 8 

(б) lun-mutef represents Horus as a youth in Khemmis.s the 
supporter and protector of his widowed mother Isis. lun- 
mutef, therefore, generally w'ears the side-lock of hair. Com- 
pare the name ‘pillar of his mother ’ with the expression ‘ staff 
of old age,’ used of a young man who is associated in office with 
his aged father in order to lighten the burden of his responsi- 
bility.19 

2. In the funerary ceremonies as originally per- 
formed in the early Memphite age the parts of 
Osiris and his son Horus were duly filled by the 
dead and the living king. Since the king could 
not possibly officiate in the funerary temples of all 
his dead predecessors, the part of Horus the son 
would be deputed to the chief mortuary priests 
(cf. §§ II. 2and III.). When the funerarj^ rites came 
into general use and all dead persons were identi- 
fied with Osiris, every mortuary priest, when 
making offering to the dead, impersonated Horus. 
Again, the embalmer {wt) impersonated Anubis — 
the god who embalmed Osiris, and hence the proto- 
type of all embalmers— and accordingly often 
wore a jackal mask.^® 

(а) A funerary priest is therefore actually entitled ‘AnubU 
the embalmer,’ 'Inpw u’f.is The same title is also borne by 
Defailjap, ruler of the Lycopohte nome of Upper Egypt, at 
whose capital Asyu^ there was a temple of Anubis as well as 
one of Upwa\vet.f7 pefaihap held this title in Ins capacity of 
high-priest of Anubis, whom, in certain religious performances, 
he must have impersonated. In a funerary scene in a tomb- 
chape) at Meir a priest, instead of being labelled wt, ‘ embalmer,’ 
is called ‘ he who presides in the god’s booth,’ a regular epithet 
of Anubis.18 Similarly a priest, who seems to have officiated at 
the ‘Opening of the Mouth’ (see above, § III. 1), is entitled on his 
friend’s stele ‘ Anubis in the House of Gold.’ Another priest 
(mentioned in the same stele), who was ‘chief of the lectors in 
his town,’ bears the appellation ‘Anubis in the Good House,’ 
i.e., this priest impersonated Anubis in the embalmer’s work- 
shop (see below, § XIV. b). 

(б) ’The officiants who wash the corpse during the process of 
embalming impersonated Horus and Th6th.20 

3. (a) Two priests, impersonating Homs and 
Seth, or Horus and Thoth, and wearing appropriate 
niasks,^' sprinkled the king with water before he 
officiated in a temple. 

4 Sethe, Zur Sage vom Sonnenauge, p. 5. 

2 Cf. Lepsius, iii. 129, text behind Amun, line 5. 

3 Naville, Deir el Bahari, hi. pi. Ixiii. ; D. Randall-Maclver 
and C. L. Woolley, Buhen, Philadelphia, 1911, p. 52, pl. 20; cf. 
Lepsius, iii. 53. 

4 Lepsius, iii. 36. 

5 Mariette, Abydos, i. pl. 31; Lepsius, iv. 71a; Blackman, 
Temple of Blgeh, pl. xxvi. 

6 Lepsius, ni, 123a ; Naville, Deir el Bahari, pi. lix. 

7 See Davies-Gardiner, p. 79 ff. 

8 E.g., J. F. Champollion, Monuments de I'Egypte et de la 
Nubie : Notices descriptives, Paris, 1844-S9, ii. 436; Mariette, 
Abydos, i. pis. 28a, 33. 

9 Sethe, Urkunden, iv. 157 ; Breasted, Devdopment of Religion 
and Thought m Ancient Egypt, New York and London, 1912, 
p. 29 f, 

10 Gardiner, ZA xlvii. 94 ; F. LI. Griffith, Hieratie Papyri 
from Kahun and Gurob, London, 1893, p. 30. 

11 Davies-Gardmer, pp. 65, 87, 13 /ft. p, gg. 

IS Cf. Sethe, Die altagyp. Pyramidentexte, Leipzig, 1908-10, 
p. 11a. 

14 Davies-Gardiner, p. 68 ; Naville, Das agyp. Todtenbuch, pl. 

Ilf. 

15 Lange-Schafer, i. no. 2055S, I. line 3. 

16 Griffith, and Dir Rifeh, pl. 4, line 23, pL 10, line 1. 

17 lb. pl. 8, line 305. 

18 Blackman, Rock Tombs of Meir, iii. 28, with note 12, pl. xxi. 

19 Lange-Schafer, li. no. 20457. 

80 G. Moller, Die beiden Tolenpapyrus Rhind, Leipzig, 1913, 
1. vi. Iff. ; see art. Purification (Egvptian), § V. s (c). 

81 Mariette, Dendereh, Paris, 1869-80, i. pl. 10; Blackman, 

! The Temple of Deir, Cairo, 1913, pl. xlii. ; Lepsius, iii. pl. 124ci ; 
see also art. Puripication (Egyptian), § V. x (d). 
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(6) Atum and Month, or Ke-IIarak!ite and 
Aniun, may have been similarly impersonated by 
priests at the purification of the infant heir to the 
throne.^ 

(c) So probably also was the god Yahes, who 
officiated at the coronation.® 

4. The priestesses of Rathor, who danced in her 
honour, consciously impersonated her.® They 

artook in consequence of the nature of the god- 
ess, and were able to impart her qualities to her 
devotees.® 

5. Two female mourners, called the ‘gi-eat kite’ 
and the ‘little kite,’ impersonated Isis andNephthys 
in the funerary ceremonies.® 

In two passages in the Pyramid Texts Isis and Nephthys are 
spoken of as two birds — the form which they assumed when 
they set out to seek for the missing corpse of the murdered 
Osiris.6 

VII. Further relationships op priests 

AyO PRI}iSTESSES WITH DIVINITIES.— 1. ‘Father 
of the god.’ — The relationship of the priest with 
the god could be other than that of son. A very 
common priestly title in the New Kingdom and 
subsequent age is ‘ father of the god,’ it ntr ; the 
holders of this title, in the enumerations of priests 
of those periods, come between the prophets and 
ice'ei-priests.’ 

The appellation ‘ father of the god ' primarily belonged to the 
king’s {ather-in-law.8 As a priestly title it probably meant 
that the holder had one or more daughters in the god’s JuiTxm.^ 

2. The god’s concubines. — Human concubines 
were assigned to certain gods — e.g., Amun of 
Thebes,*® Onuris,** lun-mutef : *® also possibly 
Upwawet of Asyut*® and Khnum of Hemiopolis.^ 
'These concubines are in a special degree a feature 
of the cult of Amun, probably owing to his 
markedly sexual character ; they are frequently 
referred to in the texts of the New Kingdom and 
subsequent period.'® 

It should be noted that the name of the great temple at 
Luxor is ‘southern harim of Amun,’ and that the inscription 
on the statue of Ibe mentions Amun's Ij-arim of concubines 

At the head of Amun’s concubines was the wife 
of his high-priest, her title being * chief concubine 
of Amun,’^* The concubines were doubtless the 
female musicians "ho were attached to 

his, as apparently to every other, temple (see 
below, 3 [6], and § VITI, 3 [rf] i. ). The view that the 
female musicians of Amun formed his harim is 
further supported by the fact that in one instance 
the wife of a high-priest of Amun, instead of the 

I A. Gayet, Le Temple de Louxor, Paris, 1894, pi. Ixxv. ; 
Naville, Deirel Bahari, iii. pi. Ivi. ; art. Purification (Egyptian), 
i V. 1 (a). 

3 Naville, Deir el Bahari, iii. pis. IxiiL, Ixiv. ; Setbe, Ur- 
leunden, iv. 262 ; Breasted, Ane. Records, ii. 99. 

8 Davies-Gardiner, p. 95. 

* Blackman, Rock Tombs of Meir, i. 23 ff. 

5 Lepsius, li. 1016 ; J. J. T\Ior and F. LI. Griffith, The Tomb 
of Pakeri at el-Kdb, London, 1894, pi. vi. ; Davies-Gardiner, p. 
49 ; cf. Navdle, Das agyp. Todtenbuch, i. pi. iii. 

® Sethe, Pyramidentexte, 1255 ff., 1280 ff. 

7 Gardiner, ZA xlviii. [1911] 94. 

® L. Borchardt, ‘ Der agjT>tische Xitel “ Vater des Cottes" als 
Bezeicb. ' "V,'.'* • > . ^ des Konigs,”’ in 

Bericht • ■ ■ ■ der konigl. sacks- 

ischen *»!. .'■ i.-'xpzig, Ivii. [1905] 

254 ff. 

9 76. p. 266 ff. 

10 Erman, Life,p. 295 f., Handbook, p. 72. 

II J. Capart, ZA xh. S9. 12 76. 

13 Griffith, Si^^ and D^r Rifeh, p. 113, line 29 f. ; H. Brugsch, 
Hieroglyph.-demot. Worierbuch, Leipzig, 1867-82, Suppl. 933. 

I'l Lange-Schafer, i. no. 20025, a, line 7. 

13 W. Wreszinski, Die Hohenpriester des Amon, Berlin, 1904, 
p. 10 and passim ; A. Mariette, Catalogue gfn^ral des monu- 
ments d’Abydos, Paris, 1880, no. 1137 ; Annales du Service, v. 
[1904] 95 f. ; Gardiner, ZA xlv. [1909] 127, note 2. 

1® Sethe, Urkunden, iv. 409; see Gardiner, ZA xlv. 127, 
note 2. 

Annales du Service, r. 96; Breasted, Ane. Records, iv. 
958 L. 

18 Wreszinski, loc. cit. ; Gardiner, ZA xlv. 127, note 2 ; Erman, 
Handbook, p. 72. 

19 Erman, Life, p. 295 f.. Handbook, p. 72. 


regular title ‘ chief concubine,’ bears that of 
‘ singer (hnt) of Amun.’ * 

3. ‘ The god’s wife.’ — (a) From the Vth dynasty 
onwards® the king was regarded as the physical 
ottbpring of the sun-god (s\ R n ht-f, ‘ son of Re of 
his body ’).® According to the scenes and inscrip- 
tions in the XVIIIth dynasty temples of Deir el- 
Bahri and Luxor,® Amun, then identified with the 
sun-god,® assumed the form of the reigning 
Pharaoh,® had intercourse with the queen, and so 
begot the heir to the throne. The queen was 
therefore called ‘ the god’s wife,’ with the additional 
title of ‘ votaress of the god.’ ® 

Possibly the union of Amun and the queen was supposed to 
take place in Luxor temple, ‘ the southern liarlm of Amun ’ (see 
above, 2);® that would explain the presence in this temple of 
the scenes depicting the birth of Amenophis iii., by whom the 
greater part of the present building was erected. A statuette 
in the Cairo Museum 9 represents ‘the god’s wife,’ ‘the god’s 
votaress,’ Amenirdis, sitting on Amun’s lap ; the pair mutually 
embrace. 

(6) ‘ The god’s wife ’ acted as chief priestess of 
Amun,'® and her duties, as we know from inscrip- 
tion.s, consisted in rattling the sistrum ‘ before his 
beautiful face.’" In performing this service she 
would be assisted by the concubines, '® over whom 
she presided in her capacity of Amun’s legitimate 
consort.'® The concubines, as we have seen, were 
probably the female musicians of Amun {hriwt n 
imn), who are specifically stated to have been 
attached to the house of ‘ the god’s votaress.’'® 
Perhaps the statement in Herodotus, i. 182, about the woman 
who ‘ lies in the temple of Theban Zeus,’ refers to ‘ the god's 
wife' or to the chief concubine of Amun.i® 

(c) ‘ The god’s wife ’ is first mentioned in inscrip- 
tions of the early XVIIIth dynasty.'® 

After the fall of the XXth d3'nasty Thebes became a spiritual 
principality ruled by the high-pnests of Amun. But from the 
reign of Osorkon m. of the XXIlIrd djnast.i to that of Psamtik 
III. of the XXVIth, Thebes was governed, not by the high-priest 
of Amun, but by a succession of five ‘ god’s wives.’ ‘ The god’s 
wife’ was now no longer the queen, but a daughter of the 
ruling house, and she had to adopt a daughter to succeed her.'® 

{cl) While Thebes was governed by these sacer- 
dotal princesses, the hign-priest of Amun was 
merely a religious figure-head, all power being 
vested in the hands of individuals of minor 
sacerdotal importance, such as Menthemhet,'® who 
was only fourth prophet of Amun. Finally, upon 
her adoption by ‘the god’s wife,’ Nitokris II., the 
first prophetship (high-priesthood) of Amun was 
bestowed upon Psamtik III.’s daughter, 'Enkhnes- 
neferibre'.'® 

* Wreszinski, p. 9. 

2 Breasted, History, p. 121 ff., Anc. Records, ii. 187 ff. 

3 Lepsius, ill. 4e, 5d, and passim. 

4 Naville, ii. pi. xlvi. ff. ; Sethe, Urkunden, iv. 215 ff. ; Gayet, 
Temple de Lovxor, §§ 62-68, and 75 ; see also Breasted, Anc. 
Records, ii. 187 ff. 

3 Erman, Handbook, p. 57 f. 

6 Sethe, Urkunden, iv. 219, line ll = Breasced, Ane. Records, 
ii. 196. 

7 Erman, Handbook, p. 72, Life, p. 296 ; Breasted, Anc. 
Records, iv. 521, 942 f., 958c. 

8 See also E Chassinat’s remarks in Bulletin de VInstitut 
fram^ais d'archinlogie orientate du Caiie, x. [1912] 191 f. 

9G. Legrain, /JTrxxxi. [1909] 139 ff.. Statues et statuettes de 
rois et de particuliers, Pans, 1907-14, iii. no. 42199. 

19 Cf. Brugsch, Diet, geogr. p. 1361. 

71 76. ; Breasted, Anc. Records, iv. 943 ; Annales du Service, 
V. 91 f. ; cf. Schafer, Urkunden, iii. 105, line 3. 

12 Cf. Breasted, Anc. Records, iv. 958 L. 

13 Erman, Life, p. 296. 

14 Abbot, Papyrus, 3, 17 = Breasted, Anc. Records, iv. 521; 
see also Erman, Life, p. 296. 

15 See Legrain, RTr xxxi 139 ff. 

18 E.g., Sethe, Urkunden, iv. 26=W. M. F. Petrie, Abydos, 
London, 1902-04, iii. pi. Iii. ; Sethe, Urkunden, iv. 29 = Brea8ted, 
Anc. Records, ii. 110; Sethe, Urkunden, iv. 34 = Breasted, Ane. 
Records, ii. 344 ; Sethe, Urkunden, iv. 396= Breasted, Anc. 
Records, ii. 360-362 ; see also Sethe, Urkunden, iv. 77 ; Cham- 
pollion, Notices_descriptiies, L 565 ; Erman, Handbook, p. 73. 

17 Erman, ZA xxxv. [1897] 28 ff., Life, 165 f. ; Breasted, Anc. 
Records, iv. 935 ff., 988 A ff. 

18 Breasted, Anc. Records, iv. 957 ; Maspero, Annales du 
Sen:ice, v, 89 f. 

13 Breasted, Ane, Records, iv. 988 D. 
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4. ‘ The god’s hand.’ — Below ‘ the god’s wife * in 
rank, but above the chief concubine, was the 
priestess called ‘ the god’s hand,’ drt ntr.^ 

The fact that ‘the god’s 1’ -i • *». . .^ . .1 ^ 

of Amun of his body, whor • ■ 

was perhaps originally ass ■ ' . ■ . : 

Both titles were borne by ' 

the Saitic period. Since, 1: . ■ . ■ • . 

her titulary, 4 it was possi’ . . 

adopted daughter of Nitokria® — t.e. before she became ‘god’s 
wife’ at Nitokris’ death. 

VIII. Tbh constitution of the priest- 
hood. — I. The general term for ‘ priest.’ — In 
ancient Egypt purity was considered to be essential 
in all persons and things associated in any way 
with the cult of the gods (see art. Purification 
[E gyptian], § V. i, 5^). Accordingly the general 
term for ‘priest’ is w'b, ‘pure per.son.’ The word 
was retained in Coptic to denote the Christian 
priest, and is written oyhhBs hence w'b is to be 
vocalized we eh. The verb in' 6, ‘officiate as weeb,’^ 
is used also to denote the service of the highest 
grades in the hierarchy.'^ 

2. The two main classes of the priesthood. — 
The priesthood consisted of two main classes — the 
prophets, hmw-ntr, being the higher, and the we eb- 
priests, w'bw, the lower. 

(а) The word lym-ntr (Coptic 2 0 NT),® w’hlch, after the Greek 
custom, is usualb’ rendered ‘ prophet,’ literally means ‘servant 
of the god.’9 

(б) We'ebi besides being the name for a member of the lower 
class of the hierarchy, was also, as already stated, a general 
term for * priest ’ lo (cf. the general application of the verb w'b 
discussed above). Defaihap, a nomarcn of the Lycopolite nome, 
and a ‘superintendent of the prophets,’ in an address to the 
governing body (ipnht) of the temple of Upwawet,!^ asserts that 
he is the son of a u'i'eb like each one of them, though Defail.iap’s 
father and the fathers of some of the members of the knbt 
almost certainly must have belonged to the higher order of 
priests. 

(c) From the time of the New Kingdom onwards the members 
of the priesthood were roughly classified as ‘ prophets, fathers 
of the god, and weVt-priests.' 12 The ‘ fathers of the god ’ are to 
be regarded as belonging to the same class as the * prophets,’ 
the title ‘prophet’ being reserved for the higher members of 
that class. As Gardiner points out, the rare titles, * first father 
of the god ’ and ‘ second father of the god,’ are synonymous with 

* first prophet ’ and * second prophet.’”^ 

(d) The Decree ./t..,-..,...-!.:.*...*. 

Cri^nden^ ii. • « . 

the Egyptian a , • ‘ . 

of the temple ’ = apxi«pevs,^® ‘ high-prlest ’ ; i® ‘ the servants of the 
god,’ =:irpo<#>7iTat, ‘prophets ’;n ‘those w’bo are over 

the mysteries,’ = oToAurTat ’ ; i® ‘ the learned scribes of 

the god’s book ’sanrepoiopomai. Upoypa^^.fla.Ttl^, ‘feather-bearers 
and sacred scribes' while ‘the father^i of the god and the 
«w'e6-priesta in their entirety ’ = oi «xXAol Upelv, ‘the rest of the 
priests.' For the Traaro^dpoi, ‘shrine-bearers (?)’=Egyp. vmWy 

* (shrine) -openers,’ 20 who were functionaries below the class of 
w«6-priests,2i see Otto, i. 96 f. 

(e) A priest bad to begin his career as a we'eb, becoming a 


1 See G, Legrain and E. Naville, L'AUe nord du Pyl^ne 
d^ArrUnophis III. d ffamaib, Paris, 1902, pi. xi. B. 

2 Brugseh, Worterbiich, p. 1605. 

® But the title ‘god’s wife,’ not ‘god’s hand,’ was borne by 
Nefrure', daughter of Hatshepsut, herself a ‘ god’s wife ’ (Sethe, 
Crkunderiy iv. 406). 

* Legrain, Statxies et stattiettes^ iii. no, 42205, p, 14; AnnaUs 
du Service, v. 90 ff. 

® Breasted, Anc. Records, iv. 988 A ff, 

® E.g., Legrain, 5?affte5 et statuettes, ii. no, 42155, c, line 2. 

7 E.g., Sethe, Urkunden, i. 25 f. ; probably also Hieroglyphic 
Texts from Egyptian Stelce, etc., in the British liivsmm, London, 
1911-i4, i. pi. 64; cf. Davies, The Rock Tombs of Deir el-Gebrdvn, 
London, 1902, pt. i., pi. vii. ; Davies-Gardiner, p. 86. 

8 G. Steindorff, ZA xlv. [1900] 141. 

9 Erman, Life, p. 289. Ib, 

11 Griffith, Sint and D^r Rifeh, pi. 7, line 268. 

12 Gardiner, ZA xlvii, 94 ; Ennan, Life, p. 293 f. 

13 ib, 14 See also Sethe, Urkunden, iv. 483, 527. 

15 Cf. ib. ii. 153. 

18 W. Otto, Priester und Tempel im hellenist. Agypten, 
Leipzig, 1905-08, i. 38 ff. 

17 lb. i. 81. 

18 lb. i. 38 ; the <rToXi<jTai could act as prophets, and they 
clearly belong to the class hmu'^ntr (see B. P. Grenfell, A. S. 
Hunt, and E. J. Goodspeed, The Tebtunis Papyri, London, 
1902-07, ii. p. 61 f.). 

^2 Otto, i. ST. 

20 Griffith, Demotic Papyri, 55, note 5, p. 214, note 6; 
F. LI. Griffith and U. Wilcken, ZA xlv. 105. 

21 Griffith, Demotic Papyri, p. 79 with note 6. 


* father of the god ’ before he passed on to the rank of ‘ prophet. ’ 1 
Even a king’s son had to serve as a U'e'eb before he could be 
appointed to a prophetship.2 

3. The staff of the temple. — The priesthood in 
each temple was called the ‘ staft' (wnwt, lit. 
‘service’) of the temple,’ wnwt nt l),t-ntr. The 
wnwt seems to have included the ‘ prophets ’ as 
well as the wSebs. We find mention of the wnwt 
of royal mortuary temples.® 

The word means * regular service.’ 4 According to the 

generally accepted view,® the vmwt consisted of ‘ lay priests.’ 
But Defaihap of As\ speaks of the members of the lonwt 
as tce'^b-priests ; 8 moreover the expression ‘ the entire staff 
{lonwt) of the temple’ often sums up a preceding enumeration 
of priests among whom are prophets and tf>€‘€6-priests.7 

{a) Tht phylce, or courses, of priests . — The temple 
staff with one or two exceptions (see below [6]) 
was divided into four courses (Egyp. s\w wnwt, 
‘ courses or gangs of the service ’), or, as the Greeks 
called them, The priests of royal mortuary 

temples were also divided into phyl?e.® Eacn 
phyle served one lunar month on end by rotation ; 
thus every priest had an interval of three months 
between two periods of service.'*’ 

This system, probably already established under the Old 
Kingdom, remained unaltered, except for the addition of a 
fifth phyle in the reign of Ptolemy iii.,*2 till the middle of the 
3rd cent, a.d., and probably till the fall of paganism. 

(i.) In the small temple of Amun at Teuzoi each phyle con- 
sisted of twenty priests. 14 in Grseco-Roman times each phyle in 
the comparatively small temple of Soknopaios numbered thirty- 
one niembers.i® 

(ii.) Middle Kingdom papyri from Illahun show that every 
outgoing phyle drew up an inventory of the temple property ; 
this was handed over to the ingoing phyle. Both parties 
\erifie<l the list, and the members of the incoming phyle 
appended their names to the document in token that it was 
found correct. 18 

(iii.) Over each phyle, in dynastic as in Gr»co*Roman times, 17 
there was a ph> larch , who changed every month w ith the phyle. 18 
In the Xllth dynasty the phjlarch was called mty n ‘regu- 
lator of a phyle.’ 19 In the New Kingdom the usual term for 
‘ phylarch ’ is ?ir , ‘over a phyle.’ w intht Decree of Canopus 
the phj larch is called ‘ great one of the phyle.’ 21 The office of 
phy larch could be held by a prophet, 22 a U'i'eb, or even the high* 
priest himself. 24 According to the Decree of Canopus,'^ the 
phylarch must be a prophet. We have therefore good grounds 
for supposing that, in dynastic as in Grseco-Roman times, the 
priests both of the higher and of the lower grades belonged to 
the phyl».26 

(6) The permanent officials of the temple , — From 
a Middle Kingdom papyrus found at Illahiln we 
learn that the ‘ superintendent of the temple ’ of 
Anubis (like the iTTKrrdTTjs of the Grteco-Roman 
period)^ and the ‘chief lector’ were permanent 
functionaries and not members of a rotating 
phyle.-® 

1 Gardiner, ZA xivi). 94 ; Erman, Life, p. 294 ; Breasted, 
Anc. Records, iii. 565 ; see also Legrain, Statues et statuettes, ii. 
no. 42155, c. 

2 Sethe, Urkunden, iv. 157, line 9. 

3 Breasted, Anc. Records, iii. 277. 

4 Sethe, Urkunden, i. 36, line 14 = Breasted, Anc. Records, i. 
234 ; R. Weill, Les Dicrets royaux de Cancien empire igyptien, 
Paris. 1912, pp, 15, 33, 68, 70. 

® Erman, ZA xx. [1882] 163 ff., Life, p. 291; Borchardt, ZA 
xxxvii. [1899] 89 ff. ; Breasted, History, p. 171. 

8 Griffith, .Siiif ond Dir Rifeh, pi. 6, lines 269f., 2Sl f, 

7 E.g., Lange-Schafer, i. no. 20153, ii. no. 20775 ; Legrain, 
Statues et statuettes, iii. nos. 42211,;, 42218, d; see also Lange- 
Schafer, i. no. 20093, and Legrain, lu. no. 42207. 

8 Otto, i, 26. 

^ E.g., H. Schafer, Pne«feryrrt6er . . . von Totentempel des 
Ee-User-H^ , Leipzig, 1908, pp. 84, 57, 82. 

18 Borchardt, ZA xxxvii. 89 ff., xl. [1902-03] 113 ff. ; Griffith, 
Demolxc Papyri, iii. 90, note 5 ; Breasted, History, p. 171. 

41 Cf. Sethe, Urkunden, i. 13, line 2, 14, lines 1 and 12, 36, 
line 15. 

42 Borchardt, ZA xxxvii. 94 ; Otto, i. 28. 43 otto, i. 30 f. 

44 Griffith, Demotic Papyri, iii. 90, note 5. 45 otto, i. 36. 

48 Borchardt, ZA xxxvii. 97 ; Erman, Agyp. Chrestomathie, 
Berlin, 1904, p. 143 f. 

4" Otto, i. 25 f, 18 Borchardt, ZX xxxvii. 94. 

49 Lange-Schafer, no. 20432 ; Schafer, Pricstergraber . . . von 
Totentempel des Ei-User-Ri', pp. 67, 82 ; R. Engell'ach, Riqqeh 
and Memphis, vi., London, 1915, pi. xxvii. ; Newberry, i. 12. 

20 Legrain, SfatWM ef statuettes, ii. nos. 42189, 42217, 42218; 
Wreszihski, p. 11 ; cf. Griffith, Hieratic Papyn, p. 32. 

24 Sethe, Urkunden, ii. 36, line 11. 

22 Legrain, Statues et statuettes, ii. no#. 42189, 42217, 42218. 

23 W’reBzinski, p. 11 ; Schafer, p. 34. 

24 Newberry, t. 12. 26 Roc. cit. 26 otto, i. 23 f. 

27 Ib. i. 3Sff. 28 Borchardt, ZA xxxvii. 94, xl. 114. 
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The superintendent of the temple apparent!}' often was iden- 
tical with the hi^h-priest (cf. cTrttrTaTTjs »ta.i apxtepfvs),^ who 
also frequently held the office of chief lector or lector.2 

Minor orticials, such as the door-keepers and the 
temple-sweeper {k\ivty)y^ were also permanent.'* 

(c) The governing body, — (i.) Daring the Middle 
Kingdom, — The administration of an Egyptian 
temple at this time seems to have heen in the 
hands of a small committee. The temple of Up- 
wa}\et at Asyut, e.g,, was administered by a body 
of ten priests called the knht ® nt ht-ntry ‘ governing 
body of the temple/ at whose head was the noniarch 
in his capacity of high-priest or ‘superintendent of 
the prophets.’® 

p) The members of this governing body are given their ad- 
ministrative, not their priestly, titles, ^ so that we do not know 
whether they were all prophets, or whether included among 
them were priests of the rank of U'i'eb only. But they were 
certainly members of the priesthood. 8 Compare the list of 
members of an incoming phyle,^ in which each individual is 
denoted not by his priestly rank, but by his special priestly 
function. 

(2) The governing body of the Xllth dynasty might be com- 
pared W’lth the committee of councillor priests (^uAeural 
tep*!?) of the Ptolemaic period, 10 who assisted the superinten- 
dent of the temple or high-priest (fnurrdTrj^ «:ai.apxi«pevs) in the 
administration of the temple. The councillors, who changed 
every year, belonged to the phylas of priests, by whom they 
were elected, each phj le contributing fiv e member3.ii We have 
no information as to how the governing body of the temple was 
chosen in the Middle Kingdom. 

(ii.) Under the Empire . — During the New King- 
dom the high-priest had supreme control of the 
often great wealth of the temple, and was respon- 
sible for the administration of its estates, for the 
care of its buildings, and for the erection of new 
ones. He had a great host of officials of all grades 
serving under his almost autocratic rule.’® 

(iii.) In the Roman period. — Though there were 
still superintendents of the temples (iTiardrat) in 
the Eoman period,’® the temple administi'ation 
generally was in the hands of the college of Tp«r- 
^Tjrepoi or hyoitpevoiy who, like the /SovXei/rai UpeZsy 
changed every year.’* After a.d. 202 the temples 
lost all that still remained of their once specially 
privileged position and were placed under the 
administration of the municipal senates.’® 

(d) Priestesses and the position of women in the 
temple. — Women played a by no means un- 
important part in the worship of the Egyptian 
divinities, and the assertion of Herodotus’® that no 
woman could serve as a priestess is incorrect, and 
indeed does not agree with his own statements 
elsewhere.” 

(i.) Musician priestesses. — All temples, apparently, had a 
number of priestesses attached to them, at the head of whom 
was a chief priestess with a special title, 18 followed by the at- 
tribute ‘ plajing with the sistrum in front of him (her),' i.e. the 

1 Otto, i. 3S ff. ; Sethe, Urkunden, ii. 126, 153 ; Erman, Life, 
p. 292. See, on the other band, Blackman, Rock Tombs of Meir, 
li. pi. XV. p. 24. 

2 E.g., Griffith, and DSr Rifeh, pi. 6, line 268, pi. 10, 
line 12; Blackman, Rock Tombs of Meir, i, 18, ii. 2, lu. 2; 
Sethe, iirkunden, i. 78, 120 ; Breasted, Anc. RecordSy iii. 542. 

3 J. Capart, Bulletin critique des leligions de VEgyptCy 190t»y 
Brussels, 19i>5, p. 39. 

4 Borchardt, ZA xxxvii. 94, xl. 114. 

® The word Ifnht is also applied to the Pharaoh’s chief ministers 
of State {Pap. Peter»burgh, 11163 recto, line 2» A. H. Gardiner, 
Joum. of Egyp. Archceology, i. [1914] 101). It is likewise used 
of a ‘ board ’ or ‘ bench ' of judges (Erman, ZX xvii. [1S79] 72). 

6 Erman, Life, p. 291 £f. ; Gnfhth, 5ili( and Dir Rifehy pi. 7, 
line 283 ff. 

7 Breasted, Anc. Records, i. 550. 

8 See Griffith, Siut, and Dir Rifehy pi. 7, line 288. 

9 Borchardt, ZA xxxvii. 97. 

10 Sethe, Urkunden, ii. 136. li Otto, i. 37 f. 

12 Erman, Life, pp. 104 f., 294; Zi xliv. [1908] 31, 83; 
Breasted, Anc. Records, iii. 664, 619, 627. 

33 See Grenfell, Hunt, and Goodspeed, no. 306. 

14 u. Wilcken, Grundzuge und Chrestomatkie der Papyrus- 
kunde, Leipzig, 1912, p. 127 ; Otto, i. 50 ; cf. F. Krebs, ZA 
xxxi. [1893] 35 ; Grenfell, Hunt, and Goodspeed, no. 298. 

13 Wilcken, p. 115. For the working of these local senates see 
B. P. Grenfell and A. S. Hunt, The Oxyrhynchus Papyri, London, 
1898-1916, xii. 26 ff . , esp. p. 29, note on lines 1-3 of pap> rus no. 
1412 ; see also p. 134, introd. to no. 1449. 

18 ii. 35. 1’ u. 54, 56, 171, 182 ; cf. i. 182. 

18 The antiquity of these titles is attest^ by the fact that the 
title of the chief priestess of ^atljor of Gusse was the same in 


divinity.l The chief priestess was doubtless in most cases tlie 
wife of the high-priest.2 Evidently the principal duty of these 
priestesses was to rattle sistra and to dance and sing in honour 
of the deity whom they sened.3 
The musician priestesses in the Middle Kingdom w'ere called 
hnicly var. bayt,"^ but from the New Kingdom onwards gener- 
ally iinVi ; both words mean ‘musicians.’ In the New’ King- 
dom women of all classes, from the highest to the lowest, were 
musicians at some temple or other.5 
The functions of the priestesses of the Ptolemaic and Roman 
periods were doubtless mainly musical.® The Decree of Cano- 
(hieroglyphic text, line 33=Sethe, Urkunden, ii. 151) gives 
the title we'eb to musician-priestesses {sm'u't), in the light of 
which, perhaps, are to be explained the w'bt of Upwawet? and 
the w’bt who w’as the wife of a soldier.® Tepei'at are commonly 
mentioned in Grajco-Roman documents.® 

(li.) Prophetesses.— In the Old and Middle Kingdoms women of 
important families often bear the title ‘ prophetess.’ It was 
nearly alw'ays the goddesses Hathor and Neith^o that they 
serv^ in this capacity. 13 Occasionally during the Old Kingdom 
we meet with prophetesses of a god or king; e.g., the queen 
Meres'onkh w'as a prophetess of Th6th.i2 Xhe royal acquaint- 
ance Hetpheres was prophetess of King Kheops.i3 Upon a 
certain Nitemhe, the wife of a priest who lived in the XXVIth 
dynasty, was bestowed ‘ the share of the prophet of Khons.’i^ 
Griffith, 13 referring to Herod.il. 35, presumes that Nitemhedid not 
act as prophet of Kbons, but that ‘ she only received the stipend 
while the duty w’ould be performed by her husband.’ But in 
the Vth dynasty we find the sons and daughter of a noble and 
high-priest all serving as prophet of their local divinity, i® by 
rotation, and apparently exercising exactly the same functions.l^ 
In the reign of Psamtik iii. the first prophetship (high-priest- 
hood) of Amun was held by the sacerdotal princess of Thebes 
(§ \'I!. 3 [dJ). In the Ptolemaic period we meet with the daughter 
of a ‘father of the god’ who is described as a ice'efe-priestess 
of Amun and a prophetess of Zemi.18 
(iii.) Phyl(K of priestesses. — In the New Kingdom the musician 
priestesses, like the priests, were divided into phylse with a 
priestess as phylarch.i® The phylse of the priestesses are often 
mentioned in Ptolemaic and Roman documents.so A prietsesa 
who married a priest remained in her original phyle.2l 

IX. Payment of priests.— T he priests de- 
rived their incomes from two sources — the temple 
estates,®® and ‘ all that enters the temple,’ i.e. the 
daily and incidental ofl'erings.®® 

I. The temple estates. — The revenue produced 
W the lands belonging to the temple of Amun at 
Teuzoi was divided into 100 equal portions. 
Twenty portions, a fifth of the whole revenue,®* 
went to the chief prophet, while one portion was 
assigned to each of the 80 priests who served under 
liim.®® These stipends seem to have heen paid 
yearly.®® 

the Old Kingdom ag in Ptolemaic times (A. Eam^, Annates du 
Service, xv. [1915] 214, 238 ; Brugsch, Diet, gtogr. p. 1361). 

I Brugsch, Diet, giogr. pp. 1361, 1308 ; Erman, Life, pp. 291, 
295 f. ; Lange-Schafer, i. no. 20026, c, 9. 

^ E.g,, Wreszinski, p. 9f., and pOeSsim", Kamal, Annalesdu 
Service, xv. 214, 238 ; cf. p. 201. In the last instance Tihnt, 
who bears the title of the chief priestess of Hathor of Cusse, is 
the mother of the high-priest mentioned here, but she w’as 
probably the wife of the previous high-priest. 

3 G. Maspero, The Dawn of CivUizaiion, Eng. tr., London, 
1894, p. 272 f. ; Brugsch, Diet, giogr,, pp. 1361, 1368 ; Erman, 
Life, pp. 291, 295 f., handbook, p. 72 f. ; Blackman, Rock Tombs 
of Meir, i. 22 ff., ii. 24 f. ; Davies-Gardiner, p. 94 ff. ; Schafer, 
Urkunden, iii. 105 ; Sethe, Urkunden, ii. 150 f. ; see alro | VII. a, 

sW- 

4 Blackman, ii, 24 f. ; Lange-Schafer, i. no. 20026, c, 9. 

5 Erman, Life, p. 295. 6 Otto, i, 925. 

7 Mariette, Mastabas, p. 162 ; Lepsius, ii. 1006. 

8 Griffith, Hieratic Papyri, text 21, 32. 9 Otto, t 92 f. 

10 The wives of the Beni Hasan princes (Newberry, i. 14, 43) 
are prophetesses of Pakhet (P,ht). 

II Erman, Life, p. 200 ; Newberry, i. 14, 43. 

12 Mariette, Mastabas, p. 183. 13 Tb. p. 90. 

14 Griffith, Demotic Papyri, iii. 84. 15 76. note 6. 

10 Perhaps the woman was on the same footing as the men 
because the divinity in question was a goddess — l^athor. 

17 Sethe, Urkunden, i. 24 ff. 

18 Griffith- Wilcken, ZA xlv. 110. 

19 Legrain, Statues et statuettes, i. no. 42122, d, line 11. 

20 Otto, i, 35, 92. 

23 R. Keitzenstein, Zioei relig.-geschichtl. Fragen, Strassburg, 
1901. p, 19. 

22 Sethe, Urkunden, i. 25 = Breasted, Anc. Records, i. 217; 
Griffith, Demotic Papyri, iii. 98 ff. ; Wilcken, Grundzuge, p. 
94 f. ; cf. Hieroglyphic Texts from Egyptian Stelae, etc., in the 
British Museum, i. pi. 54. 

23 Griffith, SilXf and Dir Rif eh, pi. 7, line 284 ff.; Sethe, Ur- 

iruTiden,!. 26; Griffith, Z>emo ’ '' 

enumerates the varied as . 

the income of a prophet in 

24 Cf. Grenfell, Hunt, and Goodspeed, no. 294, line 12, 

23 Griffith, Demotic Papyri, iii. 65, note 4, 90, note 6. 

28 76. p. 65. 
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In Roman times the temple estates became Crown property, 
which the priests could hold on lease from the State.' The 
temples were also supported by taxes and voluntary contribu- 
tions .2 

2. The offerings. — The offerings, or, as in the 
temple of Anubis at Illahun (see below), a portion 
of them, seem to have been divided every day’ 
among the priests proportionately according to 
their status.^ On this principle the chief prophet 
of the temple of Rathor of Reonet (Tehneh) re- 
ceived as his share a tenth of ‘ all that enters the 
temple.’ ’ 

The priest’s daily rations consisted of bread, beer, and meat.® 
According to Herodotus, 7 they included ‘ a great quantity of 
beef and geese ' and also wine. With this agrees a document of 
the Saitic period.® In the above-mentioned temple of Anubis 
at Illahun the greater part of the daily offerings of bread and 
beer, ‘after the gods were satisfied with them,’ 9 was handed 
over to the ifea-servants (see § XIV. [a])--of course in return for 
adequate remuneration ' 0 — for presentation to the dead, the 
priests getting what remained over." 

3. other sources of income. — The priests could 
increase their incomes hy performing periodical or 
daily services for the dead.'’ 

4. Special perquisites of the high-priest. — In 
addition to receiving the largest annual stipend and 
daily rations, the high-priest of a temple evidently 
had special perquisites. 

At Asyut, e.g., the superintendent of the prophets of Upwawet 
was entitled to a roast of meat for every hull slaughtered in the 
temple and a sll-mea&ure of beer for every ds-vessel of beer 
offered on a day of procession. '3 

5. Stipends of the wives and daughters of 
priests. — According to tlie Decree of Canopus (line 
35 = Sethe, Urkunden, ii. 152 f.), an allotniont from 
the temple revenue was due to the daugliters of 
priests from the day of their birth. The same 
authority also informs us that the wives of priests 
received an allowance of bread. 

X. Priestly privileges. — i. Immunity from 
forced labour, — The fact that a man was a icSeb 
did not necessarily bring him exemption from com- 
pulsory State labour, such as work in the quarries 
oi on the dykes and canals. 

Thus the phyla of ii'«V 6 -priests of the Hermopollte nome 
are among those depicted dragging the colos.^al statue of 
Phutljotp from the quarries of ^atnub to its appointed resting- 

place. 

Perpetual immunity from all such labour was 
granted to the priests of certain temples by special 
royal decrees. 

In the later Ptolemaic period the priests seem to have been 
immune from all compulsory State service. In Roman times 
they forfeited more and more of their old privileged position, 
being sometimes taken off by force for the culti\atioii of Crown 
land.'® Only priests of important temples (Aoycjua Upa) enjoyed 
immunity from compulsory labour.'^ 

2. Immunity from taxation and imposts. — In 
the Old Kingdom the temples were liable for im- 
posts, such as the furnishing of government officials 

1 Grenfell, Hunt, and Goodspeed, no. 302, note on line 8 and 

p. 88 . 

2 Ib. no. 2SS, p. 75, and p. 81, note on line 34. 

3 Not every month, as Borchardt wrongly asserts. 

* Borchardt, ZA x\. 114. 3 Sethe, Urkxindeny i. 26. 

6 Borchardt, ZJl xl. 114 ; Sethe, Urkundeny i. 26 ; Griffith, 
Sixi^ and Dtr Rtjeh, pi. 7, line 286 ; cf. Petrie, Koptos^ pi. viii. 
lines 6 , 11 . 

7 ii. 37. 3 Griffith, Demotic Papyri, iii. 45. 

9 Cf. Erman, Handbook, p. 47 ; Egyptian Stelae in Brit. 
3 Iu8., i. pi. 47, line 3. 

10 See Griffith, Siut and Dir Rifeh, pi. 7, line 286. 

11 Borchardt, Zli xl. 114. 

12 Griffith, and Der Rifeh, pi. 6 ff. ^Breasted, Ane. 
Records, i. 538 ff.; Da\ieS'Gardiner, p. 79 f.; T. E. Peet, 
Annals of Archceology and Anthropology, vii. [Liverpool, 1916] 
82 f., pi. XV. line 9f. (contract with the lector Intef); cf. Sethe, 
Urkunden, i. 25, 27 f. 

13 Griffith, Siitt and Dir Ri/eh, pi. 7, line 302f.=Breasted, 
Anc. Records, i. 568 ff. 

1® P. E. Newberry, El-Berskek, London, n.d. [1905], i. pi. xv. 

13 E.g., Petrie, Ahydos, li. pi. xviii. ; J. Capart, Bull, antique 
des religions de I’Egypte, 190^, p. 39 f. ; Weill, Dlcrets royaux ; 
A. H. Gardiner, PSBA xxxiv. [1912] 257 f. ; A. Moret, Charles 
d'immunitl dans Vanaien empire Igyptien, i. (Extrait du 
Journal asiatique, Juillet-Aoht 1912), Paris, 1912, ii. (Extrait du 
Journal asiatique, Mars-Avril 1916), do. 1916. 

1® Wilcken, Grundzuge, p. 129. 17 Jb. 


with supplies.’ It apMars that in the Saitic period 
the ‘ great temples of Egypt ’ at least were exempt 
both from the above-mentioned imposts and from 
taxation.’ 

Under the Ptolemys the majority of the temple estates were 
liable to taxation. Only the estates made over as a gift to the 
god and administered by the priests themselves were immune,® 
For the position of the temple estates in Roman times see 
§ IX. I. 

3. Immunity from poll-tax. —The priests were 
free from poll-tax under the Ptolemys.’ Under 
Roman rule all but a specified number of priests at 
each temple had to pay this tax.’ 

4. Right of asylum. — All temples possessed the 
right of asylum in the later Ptolemaic period.’ 
Under Roman rule this right was severmy cur- 
tailed.’ 

XI. Admission to the priesthood.— i. 
Tendency of the priesthood to become hereditary. 
— The priestly status, i.e. that of weeb, seems in 
some cases ’ to have been hereditary as early as the 
Xllth dynasty. But there are no grounds for sup- 
posing that then, as in Roman times, the priesthood 
was denied to all but persons of priestly descent. 

(а) In the Middle Kingdom numbers of weeb- 
priests appear to have been the sons of non-priestly 
parents.® As late as the XXth dynasty we find 
that out of six sons two are priests and the rest 
officials.” 

(б) It is not till after the XXth dynasty that the 
purely priestly families seem to have begun to 
come into being.” 

(c) By the time of the early Ptolemys admittance 
to the priesthood seems to have been restricted to 
persons of priestly descent.” Possibly this restric- 
tion was already in force in the Saitic period.” 

2. Tests for admittance to the priesthood. — In 
Roman times these were very strict. 

(i.) No one could be admitted unless it was satisfactorily de* 
;* .. ■ ’ niljfp’he 

* . ! .' ■ priests.” 

,. 1 i ^ J ■ . f ' nose birth 

had been challenged was considered to have satisfactorily 
proved his claim by being able to read a hieratic book produced 
by the Upoypafi/iaT.ts.” 

(u.) An aspirant to the priesthood had to be free from all 
bodily defects as well as of priestly birth. ft Cf. perhaps the 
instructions of Psamtik i. wulh regard to the appointment of 
Peteesi as leeVh in various temples: ‘Let Peteesi be priest in 
them if it were tittiiig.’is 

(iii.) a law of Hadrian only priesta might be circumcised.” 
If a candidate proved his priestly descent and his freedom 
from blemisli, permission was granted to circumcise. Until he 
had been circumcised, no person could exercise the priestly 
office.” For full particulars of the procedure to be followed in 
order to obtain permission to circumcise see Grenfell, Hunt, 
and Goodspeed, no. 298, p. 58 f. See also art. Circumcision 
(Egyptian). 

(iv.) It is probable that admission to the priesthood entailed 
circuuKMSion as far back as the Old Kingdom, for even ia- 
servants, who probably were not as a rule u'^'eij-priests (see 


' Sethe, Urkunden, i. 131, line 6 ; cf. Griffith, Demotic Papyri, 

iii. lu9. 

2 Griffith, Demotic Papyri, iii. 80, 108 f. 

3 Wilcken, p. 95 w’ith note 5 ; cf. Davies-Gardmer, p. 87, 5 6 , 
on the question of temple land-tenure in dynastic times. 

4 Wilcken, p. 04. 

3 Ih. p. 128 ; Grenfell, Hunt, and Goodspeed, pp. 61, 74 f. 

6 Wilcken, p. 94. 7 /{?. p. 114 . 

8 Griffith, Siut and Dir Rifeh, pi. 7, line 2SS = Breasted, Anc. 
Records, i. 552, 

9 E.g., Lange-Schafer, i. nos. 20074, 20142, ii. nos. 2U432, 
20712. Cf. also no. 20545, according to which in the same 
family-group some members are weVi-priests and some minor 
officials. 

Lepsius, iii. 231a. 

" E.g., Legrain, Sfatues et statuettes, ii. nog. 42138, 4218S, 
42189,42211, 42215 ; RTr xxvii. [1905] 73 ff. 

1- Decree of Canopus, hieroglyphic text, line 14 f. 

13 See Griffith, Demotic Papyri, in. SOf., 83 f., 97. 

14 Grenfell, Hunt, and Goodspeed, no. 293, Iinesl7-22, 291, and 
the editors’ statements on pp. 55 f., 58 f., and 61 ; Reitzenstein, 
p. 5 ; Wilcken, p. 218. 

15 Reitzenstein, p. 17 f. 

16 Grenfell, Hunt, and Goodspeed, ii. no. 291, lines 40-63. 

17 W'ilcken, p. 128. 

18 Griffith, Demotic Papyri, no. ix. 8/18. '9 otto, i. 214. 

Wilcken, p. 123 ; Grenfell, Hunt, and Goodspeed, no. 293, 

lines 19-22. 
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§ XrV- [a] i.), were circumcised.i Griffith sugrgesta that the de- 
scriptive label attached to one of the two groups in the scene 
in question, viz. abt km-k], should be rendered: ‘qualifying 
the ta-servanta by circumcision.’ For a full discussion of 
the circumcision of Egyptian priests see art. Circumcision 
(Eg^-ptian). 

With the scene in the temple of Khons at Karnak,2 depicting 
two mothers presenting each a son to be circumcised, we 
might well compare Grenfell, Hunt, and Goodspeed, li. no. 292. 

(v.) We learn from the Decree of Canopui- (hieroglj-phic text, 
lines 14, 34 f.), that it was the king who admitted new priests. 
This seems to have been the custom also in Saitic timee.^ We 
know' nothing about the regulations for admittance to the 
priesthood in the earlier periods.^ In Roman times it was 
the titoAoyos, or high-priest of all EgjTJt (the representative of 
the emperor in all religious matters), who, after the necessary 
particulars had been laid before him, granted permission 
to circumcise the candidate and then admitted him to the 
priesthood.5 

(vi.) In Roman times a new priest, on being admitted to the 
priestly order, had to pay a fee to the State called to TcX«rTi»c6»'.« 

XII. Appointuest to priestly offices. — 

I. High-priesthoods. — High-priests seem regu- 
larly to have been appointed to their office by the 
king.’ See below, 2{f), and above § II. i. 

(а) When the central power was weak, the high-priesthoods, 
along with the local governorships, tended to become heredi- 
tary ;* and in all periods, too, the high-priesthoods of certain 
famous temples seem frequently to have become vested in one 
family for several generations.^ But even so the actual appoint- 
ment to the high-priesthood seems still to have rested with the 
sovereign. 10 

(б) We have two instances of the high-priest of Amun of 
Thebes being chosen by an oracle of the god himself.^ In the 
first case the king confirmed the choice of the god ; in the 
second we may presume that the king ratified the choice, as 
the new high-priest was his son. 

2. Priestly offices below the rank of high-priest. 
— Such offices could be (a) assigned by the king, or 
(i) by his representative, the local governor and 
high-priest, (c) purchased, {d) conveyed by deed of 
transference, («) bequeathed to descendants. 

(а) A king of the XVlllth dynasty promoted a certain 
Amenemlj§t from the rank of u'i'eb to that of ‘father of the 
god.' 12 He was perhaps later appointed prophet by the 

king.13 

(б) The local governor and high-priest, as Pharaoh's represen- 
tative, seems to have appointed persons to vacant priesthoods.i4 

(c) Priesthoods were bought and sold from the earliest times 
onwards.i* Appointments to priestly offices In Roman times 
were usually obtained by purchasing them from the govern- 
ment is 

(d) Priesthoods could be conveyed by the holder while living 
to another person by deed of transfer, i? 


1 W. Max Muller, Egyptological Researches, W’ashington, 
1906, p. 61 f.; J. Capart, Cm Rue de toinbeaux d Saqqarah, 
Brussels, 1907, pi. Ixvi. 

2 F. Chabas, (Exivres dicerses, Paris, 1S99-1905, ii. 115 ff. (vol. 
X. of ‘ Eibliotheque 6gyptologique,’ ed. G. Maspero, Paris, 
1893-1909). 

3 Griffith, Demotic Papyri, pp. 83, 81, note 8. 

♦The statement of Amenemhet, high-priest of Amun in the 
XVlllth dynasty — ‘ I was admitted to hear what the we'efr-priests 
hear’ (A. H. Gardiner, ZX xlvii. 93)— -apparently does not refer 
to his admission to the priesthood, but to some special promo- 
tion that came to him after he had been a U'e'eb for many 
years. 

5 Wilcken, p. 128 ; Grenfell, Hunt, and Goodspeed, ii. no. 
292. 

0 Otto, i. 212; Reitzenstein, p. 10. 

Sethe, Urk^inden, i. 20, 84 f., ZA xliv. 30 ff. ; Breasted, 
Anc. Records, iii. 505 (7J; Brugsoh, I'hesaurtis Inscriptionum 
Aegyplica7~um, Leipzig, 18S3-91, pp. 908 f., 942. 

8 Breasted, History, p. 126; Blackman, Rock Tombs of Sfeir, 
i. 9 ff. ; Petrie, Eoptus, pi. viii. lines 6, 12 ; Breasted, Anc. 
Records, iv. 787 ff. 

9 Sethe, ap. h. Borchardt, Grabdenkmal des Konigs :^a\hu-ri\ 
Leipzig, 1910, li. 162 ; E. Schiaparelli, Cat. del Museo archeo- 
Inqico di Firenze: antichitd egizie, Rome, 1S87, p. 201 ff. ; 
Bruirsch, Thesaxtrii'i, p, SbOff. ; Breasted, Anc. Records, iii. 
618 ff. ; P>rugsch, ZA \\i. 11878] 41 f. 

10 Newberry, Beni llasan,\. 57 ff. = Breasted, Anc. Records, 
i. 622 ff. ; Petrie, Kojitos, pi. viii. lines 6, 12 — Breasted, Anc. 
Records,!. 778 ff. ; Sethe, Cf rktinden, i. ; Bru^sch, Thesaurus, 
pp. 90Sf., 942., 

11 Sethe, ZX xliv. 32 ff. ; Erraan, ZX xlv. 4. 

12 Gardiner, ZX xl\ ii. 93. 13 Ib., line 15 f. of text. 

14 Sethe, C rkunden, i. 26 ; Griffith, Demotic Papyri, pp. 
81 ff., 96 f. ; cf. perh.aps Breasted, Anc. Records, Hi. 620. 

15 Sethe, Urkunden, i. 12, 36; Griffith, Hieratic Papyri, pi. 
xiii. line 19 ff., Demotic Papyri, iii. 44 ff. 

1® Wilcken, p. 127f. ; Grenfell,,, Hunt, and Goodspeed, nos. 
294-297 ; Wilcken and Griffith, ZX xlv. 103 ff. 

17 Griffith, Hieratic Papyri, 29=pl. xi. line lOff., Demotic 
Papyri, iii. 92 with note 2, 102 ; Sethe, Urkunden, i. 12, 36. 


(e) Priestly offices were frequently obtained by inheritance.! 
In the case of mortuary priesthoods it is often specifically 
stated in the deeds of appointment that the offices are to be 
transmitted to the children. 2 

(/) In Roman times a person, on entering upon a priestly 
office, whether obtained by inheritance or otherwise, had to 
pay to the government a tax called to eicrfcptTiKdv.s This tax 
suggests that perhaps even in the dynastic periods all such 
appointments had to be ratified by the State — i.e. the king (cf. 
[a], [ 6 ]). 

3. Investiture and installation of priests. — 
Ramssses ii., on appointing Nebwenenef to the 
high-priesthood of Amun, invested him with two 
gold signets and a gold {d'm) staff.* At the instal- 
laticn of the chief priestess {ihyt) of Amun of 
Napata a silver pail for libations of milk* was 
placed in her riglit hand and a silver sistrum in 
her left.* Perhaps on his appointment or at his 
installation the high-priest of Ptah of Memphis 
was invested with his curious chain of office.’ 

At the installation of ‘the god’s wife’ and high-priestess of 
Amun, ’Enkhnesneferibre*, ‘the prophets, fathers of the god, 
M»^c6-prie8t3, lectors, the staff (wnwt) of the temple of Amun, 
were behind her and the great companions were in front 
thereof, performing for her all the customary ceremonies of the 
induction of the god’s votaress of Amun into the temple. The 
god's scribe and nine wtfVt-priests of this house fastened on for 
her all the amulets and ornaments of the god’s wife and god’s 
votaress of Amun.’ 8 The newly-appointed prophet of Amun of 
Teuzoi had to ‘anoint the hands’ at his induction.® 

XIII. The functions of the temple 
PRIESTS. — The temple was the ‘ house of the god,’ 
ht-ntr, and the priesthood in certain aspects was 
regarded as domestic service.’® The word A?n-nir 
{Coptic which we, following the dreeks, 

render ‘ prophet,’ means ‘ servant of the god.’ 
Similarly the tomb was the ‘house of the ka,* 
ht-kU and the mortuary priest was the *ka* 
servant,’ 

I. Accordingly in the daily services the priest 
sprinkled the god with water — a ceremony derived 
from servants bathing their master’® — fumigated 
him with incense,’'* clothed and anointed him,’® 
applied cosmetics to his eyes,’® and arrayed him in 
his various ornaments.”' 

(а) The formulae that were repeated during the performance 
of these ceremonies are full of allusions to the legendary tales 
about Osiris and Horus, and brought every one of the priest’s 
manual acts into relation with some episode in the Osiris myih.18 
The god was regarded as Osiris, and the priest (=the king) as 
his son Horus. 19 

(б) The daily duties of the prophet, or, as the chief daily 
officiant was sometimes called, the ‘great u'e'eb,’^ involved 
opening the doors of the shrine containing the god’s statue and 
taking the statue out of it.21 He is therefore described as ‘ enter- 
ing in upon’ such and such a god or goddess, ‘seeing him 22 or 


1 Breasted, Anc. Records, iii. 624-626, 753 f. ; Moret, Rituel, 
p. 105 ; Legrain, Statues et statuettes, iii. no. 42230, a ; Grenfell, 
Hunt, and Goodspeed, no. 294, note on line 2; Herod, ii. 
37. 

2 Sethe, Urkunden, i. 12, 36; Griffith, Siu^ and Dir Ri/eh, 
pi. 6, line 269 ff. ; cf. Newberry, Beni Hasan, i. pi. xxv. line 99. 

3 Reitzenstein, 10, note 5 ; Grenfell, Hunt, and Goodspeed, 
no. 294, note on line 20 ; Wilcken, p. 128. 

4 Sethe, ZX xliv. S3. 

5 Cf. H. Junker, Das Gotterdekret uber das Abaton, Vienna, 

1913, p. 9ff. » --I 

8 Schafer, Urkunden, iiL 105. 

7 Erman, ZX xxxiii. [1895] 22 f.; M. A. Murray, Saqqara 
Mastabas, London, 1905, i. pis. i., xxxvi. 

*G. Maspero, Annales du Service, v. 85 ff.; cf. Breasted, 
Anc. Records, iv, 968 D. 

9 Griffith, Demotic Papyri, iii. 97 with note 1, 238 with note 
5 ; cf. Gardiner, ZX xlvii. 93 [8]. 

10 Erman, Handbook, p. 40 f.. Life, p. 275. 

Griffith, Demotic Papyri, iii. 45, note 4 ; G. Steindorff, ZX 
. Iv. 141, 

12 Davies-Gardiner, p. 78f. ; Erman, Handbook, p. 39. 

13 See art. Purification (Egyptian), § III. i ; Moret, Rituel, p. 
:71 ff. 

14 Moret, Rituel, p. 176 ff. ; cf. art. Purification (Egyptian), 
8 III. z. 

15 Moret, Rituel, pp. 179-199. 1® Ib. p. 179 f. 

17 Ib. p. 238 ff. 

18 Erman, Handbook, p. 45 f., Lif^, p. 274 f.; see also art. 
Purification (Egj ptian), § V. 4- 

19 See above, § II. z. 20 Moret, Rituel, pp. 7, 42. 

21 Erman, Handbook, p. 45; Moret, Rituel, pp. 35 ff., 167. 

22 ‘Her’ in the actual inscription quoted, as the divinity in 
question is Hathor. 
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his beauty,’ l and ‘ performing the ceremonies for him with the 
two arms/* 

(e) Another duty of the priests was to carry in procession the 
image of the divinity, placed in a boat'Shaped ^rine, on the 
occasion of a festival.* 

2. The temple priests, in addition to the ordinary 
apj)ellations prophet, father of the god, and weed, 
which denoted their rank in the hierarchy, bore a 
number of titles,^ many of which convey very little 
meaning to us or are quite unintelligible. These 
additional titles denote special administrative or 
special religious functions.® 

(o) Scribe of the temple. — A very importamt functionaty in 
each phyle was the scribe of the temple, who, during his term 
of office, kept all the temple accounts and made all the entries 
in the temple day-book.® He was certainly of priestly rank.7 
(P'i Lector (.hry-Jib). — There were ‘ordinary lectors ’ 

'S\W) and a ‘ chief lector ’ (hry.lib on the temple staff.* 

The chief lector was on the permanent staff ; ordinary* lectors 
were members of the rotating phylae.9 
(i.) The chief lector ranked third on the staff of the Middle 
Ein^om temple of Anubis at Illahun, only the phylarch coming 
between him and the superintendent of the temple, i.e. the 
high-priest, The office of high-priest was often combined with 

that of lector or chief lector.n 

(ii.) The priestly grade of the ordinary lectors seems generally 
to have been that of tcf «6.12 A lector could also be a pliy larch.i* 
(iii.) The duty of the lector was to recite the formulae, to the 
accompaniment of which the rites in the temples were 
perform ed.i4 

(iv.) For the lector as a mortuary priest see under § XIV. (c) ; as 
a magician, see art. Magic (Egyptian), § 9 , and Gardiner, PSBA 
xxxix. [1917] 31 ; as a ph} sician, see under § XVI. 

(e) Daricers and musicians. — Probably male as well as female 
dancers and musicians were attached to all temples;!* they 
seem to have figured especially at festivals.!® In the Middle 
Kingdom many of them were foreigners— chiefly Aamu — !"! and 
perhaps slaves.!* 

(d) Door-keepers, etc.— The temple staff included minor func- 
tionaries such as door-keepers and sweepers.!* In the temple of 
Anubis at Illahun these were permanent functionaries, not 
members of phylss.** But a temple door-keeper could be a 
wi'eb and a second prophet of the endowment of the altar.*! 

XIV. Tbe mortuary priests.— T: hs cult of 
the dead in many respects resembled that of the 
gods (see above, § XIII.). The officiants most com- 
monly represented as performing the services 
required by the dead bear the titles ‘ A:a-servant,’ 
‘ embalmer,’ ‘ lector,’ ' chief lector,’ ‘ treasurer of 
the god,’ sent, imy-khant. 

1 Cf. Moret, Rituei, p, 55. 

2 Kam^l, Annates du Service, xv. 213 ; Lange-Schafer, no. 
20359. For further descriptions of the priest’s daily duties sec 
Breasted, Anc. Records, iii. 664 ; Lange-Schafer, nos. 20359, 
20530 ; cf. Schafer, Die Mystei'ien des Osiris in Abydos, pp. 18, 
19 with note 1. 

3 Ermsn, Life, p. 275 f., Handbook, p. 49 f, ; cf. Griffith, SiHi 
and Dir Rifeh, pi. 6 , line 274 f. =Breasted, Atic. Records, i. 640 f. 
(see also iii 622). 

4 See M. A. Murray, Index of Names and Titles of the Old 
Kingdom, London, 1908; Lange-Schafer, i., ii. ; Legrain, 
Statues et statuettes, i.-iii. ; Stolk, p. 35 ff.; Wreszinski, Die 
Hohenpriesttr des Amon; Cbassinat, Annates du Service, xvi. 
193 ff. ; A. H. Gardiner and A. E. P. Weigall, A Toponraphical 
Catalogue of the Private Tombs of Thebes, London, 1903, p. 43 f. 

* E.g-, Schafer, Priestergraber . . . von Totentempel des Ne- 
TJser-Ri', p. 34 (Schafer’s explanation is wrong ; 'Inhtp was, of 
course, superintendent of the fishers and fowlers on the temple 
estates); Erman,,L\/e, p. 291 ; Griffith, Siilf and Dir Rifeh, pi. 
7 ; Borchardt, ZA xxxvii. 94, xl. 114. 

6 Borchardt, ZX xxxvii. 94. 

7 E.g., Griffith, Siut and Dir Rifeh, pi. 7 ; Legrain, Statues 
et statuettes, i. no. 42078, e. 

8 Borchardt, ZX xxxvii. 94 ; Griffith, Hieratic Papyri, pi. x. 
note on line 2 ; Blackman, Rock Tombs of Meir, iii. pi. xxiiL 2. 

8 Borchardt, ZA xxxvlL 94. 

10 Ib. 

1! i VIII. 3 ( 6 ). 

12 Erman, Life, p. 294 with note 1 ; Sethe, Urkunden, iv. 470; 
Wreszinski, p. 11 ; Erman, ZX xvii. 72. 

!* Wreszinski, p. 11. 

14 Erman, Life, pp. 289, 294; Sethe, Vrkunden, iv. 261 
( — Breasted, Anc. Records, ii. 239) ; Breasted, Anc. Records, i. 
506, iv. 953 D; H. Junker, Die Siundenwachen in den Osiris- 
mysterien, Vienna, 1910, pp. 6 , 33, 38, passim ; cf. Blackman, 
Rock Tombs of Meir, li. pi. ix., iii. 29, 32, pi. xxii. f. 

1 * E.g., Lange-Schafer, no. 20026 ; Giitfith, Hieratic Papyri, 
p. 59 ff.; Blackman, Rock Tombs of Meir, li. 21 ; Davics- 
Gardiner, p. 94 ff. ; N. de G. Davies, The Rock Tombs of El- 
Amama, London, 1903-08, L 31, pi. xiii. ; see also under | VI. 4, 
§ VII. zf. 

16 Griffith, Hieratic Papyri, p. 59 ff. 17 Jh. p. 60. 

18 Ib. pis. xii. line 10, xiii. line 15, xxx. line 35. 

19 Capart, Bulletin critique des religions de VEgypte, 190U, 
p. 39. 

2 ® Borchardt, ZX xxxvii. 94 *! Sethe, Urkunden, iv. 80. 


(a) Ka-servant (iFim-l:*). — 'The ito-servant was responsible for 
the maintenance of the services (daily or periodical) performed 
on behalf of the dead in the tomb-chapel or * house of the ka,' 1 
as was the prophet, or ‘ servant of the god,’ for those performed 
on behalf of a divinity in a temple;* and the same methods 
were employed to secure the services of both.* The daily or 
periodical services consisted mainly in the pouring out of liba- 
tions, the burning of incense, and the presentation of offerings 
of food and drink to the deceased .4 ‘ It is a man’s jfca-priest,’ 
says Defailmp, * who maintains his possessions {'ilywi) * and hVa 
offerings.'* 

(i.) Not unnaturally iba-servants were on the staff of the 
temple of Osiris at Abydos 7 and of Anubis at Illahun ; 8 but the 
impression gained from the majority of texts is that the ka- 
servants formed an organization distinct from the temple 
priesthood, as did the choachytce (xoaxvrot) of the Graeco- 
Koman period.* 

(ii.) The choachytce (=Egyp. u^,l}.-mw, ‘water-offerer’)!* ful- 
filled in the Ptolemaic and Roman periods the same functions 
as the ia-servants in earlier times. They were responsible for 
the upkeep of the tombs and for the safety of the mummies 
within them.!! As their name shows, one of their chief duties 
was to pour out libations to the dead,!* the ancient funerary 
offering having degenerated into little more than a periodical 
libation accompanied by the repetition of the prescribed 
formal®.!* 

(ill.) Like the choachytce,'^^ the fca-servants were divided into 
phyl»,i* and were under the direction of ‘ superintendents ’ and 
‘ inspectors.’ !® 

(iv.) Judging from the determinatives of (fca-servants) 

in Sethe, Urkunden, i. 11 ff., 36 (cf. 27 f.), the iba-servants, in 
the Old Kingdom at least, seem, like the choachytce, to have 
been of both sexes. 

(v.) Both ifl'pnests and choachytce were in the habit of dis- 
posing of their offices and the attached emoluments by will (or 
deed of transference) or by sale. ^8 in Old and Middle Kingdom 
documents it is sometimes stipulated that the ^*a-servants are 
not to dispose of the endowments by sale or by will (Imj/f-pr)!* 
to any people, but are to transmit them (of course with their 
attendant responsibilities) to their children.** Or, again, the 
iba-servant is to choose one particular son as his heir, and that 
son in his turn is to do the same.*! 

(5) Embalmer.— Tht embalmer (wt) is a familiar figure from 
the earliest times in the representations of funerals and other 
mortuary ceremonies.** The laboratory in which he exercised 
bis art was called the * place of purification ’ (u'‘6(),*3 or * good 
house,’ *4 or, more fully, the ‘place of purification of the good 
house.*** 

(i.) From the inscriptions accompanying a series of scenes in 
the tomb-chapel of Pepi'onkh at Meir,w the embalraers in that 
locality seem, like the paraschistce and taricheulce of Grsco- 
Roman times, to have formed an organization or gild of their 
own under the direction of one or more ‘inspectors’ (s^t|• ict) 
and a superintendent (imy-r*. u’t). In the temple of AnuliiB at 
Illahun, however, each phyle of nriests appears to have con- 
tained one embalmer, *7 who therefore must have been at least a 
wi'eb. 

(ii.) In the Ptolemaic and Roman periods the embalmers were 
called paraschistce (trapaaxKrrai) and taricheulce (rapixeurat), 
the fonner making the necessary incisions, etc., in the corpse, 
the latter carrying out the embalming and wrapping.** At 


1 See A. M. Blackman, in Jourii. of Egyptian Archaeology, 
iii. (191612503. 

2 Davies-Gardiner, p. 73 f. 

* Cf. Sethe, Urkunden, i. 25 with i. Ilf., 36 f., and see Griffith, 
SiOf and Dir Rifeh, pi. 8, line 269 ff. ; Newberry, Beni Hasan, 
I. pi. XXV. line 86 ff . ; Erman, Life, p. 323 f . , Handbook, p. 123 f. ; 
Peet, Annals of Archceology and Anthropology, vii. 81ff. ; 
Egyptian Steles in Bnt. Mus., i pi. 54 ; see also § II. x. 

4 Newberry, Beni Hasan, i. pi. xxv. line 84 ff. ; A. Moret, 
Comptes rendus des siances de V Acadimxe des Inscriptions et 
Belles-lettres, Paris, 1914, p. 543; Davies-Gardiner, p. 73 ff.; 
Blackman, Rock Tombs of ileir, ii. pi. x., iii. pis. xxi.-xxiii. 

6 Or perhaps ‘repasts’ (H. Grapow, ZX xlvii. 106, note 37); 
but see Sinuhe, B 240. 

® Griffith, and Dir Rifeh, pi. 6, line 269. 

7 Lange-Schafer, i. no. 20093, ii. no. 2074S. 

8 Borchardt, ZX xl. 114. * Otto, i. 99 ff. 

!* Griffith, Demotic Papyri, in. pp. 16, 55, note 5. 

U Otto, 1 . 100. !* Ib. i. 99-101. 

!* See Blackman, in Joum. of Egyptian Archaeology, iii. 33. 

!4 Otto, i. 103 f. 15 Sethe, Urkunden, i. 13 f., 36. 

1® Murray, Index of Names and Titles of the Old Kingdom, i>l 
xxiii. 

17 Otto, i. 102; Griffith-Wilcken, ZX xlv. 104. 

18 Sethe, Urkunden, i. 12, 36 ; Gnffith-Wilcken, ZX xlv. 103 ff. 
1* 'Imytpr also means ‘deed of transference’ (see Griffith, 

Hieratic Papyri, p. 29 f.). 

20 Sethe, Urkunden, i. 12, 36. 

21 Griffith, Siiit and Dir Rifeh, pi. 6, line 272. 

22 E.g., I^epsius, ii. pis. 4 f., 25, 35, 1016 ; Blackman, Root 
Tombs of Meir, iii. pis. xvii., xxiii. 2. 

23 Davies-Gardiner, p. 45, note 3. 

24 Lange-Schafer, nos. 20088, 20457 ; F. LL Griffith, Stories oj 
the High Priests of Memphis, Oxford, 1900, p. 29. 

25 Davies-Gardiner, p. 45, note 3. 

2*> See Blackman, Rock Tombs of Meir, L 6 ; Davies-Gardiner, 
p. 45, note 4. 

27 Borchardt, ZX xxxvii. 94. ** Otto, i. 105 ff. 
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Memphis they and the choachytce were united in one large group 
and their functions were interchangeable.! 

For the embalmer’s impersonation of Anubis see § VI. a. 

(c) Chief lectors and lectors. — These figure as prominently in 
the funerary as in the temple services. As mortuary officiants 
their duty w'as to direct the ritual of the embalmer’s workshop 
and of the torab-chapel, and to recite the accompanying 
formul®. The functions of the lector and embalmer were not 
sharply differentiated. Thus a chief lector is described as being 
‘ over the mysteries of the good house,’ 2 and an ordinary 
lector is entitled * Anubis in the good house, chief of the 
lectors * 3 or ‘ treasurer of the god, Anubis the embalmer.*^ 

This explains, perhapw, why Diodorus calls the chief embalmer 
a scribe, ypafxfxarevs,^ and why the Greek rendering of hry-lih^ 

‘ lector,’ is Taptxevnj^, ‘ embalmer.’ 6 

(d) ‘ Treasiirer of the god.’ — The presence of a functionary 
bearing this title at funerary ceremonies ^ is a legacy from the 
time when they were performed for the Pharaoh only.* The 
‘treasurer of the god’ was closely associated with the acquisi- 
tion of precious commodities 3 such as turquoise,!® the produce 
of Byblos and Punt,!! atone from Hammamat for monuments, !2 
incense, etc., from the Sudan ;!3 he would naturally, therefore, 
play an important part in the royal obsequies, for he would 
have to supply many of the articles required for the embalming 
and burial of the king. ‘Treasurer of the god,’ as a mortuary 
title, could be combined with those of ‘ lector ’ and ‘ Anubis the 
embalmer.’ !4 

(«) Sem-priest. — The funerary officiant with this title repre- 
sents, of course, the high-priest of Ptah of Memphis.!* That 
ecclesiastic naturally pronounced the offering formula,!* 
burned incense and offered libation, !? at the burial of a 
Memphite king. As was to be expected, the sem was the chief 
officiant in the ‘ Opening of the Mouth ’ — a rite originally per- 
formed, perhaps, on royal statues, !s and therefore in early times 
a function of the Memphite high-priest in his capacity of chief 
artificer, wr lyxP (lit. ‘ great in directing the craftsmen ’).20 

(/) 7my-ifcAanf This priest is frequently figured 

in representations of funerary ceremonies, especially those of 
the Middle and New Kingdoms. 21 Setbe 22 thinks that imy-lynt 
means ‘festival priest.’ Connected with the Osiris cult at 
Abydoi there was a ‘ great tmy-ibAant ’ who was also entitled 
‘ prophet ’ and ' great wleb.’ 23 

XV. Priests of tee reigning K/iVG.— The 
m'eh priests and prophets of the reigning Pharaoh** 
were a prominent feature of the Old Kingdom 
priesthood. We also meet with them later.*® 

XVI. Priests as doctors.— professions 
of physician and priest {weeb or lector) were often 
combined.** 

A xcCeh who is also a physician (stonw) pronounces the sacri- 
ficial victim pure. 27 Priests of the goddess Sakhmet were 
regarded as especially skilled in the art of medicine.28 The 
business of the priest of Sakhmet depicted with cattle in a 
scene in the tomb-chapel of a Cusite nomarch at Meir 29 was thus 
evidently to decide w hether they were fit for sacrificial purposes 
or not. There was apparently a medical school at Sais attached 
to the temple of Neith. It was restored m the reign of Darius 


1 Otto, i. 105-107. 2 Lange-Schafer, no. 20088. 

3 76. no. 20457. 

* Ib. no. 20.5^“^, I. d, line 3 ; see also § VI. j. 8 Otto, 1, 105. 

* Griffith. Demotic Papyri, iii. 1*22, note 3. 

t E.g.y Blackman, Rock Tombs of Meir, Iii. pi. xxiii. 2; 
Newberry, Beni Hasan, i. pis. xx., xxw. 

8 Cf. § III. I, and see Davies-Gardiner, pp, 55, 87. 

9 Brman, Life, p. 96. 1® Breasted, Ane. Records, 1. 342. 

!i lb. §§ 351, 361. 12 Ib. §§ 297 ff., 388. !* Ib. § 336. 

!4 Lange-Schafer, IL no. 20538, I. d, line 3 ; see also Otto, i. 

I'io. 

15 See Griffith, Stories of the High Priests of Memphis, p. 3 ff.; 
Stolk. p. 35. 

1* E.g., Newberry, Beni Hasan, i. pis. xvii., xxxv. ; Davies- 
Gardiner, p. 21 ; Griffith, Siut and Dfr Rlfeh, pi. 2, 

17 E.g., Blackman, Rock Tombs of Meir, i. pi. iii. ; Junker, 
Sttindemoachen, p. 5. 

1 * Davies-Gardiner, p. 69 ; Budge, The Book of Opening the 
Mouth, i. 155 ff.; cf. Schafer, Die Mysterien des Osiris in 
Abydos, p. 18. 

19 Davies-Gardiner, p. 57 ; see § III. i. 

20 Stolk, p. 13 ; see § III. x. 

21 E.g., Blackman, Rr^ck Tombs of Mrir, iii. 22, 33, pis. xiv., 
xxiii. 2 ; Davies, The Rock Tombs of Deir el-Gehrdu'i, ii. pi. 
vji. ; Davies-Gardiner, pp. 52, 54 : Davies, Five Theban Tombs, 
London, 1913, pi. vi. ; Borchardt, Grabdenfcmal des Konigs 
;§a\hu-ri\ ii. pi. 19. 

22 Ap. Borchardt, G'^abdenJcmal des Konigs Sa^bu-re', ii. 90. 

23 Lange-Schafer, ii no. 20514. See also K. Dvroff and B. 

Fortner, Aegyptische Grahsteine und Denksteine aus swd- 
deutschen Sammlungen, Munich, 1902-04, ii. 2ff,, pi. E. 

Crum, PSBA xvi. (1894] 132 f. 

24 Erman, Life, p. 290., 

25 E g., Borchardt. ZA xxxvii. 94. 

26 See art. Magic [Egyptian], vol. viii. p. 268» ; Kam51, Annates 
du Service, xv. 244. 

27 J. E. Quibell, The RamesseA/m, London, 1896, pi. xxxvi. 

28 Wreszinski, Der Papyrus Ebers, Leipzig, 1913, i. 99 , 2f. 

29 Blackraan,iJocA: Tombs of Meir, iii. pi. iii. 


by a ‘chief prophet of Neith’ who was also styled ‘great in 
medicine’ (wr sivn).^ In a Ptolemaic bilingual an embalmer, 
ToptxfVT^?, is termed syn, ‘phjsif'ian,’ in the Demotic version.2 

XVII. Priests as magicians. — See art. 
Magic (Egyptian), vol. viii, p. 268 ; supplemented 
by A. H. Gardiner, PSBA xxxix. 31 ff. 

XVIII. Priests as JUDGES.—FTiests acted in 
this capacity in the New Kingdom. Of a hoard 
(knbt) of ten judges who sat on one day, six were 
prophets (including the high-priest of Amun, who 
presided), and three ttie efi-priests. Only one, a 
scribe, ■was a layman.® 

XIX. Purification and purity of priests. 
—See art. Purification (Egyptian), § V. 7 . 

XX. Clothing, etc., of PRiESTS.—^ee art. 
Purification (Egyptian), § V. 7 {g), (A). 

XXL The priesthood as a civil function. 
— The higher priestly offices were sometimes 
evidently civil appointments; i.e., the holders of 
them \vere not professional priests.* 

Defaihap, e.g., a Middle Kingdom ruler of the Lycopolite 
nome and therefore ipso facto high-priest (superintendent of 
the prophets of the local divinity),* cannot have exercised his 
priestly functions for a considerable part of his career, as he 
was resident governor of the newly acquired territory in the 
Sudan, the administrative centre of which was the modern 
Kerma .6 The same may be said of a local prince like Ameny of 
Beni Hasan, who, in addition to being very active as civil 
administrator of the nome, went on military and mining expedi- 
tions.? Similarly Seti, an important official in the reign of 
Raraesses 11 ., combined with a number of important civil and 
military appointments several priesthoods, which must surely 
have been sinecures.® Cf. also the case of Peteesi, a busy civil 
servant of the Saitic age, to whom was assigned ‘ the share of 
the prophet of Amun of Teuzoi and his ennead of deities,' but 
who, apparently, never once officiated in this capacity.* 

The offices of sem, ‘ son whom he loves,' and m* (?), in the 
I case of Ikhernofret, were practically civil appointmentSj and 
i were doubtless only temporarily held by him In his capacity of 
special envoy and representative of the king ; he was, as we 
can see from his titles,!! not a professional priest. The same 
may be said of SeljetepibrS* ; !2 also of Menthhotp,!® who, though 
he bore several priestly titles,!* w’as vizier and chief justice,!* 
and held several other posts of secular administration. 

Litbratcrb.— This has been sufficiently indicated in the 
article. AYLWARD M. BlaCKMAN. 

PRIEST, PRIESTHOOD (Greek) (lepeiJy, 
Upeta, Upoicuvrt). — I, General characteristics. — The 
Greeks did not possess a priesthood, in the sense 
of a sacred caste or class of men through whose 
medium alone the gods could be approached. 
Priests and priestesses existed everywhere among 
them in great numbers, hut their significance is 
quite other than that of a sacred order, such as 
was seen among the most highly developed of the 
surrounding nations. It is true that there are 
in Greece also considerable traces of ideas of a 
kind that mi'‘'ht have led to similar hierarchic 
institutions. Eor the Greeks were familiar with 
the idea that certain individuals or classes of 
people possessed some inherent capacity for par- 
ticular sacred functions — that women, e.g., were 
the chosen medium of communication between 
gods and men at certain oracular seats, or that 
some men possessed inherent mantic powers, and 
the like ; but this does not greatly affect the 
general Hellenic attitude, which was on the whole 
to refuse to define any department of life as tabn, 
but on the contrary to throw open all its possi- 
bilities to any and every individual claiming the 
name of citizen. This is true also of the Homeric 

! Schafer, ZX xxxvii._ 72 ff. 

2 Griffith-Wilc'ken, ZA xlv. 107 

8 Erman, ZA xvii. 72; see also Breasted, Ane. Records, 
iii. 64 f. 

* See Erman, Life, p. 292. 

5 Griffith, Siilf and Der Rlfeh, pi. 6 . 

8 G. A. Reisner, ZX hi. [1914] 43. 

7 Newberry, Beni Hasan, i. 21 ff. ; Breasted, Anc. Records, 
i. 619ff. 

3 Breasted, Anc. Records, iii. 542. 

* Griffith, Demotic Papyri, iii. 82, 84, 92. 

!0 Schafer, Die Mysterien des Osin-i in Abydos, pp. 10, 15, ISff. 
!! Ib. p. 10. Lange-Schafer, ii. no. ‘20538. 

!3 Ib. no. 20539. !* Ib. side i. lines 13-17. 

15 Ib. side i. line 1, 
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m>ems, which, while the claim of, e.#;., 

Kalchas to special mantic endowment {IL i* 72), 
and indicating the high honour in which priests of 
various deities were held {IL v. 78 : 0cds 5’ (2>s tUtq 
; cf. xvi. 605), exhibit Nestor sacrificing to 
Athene with the assistance of his sons only, no 
priest being mentioned, and none, so far as \ve can 
see, finding any place in the ceremony {Od. iii. 
430 f.). This accords with the facts of historical 
times. Priests and priestesses alike throughout 
the Greek world enjoy considerable social and 
civic distinction, Avhich tends to increase rather 
than to diminish as Greek civilization develops, 
yet Isocrates can say, with but slight exaggera- 
tion, that any man might be a priest (ii. 7° : 6ti 
^atrCKcLav werTrep Upwavvrqv irairros di/3pos (tvai 
POfli^OXHTlv), 

Whatever may have been, among the Greeks, in the ages 
below the historical horizon, the relations existing between 
priest, king, and community, in historical tunes the priesthood, 
like everything else, has had to submit to the ail-embracmg 
away of the idea of the State, and has become to a verv con- 
siderable degree secularized and is regarded almost purely 
from the pohtico-social point of view. This is clearlv and 
emphatically asserted not only in regard to the administrative 
activities of the priest, but also in regard to his purely sacer- 
dotal functions (iEschin. iii. 18 i S irp^Tov cirl Totv 

vofKL&Q^iiiV, ^ otov TQu? ifpet? KoX Ta? iepeia? wffeudtJt'ous dvat 
KcXeuei o xat trvXXTj^STjv airavTa? «al \tapii €Ka.<TTOVi Kara 

<r<i>^a, ToirS Ttt yfpo. yap^dvai/raq Kai rds vnep w/xwv irpb« ! 

Tovv d<ov$ cu^/i«voi)S, Ka.\ ou p.6i>ov c5ia dXAd xal KOttn) rd >«Vn * 
Cf. Dem. in Neair. 116 ; Plut. Qticesf. &r. 38). Only the actual ' 
sacred rites which priests perform escape from this secular 
control, simply because, being traditional, they dated from an 
ago anterior to the birth of the historical State iUelf, and 
owed much of their force to that very fact. Hence the so- 
called^ leges saorcs are found to be confined to regulations 
touching qualifications for office, priests’ perquisites, the estab- 
lishment of additional ceremonies, etc.— just such details as 
fell to be regulated in connexion with purely secular offices; 
they ^ach us nothing of the details of ritual. In this sense, 
then, It is not incorrect to describe the Greek priest as in some 
sort a State official. The ultimate authority in a question 
concerning rd Upd is not a synod of priests, but the council and 
the assembly (Ar. Ath. Pol. 43). i 

The Greek priest or priestess, then, is one who 
is charged with certain specific religious functions 
or ritual acts, directed godwards, in the due per- 
formance of which the State, either as a whole or 
through its organic groups {gentes, phratries, 
families, etc.), is vitally interested. These 
functions, based as they were mainly upon a 
traditional ritual, demanded a certain, often a 
high, degree of professional or technical know- 
ledge, just as did niany other departments of 
civic life ; the priest is simply one who is ‘ skilled 
in the rules of sacrifice, prayer, and purification.’^ 
jPtactioally, therefore, the UptOs implied the ex- 
istence of a temple or some form of holy place 
dedicated to the particular deity in whose service 
he ministered. For the Greek priest was always 
the servant of a particular deity, and tliat at a 
particular shrine,’ and at none other. There was 
no such thing as a priest with a general com- 
petence of sacerdotal functions at any and every 
shrine, or as minister to any and every deity, 
simply by virtue of his priesthood as such. For 
there was in fact no general or universally applic- 

1 This is true even in cases where reference was made to an 
oracle, for such reference could be made, in a matter of State, 
only by properly accredited representatives; nor was such 
reference absolutely essential, though it was in harmony with 
Hellenic, and especially Athenian, sentiment to refer such 
mattere to Apollo (cf. Plat. Hep. 427 C : oStos yip Spnov 6 e.bt 
yrpi ra roiavra irauiv av^pwTroty Trarpios ffvyyrijs «v ptiTia Tpe yijs 
ewi Tou opuikaAov Ka&ijfj..voe efyyclTat). 

2 Stob. Ed. Eth., ed. Gaisford, ii. 562 ; t6v yap l.pea etvai 

epTT.ipov vdpuv twv irepl ffvo't'ar sai evxie, sat itadapjaovs, 
sat iSpucreiv sat irai-ra Ta TotovTO. Perhaps the best definition 
is given in Plato, Pol. 290 C : xal fiTjv Ka'i TO Ta»v Ic£i«u»v ytvo^, j 

WS TO wapd p.€V TffxCiv Swpeas deois 5ta Ovaiiov 

«m<rnifj.6y eari Kara, vovv €x«tvots Siiypelcrdat., napd Si cxetVbiv 
x-rf)<rtv dyafliv air^<racr5(u* rai^a Si Siq.k6vov 

<(m TTOV pQpttK apifiOTepa. 

^ Cf. Plat. Laics, 769 Al Ktiyuipev piv 5tj toc? icpoi^ 
vecoxdpovs re xal iep«a? xal lepetas fictv yiyveo^ou. Large temples 
would have more than one priest, but one was the rule; cf. 
Diod. i. 73. 6 : ov ydp, werrrep irapd toi? 'EXATjetr, «r? ivrip tj pCa 
yvvTj TTjv if piixrvvriv irapetX^jt^ev, ktX. 


able use or style of worship, notwithstanding the 
large common element in the manner of making 
prayers and offerings.' 

The existence of a priesthood, however, by no 
means abrogated the religious functions exercised 
by, and as a matter of course demanded from, 
laymen, such as magistrates of the State, heads of 
families or other organic groups within the State. 
It was, in fact, hardly possible to say where the 
layman stopped or the priest began. Nor, on the 
other hand, did the holding of a priesthood 
necessarily involve the surrender of all other- 
occupations and interests on the part of the priest. 
Certainly this was not the case with many of 
precisely the highest and most distinguished 
priesthoods. In this respect there seemed, indeed, 
some room for improvement, as a matter of mere 
civic organization, and Aristotle proposes that one 
and the same individual citizen shall assume 
successively the functions of soldier, statesman, 
and priest, according to his time of life — the 
priesthood thus tending to be regarded as a digni- 
fied sinecure for men no longer able to serve the 
State in a more active capacity (Pol. iv. [vii.]9. 4 f. 


_ The combination of sacerdotal functions with roval authority 
IS as familiar as it was normal in the ancient world. In Homer 
the king with his own hand strikes the victim on behalf of the 
whole people (/(. iii. 249 f., 271 f.). In this sense the king was 
head of the State religion, as being capable of and responsible 
for the proper performance of the ritual acts designed to 
secure the favour of the deities that were in the strict sense 
nivtional. Thus in Sparta, almost the only purely Greek Slate 
retaining monarchical government in historical times, all State 
sacrifices were offered by the kings, as descendants of the god 
(Aen. Rep. Lac. 15. 1 : {$i)Ke ydp $vnv piv ^aaiXea irpb rijf 
iroXew? Ta STjfxoaia atravra, w? air'o 0eov ovra ; Ar. Pol. lii, 14 , 3 
= 1285 A : «T4 Si rd irpb? tov»« 0eovv airoSeSorai rot? ^ao-iXevaiv) 
one of the two kings holding the priesthood of Zeus Lake- 
daunon, the other that of Heavenlv Zeus, with the usual 
perquisites (Herod, vi. 56; cf. Horn. ’Od. iv. 65). Sometimes 
on the decay and abolition of the royal office, the descendants 
of the old kings were allowed to reum these immemorial 
sacred functions and privileges, and even at times also the 
bonorar.y title of king (e.g., Ephesus (Strabo, p. 633], Gyrene 
(Herod, iv. 161]). Or, again, the title and the functions might 
pass to one or other of the republican magistrates. Thus in 
Athens the second archon was called king Oao-iXeil?), and his 
wife queen (fiaaikiwa), both with religious functions, the king 
I archon superintending the Eleusinian mysteries and the 
Lenaian Dion\sia, there being assigned to him, as Plato says 
the most solemn and most truly ancestral rites of the ancient 
tecrieces’ (/W. 290 E;^cf. Dem._ lix. 1370 ; Lysias, Amloc.i: 

^a<riXev'?, aXAo Ti 77 VTr«p -qixidv xai dvtria^ tfuVet xol 
«i» 5 <Ta 4 xaro ra Trorpia).* 

Within the family itself, which had been in fact 
its starting-point, this primitive coincidence of 
sacred function [0v<7ia.i irarpioi) and physical or 
legal headship continued undisturbed,* and was 
reflected in the larger groups, of phratries and 
gentesy which purported to be merely the family 
‘writ large,* and, indeed, in every sort of organ- 
ization within the State, by the institution of 
priests of the particular association, that is to say, 
by the endowment of certain of its members with 
religious functions ; for all such corporations had 
a religious as well as a political or social aspect, 

1 Though traces are not wanting of the tendency towards 
such universalism or panhellenic use. Cf. Ar. Pol. viii. (vi.) 
8 . 20=1322 B : 6 e Tayn;js 17 irpbs rd? Bvtriat aii)u>ptcrfie^ 

ras KOiva? irdaaj, oo-a? f^Tj tois tepevcrii' oTroSiSiDcriv b ydpof, dXX 
airo Ttjs KOiVT)? eoTias eji(ovai ryv TipTjv KoXoOirt S' 01 uin dp^ovrae 
TovTovf, 01 6* ol Si Trpvrdytif. For the sacred func- 

tions of the Athenian archons see Ar. Ath. Pol. 56-5S. 

. * y? merely mention here the curious religious polities found 
in Asia Minor in the Roman age, ruled by hereditary high- 
priests, or by royal and hierarchical families, sometimes of a 
not very religious type— e.j;., Romans (Strabo, pp. 559 . 674). 
For these see J. P. MahafTy, The Greek World under Homan 
Sway, London, 1890, p. 225 f. They, of course, fall outside the 
purely Hellenic institution here treated, just as the deities 
worshipped in such communities were Asiatic in character, 
thouffh called by Greek names. 

* Strictly taken, Plato's lan^age (in Laws, 909 D : t«pa p.yfii 
ely iv idiaif oixiaic ex-nja^w QvtKv 5’ orav iirl vovv tjj tkvL, irpbt 
ra SrfftoiTia itw Bvtnav, «al rots ifpevai t« xal leptiai^ tyxetpi^irw 
ra ^vparo, olv dyveta rovroiv «trip.eX» 7 s) would indicate a desire 
to abolish these domestic worships. See W. L. Newman, 
Politics 0 / Aristotle, i., Oxford, 1887, p. 179. 
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and had tlieir special deities, rites, and religious 
observances. 

Perhaps this very multiplicity of individuals in- 
vested with priestly or quasi-pnestly functions did 
as much as anything to check the rise of a definite 
priestly class, the conception of sacerdotal function 
being too inextricably intertwined with that of 
civic life in general. Undoubtedly, also, much 
was due to the general sanity of Greek institu- 
tions, from which it resulted that the rites per- 
formed by the priesthood were, as a rule, not of 
such sort as to enthral the intellect by extravagant 
claims to a specially recondite or mysterious char- 
acter. It was, in fact, partly by way of reaction 
against this somewhat threadbare simplicity that 
Orphic and Dionysiac mysteries won such vogue. 
A further powerful factor making against the rise 
of a priestly caste was the fact that temple funds 
were, as a rule, not controlled by the priests of the 
temple themselves ; and at the same time the in- 
terpretation of sacred law was almost entirely 
beyond their control, being, at Athens, in charge 
of a special secular board of interpreters (^firyirrai 
[see P. Ehrmann, De iuris sacri interpretibus 
Atticis, Giessen, 1908]). The significance of the 
last feature can hardly be overrated in this con- 
nexion. It meant that nothing of the nature of a 
school or course of training for priesthood could 
arise. 

2. Qualifications for priesthood. — Plato, follow- 
ing doubtless the universal requirement, lays it 
down for his ideal State that a priest must be 
sound and perfect in body, and of pure and 
genuine civic pedigree (Laws, 759 C : bi 

t6v del Xayx’^vovra irpstrov pkv oXtKX-qpov sal yviyjtop, 
kt\,). No alien could hold an Athenian priest- 
hood or perform its rites — a rule that was prob- 
ably general.* 

The tendency was not to be content with this, 
but to put priesthoods into the hands of men of 
leisure and substance (just as, in Athens, the State 
services, or leitourgies, naturally fell to the same 
class). So Aristotle would have no husbandman 
or mechanic appointed, but only citizens, who, in 
his scheme, would be the sole landed proprietors 
[Pol. iv. (vii. ) 9. 9 = 1329 A: oi5rc yap yeutpybv oOre 
^dpavaop lep^a xaraaraT^op ' vwd yap rCtv woXtTuJv 
TTpiirei TipaaBai tovs Beois. Cf. Pans. VII. xxvii. 3 : 
Kara 56^av yeyovs paXiara alpovpepot, at Pellene ; U. 
594. 10 : ibveiaBot 3^ Ss xa § o\6x\apos xai ^ 5ap.topytas 
ptireaTi, at Chalkedon). At Halicarnassus the 
priestess of Artemis Pergaia must be of full 
citizen pedigree on both sides for at least three 
generations (U. 601. 6 : darijp 3^ dsTwy dp.fp0T4pwv 
dirl rpAs yeveds yeyspTjfAvijv xai irpds irarphs xai irpbs 
prjTpds). Good looks were a recommendation, in 
some cases an essential (Pans. vil. xxiv. 4 [the 
boy vixQp xdWei, priest of Zeus at Aigai] ; cf. ix. 
X. 4 [Thebes]). Notorious vice naturally disquali- 
fied,^ and Plato insists upon purity from the stain 
of blood and the graver ofl'ences. On the whole, 
the insistence is upon somewhat external or formal 
qualifications, identical with those demanded of 
candidates for purely secular offices ; no great 
stress is laid on moral, and none at all apparently 

I Cf. Dem. lix. 1369 : eiSev a ov 7rpo<n)Kci' ai/TTjv opdy 3tyriv 
ovaay ; W. Dittenberger, Syitoge Inscriptionum Grctcarum\ 
3 vola., Leipzig, 1898-1901 (hereafter cited as D., followed by a 
number to indicate the running number of inscriptions quoted), 
665. 3 1 py) i^elyai Kardp\taSa.L fir to 'Hpatoe {ceio pijSeyi 
(Aniorgos) ; Herod, vi. Si : PovXoptyyjy 2c avrby Svtiy ciri too 
fiyipov 6 icpeoT aTrrryopcoc, odx dtrioo cTocu tcloip aoToSc dvtty 
— Of the Spartan king Eleomenes at the Heraion of Argos. 
Foreign cults and religious associations authorized by decree 
would, one supposes, be served by their native priests (cf. inscr. 
from Peiraieus [A. Wilhelm, Jahreshg/te dsr Oest. Arch. Inst. v. 
(1902) 127 : eirctST) too Sppov rod 'AOrjyalyiy ScSukotos tow Opa^l 
judvots two oAAioo iOyyty 70)0 iyXTijatv sal Tijo ISpvatv rod icpod, 

^ Cf. ifischin. i. 188 r icaX o avrbf ovro9 av^p tep(i)<rv»n;i' piir 

ovSevbs deov xXTjpwo’rrat, ovk uv tK tuv vo/juov Kafiapb^ to 
ktA. 


on intellectual, qualifications. In regard to the 
last point, it is to be remembered that a Greek 
priest was not called upon to deliver ethical 
teaching of any kind or to handle any problems 
of interpretation.^ The case of the Delphian 
priesthood and that of the priests of certain great 
oiacular healing shrines are somewhat special and 
do not affect the general validity of what is here 
said. 

There was naturally great variety in the special qualifications 
for priesthoods of the different cults. These special qualifica- 
tions are hardly referable to general principles. The hierophant 
at Eleusis, e.g., must, in the time of Pausanias at any rate, be 
celibate ; not so the hierophant at Phleious, although the latter 
mysteries professed to be based upon the Eleusinian (Paus. ii. 
xiv. 1 : X.ap.^dv(iiv, idekr}, teal yvvaiKa' icaX ravra jaet' fiidf^opa 
T<s>i' 'EAevcti^i vofAi^ovai, to, e? avTijv ttjv reAerij*' eKeCvtov iarlv 
€5 fj-iftria-iv). The foremost place here must be assigned to cere- 
monial purity, especially' chastity. In its strictest form the 
demand is for absolute virginity ,2 the priesthood being held by 
iralbcs or ira^Bevoi. There is no attempt to violate nature, as in 
the eunuch priesthoods of Eybele and the Ephesian Artemis 
and other Asiatic cults, which do not call for further considera- 
tion here- ‘The same end was more wisely pursued by the 
selection either of the age when the passions are yet dormant, 
or that in which they have subsid^’ (C. Thirlwall, Hist, o) 
Greece, London, 1835-47, i. 204). Examples are the priestess of 
Herakies at Thespiai (Paus. ix. xxvii. 6 : Updrai £c avrov 
e<TT ay ciriAd/Sr) rb aiinqv ) of Poseidon at Eal- 

aureia (if). II. xxxiii. 3 : lepdra (2c avru irapBevo^, cerr’ av es wpav 
irpocAdi) yd/Aov) ; of Athene at Tegea (ib. vin. xlvii. 3 i iepdrai 
Se rg ‘Adijya irai^ )(fi6vov ovk otSa oaov riyd, irplv Be ‘tjPdo'Keiv, teal 
ov TTpoerw, TTJV lepoitrvvrjv). Or, again, chastity during the term 
of office might be held sufficient, and this could be secured with 
care (cf. Plut. de Pyth. orae. 20 l tov iepu>p.evov ev tw 

yvvaiici 6fjLL\eiv‘ 5ib koI irpecjSvTay cttickcws Icpetv 
«7ro2<t«vvouo-i— at the temple of Misogynos Herakies in Phokis). 
So Artemis Hymnia in Arcadia was served by a priestess bfiiXia^ 
dt'Bpiuv dnroxpwvTU)$ exovaoy a temple legend accounting for the 
change from a i>r)esthood held by a jtopTj irapdeyos (Paus. vm. 
V. 12 ; cf. what is told about the Pythia, Died. xvi. xxvi. 6). 
Yet another form of this qualification is found in the condition 
that no woman more than once married could be priestess of 
Ge at Aigai (Paus. vii. xxv. 13 — a curious test, by drinking 
bull’s blood, applied to candidates). What proportion of Greek 
cults demanded a celibate priesthood, as compared with those 
N^hich permitted marriage, is not known. It is to be remarked 
that the requirement of chastity stands in no sort of relation 
to the nature of the divinity, as is clear by comparison of 2G 
ii. 550, married priestess of Athene, and Paus. ii. x. 4, virgin 
priestess of Aphrodite of Sikyon (whose vewKopos also may no 
more irap’ aySpa ^ovr^aai). Nor, again, is there any necessary 
argument from the sex of thedivinity worshipped to that of the 
minister {e.g., Paus. n. xxxiii. 3 [napBeyo^ priestess of Poseidon], 
viii. xlvii. 3 [boy priest of Athene]). 

3. Regulations concerning age. — These were, of 
course, closely connected with the foregoing, and 
there is no general rule. Some cults demand ripe 
age in their ministers, especially in the case of 
priestesses (Paus. VI. xx. 2 : wpea^STts t) Bepawevovaa 
m temple of Sosipolis at Olympia). In many 
temples the priesthood was held by a girl, until 
she reached an age for marriage (i6. II. xxxiii. 3 
[Poseidon at Kalaureia], vil. xix. 1 [Artemis 
Triklaria], xxvi. 5 [Artemis at Aigeira]), or by a 
boy, up to the age of puberty (ib. vill. xlvii. 3 
[Athene at Tegea], IX. x. 4 [Apollo at Thebes], x. 
xxxiv. 8 [Athene Kranaia, near Elateia]). In such 
cases the functions of the holder of the priesthood 
must have been purely ceremonial, carried out 
under the guidance of a permanent temple staff 
which controlled also the administration of the 
temple. Under such a system abuses would be 
possible. Hence in a decree of Kos a stipulation 
of a minimum age is found (Leges Grcecorum 
Sacrce, e titulis collects, ed. I. de Prott and L. 

1 Cf. F. de Coulanges, La Cit^ Paris, 1885, p. 195 : 

* La doctrine 6tait peu de chose ; c’^taient les pratiques qui 
^taient rnnportant.’ It should also be noted that there must 
have been a tendency, especially on the part of priests of 
limited tenure and priests by purchase, to lean upon the 
knowledge and experience of the permanent temple staff, just 
as the head of a government department must rely upon the 
trained experience of the civil service. This in part, doubtless, 
explains the importance of the neocorate in Asia Minor, where 
purchase of priesthoods was in vogue. 

? No doubt this demand was reinforced by the idea, in some 
cults at any rate, that the priestly function implied in some 
sense union (<n;vov<ria) with the divinity. Cf. Ar. Ath. Pol. iii. 6, 
for the marrii^e of the wife of the Athenian king archon with 
Dionysos. 
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Ziehen, pars altera, fasc. i., Leipzig, 1906, no. 
133) : ^ d 5^ Trpiafj^va ?(Ttw dytijs Kai dXo/cXapos Kai 
veorr^pa irCiv 5^/ca' lepaaerai 5d did ^Lou ; cf. 135, also 
of Kos, where the minimum age is laid down at 
fourteen years). It is to be remembered that this 
was not a matter of caprice, but that in many 
cases youth, and sometimes extreme youth, on the 
part of the priest or priestess was demanded by 
the cult itself (cf. the demand for a iralj a.p(fu6a\-^s 
as essential in certain ceremonies). Often, no 
doubt, the temple legend would profess to explain 
such regulations, but these legends have mostly 
perished. Plato, naturally, has no patience with 
all this, and, going to the opposite extreme, would 
have all priests to he not under sixty years of age, 
and would allow them to hold office for a year only 
(Laws, 759 D). 

4. Modes of access to priesthood. — (a) Inheri- 
tance. — Originally, perhaps, all cults were family 
worships, whether or not they were all cults of 
dead ancestors. In historical times many cults 
which have come to he national are demonstiably 
still closely connected with particular families,^ 
which retain their priesthoods as a hereditary 
ossession guaranteed by an appeal to legend, 
ome are perhaps really cases of blending, so that 
several families or clans maintain their representa- 
tives side by side, though not all on the same level, 
as hereditary cult officials (cf. Pans. rv. xv. 7, 

I. xxxvii. 1). 

Such hereditary national priesthoods can be seen in the 
making. Thus the family of Gelo of Syracuse claimed to be 
hereditary hierophants of Demeter and Persephone at Gela 
because their ancestor Telines had originally possessed the 
sacred symbols (i<pa) of the cult (Herod, vii. 153). So Maian* 
drios of Samos prop<»€d to lay down his sovereignty on condi* 
tion of his family being allowed to retain in perpetuity the 
priesthood of Zeus Eleutherios, whose cult he founded and en* 
dowed iii. 142; cf. the Battiadai at Gyrene (i6. iv. 161J). 
Inscriptions furnish examples of private foundations of this 
t^e (e.j 7 ., the will of Epikteta of Thera {CIG 11. 2448, § 5 : rav 
2c icparciav rav Mov^av kou twv o ra$ dvyarpo? ftov 

viby ’Avfipoyopa?, cl 3c rt ko. oStos, o ffpco-^vTaros cic toO 
yivov^ Tov 'EwiTcAcia?— the latter her daughter]). 

How succession was arranged within the family itself in re- 
spect of these hereditary priesthoods is not always clear. 
Obviously, the ordinary rules of inheritance might sometimes 
give an unsatisfactory result. An inscription of Halicarnassus 
(D. 608) shows us that the priesthood of Poseidon had passed 
from brother to brother, thence to sons of the eldest brother in 
succession according to seniority, and so to sons of the next 
brother, and back again to grandsons of the eldest brother. 
Naturally, a priesthood arranged on principles of hereditary 
succession was just as liable as any other property to give rise 
to (hsputes. Such in Athens were settled in the court of the 
king archon (Ar. Ath. Pol. 67 Kav rts l<p«<rvK^ 
irpof Ttva‘ 3ia3(Kd^ei 3c Kai rote yci'e<r( xal role tcpcucri rdc 
rdc vTrep twv icpui' dn'a<rac ovroc). The oldest 
cults seem in general to retain this method of filling their 

f iriesthoods. The tenure under this system was naturally for 
ife, subject to the proviso of sanity and a conduct that did not 
flout public opinion. I 

(6) Election. — Possibly the earliest example of 
this method occurs in Homer, where it is said of 
Theano that the Trojans had ‘ made’ her priestess 
of Athene (II. vi. 300 : tt]v yb.p Tpuics t$7jKav 
’Affrjvairit Upeiav ) — hut the inference is not very 
rigid. The mutilation of the inscription D. 911. 6 
instituting a priestess of Athene Nike (460^46 B.C.) 

’ABTjvaiwr aTrivTun does not allow us to say whether 
pure election was employed in that instance. More 
commonly the practice was to elect by means of 
the lot (cf. L. 558.9: o eihrixl^^ lepeds’AtFKXrpnov xal 
'Tyielas, at Athens ; and often in inscriptions). 
Often a mixed method, of election and lot, is used, 
the sortition being preceded by a selection from 
among the candidates (cf. Dem. Ivii. 1313 : jrpo- 

1 Hereafter cited as X/.5., followed by the number of the 
inscript-ion. 

s An excellent example of the process involved is afforded by 
L.S. 112, of the 4th cent, b.c., a decree relative to the transfer- 
ence of the lepa of the Klytidai of Chios — ra lepa ra Koivd «k twv 
ISiuTiKuv oIkiuv el$ TO KOtvbv oiKov fveyKeiy ; cf. Ar. Pol. viii. 
(vi.) 4. 19=1319 b: re ydp ertfiou iroirfreai wAeiovf xai 

tfeparpitUf teal rd rwv l3tc<>v lepwt' (rvvaxTCOV oAiya xal KOivd, 
ktX. ; see Isewman, iv. 524. 
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€Kpi0rjv iv Toty €vy€V€aT6.Toi5 KXrjpovadai riji Upwo-^VTjs 
Tip ’HpaxXct. For Syracuse, Cic. Ver7\ ii. 126 : 

‘ lex est de religione, quae in annos singulos lovis 
sacerdotem sortito capi iubeat, quod apud illos 
amplissimum sacerdotium putatur ; cum suftragiis 
tres ex tribus generibus creati sunt, res revocatur 
ad sortem*; cf. Paus. Vli. xxv. 13). In some 
cases a method of election seems to have replaced 
the older hereditary priesthood — e.g,, in the great 
inscription of Andania relating to the mysteries 
(D. 653), where the representative of the old sacer- 
dotal family seems to have surrendered his rights 
to the State. In course of time lack of suitable 
candidates for election led to a partial revival 
of the older method (cf. D. 592 [priesthood of 
Asklepios of Pergamurn confirmed to Asklepiades 
and his seed for ever by decree of the people] ; 
L.S. 56 [decree of Gythion confirming the priest- 
hood of Apollo to Philemon and his son and their 
descendants — eTvai avrovs iepeis tov ^Att^XXoivos Kai 
iKydvovt avTwv del 5id ^iou Kai etvai jrapaddaifxov rb 
vpoyeypafj.ivov Upov rots iKyovon a-Oruv del Sed jSlou, in 
recognition of their munificence in restoring the 
cult and temple fallen on evil days]). 

Even when reliance was placed upon the lot alone, it is prob- 
able that, in Athens at any rate, its frequent use, and perhaps 
not infrequent manipulation, in connexion with secular official 
life much impaired its significance as an indication of divine 
will, though that way of looking upon it might linger in formal 
expression (e.|^., Plato, Lau'S, 759 C : to, /niy ovv twv Icpui/ tw 
cirtrpeirovra avro) to *cJ(“P**^/**^o*' ylyveaBai, /cAijpovy ovTio rn ffeiif 
Tvxv dffo5i3ovTa— but, he continues, the successful candidate 
must [subsequently?] be duly approved as ceremonially pure 
and of proper age, and the like ; that is to say, in the eyes of 
Plato also the priesthood is on all fours with any ordinary 
secular office). 

Under this method limited tenure was usual (cf. D. 609, 610), 
a year being the general term. Longer tenures, short of a life 
tenure, are found five years [Paus. x. xxxiv. 8: tov 54 

(cpea <K irai6(i>y aipovvrai twv dyrjfiupy, irpoyoiay iroiovp^tPCi 
npoT^poy ti 5« i«pu>(n/V7)S efi^Keiv ol tov xP^vov irpiv i) rjffrjaat" 
icpovrai 3< enj <rvvexT) TrevTe— boy priest of Athene Kranaia)). 
Such longer tenures are probably in all cases connected with 
the festival cycle of the particular deity, as is expressly asserted 
of the priesthood of Demeter at Eeleai (Paus. ii. xiv. 1 : lepo- 
^vr>iT 3e ovK cy rbv fiioy irdvra arroSeSeiKTai^ Kara Si fKaTnjy 
TtAeTijv dAAoT< eoriv oAAoy ctpiTty aiperos — the celebration taking 
place 3i* €V4avTov rerapTov, every third year). 

(c) Purchase, — This method was especially in 
vogue in the coast cities of Asia Minor and in the 
i islands.^ The earliest examples belong to Miletos, 
the home of Ionic free-thougnt ; but it is unknown 
in Athens, the reputed mother of the Ionic colonies. 
The method does not necessarily imply the aban- 
donment of older methods (6.^., at Halicarnassus 
the priesthood of Poseidon Isthmios is iield /card 
yivo% [D. 608 ; see above]). Possibly it is not un- 
connected with the general financial distress of the 
age after Alexander, though its origin undoubtedly 
lies much farther back.® 

A long list of priesthoods sold at Erythrai, with the price* 
paid for each, is extant (D. 60U; 3rd cent. B.c.), distinguishing 
several varieties, showing that the method was carefully organ- 
ized from both a fiscal and a legal point of view. Three species 
are recorded — icparelai TTpa^cicrai, priesthoods sold as then 
vacant, with immediate possession ; lepaTetac CTriTrpoderaai, 
eventual succession upon death of the existing occupant ; 
3ia<n/<TTa<riT, where the priest in occupancy purchases the right 
to appoint his own successor, that is to say, generally his own 
son. Prices show great variety, the highest being that paid for 
the priesthood of Hermes Agoraios, probably because it carried 
with it a claim to market dues (4610 dr. ; the lowest price is 
10 dr., for the priesthood of Ge ; several run to over 1000 dr.). 
It is clear that purchase of a priesthood was simply one method 
of making an investment for a livelihood, or provision for one’s 
family, with a sound title. Inferences as to a general decay of 


1 Proved, by inscriptions, for Erythrai, Miletos, Sinope, 
Chios, Priene, Magnesia, Mylasa, Chalkedon, Halicarnassus, 
Kos. It is to be observed that the vendor is always the State 
itself, which consequently takes a certain percentage (cirw^iov) 
of the purchase money, according to a sliding scale. 

*The inscription given by Otto, in Hermes, xhv. [1909] 694 f., 
from Miletos, belongs to the 5th cent. B.C., or at latest to the 
beginning of the 4th cent., and certainly refers to the purchase 
ol priesthoods. Nor is this the only example to be referred to 
a date before that of Alexander. Whether the origin of this 
traffic lay in Ezistem, non-Hellenic influences cannot as yet be 
* determined, but it seems hkely. 
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reli^ous sentiment are beside the mark. Xatnrally, tinder 
this system the tenure was for life (cf. D. 5&5, 603, and many 
examples). 

5 . Duties of priests. — Tliese were partly lit- 
urgical, partly administrative. The Greek priest 
was in no sense a teacher, or expounder of dogma. 
His duties for the most part began and ended 
within the precinct of his own tem])le. Firstly, he 
must conduct, or at least superintend, the sacri- 
fices and other ceremonies ottered by the State 
or by private persons, making or indie.ating the 
proper prayers and invocations as being the duly 
appointed expert (cf. the parody in Aristoph. 
Bii'ds, 865 f. : iepeO, ffiv ipyov^ due rots Katpots deois, 
kt\. ; D. 594, 601. 9 : duaet to iepa ra 5ijfi6<Tia Kal 
TO. iSiuTixi).' Secondly, the priest, like the dean 
of a cathedral nowadays, was personally re- 
sponsible for the care of the fabric of the temple 
and the oultus image and contents of the shrine, 
and for conservation of the precinct (cf. D. 594. 
24 : KoapeXv 5^ top rbp paop xar dpL^pap * eirLfi^Xea'dai 
5^ avTOP Kai raj crroids ray jrir rip * AtTKXa-jrieip Slroje 
KaSapd 5 — at Clialkedon). Where there was a 
pewKopoi the priest’s duties would be lightened (cf. 
D. 589. 6 : kclI iirapayKa^eip rbv peuKdpop tou tc lepou 
iiripLeXetirdai). Illicit use of the precinct by tres- 
passing stock, and mutilation of the trees within 
it, evidently caused much trouble (cf. D. 568 ; 
Pans. Ii. xxviii. 7). Tlie priest was also respon- 
sible for decent and orderly conduct on the part of 
visitors to his temple, “ and for observance of its 
special regulations (D. 592. 24: 4Trtp.e\eTadai di Kal 
T^y euKOdfilas r^y Kara rb Upbp rrdtrrjr 'bv Upba wy &p 
avrp bcK§ KaXCis Ix^ip Kal bailor, i.e. he is empowered 
to make by-laws. Cf. Herod, v. 72 (priestess of 
Athene Polias at Athens forbids the Spartan 
king Kleomenes to enter lier temple — oi yip 
BepLLrbp AcopieOai TrapUvai bpdaural, vi. 81 [a similar 
scene at the Argeian Heraion]). In the smaller 
temples and country shrines the financial adminis- 
tration also fell to his care (Ar. Pol. viii. (vi.) 8 . 
18 f. = 1322 b), but in general this belonged to State 
officials or boards (rapiai, leporoiol, iTifiXrprai, etc.). 
The.^e took over most of the active administrative 
functions that once perhaps had been solely in the 
hands of the priests— repairs, provision of victims 
and accessaries, disposal of skins and offal, dis- 
bursements from the temple treasury, etc.’ 

Just as the administrative competence of the priesthood was 
much diminished m historical times, so also its ritual side in 
certain respects survi^ ed only in a somewhat mutilated form. 
In certain festivals it was still the duty of the priest or priestess 


1 How far a priest had an exclusive rijrht of sacrifice and 
pra\erin his own temple is not quite clear; on the whole it 
would appear that he had no rijiht of exclusion, as a rule, 
against ordinary decent people, subject of course to such by- 
laws as were locally in force. A worshipper would alwa.i s be 
well advised in inviting the co-operation of the recognized 
expert, under pain of finding his private sacrifice vitiated 
through neglect of some ritual detail (cf. D. 6.33 8 : 

^uiTca^civ avev Tov xa^etSpucra/xerov to Itpov’ iav 5e ti? ^loUnyrai. 

aTTpoerS^KToy tj ^<Tia Trapi tov deov — where note the absence of 
any .'s.T.nftion). In 390 b c. Agesilaos of Sparta, on his w'ay to 
Asia, attempted to sacrifice to Artemis at Auhs (Plut. Ages. 
6 * »C(xl xarao’Tei/fa? fAa'iov, (Ke\tv<rfy aTrdp^affOat, tov favTov 

fI.dvTI.V, OV\’ UJtTTTfp TOVTO TTOICIV O VTTO TWV BOHOTUiV 

TeTayixevo<s). The Boiotarchs sent men to forbid it (airayop- 
euovres tw Wy^criAaoj 6vfiv Tinpa tovv vopov^ Kai ra rrarpta 
BoiajTu>k),’and scattered his sacrifice from the altar. Here the 
ritual was confessedly irregular ; and political considerations 
also came in — the Boiotians ha^I no very tender conscience in 
regard to Panhellenic sentiment in this domain (cf. Thuc. iv. 
97 : TrapajSaiVovTe? rd vopipa twv EAA^vwi') in 424 B.C. 

2 On the other hand, in the case of the temple of Aphrodite 
Pandemos in Athens thi-, duty fell upon the a'itynomoi (D. 
556) ; but there the circumstances were naturally somewhat 
special. 

3 For inscriptions relative to Athenian administration of 
temples see E. L. Hicks and G. F. Hill, Manual ojf Greek 
Historical Inscriptions, new ed., Oxford, 1901, p. 88f. (Delos), 

f >. 124 f. (inventories of the Parthenon treasures — of which 
ists there is an almost complete series extending from 434 to 
404 B.C.). The financial management of great temples like 
chat of Delos, with their vast accumulations of capital, was a 
matter of great importance ; see W*. S. Ferguson, Hellenistic 
Athens, London, 1911, p. 346 f. 


of particular cults to don the garb and mask and to imper- 
sonate the divinity (cf. Paus. vii. xviii. 12 [priestess of Artemis 
impersonates the goddess in the procession in honour of 
Artemis Laphria at Patrai — i) UpajpevT/ irapOivos dyctrat TfAevTaio 

iropTrrjf eirl eXaffnav virb to dppa e^svypevuiv], VIII. XV. 3 

[priest wears mask of Demeter at PheneosJ). Sometimes also 
the priest must resume his primitive character as magician, 
and w’ork spells, especially' for rain (ib. ii. xii. 1 [wind spells 
at Titane], VIII. xxxviii. 4 [rain spells by the priest of Zeus on 
ilt. Lykaionj). Both these occasional roles are survivals of the 
primitive conception and the once normal duties of the 
priesthood. 

A similar gradual narrowing of functions is 
observable when we consider more definitely what 
it was tliat the priest actually did in connexion 
with the act of sacrifice and worship. 

In historical times his participation does not appear to have 
been essential on purely religious grounds, so as to make the 
sacrifice ritually effective ; for manv inscriptions specifically 
g;uard against the practice, not infrequent on the part of 
economical worshippers, of performing the ceremonies without 
invoking the assistance of the priest, in order to save his 
perquisite (cf. L.S. 33. 6 : py]S6 Kadapaov^ ttoioxtiv irpbs 

TOU? TO peyapov iTpo<rCio<riv dvev rrj^ iepca? ; lb. 41. 7 I 

napapuipia Si p^ dveiv pr\Seva ev tq) Upep — a fine being imposed 
for breach of this regulation). " He ‘would, in the larger 
shrines at least, use his own discretion about participation, 
whether invited or uninvited, according to the importance of 
the occasion. In Herondas, 4, where two women offer the poor 
man’s offering of a cock in the Asklepieion of Kos, we hear 
nothing of the priest, but only of the veoixopo? (cf. L.S. 65 
(OroposJ). The perquisite, however, must alwaj-g be given. 

Originally, there is no doubt, the priest must 
actually have performed the sacrifice, slaying the 
victim wdth his own hand and dismembering it 
for offering, assisted by the worshippers and the 
temple servants. So in Horn. II. iii. 271 f. the 
king both initiates the sacrifice by the ritual 
cutting of hair from the victims’ heads {rplxas 
dTdpxeadai) and subsequently himself slays them 
(so also in 11. xix. 252f. ; Eur. El. 791 f., where 
Aigisthos performs the sacrificial slaying, but by 
way of compliment invites Orestes *to show his 
skill in flaying and dismembering the animal. 
Cf. Eur. Iph, Taur. 40 : Kardpxopai pip, aipdyia 
5’ fiXXotert:- piXei, and 623 f. : b be atf>ayebr rlr ; . . . 
etiTio bSpup twpS' elaip oh pikei ribe, where the poet 
seems at pains to explain a departure from normal 
procedure). In the smaller temples the priest 
perhaps continued to perform this office ; in 
others there were apparently special slaughterers 
(Paus. VIII. xlii. 12 : lepodurai, at Phigaleia ; 
D. 553. 19 : rou Xijroupyovpror QOrov rp ir6\ei, at 
Magnesia). 

The special function of the priest was thus re- 
duced, it seems, in general, to the preliminary 
ceremony of dedication by cutting the hair from 
the forehead of the victim, and to the formal 
I prayer or invocation {Karevxy) und the placing of 
the parts of the sacrifice in due ritual manner 
upon the altar (cf. rEschin. iii. 18, already- quoted ; 
Herond. iv. 79 f.). The temple law of tlie Aniphi- 
areion at Oropos in fact thus expressly defines the 
duty of its priest {L.S. 65. 26 : Karevxeadai bi rCip 

lepQp Kal iiri rbp ^lopbp iiriride'ip Srap irapei, top iepia, 
brap bi pr] irapei, rbp Bvopra, Kal ret Bvalei avrbv eavroi 
Karedx^aBai iKuarop, rCup bi brjpopliop rbv lepia).^ 

6 . Privileges of priests. — Greek priests do not 
seem to have been able to claim any special privi- 
leges simply by virtue of their office, but such were 
freely bestowed. The inscriptions on the extant 
seats in the theatre of Dionysos (Athens) illus- 
trate the giant of wpoebpia; for special place in 
religious processions cf. I). 653. 29 : ip bi rdi iroprdi 
dyeiaroj yipairlarparor, irreirep 6 iepeiir rwp Beop oh 
rd pvff'rppia ylperai perd rdr lepias, ktX. Freedom 
from taxes (dreXfia ; cf. D. 592. 20), from war- 
service (D. 603. 14), right of airrjtrir ip rrpvrapelip, 
were some of the more highly pjrized privileges 
that might be bestowed upon particular priests. 

I In Homer the two designations of a priest are iepevs, as 
sacrifirer, and ip-irr-qp {11. i. 11, v. 78 : dprfrbp iTirvKro, 6ehr 
o’ wr riero Srfpiy) as invocant, showing the importance of the 
latter aspect. So these t\\o functions are pitched upon by 
Plato in his definition quoted above from Pol. 290 C. 
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Even more substantial, and more universal, were 
the rights of perquisite (iepwcruva, y^po.). 

These are carefully defined and enumerated in a large 
number of inscriptions. In general, the priest had a right to 
a leg (o-kcAo? or Kuikri) of each victim, and very often to the 
skill ;i to the skin not always, even in private sacrifices (cf. D. 
601. 14), and in the case of the great State sacrifices, in Athens 
at least, the Sep/iariKov was an important item of State re- 
venue (cf. D. 620). In some instances the priest receives also, 
from the worshippers, a small fee at each sacrifice, probably to 
cover incidental expenses,”-^ for wood, oil, etc. — all of which 
small accessaries it was his duty to provide for those who 
wished to sacrifice (cf. Paus. v. xiii. 2 f. of the fvXeus at 
Olympia j D. 734. 39 [Kos] : Trapexerw 5e icai, iroTt rav 

BvaCau). The priests of certain cults had also the right of 
ayepjuoff, street collection of alms (D. 666 : vnkp Siv b cepeii? 

kOero iKeTTjpiav iv tt} ^ouAj^ xa'i eyvataBi) twofjLOS €ivai 
d^id>t' Tp 0e<}) Kodort «ai npoTfpov aycCpeiv, Kvk . — evidently a 
case of appea'l against restricting legislation : cf. Plat. Rep. ii. 
364 B, and 381 D : 'Hpav ijAAoiupevijv lepeiav aytipovaav). 
This was mainly an Eastern custom which received little 
encouragement among the Greeks, and is somew'hat strictly 
regulateil — e.g., in the case of the cult of Artemis Pei^aia at 
Halicarnassus (D. 601. 26 ; ei/ ^ Se fjLjjvi rf dvtrta <Ti/»^fActTai ij 
StIP-otcAt^?, ayetpcTW wpo 6variav rjp.4pa.i rpelq iir' oiKtay 
7ropevo/i€VTj' 6 5e ayeppos lorw t^s lepems). 

As a salaried office the priesthood is known in 
very few cases, notably in that of the priestess 
of Athene Nike in Athens, who receives fifty 
drachmai a year, together with the usual per- 
quisite [L.S. 11 ; D. 911 ; Hicks and Hill, p. 59 f.)- 
How far, if at all, the priest enjoyed the income 
from the temple endowment of lands, etc., is not 
known. The variety of the sources of wealth 
open to priests, as revealed to us from inscrip- 
tions, is very great (cf. Paus. i. x.xxviii. 1). This, 
of course, gave them the means of enhancing the 
pomp of their processions, and of spending large 
sums upon the adornment of their temple, for 
which liberalities they were duly honoured, as 
appears from numerous decrees (e.p'., D. 658). 

7 . Minor points.-Kt^) Tabus. — These apparently did not 
diner from those imposed upon all who would use the temple — 
avoidance of impurity from contact with the dead (cf. Paus. iv. 
xii. 6 [Messene] ; law of Kos, m AHW x. C1907J 400f.), and 
avoidance of certain foods, either permanently or for a season 
(cf. D. 633. 3 : Kadapi^ecTm bi airb CKopSiav «al \oipeutVy kt\. 
See the curious regulation forbidding the priestess of Athene 
Polias to eat fresh Attic cheese [Strabo, p. 395 : -njv U^<tav tt 5< 
IIoAiafio? xAwpou rvpov tou p.€v iin.X'^piov ajrT«rdat, 

^evt*bv p.6vov rrpo<T<f>ep«<rB<ii, xpijcr^at Koi t« 2 aAa/in'tw] ; 
cf. Porphyr. de Abstin. iv. 6 ; roiy roiyvv iep«0o‘i rois p.*v twv 

^taojv iTAVTUiV, TOt? 5< TiPUiV trai/T(09 jrpo<7T«ra«Tat arr4xe<T0ai 
fiopas, av T« ‘EAATjviJcbv av r< ^dpjSapov). The 

priest of Poseidon at Pylos might not eat fish (Plut. Qu<ei>t. 
Conv. viii. 8. 4), nor might the priestess of Hera at Argos eat 
red mullet (Plut. de Soliert. Aniin. xxxv. 11 ; cf. the reluctance 
of the Homeric Greeks to eat fish {Od. iv. 368 f., and J. G. 
Frazer, Comm, on Paus. vii. 22. 4]). Probably similar tabus 
were operative to a much greater extent than is revealed by 
our literary sources. Yet regulations of the severity imposed 
upon the priest and priestess or Artemis Hymnia (Urchomenos) 
do not seem to have been m accord with general Hellenic 
practice, apart from the imported cults (Paus. viii. xiii. 1). 

(6) Dress . — Priests and priestesses wore no uniform distinc- 
tive dress, except that priests seem all to have worn the long 
ungirdled that once had been the ordinary civic dress 

(Thuc. i. 6 ; cf. sculpture, and especially vase-paintings). 
Fillets and chaplet were also probably worn by all, at least 
w'hen officiating. Of the numerous titles borne by priests, 
according to the local usage, those of Stephanephoros anti 
Daphnephoros are derived from distinctive accessaries (Paus. 
IX. X. 4 : CTriKATja'is 5< loriv oi 5a0va(^)dpo9’ a'T€>i>dyov^ yap 
<f)dAAa»v 5d(^n79 <bopov<Tiv 01 jraiSe? (.SC. the priest of Apollo 
Ismenios at Thebes]). The wreath, however, was as much a 
mark of the magistrate as of the priest. White was the usual 
colour of the dress, but purple is not infrequent — white being 
held appropriate for the heavenly poweis and purple (or 
chthonian deities (Plato, Laws, 956 A: 5e Arwd 

irpiiroyr’ av €177 Ka\ dAAodk Kai ev v<#>j 7 ' /Sd/^/Liara Si fiij 

ffpo<J0epeii' dAA’ rj rrpb? rd rroAe/iOV Koa’p'^paTa). So the archon 
at Plataiai, who was also a priest, alwavs wore a white dress, 
and w’as forbidden to touch iron, but exchanged his white for 
purple, and a sword, on the day on which he offered the great 
sacrifice to the spirits of those who fell in the Persian war (see 
Plut. Arisf. 21 for the xcri '.triking ceremony). For various 
interesting regulations C'Cicerning iires« ‘lee the Andania in- 

1 So in Sparta the kings recei\ e as pcripii«ite the s.ans of all 
State sacrifices (Herod, vi. 56 : twv 5k Bvopkvuv dwdvTwv rd 
Beppard re «al rd viura kap^dveiv <r^e'ay. Cf. Hom. Od, iv. 65). 

2 In D. 591 (Kos) certain categories of worshippers apparently 
receive the privilege of paying a lump sum of five obols to 
cover all such incidental charges — ire'n-’ b^oAbv 5t3ov<ratf 
aTroAfAvadac rwv dAAuv dvoAtg/xaruv jrdvTwv. 


scription (D. 653 ; cf. 939). The hair was worn long (Herod, it 
36 1 01 t«p«ev ran/ deCiv ttj pkv dAAy} xopeovoi, iv AlyvnTfji 5 i 
^vpuvTat; cf, Plut. Arist. 5). 

(c) Something of the nature of an enthronement, with 
accompanying festivities, seems to be alluded to in D. 594. 22 : 
cjr€i Se tea rdv ripdv rrdaav Kara^dkr), dvare^TjcreiTaf to 5« 
dvdkeapa TO is Tav dvdeatv TrapefeZ avrbs eovTuI, but we know 
nothing further of any ceremony of consecration or in- 
auguration. 

Liter.^ture. — A. Boeckh, ‘De sacerdotiis Grascorum,’ in 
Philological Museum, Cambridge, 1833, n. 449 f. ; E. Curtius, 
‘Das Priesterthum bei den Hellenen,’ in Alterthum und 
Gegenwart, Berlin, 1882, ii. SSf. ; P. Foucart, Des Associations 
reiigieuses ehez Its Grtes, Paris, 1873 ; J. Martha, Les 
Sacerdoces atheniens, do. 1882; H. Herbrecht, De sacerdotii 
apud Grcecos emptiontvend<‘^'" ■ ' '' V/ Otto, 

Pnester und Tempel im ■ . ■ -ols., 

Leipzig, 1905-08 ; P. Stengc . ‘ » • . do. 

1910; W. Otto, ‘ Kauf unc * I'- ; ■ bei 

den Griechen,' in Hermes, xliv. [1909] 594 f. ; I. de Prottand 
L. Ziehen, Leges Grcscorum Sacrce, e tituhs coUectee, fasc. i. 

‘ Fasti sacri,' Leipzig, 1896, fasc. ii. 1, ‘ Leges Gracias et in- 
sularum,* do. 1906; C. T, Newton, Essaj/s on Art and 
Arehceology, London, 1880, p. 136 f. (from epigraphic material). 

W. J. WOODHOUSE. 

PRIEST, PRIESTHOOD (Hebrew). — i. Date 
of institution. — Those portions of the OT which 
are most priestly in tone are latest in point of 
time. When we lay these aside and try to get 
a historic view, we discover that the earliest 
legislation^ does not mention priests at all. It 
may be said that, where firstfruits and festival 
otl'erings are spoken of,'* a priest is implied ; but 
this is not necessarily the case. The earliest 
offerings, including tithes and firstfruits, were 
bronglit directly to the Divinity and presented to 
Him in a fea.st in which the worshipper and his 
family, with their invited guests, consumed the 
whole. For sacrifice it was not deemed essential 
to have any official. Many passages of the OT 
show that the ritual was familiar to every adult 
male of the clan and that any man could perform 
the ordinary acts of worship. 

It does not follow, however, that priests were 
unknown even in the earliest stages of Israel’s 
religion. For other purposes than sacrifice a 
priest is implied even in tlie earliest documents. 
Wlien the Covenant Code provides that ca.ses of 
dispute shall be brought before God,® it thinks of 
the sanctuary as a place where the will of the 
Divinity is made known. But this clearly implies 
that there is some person to interpret that will 
to men. When the narrator speaks of the per- 
plexed Rebecca going to ‘seek Jahweh,’* lie has 
in mind an oracle and its interpreter. From this 
point of view we understand the primitive priest- 
hood. 

2 . Designations.— The Hebrew word for ‘ priest ’ 
is k'Vicn, and tlie corresponding Arabic word [k&hin) 
means ‘a soothsayer’ — more exactly, as we learn 
from the Arabic lexicograpliers, one wlio has a 
familiar spirit to tell him tilings otherwise un- 
known. This ‘priest’ is the familiar friend of a 
god or demon, and his interpreter to tliose who 
seek him. 

The priestly caste, however, is designated by 
anotlier word in Hebrew, tlie explanation of n hich 
is not so easy. To understand it, we must think 
of the many sacred places in tlie land which offer 
an asylum to fugitives or criminals. It would 
easily happen that the broken man, who was 
outlawed by his kin, one who had survived the 
massacre of ids family, would settle in sucli a 
place under the protection of the god as his client. 
Gradually he would become acquainted with the 
customs of the place ; if susceptible, he would 
receive intimations of the goil's will in dreams of 
the night or visions of tlie day, and would serve 
as guide to strangers who resorted to the place. 
Thus the man would become an attache of the 

1 The Covenant Code, Ex 20-23. 

- Ex 2318 J the occurrence of tithes in the story of Bethel (Gn 
2 S22) is parallel. 

3E\22nr. ■lGn2522f.. 
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lace, a slave of the god, as he would doubtless 
elight to call himself. The Hebrew word for ‘ one 
attached to another ’ is Uvit, which we translate 
‘ Levite,’ but which originally meant one ‘ joined ’ 
to a person or place.* The Levite is the priest 
viewed as an attache of a sanctuary ; the kdhen is 
the same person ministering as the interpreter of 
the oracle. 

We may illustrate the state of things in Israel 
3000 years ago by what is found in Syria to-day. 
That country, we are told, is full of local shrines 
dedicated to saints — Christian or Muhammadan. 
Each shrine has one or more attendants who are 
supported in part at least by the sacrifices, gener- 
ally receiving the hide and one of the quarters of 
the slain animal. The office is usually hereditary, 
though cases are known where a boy is given to 
the saint and becomes his slave. Holy men con- 
nected with the shrines claim prophetic power.^ 
So priests and prophets were both found at the 
sanctuaries in Israel. Samuel was a boy who was 
resented to the Jahweh of Shiloh, and he would 
ave succeeded to the priestly office had the sanc- 
tuary not been destroyed. At the same time he 
developed prophetic powers which made him the 
vehicle of the divine will, though not bound to 
any one place. 

Of the two Hebrew words lewi and kdhen, one 
came to designate the man qualified to act in 
divine things, the other described him as officiat- 
ing at a sanctuary. This is well brought out by a 
narrative in the book of Judges (ch. 18). 

Here we read of a man named Micah who had an idol of 
precious metal. At first he set apart one of his sons as its 
attendant. But one day a stranger announced himself as a 
Levite from Bethlehem. Micah recognized his opportunity 
and engaged him. The way in which he congratulated him- 
self on having a Levite for priest shows the light in which the 
professional was looked upon. There was nothing illegal in 
the ordination of the layman who had first undertaken the 
office, but it was in every way better to have a man who be- 
longed to the gild. 

If we may argue from this case, the Levite wa.s 
often obliged to seek his living by entering the 
service of strangers, and we can see how the 
decline in the popularity of a sanctuary might 
force its attendants, or some of them, to emigrate. 

3 . Functions.— The earliest priests, then, were 
not sacrificers, but guardians of the sanctuary and 
its treasures — gold or silv'er images or utensils 
would need such — and interpreters of the oracle. 
The last point must be borne clearly in mind. It 
comes out in the story of Micah, for, when the 
Danites came to the house of Micah, they asked a 
response from Jahweh. So favourably were they 
impressed by this experience that they carried off 
image and priest and settled them in their new 
possession. In the history of Saul we find a priest 
with an ephod in the camp,’ and no step was 
taken without the approval of the oracle. When 
the priests of Nob were massacred, the one who 
escaped brought the ephod to David and gave 
him counsel in the same way.* Whatever theory 
we may adopt concerning the ephod, we must 
recognize in it the instrument by which the priest 
ascertained the divine will. The ephod remained 
the property of the priest down to the latest time, 
as did the Urim and Thummim, which w'e know to 
have been the sacred lot. 

The technical name for the instruction given by 
the priest is tdrah. From the earliest to the latest 
period of Israel’s history, it is assumed that tordh 
belongs to the priest. The severe arraignment of 
the priests by the older prophets specifies their 

1 The writer of Nu 182 7 and is aware of the original 

meaning of the word leioi, and plays upon it (see A, Kuenen, 
NatiOTial Religions and Universal Religions London, 

1882, p. 83 f.). 

2 s. I. Curtiss, Primitive Sem. Rel. To-day, New York and 
IjOndon, 1902, p. 144 f. 

3 1 S 1418 ; see RVm. ^ 1 S 2220 23* et al. 


neglect of the teaching function as their most 
serious crime.* The priests of other nations w’ere 
simposed to have the same duty as those in Israel. 
When the Philistines w'ere at a loss how to treat 
the Ark, they consulted their priests, w'ho told 
them the proper method.’ Jeremiah speaks of the 
priests as those who handle tdrah, and, when 
Haggai wants to know about a matter of ritual 
cleanliness, he seeks tdrah from the priest.’ Even 
the Priestly documents, which lay stress on the 
sacrificial duties of the priest, speak of imparting 
tdrah as one of his offices. The activity of the 
priest at the examination of the leper and at the 
ordeal of jealousy* is therefore in line with his 
earliest duties. From giving responses in answer 
to such legal questions as were brought before 
him, the priest easily assumed the office of judge. 
Both Deuteronomy and Ezekiel indicate that the 
priests act as judges, and the earliest picture 
drawn of Moses shows that he was as much priest 
as prophet in making known the decisions of 
Jahweh.’ 

A. Priestly and prophetical ideals. — The Levites 
early traced their origin to a common ancestor. 
Whether there was a clan or tribe that bore the 
name * Levi ’ before the rise of the priesthood is a 
question on which scholars are not agreed, (a) In 
the Testament of Jacob‘ we find such a tribe 
spoken of in terms used of its brother tribes. It 
is coupled with Simeon in a denunciation which 
ends with the threat to scatter them in Israel. 
Of Simeon we know that he was ground to pieces 
in the struggles between Israel and the frontier 
Bedawin. It is natural to think of Levi as 
scattered in a similar way. But this is not a 
necessary inference. The author of the poem, 
living in the time of Solomon, may have inferred 
the threat from the scattered’ condition of the gild 
— a fact which must attract attention from its 
singularity. 

( 6 ) The next mention of Levi shows a consider- 
able advance in the esteem in which tlie tribe was 
held. It is contained in the poem called the 
Blessing of Moses. Here we read : 

*Thy Urim and thy Thummim belong to the man of thy 
friendship 

Whom thou didst prove at Massah, 

For whom thou didst strive at the waters of Meribah ; 

Who says of his father and his mother ; I have not seen 
them ; 

He does not recognize his brothers and does not know his 
sons ; 

For they keep thy W'ord 

And they guard thy covenant ; 

They teach Jacob thy judgments 

And Israel thy tordh ; 

They bring fragrance into thy nostrils 

And whole burnt-offerings upon thine altar* (Dt 338-10). 

The change of tone between this and the preced- 
ing must be evident. Here the tribe or gild is said 
to be isolated because its members have chosen to 
ignore father and mother, brothers and sons, for 
the sake of Jahweh. The priesthood is the reward 
of this disregard of the ties of kindred. And the 
great leader and prototype of this calling is Moses, 
who was tried at Massah and Meribah. We recall 
that Moses was an outcast for the sake of his de- 
votion to his mission, and that he was priest as 
well as prophet. One thing more comes into view 
in this poem. This is that the Levites are now 
the ministers of the altar. They not only teach 
the tdrah, but also burn the sacrifices. It is not 
asserted that they have an exclusive right to do 
this, and in fact it is very doubtful whether an ex- 
clusive right could have been established in the 
face of early example. The earliest legislation 
makes it the duty of every Israelite to erect a 

I Hos 4*-n> : cf. Wellhausen, Prolegomena, p. 138. 

’ 1 S 6’. 3 Jer 28, Hag 2*1. 
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plain altar of earth or unhewn stone in every 
place where he discovers traces of God’s presence, 
and there to offer his sacrifices. The exclusive 
right could hardly have been established where 
this law was distinctly in mind. But it is clear 
that at the more conspicuous sanctuaries the ritual 
would, as it became more complicated, fall more 
and more into the hands of the official ministers. 

(c) The Blessing of Moses was written some time 
after the division of Israel into two kingdoms. It 
shows that at that time the Levites were regarded 
as an organism, and that to them belonged pre- 
ferential rights to minister at the altar as well as 
to manipulate the sacred oracle. The next docu- 
ment of importance is the book of Deuteronomy. 
To understand its position we shall have to recall 
the sharp polemic of the prophets against the 
popular worship. These preachers of righteous- 
ness believed that the cultus was useless because 
Jahweh required something very different, viz. 
righteousness between man and man ; or else they 
believed it to be an abomination to Him because it 
was really offered to another divinity. In the con- 
demnation which the prophets so emphatically 
utter the priests have their full share. The 
sanctuaries are represented as centres of moral 
corruption, and the priests are active fomenters of 
what by their calling they ought to oppose. The 
people perish for lack of knowledge, because the 
priests, whose business it is to teach the will of 
God, neglect their duty. This state of things is 
not confined to the northern kingdom. In Judah 
also we hear of priests who are drunken, ignorant, 

f rofane, violent, and addicted to lying.' Hosea, 
saiah, and Jeremiah are the witnesses to these 
charges. 

The author of the book of Deuteronomy was a 
practical man. He was in sympathy with the 
prophetic ideas, but he saw that the cultus could 
not be dispensed with. Vested interests were on 
its side, and the craving of tlie heart for religion 
needed the traditional ordinances. His book 
therefore represents a compromise between pro- 
phets and priests. We learn from him that all 
priests belong to the class of Levites and that all 
are entitled to the same rights and privileges. In 
fact he usually speaks of them as ‘ Levite-priests.’* 
Although in some cases he uses the simple term 
‘ Levite,’ he nowhere intimates that there was 
any difference of function between a Levite and 
a Levite-priest. The Levites are called carriers 
of the Ark (the carrying of the Ark is elsewhere 
assigned to the priests) ; the Levite-priests have 
charge of the curious expiatory rite over the 
body of a man found slain ; disputes are to be 
brought to the central sanctuary, there to be de- 
cided by the Levite-priests, such decision being, as 
we have seen, a distinctively priestly function. In 
a passage in Jeremiah, which is in the tone of 
Deuteronomy, we learn that the Levite-priests 
shall have the privilege of offering bumt-ofi'erings 
and of performing sacrifice for ever ; and in the 
same connexion we find the Levites described as 
the priests who minister to Jahweh.’ 

The thing that comes prominently into view in 
reading this author is the poverty of the class as a 
a class. While we may suppose that the great 
sanctuaries, especially those which liad kings for 
their patrons, gave an adequate support to their 
officials, the mass of the Levites connected with 
the village high places were dependent on the 
charity of their neighbours. They are mentioned 
along with the widow and the fatherless, and com- 
mended to the benevolence of the people. The 
1 Hoa 4l-rj 69, Zeph 3-*, Is 28', Jer 23 6>3 81». 

9 Dt 179. 18 248 ; cf. Jos 833, Jer 33I8. 

8 C(. Dt Sl“, where the Levites are called carriers of the Ark, 
with Jos 38, 1 S 618, 2 S 1524; further, Dt 218, Jer SS”-®, and 
Dt 185. 


Levite is to be invited to the family feast, for ‘ he 
has no portion or lot with thee.’ Tithes and free- 
will otl'eiings are to be shared with the Levite, and 
every third year the tithe is to be wholly dis- 
tributed among the needy, the Levite being e.x- 
pressly mentioned. This care for the Levite 
extends to the time when, as the author intends, 
the country sanctuaries shall be done away in 
favour of the exclusive right of the Jerusalem 
Temple. The privation that will ttius be inflicted 
on the priests of these shrines is in the author’s 
mind, and he directs in so many words that the 
deprived Levites shall be admitted to the service 
at Jerusalem on the same terms as the priests 
already in possession. This provision was never 
carried out, but the enactment shows w'hat now 
interests us — that the author knew no difference 
between priests of one sanctuary and those of 
another.' 

(d) As Deuteronomy exerted a great influence 
by its union of priestly and prophetic ideals, so 
the next step was taken by a man who united the 
two offices in his own person — Ezekiel, a priest by 
birth and a prophet by calling. He was fully 
possessed by the idea of the earlier prophets that 
the calamity which had overtaken Israel was the 
punishment for sin. But his priestly training 
made him look upon sin as a trespass upon ritual 
requirements. Ritual and ethical transgressions 
were alike violations of the holiness of Jahweh. 
The problem of the future was to prevent the in- 
trusion of either on the isolation in which the 
Deity lives. The problem was solved in the pro- 
gramme drawn up by the prophet, the foundation 
principle of which is that only consecrated persons 
and consecrated things shall approach the place of 
worship. 

The distinctness with which this matter is for- 
mulated shows that Ezekiel was conscious of 
introducing something new. In fact, the kings 
of Judah had been accustomed to have the inferior 
offices of the sanctuary performed by slaves of 
foreign origin, whom they presented to the Temple 
or to the priests. Ezekiel’s statement and his 
correction of the abuse are combined in the 
following passage : 

‘ Enough ol all your abominations, house of Israel, that you 
have brought foreigners uncircumcised of flesh and uncircum* 
cised of heart into my sanctuary to pollute it when you offered 
ray bread, the fat and the blood, and broke ray covenant by all 
your abominations I You did not keep guard over my sacred 
things, but set them as guards over my sacred things in your 
stead. Therefore thus says Jahweh: No foreigner uncircum- 
cised in heart and uncircumcised in flesh shall enter my 
sanctuary. . . . But the Levites who departed from me when 
Israel w'andered awjiy after their idols — they shall bear their 
guilt; they shall be in ray sanctuary, serving in the place of 
sentinels at the doors of the House and serving the House. 
They shall slay the burnt-offerings and the sacrifices and shall 
stand to serve them. . . . They shall not approach me to act as 
my priests to approach the most sacred things. . . . But the 
Levite priests, the sons of Zadok, who kept watch over my 
sanctuary when the sons of Israel wandered from me, they shall 
come near to serve me, and they shall stand before me to pre- 
sent fat and blood, says the Lord Jahweh. They shall come into 
mv sanctuary, and they shall approach my table to serve me ’ 
(Ezk 446 16). 

The innovations which are thus made part of 
the new law are two. (1) The entrance of any 
but consecrated persons into the Temple is strictly 
rohibited ; even the worshipping Israelite is de- 
arred, as we learn elsewhere. (2) The conse- 
crated persons are divided into two classes. For 
the first time the family of Zadok receives special 
duties and privileges. Below them stand the 
Levites, who are to have the menial offices once 
in the hands of the Temple-slaves. With regard 
to the promotion of the sons of Zadok, we may say 
that Ezekiel only sanctioned a status quo. This 
family was in hereditary possession of the Jeru- 
salem priesthood. The imok of Deuteronomy had 
' Dt 18»« 12H. >8t 1427. J9 1611- 14 26". 
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demanded that the Levites from the country 
sanctuaries be admitted on an equality with those 
already in possession. But the most that the 
immigrants had been able to secure was admission 
to the lower offices. Ezekiel gave the stamp of 
his authority to this arrangement and thus intro- 
duced a new period of ecclesiastical history. 

(e) What took place in Jerusalem in the time of 
Darius at the rebuilding of the Temple is not very 
well known to us, but one thing stands out dis- 
tinctly : the chief priest at once assumed a promi- 
nent position in the community. This was inevit- 
able, because the unity of the Jews was no longer 
political but ecclesiastical. There are, indeed, 
indications that Joshua, the chief priest, was the 
object of enmity on the part of some — whether 
rival claimants to the office or defenders of the 
rights of the secular authority cannot distinctly be 
made out. While Zerubbabel, a scion of the house 
of David, was civil governor, the community seems 
to have cherished the hope that the civil and 
ecclesiastical powers would work harmoniously* 
for the introduction of the Messianic kingdom. 
Perhaps for this very reason the Persians thought 
it unwise to retain Zerubbabel in office. His re- 
moval left the chief priest the highest Jewish 
dignitary in the country, and there was no check 
to the growth of his influence. This prominence 
of the chief priest was quite apart from Ezekiel’s 
thought, for he makes no mention of such an 
officer. 

(/) Nevertheless the ideas of Ezekiel did work. 
The evidence is found in the two documents which 
are dominated by the priestly ideal — the Priest 
Code, now embedded in the Pentateuch, and the 
books of Chronicles. They differ from Ezekiel in 
that he located his ideal commonwealth in the 
future, while they place theirs in the past. The 
divergence of their picture from the one drawn by 
earlier historical writers did not trouble them. 
They were not writing history, even when they 
seemed to themselves to be doing so ; they were 
embodying an idea. That idea was Israel, not as 
a political community, but as a Church whose only 
business was to carry on the worship of God. 

The central object in the wilderness wandering 
is therefore the Tabernacle, and the Tabernacle as 
nearly like the historic Temple as a movable 
building could be like one of stone. Its plan was 
exactly the same as that of the Temple, the dimen- 
sions being reduced one half. In ornamentation it 
was not inferior, for the imamnation of the author 
was able to furnish gold and gems and the finest 
stuffs even in the desert of Sinai. This dwelling 
of Jahweh in the midst of His people is exactly 
the ideal of Ezekiel, though Ezekiel did not su[ipose 
it had been actual in the past. What immediately 
concerns us is that the statt' of attendants assigned 
to this sanctuary also realizes Ezekiel’s idea. 

The Tabernacle has the whole tribe of Levi 
assigned to it to care for it, and the tribe is 
divided into the two classes of priests and Levites. 
In the representation made by the author the 
historic process is exactly reversed ; i.e., instead of 
the whole tribe being taken and then the family 
of Aaron being separated to their special duty, the 
family of Aaron is first consecrated to the priest- 
hood and then the rest of the tribe is assigned to 
this family as helpers. The enormous number of 
Levites finds an ostensible justification in the 
necessity of taking down the Dwelling and trans- 
porting it. Yet the discrepancy between the three 
priests and the 22,000 Levites remains surprising 
and even grotesque. 

Ezekiel ordains that the Levites shall camp 
about the Temple ; so our author makes them 
camp around the Dwelling in the desert. The 
1 Zee 3 and 4 ; cf. 6***-, 


importance of having consecrated persons in this 
position to guard the sanctuary from the danger 
of pollution is seen in the consecration of the 
Levites. They are purified by the triple rite of 
sprinkling with holy water, washing of clothes, 
and a purificatory sacrifice. Thus prepared, they 
are ‘ waved’ by Aaron in imitation of the presenta- 
tion of a sacrifice. The significance of the whole 
is to indicate that the Levites are given to Jahweh 
by the Israelites, and by Him in turn given to 
Aaron and his sons to assist in the service. 

The priesthood is the prerogative of Aaron and 
his sons. How Aaron came to take the place of 
Zadok, to whom Ezekiel gave the office, is still 
a mystery. Earlier indications are that Aaron 
was connected with the calf-worship of Bethel. 
Between Ezekiel and the time of the Priestly 
writer some influence of the northern kingdom 
must have made itself felt in Jerusalem. The 
fact stands out quite clearly that in the Priest 
Code Aaron and his sons are fully established in 
the priesthood. The whole responsibility for the 
service is theirs ; they bring the blood of the 
sacrifice to the altar, burn the fat, offer the un- 
bloody gifts. It is their duty to light the lamp in 
the sanctuary, to eat the ‘ bread of the presence,’ 
and to bum incense within the Dwelling. Por 
them the ritual of the great festivals and of the 
daily oft'erin^s is laid down.* For them also the 
author includes in his book the so-called Holiness 
Code “ — a body of regulations drawn up in the Exile 
for the government of the priests in their daily 
life. 

It will be seen that the office of the priest has 
now become mainly sacrificial. But the old theory 
of his duty as interpreter of the will of God still 
remains in such cases, e.y., as the inspection of 
leprosy. Here the priest appears as examiner and 
judge of the kind of infection, and director of what 
IS to be done for the ritual restoration of the 
afflicted person to the community. The difference 
between the present system and the earlier ad- 
ministration of the oracle is that now everything is 
laid down in a book by which the official must be 
guided. The result of thus formulating the cultus 
is to deprive it of its old character as an expression 
of joy and gratitude on the part of the worshipper, 
and to emphasize it as an opus operatum by which 
alone the relation between Jahweh and His people 
is kept intact. 

The prominence of the chief priest in the post- 
Exilic community has already been spoken of. In 
the Priestly document his position is made sure by 
divine appointment. In him, in fact, the culmina- 
tion of the sacerdotal system is found. It is he 
who represents the people before God, and whose 
ministration secures them the divine grace. He it 
is who once a j'ear goes alone into the Most Holy 
place to restore the purity of the dwelling and of 
the people. No part of the OT is more familiar to 
Christian and Jewish students than the ritual of 
the great Day of Atonement. Its solemnity indi- 
cates the intercessory value of the high-priest. 
But the sacerdotal head of the community is also 
in this writer’s mind the political head. His vest- 
ments are regal, and they are meant to be so. He 
wears a tiara which cannot be distinguished from 
a kingly crown, a robe of royal purple, gold and 
gems of untold value. In the theory of the code 
there is no one above him in rank. Moses, indeed, 
may be said to be his superior, in the sense in 
which the king-maker is above the king. But this 
is because Moses was the necessary inaugurator of 
the new state of things — a special organ of divine 
grace, who is to have no successor. The civil ruler 
in his relation to the high-priest is represented by 

1 Lv 1 and 2 ; Nu 28 and 29. 
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Joshua in his relation to Eleazar, and it is plainly 
one of inferiority.' 

Tlie book of Chronicles is wholly of the mind 
of the Priest Code in recognizing the dift'erence 
between priests and Levites. But the author, who 
was perhaps himself a Levite, takes great interest 
in the lower clergy. In a part of his work we find 
(perhaps under the influence of tradition) the post- 
Exilio community divided into Israel, priests, 
Levites, Nethinim, and the sons of Solomon’s 
servants. In another place the door-keepers and 
singers are found between the Levites and the 
Nethinim.’ The Nethinim (g.v.) we know to be 
descendants of those Temple-slaves to whom 
Ezekiel objected, and the sons of Solomon’s ser- 
vants were one particular class of the same order. 
Ezekiel’s regulation had not been able to overcome 
the traditional claim of these men to a place in the 
hierarchy. What actually took place was the 
absorption of all classes of lower clergy into that 
of the Levites. The Chronicler shows a purpose 
to defend this absorption and establish its legiti- 
macy. This he does by dating the organization of 
the Levites (into gilds of singers and door-keepers) 
in the time of David.® His desire to magnify the 
office of the Levites leads him to vindicate for 
them the function of teaching the Law. He 
pictures them also as having in charge the sacred 
vessels of the Temple as well as preparing the shew- 
hread and the sacred ointment.'* 

The Levites never assumed the importance in 
actual life which they had in the system of the 
scribes. The inferior offices fell into the bands of 
the j)riests, while the high-priestly family formed 
an aristocracy which arrogated the higher functions 
to itself. In Maecabaan times and later we hear 
of higher and lower orders of priests, but scarcely 
any mention is made of Levites. The reason for 
this is not far to seek. The income of the Temple 
•was never sufficient to support the large body of 
attendants provided by the Law ; and what came 
to it was seized by the higher orders of tlie clergy. 
The economic situation is revealed by the list in 
the book of Ezra, which gives one in seven of the 
population of the restored commonwealth as 

riests. It was impossible for a poor people, who 

ad to pay taxes to the Persian power, to support 
so large a body of Temple-servants. 

5 . Revenues. — In conclusion a word must be 
giveu to the matter of priestly income and 
support. In the earliest times there was no fixed 
income for the priest. Some portion of the 
sacrifice was given to him by the offerer, and the 
hide of the slain animal came to him from the 
nature of the case. Deuteronomy goes so far as to 
legislate on this as on some other subjects. It 
gives the priest the shoulder, the cheek, and the 
maw of the sacrifice.® In this book we also have 
mention of the firstfruits and the tithe. These 
were not given to the priest directly, hut were 
brought to the sanctuary, where they were con- 
sumed in a joyful feast by the one who brouglit 
them — the priest being invited to share, no doubt. 
Every third year, however, this author directs 
that the tithe be distributed to the needy classes, 
among which the Levites were counted, as we 
have seen.® 

The advance in ideas is seen in the Priest Code, 
which ordains distinctly that a tenth part of the 
produce of the land is to be given the Levites for 
their support. The firstfruits are also disposed 
of in the same way, the sin-offerings and trespass- 
offerings become the property of the priests, and a 
yearly tax of half a shekel is laid upon each male 

1 Nu 2718 It. ; cl. Jos 211. 
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Israelite for the support of the sanctuary.^ In 
fact the provision, if carried out, would have 
given adequate support to the whole sacerdotal 
caste. But the difficulty in collecting so heavy a 
tax must be evident. The theory of the Law gave 
the priests a tenth of the tithes collected by the 
Levites, and logically the high-priest would re- 
ceive the tenth of wiiat came to the priests, but 
this is nowhere enjoined. 

A purely ideal construction is the assignment of 
cities with pasturage, though without farms, to 
the Levites, a certain number of them going to 
the priests. Almost all the towns of importance 
in the country are thus given to the Levites by 
the Priestly writer. The earlier historical writers 
know nothing of any such arrangement, and in 
fact to them the most striking mark of Levi is that 
he received no territory at the conquest and 
settlement of Canaan, 
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Henky Preserved Smith. 

PRIEST, PRIESTHOOD (Hindu).— i. Rig- 
veda. — As a collection of sacred poetry covering in 
all probability the period from 1200 to 1000 B.C., 
the Rigveda cannot be expected to afford any com- 
plete picture of the actual position occupied by the 
priests in the age in which the hymns composing it 
came into being. It represents only the priestly 
activity of a limited number of families among a 
certain body of Vedic tribes settled for the most 
part in the country later known as Madhyadesa, 
and there is no probability that it com|iletely 
mirrors that activity on all its sides. But the 
information which it does afford is consistent and, 
so far as it goes, gives a clear picture of the sacer- 
dotalism of the period. 

The priestly function appears to have lain 
entirely in the hands of a special class, to which 
appertained the duty of acting as the instrument 
of securing the divine favour. There is nothing in 
any hymn of the Rigveda to suggest that it was 
composed by a man of other than the priestly 
class, though of course it is impossible to prove that 
the authors were all priests. Later tradition “ 
indeed asserts that the author of one hymn 
(X. xcviii.) was Devapi Arstisena, a prince of the 
Kuru family, but the hymn itself makes no such 
statement, and Devapi appears in it in a purely 
priestly capacity. The tradition of the Brahmanas 
treats occasionally as of royal origin great priests 
of the Rigveda, such as Visvamitra and the more 
1 Nu 1821-24. 2 Yaska, Sirukta, U. 10 
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mythic PrthI Vainya, and, still later, tradition 
ascribes several hymns to royal authorship, but 
none of these traditions has any support in the 
actual text of the Samhita. On the other hand, 
the collection is full of references to the activity of 
the priests under the generic title of brahman, and 
to several different kinds of priests, and the heredi- 
tary character of the priesthood is attested by the 
word brdhmana, ‘ descendant of a brahman.' 
Moreover, there is abundant proof in the Samhita 
itself that, as in the immediately following period, 
the brahmans worked in tlie service of kings or 
wealthy nobles, whose generosity in sacrificial gifts 
is celebrated in the ddnastutis appended to several 
hymns ; the amounts of the gifts recorded are too 
great to be accepted as genuine records, but they 
at least prove that the priests already set upon 
their services the highest value. Side by side with 
these praises of the generosity of patrons and with 
broad hints to others to follow their example in the 
form of encomia on generosity, there are many 
proofs of the extremely good opinion of themselves 
entertained by the brahmans, though it is not clear 
in any passage that they had yet arrogated to 
themselves the description of goas on earth which 
they claimed shortly afterwards. They seem to 
have adhered as strictly as possible to their own 
occupation; if priests like Vasistha and Visva- 
mitra appear as assisting their princes in battle, 
doubtless it was by their priestly power, not by 
their prowess in arras. But the priestly sphere 
included in all probability medicine, for one poet 
declares (ix. cxii.) that his father is a physician — 
an occupation in which, to judge from all analogy, 
the use of spells would be of the highest import- 
ance. Naturally enough, the Bigveda contains 
very little of this side of priestly activity, but in 
its tenth and latest book there are found certain 
spells which touch on the medical art, one against 
the disease Yaksma (x. clxiii.) and two to preserr'e 
the life of a man lying at the door of death 
(X. Iviii., lx. 7 ff.). These hymns, with a few others, 
containing spells to procure offspring, to destroy 
enemies, and to oust a rival wife from a husband’s 
affections, constitute, in conjunction with the 
funeral and wedding hymns, practically the only 
sign in the Bigveda that the activities of the 
priests extended to the ordinary affairs of human 
life, the domestic ritual which is of so great im- 
portance in modem India. It is probable that, as 
in the next period, the activity or the priests was 
confined in the main to the greater sacrifices and 
to such only of the domestic rites as had begun to 
assume special importance ; the wedding hymn 
(X. Ixxxv.) bears clear marks of comparatively 
late origin and is not primitive in character, and 
the funeral hymns exhibit a decidedly complicated 
and refined religious belief. 

It has proved impossible to trace to the Bigveda 
the full sacrificial liturgy of the following period, 
but the hymns abundantly prove that there already 
existed much complication of ritual and subdivision 
of function among the priests. The main subject- 
matter of the Bigveda is clearly the «oma-sacrifice, 
and it was precisely in this sacrifice that the 
greatest number of priests was required. In one pas- 
sage {II. i. 2) to the god Agni are assigned the offices 
of hotr, potf, nestr, agnxdh, pratdstp, adhvaryu, 
and l^ahman, as well as that of the lord of the 
house for whom the sacrifice is being performed. 
We hear also of an upavaktf, who is doubtless to 
be identified with the praiastr, as his business is 
to give directions to the hotT,'pl an udagrdbha, and 
a gravagrdbha, and of two damitj-s. The latter are 
doubtless the slayers of the victim, who in the later 
literature rank merely as attendant priests, their 
function of killing probably having tended to lower 
them in rank compared with the ordinary priests. 


w’hile the two former, whose functions, to judge 
from their names, must have been the drawing of 
the water and the taking of the pressing stones 
required for the sacrifice, disappear as special 
priests from the later ritual. There are also men- 
tioned saman-singers in general and the prastotr 
and ridgatr in particular. These various priests 
fall clearly into three divisions, according as their 
main business was the recitation of hymns to 
accompany the offering, or the actual manual 
acts of sacrifice, or the singing of songs. It is 
probable enough that the original ritual was of 
simpler character, and that the actual sacrifice 
and the uttering of prayer were entrusted to one 
priest; this conclusion, based on a priori grounds, 
is strongly supported by the fact that the name 
for the reciter of hymns is hotr, a term which 
denotes the ‘ offerer ’ of the oblation, but the evi- 
dence of the Avesta agrees with that of the Big- 
veda in showing a multiplicity of priests, so that 
it is fair to conclude that the specialization of the 
ritual is prior to the separation of the Iranians and 
the Vedic Indians. At any rate in the Bigveda 
the hotr is the reciter of hymns celebrating the 
feats of the gods who are to partake of the offer- 
ings, and to him also we must assign the verses to 
accompany the actual offering, series of which 
occur in the Samhita. Closely associated with 
the hotr was the prasdstf, at whose instigation the 
hotr recited his litanies ; doubtless it is he who is 
meant when in the apri litanies of the animal sacri- 
fice the two hotfs are referred to. The brahman 
of the Bigveda is probably the name of the priest 
later called brahmanachchhamsin, an assistant of 
the hotj-. Of the second group of priests the 
adhvaryu is in the later ritual, and probably 
enough in the Bigveda, already the chief of the 
officiants at the actual sacrifice ; the potf, or 
cleanser, is paralleled by the Avestan dsnatere, the 
agnidh by the atarevakhsha, who, like him, is 
charged with the care of the sacred fire, while the 
nestf, or leader, may already have had the function 
from which he, later at least, derives his import- 
ance as the leader up of the wife of the sacnficer 
to play her part in a fertility ritual in the course 
of the soma-sacrifice. The sdmare-singers had even 
in the Bigveda a double duty : on the one hand, 
they had to recite the addresses to Soma Pavamana 
which are collected in the ninth book of the Sam- 
hitd, and, on the other, they had to sing songs 
addressed to the deities to which the hotf recited 
the hymns. The sinmng of sdmans was doubtless, 
in the form in which it occurs in the Bigveda, a 
much elaborated form of the ritual, and it is 
worthy of note that the list of priests given in 
II. i, 2 does not include any singer. 

In addition to those priests who were engaged in 
the performance of special sacrifices for which they 
were selected by the sacrificer as occasion required, 
the Bigveda mentions the purohita, the domestic 
priest of the king or of some wealthy noble. It 
may be assumed that he himself performed the 
domestic ritual of the king, but at the great sacri- 
fices he probably merely superintended the whole 
rite. There is, however, clear evidence that he 
might act as the chief of the priests, the hotf, 
Agni is both the hotf par excellence and the p«ro- 
hita ; the two divine Kotfs of the apri, litanies are 
also called (X. Ixx. 7) the two priests — the puro- 
hitas. Unlike the other priests, the purohita Vf as 
not merely in the constant and intimate service of 
the king, but he was closely concerned with the 
king in his more worldly functions. Visvamitra, 
Vasistha, and others appear to have taken part in 
their priestly capacity in the wars of their kings, 
and the hymn X. xcviii. records the activity of 
Devapi for his master Santanu and its success. It 
was rather from the purohitas than from the 
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ordinary sacrificial priests that the high claims of 
the brahmans to priority in the State proceeded. 

Great as the position of the priest clearly was 
in the Vedic community, he does not claim as yet 
to be powerful enough to constrain the gods to 
his wUl ; it is probable enough that in his own 
view and that of the people he was possessed of 
magic powers ; we have indeed in the Bigveda 
(X. cxxxvi. ) the mention of a muni, one of those 
divinely inspired ascetics who figure in all the life 
of India. But on the whole the relation of the 
priests of the Bigveda to the gods is that of devout 
worshippers who seek by skilful song and w’ell- 
paid oti'ering to win the favour of the god for the 
sacrificer, in whose service they are. 

2 . Brahmanas. — In the Brdkmana literature, 
which covers the period up to the 6th cent. B.C., 
the priesthood appears quite definitely as a separ- 
ate class, contrasted with the Ksatriya, or warrior 
class, the Vaisya, representing the main body of 
the people whetlmr engaged in agriculture or trade, 
and the servile Sudras. The priesthood was nor- 
mally hereditary, but the class system at this 
eriod and much later still allowed marriages 
etween priests and women of inferior castes, and, 
though priests might be despised, as were Kavasa 
Ailusa and Vatsa, for descent real or alleged from 
slave-girls, still they would not thus necessarily 
be regarded as excluded from priestly functions. 
Nevertheless, much stress is laid on descent from 
a rsi and on purity of origin, and certain cere- 
monies could be performed only by priests who ful- 
filled the prescribed condition of birth in a family 
which for a number of generations had practised the 
rite. On the other hand, there are assertions (e.g., 
Kdthaka Samhitd, xxx. 1) that what matters is 
not descent but learning, and we actually hear in 
the Chhdndogya Upani^ad (iv. iv. 4) of Satya- 
kama Jabala, who was allowed to be taken as pupil, 
though his parentage was uncertain, his mother 
being a slave-girl who had been connected with 
several men. This evidence, however, merely shows 
that the class was not absolutely closed by the rule 
of heredity. Nor was the practice of priestly 
functions absolutely restricted to the members of 
the priestly class. The legend which treats Vis- 
vamitra as a king of the Jahnus (Panchavimia 
Brdhmana, XXI. xii. 2 ; A itareya Brdkmana, 
VII. xviii. 2) is supported by the occurrence in the 
Brahmanas of the terms devardjan and rdjan- 
yarsi, referring to a seer of royal origin ; all the 
stories which mention such kings are of a legend- 
ary character, but that does not alter their sig- 
nificance as evidence that the view of the priestly 
class of the time did not see any impossibility in 
kings composing poetry for the sacred rites. 

As in the period of the Bigveda, the sacrifice is 
carried out for the profit of an individual, even in 
the case of the horse-sacrifice, which is formally an 
offering of the king alone, although intended to 
secure the prosperity of all classes of the people. 
To this rule the only exception is in the case of 
a sattra, or sacrificial session, which might last 
from twelve days to any number of years, and of 
which the most important form is the gavdmayana, 
lasting a whole year ; in that offering all the par- 
ticipants must be consecrated and thus made for 
the time being priests, and the sacrifice is for the 
benefit of all and not merely of the sacrificer. The 
sattra is known as early as the Bigveda, and it is 
possible that we may have in it a trace of an earlier 
period when the sacrifice was a clan sacrifice, but 
of that we have no proof. As in the Bigveda, the 
sacrifice is conducted by priestly families, but the 
separate traditions of these families, though they 
are often recorded, are of relative insignificance 
in comparison with tl e general uniformity of the 
sacrifice throughout the texts, which indicate that 


a steady process of assimilation of customary usage 
was in progress. This assimilation was doubtless 
helped by the lack of temple worship and by the 
absence of any close connexion between the State 
and the cult, such as is so marked in the growth 
of early Greek religion. 

The number of priests mentioned is greater than 
in the Bigveda, and more specific information as to 
those required for each type of offering is given. 
The adhvaryu alone is required for the agnihotra, 
the daily offering to Agni ; for the agnyadheya 
and the new and full moon offerings the agnidh, 
the hotj-, and the brahman are required besides 
the adhvaryu ; for the four monthly offerings also 
the pratiprasthatf, and for the animal offering, in 
addition to the ^amitr, who does not rank as a 
priest in the full sense, the maitrdvaruna. In the 
ioma-sacrifice the number rises to sixteen, classified 
in the ritual texts as hotx, maitrdvaruna, ackhd- 
vdka, and grdvastut ; adhvaryu, pratiprastkdtf, 
nestf, and unnetr ; udgdtr, prastotf, pratihartf, 
and subrahmanya ; brahman, brdhmandchchham- 
sin, potr, and agnidhra. To this list the Kausl- 
takin school added a seventeenth — the sadasya, 
who was charged with the duty of general sur- 
veillance of the sacrifice. The arrangement of 
priests does not, however, correspond to their 
actual employment in the ritual, in which the 
three assistants of the brahman and the nestf 
are really assistants of the hotf, and not of the 
brahman and the adhvaryu. Of the priests the 
maitrdvaruna is identical with the praidstf or 
upavaktf of the Bigveda, and bears his name 
because of his reciting litanies to the gods Mitra 
and Varuna : the achhdvdka is clearly a later 
addition, the Brahmanas themselves {Aiiareya, 
vi. 14 ; Kauntnki, xxviii. 4-6) emphasizing his 
exceptional character. The functions of the 
unnetf and subrahmanya are unimportant. On 
the other hand, the brahman is a priest of great 
importance, whose task it is to take charge of the 
whole rite and by his silent presence to make good 
any errors which may be made in the carrying out 
of the sacrifice. He is actually declared to be as 
important for the sacrifice as all the other priests 
put together, and the tendency to multiply the 
priestly functions evidenced in his appointment is 
curiously indicated by the addition by the Kausr- 
takins of the sadasya, who would seem to have 
merely duplicated the work already performed by 
the brahman. The existence of the brahman in 
this capacity has been seen ’ even in the Bigveda, 
but the evidence for this view is extremely doubt- 
ful, unless perhaps in one of the latest hymns 
(X. cxli. 3). On the contrary, the evidence of 
tradition supports the view that the brahman as a 
special priest was an innovation of a comparatively 
recent period in the history of the ritual by the 
Vasistha family, and that for a time only one of 
that family could perform the duties of the office, 
doubtless because such a priest alone would be 
in possession of the special knowledge which con- 
stituted the characteristic of the post. 

At the same time, the purohita steadily in- 
creased in importance ; even the Brahmanas are 
sufficient to show’ that he had become in temporal 
matters the constant adviser of the king ; in some 
cases at least the same purohita acted for two or 
even three tribes, which placed him in a position 
of quite exceptional consequence and influence. 
The relation between king and purohita is most 
effectively described in the Aitareya Brdhmana 
(viii. 27), where the formul® of appointment are 
given ; they are based literally on those of the 
marriage ceremonial ; the purohita thus becomes 
for practical affairs the alter ego of the king, and 

I See R. Pischel and K. F. Geldner, Yedisclu StudUn, Stutt- 
gart, 1888-1901, ii. 144 f. 
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the duty of the purohita is made out to be the 
defeat of the kind's enemies and the securing of 
the prosperity of the realm. The importance of 
the aid of the purohita in war is indicated by the 
fact that the gods in their struggles with the 
amras repeatedly are worsted until they are able 
to summon to their aid Brhaspati, who is par 
excellence the purohita of the gods. The Atharva- 
veda (iii. 19) shows us the purohita engaged in a 
spell for success in battle. When a king, as often, 
is sent into exile by his people, it is his purohita 
who is expected to extricate him from his mis- 
fortune. In one respect, however, there is a 
change in the position of the purohita from that 
occupied by him in the earlier period : when in a 
sacrifice he takes the part of any special priest, it 
is not, as formerly, that of the hotf, but that of the 
hrahman, as is proved bj' the concurrent testimony 
of two texts (Taittirlya Samhitd, III. v. 2. 1 ; 
Aitareya Brcthmana, vii. 26)— a fact which stands 
in accord with the clear indications that the hot]- 
has ceased to be the chief priest in the ritual. 

The Brahmanas claim for the brahmans high 
privileges. A priest deserves respectful reception 
and hospitable entertainment wherever he goes, 
and no limits are set to the amounts of the gifts 
which should be made to him at the several rites 
or portions of rites, one specially excellent sacrifice 
being that in which a man bestows all his wealth 
upon the sacrificial priests. On the other hand, 
the value of their services was maintained by the 
rule that no priest could accept gifts which another 
priest had rejected. The sacrificial otierings also 
fell to be consumed by the priest, as he alone was 
holy enough to partake of them ; even in the royal 
consecration the king cannot partake of the soma, 
but only of a special drink prepared for the purpose. 
The priest also claims to be superior to the royal 
jurisdiction ; when the king is proclaimed to the 
eople, the proclaimer adds that the king of the 
rahmans is Soma. The king may not censure a 
brahman ; when he gives away all the earth with 
what is in it, still he cannot include in that gift 
the property of a brahman. The crime of slaying 
a brahman is the only real form of murder, and 
it can be expiated only by the expensive horse- 
sacrifice. The tine for an insult to him is 100 cows 
or coins ; for a blow, 1000. In a civil case the 
arbitrator must give his decision in his favour as 
against a non-brahman. But there is evidence in 
the PahchaviiiUa Brdhmana (XIV. vi. 8) that a 
treacherous purohita might pay for his sin with 
his life, and it appears from the Aitareya Brdh- 
mana (vii. 29) that, as regards his place of abode, 
the priest was not exempt from the general power 
of the king to remove his subjects from their 
settlements at pleasure. 

In return for their special position the priests 
were expected to show such qualities as kindness 
and gentleness, devotion to duty, and knowledge 
of the ritual. Intellectually their outlook on the 
sacrifice with which they ^lere busied has under- 
gone a profound change since the period of the 
Bigveda, and presents a cuiious admixture of 
magic and speculation. The principle of the 
sacrifice is not merely that of giving in expecta- 
tion of a retu.Ti ; the priests assume that the 
return is compelled by the gift, and that they are 
complete masters of the universe through the 
mechanism of the sacrifice, if only that is duly 
performed. This power enables them not merely 
to assure to the sacrificer for whom they act what 
he desires, but at their pleasure, by- the slightest 
error in the lite, to bring him to ruin. They 
are powerful by the sacrifice to heal dissent 
between the people and their princes ; they are 
equally powerful to produce such dissent — a fact 
which explains clearly enough the rise of their 


influence in the land. On the other hand, the 
priests are theosophists, and find in the sacrifice 
the explanation and cause of the universe, which 
is daily renewed in the performance of the piling 
of the sacred tire, and from this speculative side of 
their eflorts comes into being the priest of the 
schools which oppose themselves to the sacrificial 
ritual. 

3- Upanisads, Buddhism, and Jainism. — From 
the time of the earliest Upanisads, dating about 
600 B.C., a new function of the priest comes clearly 
into view, which difl'erentiates him more and more 
from the sacrificial priest. The sacrifice ceases to 
be for some priests the chief object of their interest, 
which centres in the attempt to explain the nature 
of the universe and its relation to the self. The 
philosophy of the Upanisads is not in any sharp 
manner differentiated from the philosophy which 
commences with the doctrine of the unity of the 
universe in the sacrifice, but it is carried far 
beyond its first beginnings and to a certain extent 
the earlier Upanisads in particular hold aloof from 
the study of the Veda and the sacrifices; the 
former is shown not to be the true means of know- 
ledge ; thus in the Chhdndogya Upanisad (vii. 1) 
Narada confesses that all his Vedic learning has 
not taught him the true nature of the self, and in 
the same text (vi. 1) ^vetaketu, despite his study 
of the Veda for the prescribed period, is merely 
conceited and not well instructed. The Brhaddr- 
anyaka Upanisad contains (I. iv. 10, III. ix. 6, 21) 
several distinctly hostile references to the sacrifice, 
and the same spirit may be traced more faintly in 
the Chhdndogya Upanisad (i. 10 f.). At the same 
time, these Upanisads show no complete approval 
of the rival method of holiness, which undoubtedly 
existed at this time and was much in favour — 
asceticism. For the sacrifice, for Veda study, and 
for penance tliey substitute knowledge as the all- 
important thing, and the life of the brahman 
becomes concentrated upon study on the one hand 
and the teaching of pupils on the other. Stress is 
also laid on the fact that knowledge can be gained 
from others than brahmans ; if the stories which 
ascribe the teaching of brahmans to kings like 
Janaka, Pravahana Jaivali, Asvapati Kaikeya, 
and Ajatasatru cannot be pressed into proof of the 
derivation of the doctrines of the Upanisads iroxn 
the Ksatriya class, as has been maintained, still 
they do show that intellectual activity was en- 
couraged by free discussion, and the mention of 
women in the Upanisads as taking part in such 
discussions reveals a new feature in religious life ; 
the sacrificial ritual knows of no woman priest, 
and the functions permitted to the wife of the 
sacrificer are even more limited than his own. 
The later Upanisads, however, show a distinct 
attempt to reconcile the claims of the study of the 
V eda, the sacrifice, and asceticism with the search 
for true knowledge, and, without making these 
things adequate means of discovering that know- 
ledge, they treat them as a useful or necessary 
propsedeutic. The same view is in effect already 
enunciated in the Brhaddranyaka Upanisad (IV. 
iv. 22), rvhere we find the germ of the theory of 
the tour dsramas, or stages of life, which an Aryan 
or at least a brahman should follow : the first is 
study of the Veda, the duty of the brahmackdrin ; 
the second sacrifice and almsgiving, the lot of the 
grhastha, or householder ; and the third is asceti- 
cism, the lot of the vdnaprastha, which later in- 
genuity unjustifiably divides into two states — that 
of the forest-dweller and that of the wandering 
and homeless beggar, bhiksu ox parivrdjaka. The 
Chhdndogya (ll. xxiii. 1) carries the matter a little 
farther : it ranks as three branches of duty sacri- 
fice with Vedic study and the giving of alms, 
asceticism, and studentship with a teacher, and 
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then sets over against them the abiding in brahman, 
whiel) is later developed into the fourth airama. 
The Kena (33) and the Katha Upanisads (I. ii. 15) 
are equally clear in their recognition of the value 
of study and asceticism, and the Kena also men- 
tions sacrifice expresslj' as a condition of true 
knowledge. The significance of these requirements 
is clear : in face of the tendency of the day to 
resort to asceticism and to abandon the use of 
sacrifice, which indeed in the Buddhist texts is 
regarded with much contempt, the Brahmans were 
anxious to find due place and room for the different 
sides of human activities, even if their doctrines of 
the nature of the atman were such as logically to 
deny all value whatever to Vedic study, asceticism, 
and sacrifice. 

It is clear that great importance attached to the 
relation of pupil and teacher, especially as the 
doctrines of the philosophical schools were held to 
he specially sacred, such as could indeed be im- 
parted in some cases only in the seclusion of the 
wild, whence the title Aranyaka, ‘ Forest Book,’ for 
portions of the philosophic literature. The teacher 
is bound to impart all his knowledge to the pupil, 
who stays with him, and in return the pupil is 
bound to afford all possible assistance in the affairs 
of daily life to the teacher — to tend his cattle, to 
collect fuel, to guard the sacred fire, and to beg. 
The giving of payment for teaching is not approved 
by the texts, hut the practice seems to have grown 
up under which at the termination of his student- 
ship, which might extend over any period, twelve 
ears being a common time, the pupil took leave of 
is teacher by presenting him with a gift propor- 
tioned to the pupil’s means. Not only Brahmans 
might go as pupils ; the Sutras formally contem- 
plate members of the Ksatriya and the Yaisya 
class studying, but doubtless these cases were 
comparatively rare, just as the normal ascetic was 
the Brahman, not one of the other two classes. 
The teacher was expected to perform for his pupil 
the formal rite of initiation by which his spiritual 
training commenced — an event which is the refined 
form of the puberty rites of new birth which are 
found wide-spread throughout the world. The 
relation of pupil and teacher is of special interest, 
as it forms the root of the Hindu veneration and 
deification of the quru.^ 

The relationship of the pupil and teacher doubt- 
less led in many cases to the formation of schools 
of thought in which the views of a distinguished 
teacher gradually spread and attained considerable 
vogue, as we may judge from the frequent reference 
to teachers such as Aruni or Yajnavalkya. In two 
famous cases, however, the influence of the teacher 
has far surpassed normal limits, and given rise to 
the formation of a sect which has created a form 
of religion differing in essentials from Brahmanism. 
The older and the more closely akin to Brahmanism 
is undoubtedly Jainism, which represents a definite 
tendency to develop systematically the ascetic side 
of Indian views of life. The ideal is to reach the 
condition of perfection, which is the end of exist- 
ence, by means of rising superior to all the needs 
of the ordinary life of man, and by laying a.side all 
the passions which man feels. Hence the regula- 
tions which applied in the Brahmanic system, and 
which enjoined abstinence from the taking of life, 
honesty, chastity, and the speaking of the truth, 
appear in Jainism in forms exaggerated out of all 
reality. The doctrine of ahmisd was a natural 
enough revolt from the absurd prodigality of life 
in the ordinary sacrifice, and its growth can be 
traced in the Brahmanic literature ; in J ainism it 
degenerates into an objection to the destruction 
of even the most infinitesimal insect life, which 
compels the most ridiculously minute precautions 
1 See K. Glaser, ZDMG Ixvi. [1912] 1-37. 


to be taken against harm to such life or even to 
the air itself. The doctrine against the taking of 
another’s property is carried by Mahavira to a pro- 
hibition of attachment to any object or person, 
which counts as the fifth of the great vows of the 
priesthood. The Digambara sect of the Jains go 
farther, and carry out the principles of the school 
to the logical conclusion, which seems to have 
been adopted by Mahavira, of wearing no clothes. 

It was inevitable that the success of Mahavira 
and the spread of his doctrines among a far wider 
class than the followers of any particular Brahman 
teacher should lead to the formation of a com- 
munity with some distinctly original features. 
Such a community followed the lines of the pre- 
existing system of pupilship ; a formal initiation 
by a priest of the order acts as a preliminary to 
the adoption of the life of the Jain monk, who 
then becomes a homeless wanderer like the Brah- 
man ascetic, forbidden to possess any property, 
and compelled to beg his food, to live on what he 
thus obtains, to wear at most the rags that he can 
gather, and to avoid dwelling long in any one 
place save in the time of the rains. The neces.sitj- 
for fixed dwellings during the three or four months 
of the rainy season gave the impulse to the develop- 
ment of the quasi-monastic life, more or less per- 
manent dwelling-places, though of the simplest 
kind, being allotted to the monks by the kindness 
of laymen. But the rule of wandering is still 
applicable. The essential duty of the monk is 
meditation and spiritual exercises, life being sup- 
ported by begging, but in the course of its develop- 
ment the intellectual part of the discipline has 
become of less importance than the devotion of 
effort to avoid the destruction of life, and the 
provision of food. Moreover, from an early date, 
perhaps as early as the 2nd cent. B.C., a definitely 
Hindu element has been introduced in the form of 
idol- worship, accepted by both theSvetambara and 
the Digambara sects, but rejected bj' the reforming 
sect of the Sthanakavfisi from the 15th cent, on- 
wards. The introduction of this new element has 
added to the duties of the Jain monk a temple 
worship, consisting in the main of mental devotion 
and contemplation of the idol of the Tirthankara, 
accompanied by the singing of hymns in his 
honour. There has also arisen a temple priest- 
hood, who in tlie case of the Digarabaras must 
be Jains, and who perform to the idol the ordinary 
Hindu rites of washing, dressing, and adorning it, 
the waving of lights before it, the burning of in- 
cense, and the giving of offerings of fruit, sweet- 
meats, and rice. The Jain priest does not, how-ever, 
eat the food thus presented, differing in this from 
the Brahman priest and the Hindu temple-priest. 
In the temples of the Svetambaras men who are not 
Jains, even Brahmans, may be employed. 

Besides the monks the Jains recognize an order 
of nuns, subject to the same general rules of life as 
the monks, and, what has been of the first import- 
ance for the persistence of the faith, orders ot lay 
male and female adherents, irdvakas and iravikds. 
This recognition gives the laity definite duties 
and obligations, based upon but modified from 
those binding on the monks and nuns. Among 
the vows undertaken by the laity are those of from 
time to time observing for a brief period the full 
restrictions incumbent on the sadku, and of con- 
stantly helping the monks by gifts to them of the 
food and other articles which they are allowed to 
have, and the lending of such articles as they may 
not take for their own. Probably from the first 
these adherents have been largely of the mercan- 
tile class — a result contributed to by the fact that 
the Jain restrictions on the taking of life shut 
many avenues of profession even to the lay com- 
munity (cf. art. Monasticism [Hindu]). 
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Tradition, probably correctly, ascribes Maliavira 
to a Ksatriya family, and the Buddha was un- 
doubtedly not of Brahman birth. Moreover, in 
the eastern country in which he preached there is 
evidence * that the Brahmanical system was much less 
rigidly determined than in the west, and that the 
practice of Ksatriyasand Vaisyas becoming ascetics 
was far more widely spread. But the Buddha in 
his precepts of life for his followers diti’ered essen- 
tially from Mahavira in laj'ing stress on avoiding 
extremes of asceticism, such as the religious suicide 
encouraged by Jainism ; greater freedom was ac- 
corded to the monks to receive the aid of the laity, 
and no attempt of any kind was made to organize 
the laity into a community formally dependent on 
the order of monks. The admission of women as a 
special order of nuns was only grudginglj' conceded, 
and subjected to such restrictions that the spiritual 
effect of the community of nuns on the faith can- 
not be discerned. But from the death of the 
founder there entered into the duty of the pious 
monk the obligation of paying reverence to the 
four places of special importance in his life — that 
where he was bom, that in which he obtained 
enlightenment, that in which he decided to set 
going the wheel of the law, and that in which he 
entered nirvana. The actual reverence of the 
relics of the departed Buddha was perhaps at first 
reserved to the lay adherents, but it passed naturally 
enough into that idol-worship which assimilated 
the worship of Buddha to that of a Hindu god. 
Moreover, the doctrinal development of Buddhism 
in the Mahayana school displaced the historical 
Buddha as the centre of Buddhism by mythological 
figures essentially divine. 

In one important point both Buddhism and Jain- 
ism agreed — the introduction of the formal confes- 
sion of sin as an essential part of the duty of the 
monk and in Jainism also of the laity. In both 
cases the fortnightly gatherings and the great 
yearly meeting of the monks were the specially fit 
occasions for the confession, but great stress was 
laid in Jainism on immediate confession to the 
guru in order to avoid by repression the accumula- 
tion of karma. For such systematic confession 
there was no place in Brahmanism with its lack of 
defined tenets, though the importance of confession 
for certain ritual purposes was recognized. In 
these formal assemblies there was the possibility 
of the development of an ecclesiastical organization, 
but such an organization never developed itself 
any more than Hinduism has been able to produce 
a regularly organized hierarchy. 

The Indian ascetic, whatever his religions 
belief, is credited with the attainment of magical 

owers of every kind, and this is true of both the 

ain and the Buddhist — indeed in even a higher 
degree of the latter faith, for one of the four rules 
for monks in that belief is not to boast of the 
possession of such powers as they do not enjoy. 
This is the better side of the magical powers 
which ordinary Indian belief ascribes to the priest, 
and of which so much is made in the Brahmanical 
literature. 

4, Early Hinduism. — The two great epics of 
India, the Mahabharata and the Ramayana, taken 
in conjunction with the early law-books and with 
the Buddhist and Jain scriptures, present us with 
a form of religion and custom to which the name 
of Hinduism can fairly be given as distinguishing 
it from the doctrines of the Brdhmanas. The 
religion of these texts is only in part the natural 
development of the religion of the Brdhmanas ; 
it contains many elements of faith, doubtless as 
old as that religion, but appealing to difierent 
sections of the people ; it is essentially a more 

1 See Pick, Die eociale Gliederung im nordostlichen Indien, 
p. 117 fl. 


popular faith than that which was concerned with 
the sacrificial ritual and the .speculations arising 
out of it. Hence the priest of the sacrificial ritual 
is of less prominence, while the purohita comes 
forward. The priests of the epic may be divided 
into the ordinary priests, whose life is spent amid 
simple surroundings in the performance of their 
functions, and the spiritual advisers of the kings, 
who of course were often also the spiritual teachers 
of their youth. The office was one which tended to 
be hereditary in the same degree as the monarchy, 
and the mere fact that a priest might be at once 
the guru of the king and his puroJiita naturally 
exalted the claims to importance of the latter 
office. The boast of the Brdhmanas that the 
priests are the gods on earth is repeated with in- 
creased force ; the gods are made out to be depend- 
ent on the priests, who, if need be, could create new 
gods. The power of the king is really derived 
from the priests, and they have the power to 
destroy a king who proves unwilling to meet their 
demands for gifts which have now grown beyond 
all measure ; cows and land are expected as matters 
of course and even villages and districts, i.e. the 
revenues derived from these places. The assembly 
of the people, which is a real thing in the Bigveda 
and still seems to have lingered on in the age of 
the Brdhmanas, disappears in the epic, passing 
through the forms of the council of warriors and 
of priests, and finally becoming in effect the secret 
conclave of the king and the priest, who CTadually 
was able to persuade the king that his advice was 
worth much more than that of the people or even 
of the warriors. Naturally enough, this view of 
the comparative value of the two elements 
for the purposes of State affairs was not ac- 
cepted always by the warriors ; the legends of 
disobedient kings like VisvSmitra and Nahu§a 
show, indeed, the terrible fate of those who were 
bold enough to question the position of the priests, 
but also indicate that there were kings impious 
enough to doubt the all-sufficiency of the priesthood. 
Naturally enough, the claims of immunity to 
punishment made by the priests are of the most 
wholesale character ; even for the gravest crimes 
they insist that no corporal punishment of any 
kind can be inflicted on a priest, though, as in the 
Brdhmanas, kings seem to have felt themselves 
entitled to punish treachery by death. In return 
for this privileged position, the priests were 
evidently conscious of the need of providing them- 
selves with all the learning possible to help them 
in the guidance of the king in his administration 
of justice and his executive government, as well as 
in the conduct of his sacred duties of sacrifice ; the 
horse-sacrifice, as especially an imperial sacrifice, 
revealed the value of the skilled assistance of the 
priests. A priest, however, might also actually 
perform feats of arms, though the general rule is 
opposed to any active participation in fighting by 
the priest ; of this there is a classic example in 
Drona, who combines, with the greatest success in 
each, spiritual and warlike functions, while his 
son, who was a warrior of no small fame, was 
taunted with impropriety in bearing arms against 
the rule of the priesthood. But it was not only 
by the legitimate arts of statesmanship that the 
purohita commanded so fully the obedience of the 
king ; he was an expert in astrology and a sooth- 
sayer and magician, all of which features are 
given prominence in the tales of kings and their 
puruhitas narrated in the Jdtakas. Further, his 
position at court lent itself to intrigue of every 
kind, as is evidenced by the semi-mythical account 
of Chanakya’s relations to his sovereign. 

It is probably to this period that we must attrib 
ute the beginning of the division of the Brahman 
class into different sub-classes divided by occupa- 
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tion, though probably as yet still theoretically and 
in feeling one. The Buddhist texts show us Brah- 
mans as agriculturists, as engaged in pastoral 
occupations and in trade, and the Dharma-sutras 
[Apastamba, I. vii. 20. 12 ; Gautama, vii. 1 ff.) 
confirm this account to the extent of permitting 
these occupations, in certain circumstances of 
pressure, to the Brahmans. It is possible also 
that in the eastern country, such as Magadha, 
Brahmans went farther and undertook professions 
of a class never approved by the stricter schools ; 
in the Jatakas (iv. 361 ff.) we find suggestions that 
they could act as hunters, and fulfil other menial 
tasks. It does not appear that Brahmans who 
occupied themselves in these unpriestly functions 
at the same time devoted themselves to any priestly 
offices, whether sacrificial or intellectual ; and we 
may therefore see in this adoption by priests of 
other than their appropriate functions the begin- 
ning of the breaking up of the unity of the class 
into castes determined in the main by hereditary 
occupation. 

The attitude of the priesthood towards the gods 
as depicted in the epic is what might be naturally 
expected as the outcome of the theorizing of the 
Brahmana period. The priests then degraded the 
gods from all real importance except in their con- 
nexion with the sacrifice, and the priests of the 
epic have likewise no real respect for or belief in 
the minor deities of the pantheon, and to this rank 
even Indra and Varuna have sunk. The great 
gods of the epic are in the first place Visnu, and in 
the secpnd place, as the result of later working 
over, Siva ; both these gods are of essentially 
popular origin, but in the epic that popular worship 
has been overlaid by the philosophic pantheism 
which is most congenial to the temperament of the 
Brahman. Even the devotion of the worshipper 
to the divinity, which was cleaidy prevalent in 
some sects, as reproduced in the epic, is overlaid 
with pantheistic elements. 

5 . Mediaeval and modern India. — The priest of 
the middle age of India as revealed in the Purdnas 
and in the classical Sanskrit literature presents 
essentially the same features as the priest of 
modern times. The chief distinction between this 
period and the epic age is that of the growing 
complexity of life and the progressive Hinduization 
of the centre and south of India. As a result the 
priestly class becomes split up more and more into 
different subdivisions which in effect constitute 
castes within the main class, between which there 
is no marriage possible and sometimes not even 
complete freedom of intercourse and commensality. 
The tendency of the Brahmans to adopt very 
diverse modes of life, of which there are only traces 
in the earliest period, becomes more and more 
marked, and, combined with geographic differences, 
this fact has contributed to the growth in the 
number of the castes. Further support has been 
given to the development by the practice by which 
aboriginal deities have been taken over bodily into 
the Hindu pantheon, doubtless, at least in some 
cases, together with the priesthood attached to 
the deity, just as the ruling family of the tribe 
was taken into the rank of the Ksatriyas. Hence 
arose innumerable subdivisions among the ten 
great divisions into which the Brahmans are 
popularly divided — the Sarasvatas, Kanyakubjas, 
Gauras, Utkalas, and Maithilas north of the 
Vindhya range ; and the llaharastras, Andhras 
or Tailafigas, Dravidas, Karnatas, and Gurjaras 
south of that range. But of these castes many 
have no priestly functions at all, and have devoted 
themselves to occupations of the most diverse 
type, ranging from the learned professions to the 
humblest duties of agriculture, and even trade. 
Even within the sphere of religion the differences 


between the different classes of Brahmans is most 
marked. At the lowest level stands the village- 

f iriest, who is, however, of great importance in the 
ife of the village, as his presence is requisite for 
the due performance of the religious ceremonies 
which make up so great a part of the life of a 
Hindu ; at initiation, at marriage, at birth, and 
at death his presence is essential, even if other 
priests may be allowed to take part in the more 
important of these functions ; and in return for 
his services he receives a fixed allowance of grain, 
with special presents on important occasions. The 
v\\\a.oe-purohita is often also the astrologer, who 
prepares horoscopes, predicts the days for sowing 
and reaping, tells fortunes, and often as a magician 
averts disease and controls evil spirits. The im- 
portant science of omens is also in the hands of the 
aatrologer. Other Brahmans, again, are engaged 
in the performance of the temple worship, though 
many of the functions of that worship are performed 
by men of lower caste. In its normal form the 
ritual of a great temple is mainly centred in the 
ceremonial treatment of the idol of the god whose 
temple it is. The daily round involves the awaking 
of the god from slumber, bis dressing and undress- 
ing, bathing, anointing, and painting, and frequent 
feeding ; the priests partake of the food, which 
through its consecration by the eating of it by the 
god is holy, and which is therefore sometimes given 
or sold in part to the people. Further, incense is 
burned, lights are waved, bells are rung, and 
flowers and other offerings as well as food are 
presented. During these performances Brahmans 
often recite texts taken from the holy books of 
the religion of the god in question, mainly, in the 
case of Krsna, the Bhdgavata Purana, in the case 
of Siva, the Lihga Purdna, Siva’s most potent 
representation being in the form of a lihga. The 
priests, however, while they superintend and control 
the performance of the temple ritual, do not claim 
for themselves the sole power to perform the acts 
of which it consists. The layman, on payment of 
the due fees, may be permitted to perform most if 
not all of the acts of worship. 

As opjiosed to the Brahmans who concern them- 
selves with the temple worship, a far higher in- 
tellectual rank is occupied by those who are 
members of one of the religious schools, the abund- 
ance of which is attested throughout the period. 
These schools have naturally undergone numerous 
changes in the course of time ; the devotees of the 
sun, who appear to have flourished in the time of 
Sankara (9th cent. A.D.), have disappeared, and 
the Vaisnava sects have attained much greater 
prominence since the revival of Vaisnavism by 
Ramanuja in the 11th cent. A.D. In the Vaisnava 
schools the traditional respect for the teacher, 
which is seen in the claim of the Brahmans in the 
V edic age to be gods on earth, reveals itself in its 
highest form in the sect of Vallabhacharya, in 
which the gurus are even in life treated as living 
embodiments of the god, and receive the formal 
marks of respect which are accorded to the images 
of the god whom they serve. But, even in the 
sects that carry the process of deification of the 
guru less far, the greatest importance is placed 
upon him, as he is the source from which alone 
the saving knowledge which will procure the 
heaven of bliss open to Vaisnavas can be derived. 
The Sikh guru baptized the disciple and taught 
him the name of Hari, which alone can procure 
him salvation, and in return demanded and received 
the implicit obedience which raised the Sikh to so 
high a pitch of military power when its bent was 
definitely turned under (lovinda to warfare with 
the Muhammadans. Common again to all sects 
of Vaisnavism is the stress laid on the sacramental 
meal, which is decidedly a development of the 
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giving or selling of the sacramental fooU b3’ the 
temple priests to outsiders, and which is the most 
definite sign of the belief, more or less clearly held 
bj' the Vaisiiava teachers, that caste divisions were 
not ultimatelj’ in accord with the principles of 
their faith. Both in the practice of the sacramental 
meal and in the respect paid to the guru there has 
been seen the influence of Christian doctrines, but 
in the latter case at least the supposition is gratuit- 
ous, the respect being a natuial Indian develop- 
ment.' 

The teaching of the schools is not normally 
antagonistic to idol-worship, which it allows as a 
mode of approaching the divinity ; even the Sikhs, 
who are in theory opposed to idolatry, make a 
fetish of the Granth, the sacred book of their 
scriptures, and guard it in a shrine, paying to it 
the same rites as are ottered to Hindu idols. There 
is therefore no necessary incompatibility in the 
combination of the duties of priest in a temple and 
spiritual teacher, and the two functions are some- 
times united. This is essentially the ease with the 
priests of the Tantric rites, who themselves take 
a part in the performance of the rites which they 
approve, and to which they give in their theoretic 
teaching a symbolical signification. These priests 
are reckoned as gods by their followers, for their 
command of mantras, or spells, makes them 
superior to the gods, on wiiom again the whole 
world depends. The possession of magic power by 
the priest is a commonplace of later as of earlier 
Indian belief, but it is carried to its farthest extent 
in Tantrism, which in this aspect is closely allied 
to the Yoga philosoplij^. Another side of the same 
element of priesthood is seen in the varied classes 
of ascetics, who undergo severe penances of all 
kinds in order to produce ecstatic states, and man.y 
of whom are doubtless connected in origin with 
the ascetics of whom we hear in the Buddhist texts. 
The better side of asceticism shows itself in the 
persistence of the practice by which, after the 
performance of the duties of life as a householder, 
in old age the Brahman, be he priest or politician, 
ends his days in the meditation of the sannyasin. 

In one respect there is a clear distinction between 
modem and epic and, still more, Vedic India. The 
Vedie sacrifice is all but extinct at the present day, 
and has clearly been moribund for centuries ; in 
its place have come the temple worship on the one 
hand and the great popular festivals on the other. 
These festivals, such as the Makarasahkranti, the 
Vasantapanchami, the Holl, and the Dipali, are of 
essentially popular origin, and traces of them can 
be seen in the Vedic ritual, but in that ritual they 
have been deprived of their original nature and 
brought into the scheme of sacrifices performed by 
and for the profit of the sacrificing priests and their 
employers only. Doubtless outside the Brah- 
manical circles they persisted in their simpler form, 
which can often be recognized in the ceremonials 
of the present daj’, though many elements of 
sectarian religion have found their way into these. 

A certain distinction in the reli.gious methods 
adopted bj' the priesthood may be observed between 
this and the earlier periods. In place of the schools 
of the Brahmin ritual or the wandering monks of 
the Buddhists or the Jains, we find the wander- 
ing monk of the tj pe of Sankara, Ramanuja, and 
Madhva, who go here and there challenging others 
to discuss the new theories of the Vedanta Sutra 
which they have to propound, and retiiing from 
time to time to a monastery for study and literary 
composition ; these are obviously in spirit and in 
method a natural development of the philo.'-ophers 
of the Upanisads, but with their intellectual 
activity definitely directed by the authority of the 

' See U. Garbe, Jndien und das Christmtum, Tubingen, 1914, 
p. 278. 


Vedanta Sutra and of the Upanisads. A very 
dillerent method of religious propaganda appears 
in the Tamil south, at an undefined but certainly 
early date, in the shape of the itinerant poet, 
devotee, and musician, who wanders hither and 
thither with a large letinue, singing his own com- 
positions in the vernacular in honour of the god 
whose shrine he frequents ; this is a type of priest 
corresponding to the conception of bhakti and 
diftering entirelj' from the type of theologian pro- 
duced by the Brahman schools, and of more popular 
origin. Ramananda, to whom is due the spread 
in N. India of the doctrine of Ramanuja and the 
more definite rejection of the importance of caste, 
introduced the type, at once intellectual and 
popular, of the wandering theologian who could 
dispute with the most learned opponents, but was 
anxious to preach in their own tongue to the 
people and to express in vernacular verse the 
tenets and principles which he sought to inculcate. 
An attempt to strengthen this appeal to the popular 
mind was made by Chaitanya at the beginning of 
the 16th cent, by introducing from the south its 
ecstatic religious dancing and singing. The older 
method of Ramananda was, however, followed by 
Xanak (A.D. 1469-1538) and Tulsi Das (A.D. 1537- 
1622) ; both of these were married men, as opposed 
to Ramananda, who was a monk — a fact which 
distinguishes the adherents of the bhakti cults 
from the Buddhists or Jains. 

Since the beginning of the 19th cent, the in- 
fluence of Christianity has produced considerable 
effects in the Hindu conception of priestly methods 
and ideals. Apart from the effects on doctrine, 
the general result of this influence has been, on 
the one hand, to create for Hinduism a feeling of 
unity and individuality hitherto not to be dis- 
cerned ; there has even been created a society, the 
Bliarata Dharma Mahamandala, for the defence of 
Hinduism as such. It is, however, characteristic 
of the nature of Hinduism that no effort has been 
made to create a controlling spiritual centre, such 
as would assimilate Hinduism to the great Churches 
of the West. On the other hand, the minor re- 
forming bodies have some conception of church 
organization, and in practically all aspects of 
Hinduism a strong impulse has been given to the 
priesthood to undertake the direction and support 
of various forms of social service. 

6. Animistic tribes. — The primitive tribes have 
from the beginning of Indian history been con- 
tinually falling under the influence of the higher 
culture of the tribes among them, and their concep- 
tions of priesthood have been affected by the views 
and practices of these tribes. There are still, how- 
ever, abundant traces of a more primitive view in 
which the priest is mainly a medicine-man, whose 
strength lies in his magical powers and his ability 
to become the subject of divine possession. In 
this view the priesthood is not, as in Vedic India, 
a hereditary profession based on sacred learning 
and knowledge of tradition, but a spiritual exalta- 
tion which betraj’s possession by the divinity. 
Thus among the Kols, when a vacancy occurs m 
the office of village-priest, the next holder of the 
office is determined by a process of divination. A 
winnowing-fan with some rice is used, and the 
person who holds it is dragged towards the man 
on whom the office of priest is to be conferred. A 
similar practice is observed among the Oraons. 
In N. India in addition to the professional exor- 
cists there are others who do not learn their work 
from a guru, as do the professionals, but are 
naturally inspired by a spirit. In accordance with 
this view is the practice of the serai-Hinduized 
Dravidian tribes of the Vindhya range, who often 
worship Gansam or Raja Lakhan. The shrine of 
the god is in charge of the village-6aiya, who is 
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invariably selected from among some of the ruder 
forest tribes such as the Bhuiya. Much of the 
work of the baiga is sorcery pure and simple, and 
for this purpose no doubt the most uncivilized 
person is the best adapted, as being in closer touch 
with the spirits in nature. Similarly the Knrumbas 
in the Nilgiri Hills are employed by the Badaga*, 
who are much above them in culture, for the sake 
of their special powers. So it is with the ordinary 
axe carried by the dweller in the jungle that the 
victim is slain at the shrine, the baiga then taking 
as his share the head, while the rest of the meat 
is consumed by the male members of the tribe. 
When the baiga in villages of the hill-country 
south of the Ganges desires to exorcize a disease- 
ghost, he attains the necessary divine possession 
by beating himself with the iron chain which 
hangs from the roof of the shrine of the village- 
god, and which among the Gonds is considered to 
be in itself divine. The same principle of divine 
possession is exhibited in the worship of Bhiwasu, 
the regular Gond deity, who is identified with 
Bhimasena, one of the Pandavas ; once a year a 
special feast is held in his honour, at which the 
god inspires the priest, who, after leaping frantic- 
ally round, falls in a trance. In an analogous 
manner throughout S. India priests in fantastic 
attire, often with masks human or animal, dance 
in order to cause the entry into themselves of 
some spirit, possessed by whom they can predict the 
future for those who make inquiry. Moreover, 
even the sacrifices in which the priests take part 
in large measure are obviously mere fertility- 
charms, as in the case of the famous human 
sacrifices of the Kandhs. The cult which they 
performed was simple in the extreme ; the elaborate 
temples and formal rvorship of the Hindu gods is 
unknown in aboriginal religions, where the temple 
is often of the simplest possible formation, con- 
sisting merely of a heap of stones, while even in 
more advanced communities at most a small hut 
forms the abode of the priest of the god, who is 
aniconic. Of the development of higher religious 
conceptions among the aboriginal priesthoods we 
have no clear proof, as the occasional appearance 
of what may be considered higher beliefs may 
easily be explained by borrowing from the sur- 
rounding tribes which have fallen under Hindu 
infiuences. Among the Kandhs there are priests 
who have no other occupation than their sacred 
functions ; others, again, can engage in other 
einployments, but are forbidden in any event the 
profession of arms, just as in theory this profession 
was closed to the Brahman. The Todas in the 
south have a celibate priesthood, but it is un- 
certain whether this conception is borrowed from 
H induism or is merely one instance of the superiorit j' 
of the celibate for the exercise of functions con- 
nected with divinity, of which there are traces in 
the Vedic period itself, though the principle is not 
carried very far. In many cases, however, the 
penetration of Hindu practice goes very far ; thus 
the out-caste tribe of the Tiyas in Malabar have 
since A.D. 1890 created for themselves a temple 
worship modelled on the ordinary Hindu type but 
served bj' non-Brahman priests. A much older 
example of the same principle is probably to be 
seen in the growth of the Lihgayat (q.v.) sect of 
Saivas in S. India, whose priests, jangnmas, are 
not Brahmans, but may belong to any other caste. 
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Indian Sect of the Jainas, Eng. tr,, do. 1903. The epic 
material is dealt with by E. W. Hopkins, Jd OS xiii. [1889] 
The Religions of India, London, 1896 ; the latter work deals 
also with Hinduism, as does A. Barth, Religions of India, 
Enir tr,, London, 1882 ; for Hinduism see also M. Monier- 
Wdliams, Brahmanism and Hinduism*, do. 1891; R. G. 
Bhandarkar, Vai^avisvi, Saivism and Minor Religious 
Systems 1=01 AP id. 6), Strassburg, 1913; J. N. Farquhar, 
Modem Religious Slovements in India, New York, 1915. On 
the animistic tribes there are important notices in W. Crooke, 
PR, London, 1896, and E. Thurston and K. Rangachari, 
Castes and Tribes of Southern India, Madras, 1909. 

A. Berriedale Keith. 

PRIEST, PRIESTHOOD (Iranian).— i. Pre- 
Zarathushtrian times. — That tlie religious beliefs 
and practices of the Iranians before the reform of 
Zarathushtra necessitated and actually commanded 
the services of a priestly class scarcely admits of 
any doubt, though, in the absence of direct 
records, the proof of this, as of so many other 
facts relating to the early life of the Iranians, 
re.st.s upon indirect evidence. In the Avesta we 
find that the generic term for ‘ priest ’ is athrarnn, 
clearly derived from Star, ‘ fire ’ — a fact which is 
significant alike of the early origin and of the 
principal function of the sacerdotal office in Iran. 
That reverence for fire was a marked feature of 
the religious life of the Iranians in the most primi- 
tive period is well established and, when taken 
in conjunction with the fact that the word athnrvan 
in the Rigveda has, among other related senses, 
the same connotation as the Iranian form athravan, 
the inference becomes irresistible that both the 
office and its Avestan name are derived from Indo- 
Iranian days. Moreover, although athravan, ns 
the common appellation of the priests, suggests 
that they had as their chief care the maintenance 
and guardianship of the sacred fire, nevertheless 
it can hardly be supposed that even in the pre- 
Zarathushtrian period their duties were not more 
extensive. The old Iranian pantheon enshrined 
other highly venerated divinities,® whose cults 
would naturally require the mediation of priests. 
The cult of Haoma, to name only one, involving, 
as in all probability it did, in the earliest times a 
somewliat elaborate ritual, would afford a special 
opportunity for priestly intervention. Later 
tradition also, as reflected in Ys. ix. 1 f., lends 
support to this contention. In that passage the 
poet describes Haoma approaching Zarathushtra 
m the morning while he was chanting the Gatkas 
in the presence of the sacred fire, and entreating 
the prophet to pray to him, to consecrate his juice 
for libations, and praise him as the other sages or 
priests were praising him. Nor can there be any 
doubt that prayers, invocations, and sacrifices 
offered to all their gods at this period were medi- 
ated by their priests.® 

Regarding the organization of the priesthood 
and the relation of the priests to the laity and to 
other classes in societj' at that period, we have 
blit little data from which to draw any conclusions 
with aUsolute certainty. Although Firdau.si's 
attribution of the establishment of the three 
orders of priests, warriors, and husbandmen to 
Yima belongs to the sphere of legend rather than 
to that of history, still the division itself repre- 
sents an early stage in the development of tlie 
Iranian commonwealth. Moreover, the position 
of the priests at the head in every enumeration of 
these orders in the Avesta, suggesting the venera- 

1 See art. Altar (Persian), vol. i. p. 347, with the references. 

2 See art. God (Iranian), vol. vi. p. 291. 

3 Of. Herod, i. 132. 
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tion in which they were held, is in perfect accord 
with what we know of the deep moral earnestness 
and marked religious susceptibilities of the ancient 
Iranians. ' There is no evidence, however, that 
the athravans of Iran were regarded or claimed to 
be regarded with the same superstitious awe and 
reverence as the Brahmans of India arrogated to 
themselves. No superiority as regards descent or 
higher nature was ascribed to or demanded by the 
priests of Iran. That priestly families ^ existed at 
this period, who handed down to their descendants 
the secrets of correct sacrificing and the approved 
forms of invocations, may very well have been the 
case, though nothing in the nature of a close 
priestly caste resulted in Iran — at least during the 
period now considered. The high regard in which 
agriculture came to be held at an early period and 
the constant dependence of the community for its 
defence upon the warrior-class would in themselves 
militate against the development of castes in Iran.* 
Moreover, the fact that, according to the Avesta,* 
Zarathushtra was the first priest, warrior, and 
agriculturist indicates that tradition at least did 
not regard the gulf between those classes in the 
earliest times as an impassable one. 

2. The Zarathushtrian reform. — In the nature 
of things it was very unlikely that the great 
spiritual movement which is associated with the 
name of Zarathushtra should leave the priesthood 
unaffected. What its influence actually proved to 
be, so far as it is ascertainable, must be learnt 
from its reflexion in the hymns, or Gathaa, of the 
A vesta. In those hymns the athravans are not once 
mentioned by name. In one passage,* it is true, 
the prophet applies to himself another old Aryan 
term for ‘priest,’ namely zaotar (Skr. hotar), 
which may serve to show that, however insignifi- 
cant the sacerdotal element in the new movement 
proves to have been, he did not entirely renounce 
priestly functions. But the character of his 
reform helps to account for the recession of the 
athravans into the background. It was a change 
in the basal truths of the religion more than in 
its external symbols. It was a question not of the 
manner of expressing their devotion to the deities, 
but rather of the object to whom their worship 
should be directed. It was a great prophetic and 
religious revolution, not a priestly transformation. 
New and more spiritual conceptions of deity were 
born, which were only afterwards to be clothed 
and expressed in ritualistic forms.® Still, no doubt 
the athravans of the old religion, at least those of 
them who yielded themselves to the OTeat reform, 
found a place in the religious life and ministry of 
the new Mazdaeism ; for the sacred fire continued 
to burn and was jealously guarded during the new 
and more spiritual epoch, evenfif it found a higher 
meaning and significance in the reformed religion. 
That all the old Iranian priests did not conform, 
as might naturally be expected, can be proved 
from the frequent references to the bitter opposi- 
tion of the kavis, usij, and karapansj 

It should be observed that all that has been said 
so far h.as application, in all probability, to only 
eastern Iran, our knowledge of the religious insti- 
tutions of the west duiing this period being 
practically nil. On the other hand, in reference 
to the succeeding periods, matters are entirely 
reversed. 

3. The Magi and the Iranian priesthood. — 

1 See W. Geiger, Civilization of the Eastvm Iranians in 
Ancient Times, tr. D. P. Sanjana, London, 1886-86, li. 158 

2 See M. W. Duncker, Hist, of Antiquity, tr. E. Abbott, 
London, 1877-82, v, 186 ; of,, however, J. H. Moulton, Early 
Zoroastrianism, do. 1913, p. 191. 

2 For other reasons supporting this contention see F. Spiegel, 
Erdn. Alterthumskunde, Leipzig, 1871-78, iii. 546ff. ; also 
Geiger, ii. 76 tf. 

1 yt. xiii. 88 f. * Ts. xxxiii. 6. 

® See Moulton, p. 118. 7 Cf. Ys. xliv. 20, etc. 


When we turn to Greek and Latin authors, the 
other important source for Iranian history, we 
find no evidence of any acquaintance whatsoever, 
on their part, with the priesthood under any equi- 
valent of its Avestan name.* According to all the 
classical writers from Herodotus to Agathias, the 
sacerdotal office in Iran was occupied by a tribe or 
caste of Medes called Magi (Old Pers. Magu, Gr. 
Mdyos, Lat. Magus) ; and no suggestion is given 
that any other sacerdotal class shared with them 
the priestly functions at that period, or that they 
were the heirs of an earlier order of priests. But 
it should be observed that these writers speak 
mainly, if not exclusively, of Iranian religious 
rites as they existed among the Medes and 
Persians, or, speaking geographically, as they 
were found in western Iran. Furthermore, with 
the exception of Herodotus, the classical authors 
in question wrote of events and at a date posterior 
to the condition of things represented by the 
earlier part of the Avesta. 

Nevertheless, an additional explanation of the 
difference of nomenclature in the Avesta as com- 
pared with the writers of Greece and Rome is felt 
to be necessary when it is remembered that much 
of the so-called Later Avesta was written under 
the influence of, and probably by, the Magi them- 
selves, and at a period contemporary with several 
of the Greek authors. 

In this connexion it is to be remembered that 
even in late Acheemenian times the Magi had not 
outlived the prejudice which had become associ- 
ated with their name in the mind of Persians since 
the revolt of Gaumata, and hence they had a 
strong motive to avoid the use of the term magus 
under all circumstances ; while the preservation of 
the old term athravan throughout the Avesta, be- 
sides being a convenient substitute for the offensive 
ethnic designation, may have been prompted by 
the desire to further establish the claim of the 
Magi to the succession of the ancient athravans in 
the Iranian priesthood. 

That the Magi were the recognized priestly order 
in western Iran in the earliest Acheemenian times 
(and, probably, in pre-Achsemenian days, i.e. 
during the a.scendancy of the Medes) cannot be 
doubted. What influence or authority they 
achieved and exercised later in eastern Iran as a 
result of the conquests of Cyrus in Bactria we 
have no means of determining ; and for the re- 
mainder of this article, therefore, magus and 
priest will be convertible terms,* and Iran, in the 
main, coincident with Media and Persia.* 

4. The organization of the Magian priests in 
late Avestan and post-Avestan times. — It is 
sufficiently established that the priesthood during 
this period possessed a more or less definite inner 
organization, though probably varying much in 
character and completeness at different epochs. 
Even in Achsemenian days the Magi seemed to 
have recognized a chief or head of their order. 
Diogenes Laertius,* quoting Xanthus the Lydian, 
speaks of a long succession (SiaSoxv) of Magi 
between the time of Zoroaster and that of Xerxes, 
and names Ostanes, Astrapsychus, Gobryes, and 
Pazates. These, there can be little doubt, were 
among the chief priests who stood at the head of 
the sacerdotal order during that period.® In his 
succinct account of the Magi Ammianus Marcel- 

1 The one probable exception is Strabo, who says (xv. iii. 15) 
that in Cappadocia the Maj?i were also called Pyraetki 
(ilopaieoi), which is, there can be little doubt, a Greek rendering 
of the Iranian dthravand. 

2 Cf. Apuieius, de Magia, xxv. ; ‘Persarum lingua Magus est 
qui nostra sacerdos.* 

3 See art. Maoi, vol. vUi. pp. 242-244. 4 Proosm. ii. 

5 It should be stated, however, that Pliny {HN xxx. 1 f 1 
regards these, and others whom he mentions, merely as dis- 
tinguished teachers and not necessarily superior in priestly 
rank. 
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linns ' says that the Magi tribe was at first a small 
one, and that the Persians, who were politically 
in the ascendancy, availed themselves of their 
services for the conduct of public worship. Gradu- 
ally they increased in number and founded an 
exclusive class, with a special area for their dwell- 
ing-place and a proper constitution. 

But the Later Avesta itself contains clear indi- 
cations of the existence of a priestly organization, 
although there is much uncertainty as to the time 
to which they have reference. In Pi. i. 3-7,’ 
where the names of the gdhs, or divisions of the 
day, are mentioned, the priestly writer proclaims 
his purpose to bring offerings at each gah to a special 
divinity, and also to the fravashi, or spirit of a 
chief or holy person. One of the chiefs whose 
spirit is invoked is the zarathushtrotema* — i.e. the 
one most like Zarathushtra, or the successor of Zara- 
thushtra. Now, the zarathushtrottma, as we learn 
from other passages,* being the spiritual (and, in 
Kagha, also the secular) head of the community, 
the Pahlavi commentators have inferred that the 
other chiefs whose fravashis are associated with 
the other gahs also represented members of the 
same organization. These were daqyunia, or lord 
of the province ; zantuma, or lord of the tribe ; 
visya, or lord of the village or clan ; nmaniya, or 
lord of the house. The interpretation is no doubt 
entirely fanciful, but it has served a valuable 
purpose in that it has preserved for us gome 
vestiges of the organization of the priesthood as it 
seems to have existed at least in Sasanian times. 
At the head, according to the tradition embodied 
in this interpretation of the Yasna passages, we 
have the zarathushtrotema, who was a kind of 
supreme pontiff at Rai. Under him each satrapy 
or province (daqyum) had, as Darmesteter sur- 
mises, a superintendent of the cult, or andarzpat.’ 
In each district (zantu) there was a bishop — rat or 
ratu ; in each borough (via) a mohed or magupat.^ 
Beneath the mobeds, and yet belonging to the 
priestly race, were the civil judges (datobar. 

Mod. Pers. jj\j). We know that the priesthood 
underwent a thorough re-organization under the 
Sasanians and at that period attained its fullest 
development.^ Another classification of the priests 
is known to the Avesta,® not according to social or 
ecclesiastical rank, but according to their functions 
in regard to certain parts of the Mazdsean ritual. 
On this basis they were divided into eight classes, 
and their names for the most part indicate their 
special functions. The zaotar (now called zot or 
zoti) had the supremely sacred duty of reciting the 
Gdthas. The havanam pressed out the juice of 
the AaoTna-plant, which was such a marked feature 
of the ritual in all ages. The atarevakhsha had as 
his primary charge the nourishing of the sacred 
fire, but in addition he was responsible for the 
washing of three sides of the fire-altar and making 
the responses to the zaotar. The frabaretar, be- 
sides his duties of preparing and handing the 
utensils to the zaotar, washed the fourth side of 
the fire-altar. To the asnatar was assigned the 
work of filtering and washing the haoma, while 
the rathwiskare made the mixture of haoma and 
milk. The aberet, in keeping with his name, 
brought the water necessary for all the priestly 

1 xxiii. 6. ® Cf. Ts. yii. 6-9. 

3 Tema is the superlative suffix. Spiegel, iii. 662, cites Lat. 
mantimus and Jinitimus as parallel instances. 

* Cf. Visp. ix. 1, etc. 

6 Armenian writers of the Sasanian period attest the exist- 
ence of this dignitary; see J. Darmesteter, Le Zend-Avesta 
(=Annaies du Mmie 21, 22, and 24), Paris, 1892-93, i. 

31 ; JA. 6th ser. vol. vii. 118661 p. 114 f. 

3 Magupat (Mod. Pers. mobed or maubad), as meaning * head 
of the Magi,' indicates the existence of degrees in the priestly 
ranks. The name does not occur in the Avesta. 

t See Duncker, p. 59 f. ® Vend. v. 161. 
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ceremonies. He bears also the name danazvaza.^ 
The eighth was the sraoshavarez, who seems to 
have superintended the whole ceremony. At the 
present time the functions of these eight priests 
are all performed by only two : the zot, wlio has 
much the same functions as in earlier times (see 
below also), and the rdspi or rathwi (Pahl. rasplg), 
who is in attendance upon the zaotar, while dis- 
charging the duties devolving upon the seven 
ancient assistant priests. Though taking his 
name from the Avestan rathwiskare, his chief 
functions correspond more nearly to those of the 
atarevakhsha. 

This great reduction in the personnel of the 
priesthood resulted, there can be little doubt, in 
the first instance from the Arab conquest in the 
7th century. The change is reflected in the 
tone of the Bahman Yasht and the Ddtistdn-i- 
LHnik. 

5 - The functions of the priesthood. — The prin- 
cipal functions have already been touched upon 
incidentally. Performing the sacrifices, so long as 
they were practised,® mediating the offerings and 
all public worship, constituted the central and 
most characteristic parts of the priestly duties. 
No sacrifice, Herodotus* tells us, could lawfully 
be made without the presence of a Magus. Still 
the extent of the priestly intervention at these 
sacrifices, on the one hand, and of the lay-assist- 
ance* at these and other parts of ritual, on the 
other, seems to have varied at different epochs in 
Iranian religious history. In the days of Hero- 
dotus the part of the Magus in the sacrifice was 
confined to merely chanting the theogony or hymn ; 
the person who brought the sacrifice both prepared 
it and disposed of the flesh after the ceremony. 
In Strabo’s days the priestly duties at such sacri- 
fices were more extended.® 

The purifications constituted another primary 
function of the priesthood, and formed the most 
fruitful source of their revenue. Duncker main- 
tains that even the purifications could be performed 
by a layman.® It is expressly stated in the Ven~ 
didad,’’ however, that none could perform these 
ritualistic cleansings unless they had learnt the 
law from one of the purifiers or priests. It is 
scarcely probable that tne priests would impart to 
many laymen the qualification which would enable 
them to share with themselves their already slender 
means of subsistence. It becomes very clear from 
the Aerpatastdn^ that the priestly revenue did not 
suffice to maintain the whole of their tribe, and as 
a result the participation in secular pursuits was 
legalized. It is true, their fees were substantially 
augmented by what they obtained from the practice 
of medicine. The art of healing was a priestly 
function in very early times in Iran, and, if not 
originally, yet ul timately fixed dues were attached 
to such services.® The priesthood, as we have 
already stated, was intimately associated with 
judicial functions in the Iranian commonwealth. 

‘ To the Magians,’ Duncker says,®” ‘ belonged the 
judicial power.’ It is quite legitimate to infer that 
the zarathushtrotema’ s position at Ragha, referred 
to before,** would entitle him to high legal authority 
among his other prerogatives. During the ascend- 
ancy of the Arsacids the Magi together with the 
members of the royal race formed the Council of 
the Empire,** and during the Sasanian period the 
Grand Magian performed the coronation of the 
kings.*® 

I Fragments of Nasks, vi. (SBE iv. [1895] 355). 

3 See art. Altar (Persian), vol. i. p. 348. ® i. 132. 

* According to the Aerpatastdn (ed. Bulsara, ch. iii. L), even 
women and children were considered eligible to assist at the 
ritual. 

3 XV. iii. 13-15. « P. 189. t ix. 47-57. 

8 hoc. cit. 9 See Geiger, tr. Sanjkna, i. 215-218, ii. 59 f. 

19 P. 60. *1 Visp. ix. 1, etc. *3 Duncker, p. 66. 

13 See Agatbias, ii, 26. 



322 


PRIEST, PRIESTHOOD (Jewish) 


6. Qualifications and symbols of the priestly 
office. — However much or little at different periods 
racial or tribal descent may have counted as afford- 
ing a right to exercise the priestly functions, the 
primary qualifications clearly and strongly insisted 
upon in tne Avesta were of a moral and spiritual 
character. According to the Vendldad, the priest 
must be patient, contented, satisfied with a little 
bread, and should eat what is offered to him.* 

‘ Call him a priest, 0 pure Zarathushtra, who enquires of the 
pure intelligence the whole nioht of the wisdom which purifies 
from sin and makes the heart wide, . . . He who sleeps the 
whole night without praising, or hearing, or reciting, or learn- 
ing, or teaching— call not such an one a priest.’^ 

The Aerpatastan speaks in the same tenor : 

‘Which member of the house shall proceed to the sacred 
calling? He who has the greatest thirst after righteousness, 
that is, he who is the truest friend unto the soul whether he be 
great or humble.’ * 

Diogenes Laertius,* after Sotion, says that the 
Magi were forbidden to wear ornaments or jewel- 
lery ; their resting-place was the ground ; vege- 
tables, a little cheese, and bread their food. 
Nevertheless they possessed certain outward sym- 
bols of office. The first was the paitiddna (Farsi 
penom), a cloth or napkin “ with which they covered, 
and still do cover, tlie lower part of the face as 
they recited the Avesta and especially when tend- 
ing the sacred fire, lest perchance any pollution of 
the fire should result therefrom. Secondly, they 
had the khrafstraghna, a leathern thong or strap 
with which they killed insects and other unclean 
creatures. They also carried the urvara, or staff, 
and the astra mairi, or knife, with which to kill 
snakes. But perhaps the most characteristic sym- 
bol was the baresma, or bar-som, a bundle of slender 
rods or twigs of a specially sacred tree, but now 
substituted by a bundle of metal wires, which are 
held before the face at the prayers and sacrifices 
(see art. Barsom, vol. ii. p. 424 f. ; cf. Ezk 8”). 

7. The priesthood in modern times. — To-day the 
priesthood is a hereditary privilege, though it does 
not seem always to have lieen so.* All priests in 
India at the present time claim to be descended 
from a single priest, Minuchihr, who came from 
Persia with the first settlers in the 7th century. 
The unity of the priesthood is a cardinal doctrine 
among the Farsis. Every son of a priest, however, 
is not ipso facto himself a priest able and entitled 
to officiate. Although no consecration can make 
a layman a priest, still every acting member of the 
priestly family must pass through a series of sym- 
bolic actions to initiate him into the different 
grades of the sacerdotal office. There is in India 
a preliminary function called nozud (really meaning 
‘new zaotar'), which, although not a door to any 
stage of actual priestly grade, is essential to every 
aspirant to such dignity, and by which he becomes 
a recognized member of the Zoioastrian church or 
community — a bihdin, a status corresponding to 
full membership in Christian churches, or, as 
Darmesteter observes, a msn nj among the Jews. 
In Persia this ceremony is called sudrah va kustl 
dadan, i.e. the investing with the sudrah, or sacred 
shirt, and kustl, or holy girdle, which are the out- 
ward distinctive marks of the Zoroastrian. The 
term nozud is employed by the Zoroastrians of 
Persia for the ceremony termed nabar by the 
Parsis of India, and is the function that makes a 
mobed’s son into a priest of the lower grade called 

1 viii. 126-129. “ xviii. 11-17. 

3 Ch. i. p. 4 f., ed. Bulsara. 4 Procem. vi. 

5 In Strabo’s time w * . ''onsisted 

of a high felt turban ’ face so 

as to cover the lips ar 

3 D. F. Karaka, Hist, of the Parsis, London, 1884, ii. 235, sa}'8 
that the Parsi religion does not sanction the hereditary char- 
acter of the priesthood, ' which is, indeed, contrary to the 
ancient law. The custom is merely derived from usage.’ 
Duncker also (p. 189) strongly contends that the priesthood was 
not a closed caste in earlier Iranian times. 


herbed^ (Avestan aithrapaiti) and qualifies him 
for performing the ceremonies of the second grade. 
Before he is allowed to perform the nabar ceremony 
the candidate must have completed his fourteenth 
year, and must know by heart all the texts and 
formulae connected with the sacrifices of the Yasna, 
Vispdrad, and Khurda Avesta. He twice under- 

f oes the great purification of nine nights called 
areshnum, after which he is conducted to the 
temple by a dastur and his patron, followed by his 
friends and other guests. He carries the gurz i 
gavyani, or club, a reminder of that which was in 
the hand of Faridun, and a symbol of spiritual 
authority over the demons. The head of the 
assembly asks if they admit him as a candidate 
for the holy office, and, taking their silence for 
assent, he enters the Izdshnah Gdh, where he 
celebrates the Yasna — the zot, or head priest, who 
initiates him, acting for the time being as his rdspi, 
or ministering priest. He performs the purification 
of nirang and water for four successive days, and 
on the fourth day he has attained the degree of 
herbed, with a right to celebrate all the ceremonies 
of the Khurda Avesta. For exercising the more 
important ceremonies of the Vendldad together 
W'itli that of initiating other candidates to nabar 
it is essential that he should be a mobed, or fully 
qualified priest. To attain the moieef-ship he must 
have passed through the ceremony called in India 

mardiib (pi. of Arabic meaning ‘ grade ’ 

or ‘ degree ’). This consists of another nine nights’ 
urification. On the morning of the succeedin'^ 
ay he performs the Eewna with a fully qualified 
priest. On the following or second day again he 
performs the sacrifice of the fravashis or that of 
the srosh ; at midnight the Vendldad is performed 
and henceforth the candidate is a mobed and en- 
titled to all the piivileges of a fully qualified priest. 

Another frequent designation of the chief priest 
in India is dastur. The name and office probably 
arose, as Darmesteter observes,* after the Arab 
conquest of Persia. The origin of the term is not 
altogether clear.* It is used in the translations to 
render the Avestan ratu. In the Shdh-ndmah it 
sometimesdenotes ahigh ecclesiastical functionary ; 
at other times a minister of State. To-day in India 
many mobeds assume and are accorded the title 
without any real or moral right to it. But it is 
frequently applied as a title of honour to a learned 
mobed who knows his Zend or Avestan and Pahlavi. 
But it specially and more correctly designates the 
priest attached-in-chief to a fire-temple of the 
highest order, i.e. an dtash i bahram. The office 
is generally hereditary, but not necessarily so, 
inasmuch as the patron or founder of such a temple 
may choose his own dastur. See, further, artt. 
Sacrifice (Iranian) and Worship (Iranian). 

Literature. — In addition to the works referred to in the 
article the following; may be consulted : AnquetU du Perron, 
Zend-Avesta. Paris, 1771, ii. 529-619; A. Rapp, ‘Die Religion 
und Sitte der Perser und ubrigen Iranier,’ in zDMG xx. [1866] 
68-77. Much further additional material may be found in the 
Airpatastan, ed. S. J. Bulsara, Bombay, 1915, which could not 
be included in the compass of this article. Darniesteter’s 
excellent Introduction to vol. i. of hia Le Zend-Avesta already 
referred to, to which in the treatment of the modern period 
this article is greatly indebted, may be further profitably 
consulted. E. EDWARDS. 

PRIEST, PRIESTHOOD (Jewish).— i. Ex- 
clusiveness of the priesthood. — According to the 
Levitical code, the Hebrew priest is born, not 
made. This principle has always been so rigor- 
ously upheld that, after the return of the Jews 
from the Babylonian captivity, all those who 
I Herbed did not originally designate a priest of inferior as 
opposed to one of superior degree, but only the master or in- 
structor as opposed to hdvishta, or disciple. See Dd{istdn, 
xlv. 4. 

2 Lt Zend-Avesta (= Annates du Musie Guimet, 21, p. IvX 
3 See Spiegel, ill. 696. 
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claimed priestly rank but were unable to produce 
documentary evidence of their descent from Aaron 
were disqualified (Ezr 2®'^, Neh 7*^). In order to 
safeguard the purity of lineage for future genera- 
tions, the Biblical laws regulating priestly 
marriages were not only strictly enforced, but also 
strengthened in various directions. Priests were 
forbidden to marry a halusah (childless widow 
whom the brother of the deceased husband had 
refused to marrj'), or a woman who had spent some 
time in captivity, or a freed slave, or the daughter 
of a proselyte, unless the mother was of Jewish 
descent (Mishnah, Bikkurtm, i. 5). The high 
priest was bound to be wedded to a pure virgin, 
who, however, w'as allowed to be of lay origin. 
These restrictive regulations, added to ancestral 
pride, gradually converted the priestly class into 
an exalted theocracy wliich, from the nature of 
public affairs, at the same time formed the social 
aristocracy. The priestly family of the Hasmo- 
naeaus acquired roj’al dignity. Later the high 
priest was the president of the Sanhedrin. Thus 
power, both spiritual and temporal, and wealth 
accumulated in some priestly familie.s. 

2 . Classification. — (a) The principal duties of 
the priests were those connected with the sacrificial 
service of the Temple in Jerusalem. It was also 
their business to prepare and kindle the ‘ perpetual 
lamp ’ daily and to arrange the shewbread on 
the golden table every Sabbath. Prom Biblical 
sources we know that the number of priests had in 
the course of time increased to such an e.xtenl that 
only a limited number could be employed in the 
Temple at the same time. The four clans 
mentioned by Ezra Meh numbered more 
than 4000 male members. It uas, therefore, 
necessary to fix a rota of attendance, in order to 
ive every priest an opiiortunity of discharging his 
uty at the service. Por this [rarpose the whole 
priestly tribe was divided into 24 companies, 
probably irrespective of the 22 families mentioned 
in Nell 12'"’. At wliat time this division was 
first made is uncertain, but the most reliable 
tradition seems to be that preserved in the Tdsefta 
{Ta'anlth, ii. 1; Talm. Jer. fob 68rt) to the ellect 
that the classification was undertaken by the 
prophets. As both Jeremiah and Ezekiel were 
priests, it is not unlikely that they, e-specially the 
latter, had a voice in the constitution of the 
priestly order. Each section was called upon to 
do duty in the Temple for one week. Each 
company, officially called ‘ watch,’ or mishmCir, 
was again subdivided into several ‘ houses of 
P’athers,’ each of which was probably composed of 
the members of one family. The mishmar was 
presided over by a ‘head,’ and the ‘house’ by 
the eldest member. Besides these there was a 
number of officers, but much uncertainty prevails 
as to their status and functions. In the older 
sources (Mishn. Shekalim, v. 1 ; Ydmd, ii. 1, iii. 1 ; 
T6s. Shek. ii. 14) they are described as m’munnim 
(sing, m’munneh). One of them superintended the 
daily morning olfering, determining by lot the 
share which each priest had in the ceremony. He 
also gave the signal for the beginning of the morn- 
ing prayer. Others were keepers of seats, keys, 
stores, vestments, tapisserie, overseers of the manu- 
facture of shewbread and perfiiine, musicians and 
choirmasters, criers and constables. Their number 
was 15, but not all of them seem to have held 
equal rank. Thus m’munneh is a general descrip- 
tion of office-holder rather than a fixed title. 

(b) ’Amarkelim. — Of somewhat higher st.atus 
seem to have been the seven ’amarkelim (Shek. 
V. 2 ; TOs. ib. 15). The exact meaning of the word 
is doubtful, but it seems that they were the 
keepers of the keys to the sanctuary itself. The 
Targum uses the term for the translation of the 


‘keepers of the door’ in 2 K 12® and similar 
passages. The Tosefta remarks that all seven 
’amarkelim had to be present wlien the door was 
opened. We might infer from this that each one 
had a ditl’erent key, so that the door to the 
Temple could never be opened without a certain 
amount of publicity, strict control being kept over 
every one who wished to enter. As the word is 
also employed in connexion with secular super- 
visors, It does not really describe any priestly 
function, although the officers who bore this title 
were priests. Together with the 'amarkelim are 
mentioned three gizbdrtm, or treasurers, who were 
probably responsible for the golden vessels and 
the Temple funds. 

(c) S’gan. — One of the highest offices was that of 
the s’gan, commonly believed to have been the 
high priest’s lieutenant. Here, however, it should 
be noted that the Mishnah {Y6md, i. 1), when 
speaking of the appointment of a deputy high 
priest for the Day of Atonement, does not use the 
term s’gan, but simply says ‘ another priest.’ 
Other passages (YSmd, vii. 1; S6luh, viii. 7 f.) 
have it that the s’rtan stood next to the high 
jiriest and handed the scroll of the Law to him. 
The Talmud (Ybmd, fob 39vo) records a tradition 
on the authority of K. Ranina, himself a s’gan, 
that, if the high priest was suddenly di.=qualified 
from ministration on the Day of Atonement, the 
s’gan took his place. Now this Ifanina is always 
called ' s'gan of the priests’ (in plural), which 
cannot mean that he acted as deputy to a priest of 
lower rank, or to one high piiest only. It seems 
rather that he did duty to several high priests 
either by fixed appointment or by re-election. It 
stands to reason that at a time when many high 
priests were ignorant or neglectful of their duties 
an exiierienced assistant had to be near at hand 
to prevent them from making mistakes. The 
frequent change of high priest was most likely of 
less importance as long as a tried s’gan looked 
after the proper execution of his duties. He was 
probably also meant to be in constant attendance 
on the high priest in order to give greater dignity 
tolas office. According to the Mishn&h (Tamia, 
vii. 3), one of his duties was to assist the high 
priest whenever the latter a-scended the staircase 
to burn the perfume. Then he took the flags and 
gave the Levites the signal to start singing. 

(rf) High priest. — The office of the high priest 
is characterized by his title. He wa.s the spirit- 
ual head of the people, but since the period of 
the Hasmonteans he added the regal crown to 
the ecclesiastical mitre. His participation in the 
sacrificial duties during the year was left to his 
discretion, but he was supposed to act as ofi'ering 
priest on the Day of Atonement. There is no 
reason to assume that even on this day he 
nominated any other priest for his work, as other- 
wise the Mishnah would have had no cause to 
describe the preparations which began a week 
beforehand, when he had to make himself familiar 
with the details of his task for the holy day. 
Even an emergency wife was appointed for the 
event of his wife’s sudden death. His evening 
meal was restricted, and sleep was denied him 
entirely. Before entering the Temple hall he was 
solemnly warned by the lay heads of the Sanhedrin 
not to alter anything of the Pharisaic teachings. 
The service itself, which claimed his undivided 
attention and included the fast, five baths, and 
ten lavings of hands and feet, must have made 
great demands on his physical strength. When 
we add to this the anxiety not to commit a mistake, 
we can understand the MishnSic allusion to the 
satisfaction expressed at the close of the day 
(Y6md, vii. 4) which is reflected in the glowing 
tribute given to the high priest by an eye-witness 
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in the person of Ecclesiasticns (ch. 50). Poetic 
descriptions by various authors form an integral 
part of the present liturgy for the Day of 
Atonement. 

3. Rules for the priesthood. — There was one 
condition wliich ail priests, high or low, had to 
fulfil, viz., they must he free from bodily defects, 
and the rules were as elaborate as their enforce- 
ment was strict. It made no difi'erence whether 
the blemishes were chronic or temporary (Mishn. 
Bekhordth, vii.). The Mishnah even forbade a 
priest whose hands were stained with dye to pro- 
nounce the blessing over the people (M‘giUah, 
iv. 9). A careful compilation of these blemishes 
(amounting to 140) is given in Maimonides, Mishneh 
Torah (Hilkhoth hiath hamniiqdashih, viii.). 
Needless to say, the Biblical prohibition against 
drinking wine or any other intoxicant was most 
strictly enforced. The Talmud {Ta'antth, fol. 
17vo) strengthens these rules considerably for the 
company whose turn it was to attend the Temple 
service. A similar rule holds good for the present 
time as far as the public blessing is concerned. 

4, Remuneration, — As the priests were allowed 
no share in the land (Nu 18®“), the Levitical law 
(vv.s-'s) assigned certain emoluments to them in 
compensation. These originally formed their sole 
source of income. On the basis of the passages 
just mentioned, the Tdsefta {^allah, ii. 7 f.) 
enumerates 24 classes of priestly ‘ gifts,’ viz., 10 to 
be partaken of in the Temple premises, 4 within 
the precincts of Jerusalem, and 10 within the 
borders of the Holy Land. These ‘ gifts ’ consisted 
in the first instance of the flesh of sin-offerings and 
trespass-ofl'erings, which was eaten by such male 

E riests as were not debarred from so doing by 
evitical uncleanness. None of it could be eaten 
outside the Temple. The officiating priests were 
also entitled to the skins, including those of the 
bumt-ofterings. In view of the large number of 
‘heavy’ sacrifices, the income derived from the 
skins must have been considerable. Of the lighter 
kind of sacrifices, such as peace-offerings and 
festival-ofl'erings, the priests received only the 
breast and the right shoulder. These not only 
could be eaten within the boundaries of the holy 
city, but also could be shared with women, 
children, and even slaves. Another source of 
revenue was the cereal oft'erings, viz., the part of 
the meat-ofi'erings which was not burnt on the 
altar, the shewbread, the 'omer, etc. Priests who 
lived in the provinces were recipients of the 
t'riinidh, the gift of fruits from field and garden. 
From the Levites they claimed the tithe of the 
tithes due to them from the people. To these 
were added the firstfruits and first-born domestic 
animals suitable for sacrifices, p’irst-born sons 
had to be redeemed by the payment of five shekels, 
which belonged to the priest who performed the 
ceremony. The first-born of unclean animals were 
likewise subject to redemption according to the 
priest’s estimate. To these were added gifts of the 
‘ first dough ’ of wheat, barley, spelt, oats, and 
rye, and of the first cut of wool from a flock con- 
sisting of at least five sheep. All these regular 
imposts were occasionally supplemented by vows 
and free gift.s either in kind or in the form of 
money. Lastly must be mentioned things 
‘ devoted ’ (kerem), which no layman was allowed 
to touch. 

Such was the income of the ordinary priest. If 
he was free from any physical blemish, he shared 
the emoluments of the sacrificial service twice a 
year. Priests who lived in Jerusalem benefited by 
the influx of the people for the celebration of the 
three festivals of pilgrimage. It may be assumed 
therefore that the majority of priests lived in or 
near the holy city, as the care of their families 


forced them to be in touch with clients who 
bestowed dues and gifts on them. In the nature 
of things there must have been a great disparity 
of income, and the social status of priestly families 
must have varied. The greater number probably 
remained poor. Many, as alluded to above, were 
obliged to practise some trade, in spite of the fact 
that the imposts seem to have been regularly 
paid (Neh 10“ '^•). This is vividly illustrated by 
the Mishnah (Bikkurtm, iii.), which gives an 
account of the cutting and conveying the first- 
fruits to the Temple. Kich and poor joined in the 
festival procession, every one carrying his basket, 
and even the king, probably Agrippa 1., handing 
his gift in person to the officiating priest, whilst 
reciting the prayer prescribed in Dt 26®'“. 

The revenue of the high priest was placed on a 
diflerent level. His positiondemanded that he should 
be wealthy. If he came from a poor family, it wms 
the duty of his brother priests to make him rich. 
Josephus (Ant. XX. viii. 8, ix. 2) speaks of the 
violent conduct of some high priests who sent their 
servants into the threshing floors of the people to 
take away the tithes so that their poorer brethren 
died from starvation. Unfortunately he mentions 
no names, but attaches this remark to the para- 
graph in which he tells of the appointment of 
Ismael b. Phabi ll. as high priest. This, however, 
is the priest of whom the Slishnah (Soiah, ix. 15) 
relates that with him the lustre of priesthood 
came to an end. It is therefore probable that the 
censure of Josephus (w'ho was himself a priest) 
was meant for Ismael’s predecessor, the avaricious 
Ananias, son of Nedebaios, who was removed from 
office, and later met with a violent death at the 
hands of the people. 

5. High priest’s legal status. — Not\vithstanding 
his exalted position, the high priest did not stand 
above the law, at least in tlieory. Both the 
Mishnah and T6seft5 point out that, in the event 
of his committing breaches of the religious or 
moral laws, he was liable to be called before the 
court. No such case is recorded in the sources. 
High priests were occasionally removed from office, 
but for personal and political motives rather than 
for religious ones. In flagrant cases of defiance of 
the traditional teaching the people acted inde- 
pendently. The Mishnah (Sukkan, iv. 9) relates 
that one high priest (whose name is not given) who 
endeavoured to introduce Sadducean practices 
during the ceremony of pouring out water on the 
Feast of Tabernacles was done to death by the 
people, who pelted him with their citrons. 

6. Decline of the priesthood.— The destruction 
of the Temple by the Komans not only put an end 
to the sacerdotal service, but also deprived the 
priests of their chief source of income. Although 
the laws connected with land-tenure remained in 
force, the Jewish population rvas so reduced in 
numbers and so impoverished that their tithes and 
gifts could not have amounted to much. The 
priests living in the Diaspora were reduced to a 
number of empty privileges, and only the redemp- 
tion of first-born sons, which is practised to this 
day, preserved a remnant of monetary gift due to 
them. In the storm and stress of the times the 
real control of priestly pedigrees has been irretriev- 
ably lost, and is replaced by family tradition. 
Certain family-names, some of them being of 
considerable age and literary renown, carry an 
indication of the priestly descent of the bearers 
with them. In modern times the claim of priest- 
hood has lost its title to social distinction. The 
religious duties of jiriests are limited to pronounc- 
ing the blessing (Nu 6®^'“) over the people during 
the public worship on festival days. The ancient 
rules of disqualification are still in force, with the 
exception of the preservation of Levitical cleanli- 
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ness, since the means of re-establishing the same 
no longer exists, and are merely intimated by the 
ceremony of washing of hands with the assistance 
of Levites. The prohibition of coming in contact 
with a dead person or a grave, with the exceptions 
mentioned before, is likewise still in force. There 
is still one privilege specified in the Mishnah 
{Horaydthj iii. 8) to be mentioned, viz., the pre- 
cedence of the priest over a Levite or an ordinary 
Israelite in every religious ceremony, especially in 
the order of persons * called * to the reading of the 
lessons from the Pentateuch during public worship. 
The same paragraph holds up to contempt those 
high priests who held office not by virtue of learn- 
ing and piety, but from worldly motives. It 
places them beneath the mamzer in the Rabbinical 
sense (Mishnah, Y*hhdm6thj iv. 13). The historical 
background of this is undoubted. 

Literatctr*. — J. Lundius, Dieal*'-- -‘..j.*— 

Gottesdienste und Gewohnheiten^ H 
Gesch. des Volkes JisraeU Leipz , 

Alterthiimer des V'olkes Israel^ Gottingen, 1866; A. Buchler, 
Die Priester und der Cultus^ Vienna, 1895 ; A. Kuenen, ‘ De 
geschiedenis der prieeters van Jahwe en de ouderdoni der 
priestertijke wetj’in ThT xxiv. [1890] 1-42 ; A. van Hoonacker, 
Le Sacerdoce Uvitique dans la loi et dans Chist. des Hebrenx, 
Louvain, 1S99 ; W. W. Baudissin, Die Geseh. des alttesL 
Priesterthwns, Leipzig, 1889 ; art. ‘ Priests and Levites,’ in MDB 
iv. 67-97 ; E. Schurer, GJ V* ii, 267-363. 

H. Hieschfeld. 

PRIEST, PRIESTHOOD (Mexican). — In 
ancient Mexico the priestly office had arrived at 
a condition of high complexity, the various grades 
of the priesthood being sharply diflerentiated. 
At first the priest was merely the tribal medicine- 
man, and in nomadic times had charge of the tribal 
god, the image of which he carried from place to 
place. The temporal and religious authorities 
were never quite distinct, the ilatoani, or king, 
being necessarily a man conversant with hiero- 
phantic as well as military practice. In the 
Slexican hierarchy proper, as apart from those of 
the surrounding and subject peoples, were two 
chief priests, each of whom was entitled Quetzal- 
coatl (the name of the god who was the founder of 
religious orders), but wTio were distinguished from 
one another by the titles of totec tlamacazqui and 
tlaloc tlamacazqui, and who were respectively the 
leaders of those castes which especially served the 
gods Huitzilopochtli and Tlaloc. These pontifls 
w'ere equal in grade and held their positions in 
virtue of their piety and general fitness. Occupy- 
ing a lower rank was the mexicatl teohuatzin, head 
of the calmecac, or priestly college, and interpreter 
of ritualistic difficulties, in which duties he was 
assisted by the huitznauac teohuatzin and the 
tepan teohuatzin, the latter being executive educa- 
tional officer. The rank and file of the priesthood 
consisted of two grades — the tlahamacac, or upper 
grade, and the tlamacazqui. Beneath these were 
the tlamacazton, or neophytes. The first grade 
included many special functionaries who served 
various deities or performed definite rites. 

The costume of the priesthood in general con- 
sisted of a black mantle, the body being painted 
black, relieved, in some cases, with yellow designs. 
The hair was allowed to grow long, and the ears 
were torn and ragged from the practice of peniten- 
tial blood-letting. The priest who performed the 
act of human sacrifice was garbed in red. 

The offices of the Mexican priesthood were 
numerous ; and, besides sacrifice, the care of the 
temples, and ritualistic labours, they were employed 
in astrological observation and divination. The 
amamoatini, a special class, were engaged in the 
preparation of the painted MSS which served the 
Mexicans as written records ; and others were em- 
ployed as singers and dancers. Ritual practice, how- 
ever, occupied most of their time, especially in- 
■ ense-hurning, which was performed several times a 


day. The education and preparation of a priest were 
severe. The neophyte commenced his priestly life 
at about the age of seven by sweeping the temple 
buildings and preparing the hody-paint for the 
priests from pine-soot, gathering aloe spines for 
blood-letting, and making adobe building bricks. 
Later he made night pilgrimages to a holy moun- 
tain in the vicinity as a test of austerity. 

The Mexican priests were, however, above all, 
diviners, and their practice in this respect is 
minutely outlined in the works of Sahagun. The 
basis of their calculations was the astronomical 
calendar known as the Tonalamatl (‘Rook of 
Days ’), from which they cast horoscopes and fore- 
told lucky days and seasons (see Divination 
[American], Calendar [Mexican]). 

Literatdre. — B. de Sahagnm, Historia General de las Cosas 
de Nuern Espafla, 3 vols., Mexico, 1S29 ; J. de Torquemada, 
La ifonarquia /iidiana, Madrid, 1723 ; F. S. Clavigero, Storia 
Antica del Messico, Cesena, 1780, Eng. tr. Hist, of Mexico, 2 
vols., London, 17S7 ; L. Spence, The Civilization of Ancient 
Cambridge, 1912 ; T. A. Joyce, Mexican Archaeology, 
do. 1914. Lewis Spence. 

PRIEST, PRIESTHOOD (Muhammadan).— 
In the Muhammadan system there is properly no 
caste, class, or profession which monopolizes the 
performance of religious rites ; when these were at 
first performed in public, the leader was properly 
the chief of the community, and the name imam, 

‘ leader in prayer,’ is therefore used for ‘ sovereign,’ 
‘chief authority,’ and the like. Taking the lead 
in the religious service of the mosque was there- 
fore the duty of the sovereign in the capital and 
of his representative in the provinces ; but in 
'Abbasid times we find the ^alat, or ‘ public 
prayer,’ occasionally separated from the governor- 
ship and combined with another office — e.g., the 
judgeship (Tabari, Chronicle, Paris, 1867-74, iii. 
378 [anno 156], 458 [anno 158]) or the headsliip of 
police (ib. iii. 469 [anno 159]). As mosques multi- 
plied it became customary to make provision for 
an imam, and, if there was a Friday sermon, for a 
khatib (‘preacher ’). Such a man was supposed to 
be of good character (Aghani, Bulaq, 1868, xvii. 
11), and of course had to possess sufficient learn- 
ing to discharge his functions. 

The legal aspect of the matter is treated by 
Mawerdi, Constitutiones Politicce (ed. M. Enger, 
Bonn, 1853, pp. 172-185). A distinction is there 
made between royal and civil mosques ; in the 
former the minister must normally be appointed 
by the sovereign, in the latter by the congregation ; 
if there are more than one candidate, a majority 
are to appoint ; if votes are equal, the sovereign 
is to do so. The founder of a mosque has not the 
right to lead prayer in it himself, hut on this point 
there is a diference of opinion. Prayer may not 
I be led by a woman, if there are any men in the 
congregation. D. S. Margoliouth. 

PRIEST, PRIESTHOOD (Roman).— Under 
the old Roman monarchical system the office of king 
included religious as well as secular functions. The 
ruler was both king and priest. But on the estab- 
lishment of the Republic a line of cleavage was 
drawn, and, although religion remained a branch 
of the general State administration, all its technical 
phases were assigned to priestly organizations. 
The relation of the priestly colleges to the secular 
authorities was one of the characteristic features 
of Roman religion. The pow’ers of the priests were 
not co-ordinate with those of the senate and the 
magistrates, hut were subject to their control. 
They performed the routine duties of their office 
without special instructions, but, when unusual 
circumstances arose, it was only at the command 
of the State authorities that they became active. 
Neither pontijices nor haruspices took measures in 
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regard to prodigies until the senate had ordered 
them to do so ; the quindceimviri were not per- 
mitted to inspect the Sibylline books except at the 
express cominand of the senate. 

Of the numerous priestly organizations (sacer- 
dotes' puhlici populi Homani Quiritium) four were 
of special importance (sacerdotum qiiattiior amplis- 
sima collegia) : the pontifices, the migiires, the 
commission in charge of the Sibylline books and 
of all ceremonies conducted ‘ ritu Graeco ’ (quinde- 
cimviri sacris faciiindi'!), and the college which 
supervised the sacred banquets {septeniviri epid- 
ones). Next to these in rank came the priestly 
sodnlitates : the fetiales, the sodales Titii, the 
sodales of the divi imperatores (modelled on the 
sodales Titii), tlie Salii, and the fratres Arvales. 
There is evidence that the rank of the fetiales and 
of the sodales Augustales approached very closely 
that of the four great colleges ; of the relative 
ranking of the Arvales, Titit, and Salii we have 
no definite indication. The runners of the Luper- 
calia (the Luperci) were inferior to the others. 
The sodales Augustales were founded A.D. 14 ; but 
all the other priesthoods mentioned, with the 
exception of the septeniviri epuloncs, go back to 
the regal period. This fact is significant of the 
conservatism of the Roman national religion. 
Moreover, the septeniviri epiUones were organized 
(196 B.C.) merely for the purpose of relieving the 
pontifices of one of their functions ; the priesthood 
did not represent any new religious ideas. There 
were, however, some minor priesthoods organized 
during the Republic to take care of the rites of 
some god or gods belonging to communities which 
the Romans had assimilated (sacerdotes Lanuvini, 
sacerdotes Tusculani, etc.). The Greek and 
Oriental cults introduced during the Republic and 
the Empire brought their own priests with them. 

The qualifications for membership in any of the 
priesthoods were free birth, Roman citizenship, an 
unblemished civil record, and a physique free from 
infirmities. Originally, with the exception of the 
quindecimviri, all the old priestlioods were limited 
to patricians. But in the course of time this ex- 
clusiveness passed away, except in the case of the 
rex aacrorum, the Salii, the three great flamines, 
and later the famines of the deified emperors. By 
the lex Ogulnia (300 B.C.) live of the nine places 
in the colleges of the pontifices and the augures 
respectively were reserved for the plebeians, while 
the four others were open to both outers. Wis-sowa'^ 
suggests that in all probability it was the lex 
Ogulnia that opened to the plebs the other priest- 
hoods also. From the beginning of the Empire a 
new classification prevailed : senatorial and eques- 
trian priesthoods. To the former belonged tlie 
four great colleges, the sodales of the divi impera- 
tores, sodales Titii, fetiales, fratres Arvales, and 
Salii ; to the latter the Luperci, tlie minory^ammes, 
the minor pontifices, and the sacerdotes Tusculani, 
Lanuvini, etc. 

The extent to which the accumulation of priest- 
hoods in the hands of one man was customary 
varied with the kind of priesthood and with the 
period. As regards tlie combination of two of the 
four great priesthoods, we find examples in the 
earlier Republican period, but not in the later 
until the time of Caisar, who was both pontifex 
maximus and augur. Moreover, the accumulation 
of priesthoods of this class did not become common 
till the 3rd and 4th centuries, except in the case of 
the emperors and other members of the imperial 
family. There was less objection to the combina- 

1 We find this word used of the whole body of Roman priests 
as in this phrase, but it is not ajiplied to the priests of indi- 
vidual Roman gods, with the exception of the municipal groups, 
sacerdotes Lanuoini, etc. It is used, however, of the priests 
attached to various Creek cults. 

2 Religion und Kidtos tier RomerS, p. 492 f. 


tion of one of the great priesthoods with one oi 
more of the sodalitates, and many examples occur. 
The Salii, however, could not hold any other 
priesthood. If they joined another, they ceased 
automatically to be Salii. Whether a flamen 
could hold any other priestly office is doubtful. 

Priests were allowed to hold civil and military 
offices. This probably was not intended in the 
readjustment of civil and religious offices that 
took place after the expulsion of the kings, but 
gradually it became the regular practice. There 
were, however, exceptions. The rex sacrorum 
could not hold any civil or military office, and the 
flamen D'lalis was virtually prevented from doing so 
by the numerous tabus which hamiiered his actions. 

In the early Republican period the usual method 
of choosing members in the priestly colleges and 
sodalitates was that of co-optation, but in the year 
103 B.C. the lex Domitia was passed, by which 
vacancies in the four great colleges were filled by 
election at the comitia sacerdotum, which consisted 
of seventeen (that is a minority) of the tribes, 
chosen by lot. The nominations to the sacerdotal 
comitia were made by the respective colleges, 
which after the election went through the form 
of co-optation. In the case of the sodalitates the 
old system of co-optation remained. Under the 
Empire the influence of the emperor in the appoint- 
ments both to colleges and to sodalitates was 
almost unlimited. Appointment to a priesthood 
was generally for life. The Vestals and the Salii 
were exceptions. 

The priests were provided by the State with 
funds for the maintenance of tlie various cults and 
for the performance of the duties of their office, 
and with attendants and slaves (apparitores, 
lictores, tibicines, viatores, servi publici). Some of 
them were furnished with residences — e.g., the rex 
sacrorum and the Vestals. They had the privilege 
of wearing the toga preetexta, and, if they cared to 
take advantage of it, exemption from civil and 
military duties {vacatio mil itice munerisque publici). 

1 . Collegium pontificum. — (a) Pontifices . — While 
the old derivation of pontifex trompons and facere 
is probably sound, it is not possible, with the data 
available, to determine precisely the original signi- 
ficance of the term. It is not even known posi- 
tively that pons here means ‘ bridge,’ though 
scholars once more tend to interpret tlie woid in 
that way, finding an explanation in those religious 
associations of bridge-building which are known to 
have existed in ancient times. The priesthood 
was not peculiar to Rome, but existed also in other 
places in Latiuni — e.g., I’rmneste and Tibur.* 
According to the tradition, the pontifices were 
originally five in number. Including the king, 
however, who doubtless performed the functions 
which under the Republic fell to the pontifex 
maximus, there were six. Subsequently the 
number was increased to nine (300 B.C.), and later 
by Sulla to fifteen. 

With the pontifices were closely conne.ited 
certain other priests or priestesses : the s'ex sacro- 
rum, the flamines, and the Vest.als. So close was 
the as.sociation that from the beginning of the 
Republic all these were regarded as belonging to 
the college of pontifices. Towards the close of the 
Republic the pontifices minores^ were also members 
of the college (cf. Gic. de Har. Besp. vi. 12). 

The pontifex maximus yras the president of the 
college and represented its authority. But it is a 
mistake to suppose that the other pontifices consti- 

1 See indexes to CIL xiv. 

2 The title of pontifices maioree was applied to the regular 
pontifices only towards the end of the 3rd cent, after Christ. 
The title was used to distinguish them, not from the pontifices 
minores, but from the pontifices Suits, the priesthood founded 
by the emperor Aurelian to supervise the worship of his sun- 
god. 
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tuted merely an advisory body. A question sub- 
mitted by the senate was discussed by the whole 
college, and the opinion of the majority prevailed, 
even if the pontifex mnximus held a different 
view.^ But along many lines he could act without 
reference to them. In the earlier period especially 
his power was very great; e.g., he originally 
appointed the rex sacrorum, the flamines, and the 
Vestals, even against the wishes of the appointees. 
Later this power seems to have been modified, and 
in the case of the rex (Livy, XL. xlii. 4) and the 
flamines maiores (Tac. Ann. iv. 16) he made his 
appointments from a list of candidates nominated 
probably by the college, while Vestals were chosen 
by lot from a list of twenty whom he nominated 
(Aul. Cell. I. xii. 11). He had also the power to 
punish these priests : the rex and the flamines he 
could fine, and under some circumstances dismiss 
from office ; in the case of the Vestals he had the 
right of corporal punishment, and originally of 
inflicting the death penalty. 

It was the duty of pontiflces to conserve the 
body of Roman religious tradition. They were 
primarily theologians, professors of sacred law. 
They were the final authority on all questions 
pertaining to the old Roman gods, and on the 
proper methods of maintaining satisfactory rela- 
tions with them. It was a fundamental belief in 
Roman religion that a benevolent attitude on the 
part of the gods could be secured only by scrupu- 
lous attention to all the minutiae of ritual. With 
these minutiiB the pontiflces were familiar. They 
knew not only the names of the gods, but also 
their attributes and the formulas by which they 
should be addressed. They were consulted not 
only by the magistrates in regard to matters which 
concerned the State, but also by private citizens 
who found themselves under the stress of some 
religious problem. 

They were not, however, merel.y authorities on 
sacred law. They themselves took an active part 
in religious services, and their sacerdotal functions 
are clearly indicated by the insignia of their oflice, 
which include the bowl for libations (simpulum), 
the sacrificial knife (secespita), and the axe {securis). 
It was, moreover, with special reference to their 
duties as officiating priests that, at least in the 
earlier period, they were subject to tabus similar 
to those whieli persisted with so much more rigour 
in the case of the flamen Dialis ■. th^ could not 
look at a corpse or mount a horse. The pontifex 
maximus in particular was not permitted to absent 
himself from Rome, or at any rate from Italy, for 
a period of any length. They olliciated at the 
most important ceremonies in the public worship 
of Vesta and the penates as well as at those of 
the Capitoline triad, for with these cults, which 
embodied some of the oldest and most sacred of 
Roman religious ideas, they, as members of the 
ranking priesthood of the State, had esjiecially 
close associations. They had the rare privilege of 
entering the inner sanctum of Vesta ; the regia, 
the official headquarters of t\\s pontifex maximus, 
was adjacent to the house of the Vestals, and he 
stood ‘ in loco parentis ’ to them. When Augustus 
became pontifex maximus (12 B.C.), he built a 
temple of Vesta close to his own residence on the 
Palatine. The cult of the Capitoline deities had 
an equal claim on the attention of the pontiflces. 
They --upervised the monthly sacrifices ofi’ered by 
the rex and the flamen Dialis on the kalends and 
the ides. On the ides of September and November 
the college celebrated a sacred banquet {epulum 
lovis in Capitolio), till in the year 196 B.c. this 
function was transferred to the college of the 
epuloncs. Furthermore, the pontiflces officiated at 
the ceremonies held in connexion with cults which, 
I A case is cited for the year 200 B.C. by Livy, xsxi. ix. 7. 


though recognized by the State, were not provided 
with special priests. And it was they who, in 
order to prevent the complete disappearance of the 
worship of certain ancient divinities like Angerona, 
Cama, Acca Larentina, and others who were fad- 
ing out of Roman religious life, made annual liba- 
tions and sacrifices in their honour. Moreover, 
they were in charge of certain ceremonies belong- 
ing to the category of lustration, as, e.g., the 
Fordicidia on 15th April. They also took part in 
the rites of the Argei (in March and May). 

On all these occasions the pontiflces eitlier offici- 
ated in person or were represented by subordinate 
priests. But there were many important cere- 
monies in which they participated merely as the 
advisers or assistants of the magistrates — e.g., 
when vows were made on the outbreak of a pestil- 
ence or at the beginning of a war, or on the 
occasion of the annual vows on 1st Jan., which 
were pronounced by the consul or other magistrate, 
who repeated the words after the pontifex maxi- 
mus.^ When relations with the gods were en- 
dangered by a flaw in a ceremony, the pontiflces 
were consulted and charged with the supervision 
of appropriate expiatory rites ; when a prodigy 
(monstrum, prodigium) was reported to the senate, 
that body consulted the pontiflces, who gave their 
opinion as to the best methods of placating the 
gods of whose anger the prodigy was regarded as 
a manifestation. At a comparatively early date, 
however, the pontiflces relinquished for the most 
part the care of prodigies to the hanispices or to 
the priests in charge of the Sibylline oracles, 
reserving for themselves the expiation of certain 
ones only (e.g., showers of stones, speaking oxen, 
etc.), in regard to which the efficacy of their 
methods had long been established. Moreover, 
the ceremony of consecration (consecratio) was 
performed by the pontiffs; e.g., a new temple or 
altar was dedicated by the magistrate who had 
vowed it, or, if he was no longer in office, by a 
committee appointed for the purpose (duoviri cedi 
dedicandee), but was consecrated ny the pontiflces. 
By the act of dedication the magistrate gave it up 
to the god ; by the consecration the pontifex maxi- 
mus or one of his colleagues declared it to be the 
property of the god (res sacra). the pontiflces 
also belonged the act of consecratio capitis et 
bonorum. A husband who had sold his wife, a 
son who had killed his father, or some other 
equally reprehensible oiiender could, after ade- 
quate investigation, be expressly consigned by the 
pontifex to this or that divinity or group of 
divinities (‘Sacer esto ’) ; and one who had been 
pronounced sacer could be killed with impunity by 
any one of those whom his crime had injured. In 
historical times, however, the punishment of one 
upon whom the sentence of ‘ Sacer esto ’ had been 
passed was left to the tribunes. Another ceremony 
in which the participation of the pontiflces was 
indispensable was that known as devotion (devotio). 
The words in which the commander of an army, in 
the hope of extricating himself from a jierilous 
position, devoted himself, or one of his country- 
men, or the army of the enemy to the gods of the 
lower world were pronounced first by a pontifex-, 
the commander repeated them, phrase by phrase, 
after him. Again, the pontiflces supervised both 
the making of the vow of the sacred spring (ver 
sacrum) and, if nece.ssary, its fulfilment. Through 
another activity they not only were brought into 
contact with political life, but sometimes influenced 
it to a very considerable degree. This was their 
supervision of the calendar. Besides providing for 

I Livy, IV. xxvii. I : ‘ Dictator, praeeunte A. Comelio ponti- 
fice maxiino . . . ludos vovit,’ xxxvi. ii. 3 : * id votum in haec 
verba, praeeunte P. Licinio pontiflee maximo, consul nuncu- 
pavic.’ 
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the proper observance of the festivals — a duty 
which was incumbent on them as the representa- 
tives of the rights of the gods — they had charge of 
the intercalations, and there is evidence that they 
sometimes manipulated them to farther the aims 
of political leaders or parties. 

In the early period of Roman society law and 
religion were inextricably intermingled, and so we 
find that the pontijices were authorities in the 
former as well as in the latter field. Even in later 
times, when the legal system had attained to 
independent development, the pontijices still re- 
tained functions that belonged to the sphere of 
law — e.g., their participation in the marriage rite 
of confarreatio, in the kind of adoption known as 
arrogatio, and in the making of wills, as well as 
their control of burial, of sepulchres, and of the 
whole cult of the manes. In the case of an arroga- 
tion or the making of a will they convoked the 
people in the comitia calata in order to secure 
their approval of the act. 

The archives of the college were in the regia. 
These included the formulae which had to be used 
in appealing to the gods (indigitamenta [q.v.]) ; the 
forms for vows, dedications, etc. ; the directions 
for the proper observance of all the details con- 
nected with sacrifices ; the necessary instructions 
for the performance of expiatory rites, or, where 
the ofi'ence could not be expiated, for the infliction 
of the penalty ; the calendar (fasti) ; and the 
annual transactions of the college (annales 
maximi), which, on account of the connexion of 
the pontifices with the political administration of 
the country, became so important an element in 
Roman historiography. But the archives con- 
tained other documents of even greater importance, 
namely the decrees and responses which the college 
formulated on questions submitted to them by 
mamstrates or by the senate. These decrees dealt 
with the new problems which were constantly 
arising in regard to vows, dedications, sacred sites, 
festivals, the cult of the manes, and other phases 
of Roman religion which fell within the scope of 
the activity of thepontijces. These decrees formed 
a growing body of pontifical law. 

(h) Bex sacrorum. — On the establishment of the 
Republic, while most of the spiritual activities of 
the king devolved upon the pontifex maximus, 
some of them were assigned to a priest whose office 
was instituted at that time, and who was given 
the name of rex sacrorum. ‘ While the office, as we 
see from the name and know from other sources, 
was one of CTeat dignity, it was vastly inferior 
to that of the pontifex maximus in power and 
influence. The rex could not hold any political 
office, and it is clear that appointment to the office 
was regarded as equivalent to political extinction. 
The incumbent was honourably but effectively 
shelved for the rest of his life. 

He officiated at the regifugium, the ceremony 
held in the comitium on 24th Feb. ; and the 
calendars show the notation Q.B.C.F. (‘quando 
rex comitiavit, fas ’) on 24th March and 24th May. 
At the regifugium the rex sacrificed a victim as a 
sin-offering, and immediately after the sacrifice 
took to flight, apparently with the idea of escaping 
the taint.® The old explanation, by which the 
name of this rite was referred to the expulsion of 
the kings, is wholly without foundation. Equally 
unsatisfactory is the explanation usually given in 
regard to the functions of the rex on 24th March 
and 24th May. It is generally said that these two 
days were especially appointed for the making of 
wills (testamenti factio) and that on them the rex 

1 This is the form of the title attested by inscriptions. Latin 
authors use rex sacrijiculxiB frequently. Livy, ix. xxxiv. 12, has 
rex sacriJlcioniTn. 

2 Cf. the poplifugia (5th July), where, from a similar motive, 
the people fled from a sin-offering. 


presided at the comitia calata convened for the 
purpose. No adequate evidence has ever been 
adduced to establish this theory, and in all proba- 
bility, as Rosenberg® contends, comitiavit here 
means ‘ has come to the comitium (and sacrificed 
there),’ and the ceremony in each case was, like 
that of the regifugium, of an expiatory character. 
The rex also made an offering on the Capitol on 
the nones of each month, when he announced the 
festivals to be held during the rest of the month 
(Varro, de Ling. Lat. vi. 28). Macrobius (I. xv. 9) 
tells us that in the early period the rex made 
sacrifice on the kalends, after the pontifex minor 
had announced to him the appearance of the new 
moon. But this ceremony apparently was given 
up. In fact the evidence of its ever having taken 
place is somewhat flimsy. 

The rex was the special priest of Janus, and we 
have record of the ottering which he made to that 
god in the regia on the occasion of the agonium on 
9th January. It is partly in his capacity as priest 
of Janus, who presided over all beginnings, though 
partly also in recognition of his position as a repre- 
sentative of one phase of the royal power, that the 
rex sacrorum is given first place in the old ranking 
of Roman priests: rex sacrorum, famines Dialis, 
Martialis, Quirinalis, pontifex maximus. 

(c) Flamines . — The famines ® were special priests 
attached to the service of individual gods, and 
charged with the duty of officiating at sacrifices 
and other ceremonies in their honour. The name 
of the god is regularly indicated by an adjectival 
form ; famen Dialis, flamen of Jupiter, famen 
Martialis, of Mars, and so forth. Only one excep- 
tion is cited to this system of designation, namely 
the title of the flamen of the deified Septimius 
Severus : flamen divi Severn. The best attested 
form of the name of the office is flamonium, but 
flaminatus is also found. 

The most important of the flamines belonged to 
the college ot pontijices, and were fifteen in number; 
three flamines maiores, the flamen Dialis, flamen 
Martialis, and flamen Quirinalis, and twelve fla- 
mines minores, ten of whom are known to us : 
flamen Carmentalis, Volcanalis, Portunalis, 
Cerialis, Volturnalis, Palatualis, Furrinalis, 
Floralis, Falacer, Pomonalis. The flamines 
maiores were always patricians. This was true of 
the famines minores also in early times, but later 
this office became plebeian. Under the Empire 
\ flamines minores were frequently members of the 
equestrian order. 

In regard to the flamen Dialis we are reasonably 
well informed. He was chosen by the pontifex 
maximus out of three candidates, nominated by 
the college of pontijices, only those born of parents 
married by confarreatio, and themselves married 
by that rite, being eligible. He had many pre- 
rogatives (the right of the toga prmtexta, of the 
sella curulis, and the services ot a lictor and 
heralds), but was subject to galling restrictions 
and a long list of tabus. Although in the old list 
of priests his title appears before that of the 
pontifex maximus, and he had precedence over 
him at the priestly banquets, he was, so tar as all 
the duties of his office were concerned, completely 
under his control. In the early period he was not 
allowed to spend a single night away from Rome, 
and even in later times his absence from the city 
was limited to two and afterwards to three nights. 
From the year 200 B.c. he was eligible for political 
office, but the rule that required his continuous 
presence in the city acted as a bar to his holding 
any office which required residence in the provinces. 

1 Pauly- Wissowa, s.v. 

I The derivation ia uncertain. It has been connected with 
flare, ‘blow’ (from kindling the altar fire; Marquardt), with 
flagrare, Jiaimna (Curtius, Corssen, Usener); with the Skr. 
brahman, ‘ priest ’ (Meyer). 
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The numerous tabus by which he was bound show 
the degree of sanctity associated with his office. 

He could not touch, approach, or name any animal or object 
with which in Roman religious consciousness an idea of unclean- 
ness was associated : a corpse, a bier, raw meat, beans, a dog, a 
goat, or a horse. He was forbidden to hear the sound of the 
flutes played at a funeral. In a word, he was excluded from 
every possible contact with death or with anything connected 
with the cult of the dead.i 

Moreover, there was another series of tabus, which, while in- 
dicating the freedom of the ftamenx from the usual ties of human 
society, emphasized the extent to which he belonged to his g^d. 
He could not come in contact with anything that was tied or 
knotted, 2 or with a ring or chain. If he wore a ring, it had 
to be a broken one. His garments could be fastened only by 
safety pins (Jibulct), or some other device lacking continuity. 
He could not touch or name ivy on account of its tangled and 
intertwining fibres ; he could not walk under a trellis or in a 
vineyard. If a man in fetters entered his house, he was 
immediately released and the chains, in order to prevent the 
pollution of the house, were thrown out through the com- 
pluvium. A slave could not touch him, and only a free man 
was allowed to cut his hair. He could be shaved only with a 
bronze razor. Furthermore, for him every day was a holy day, 
and he was not permitted to see any kind of work. On his 
walks an attendant always preceded him to warn workmen to 
desist from their labours while he was passing. 

One of the chief duties of the flamen Dialis was 
to officiate at the sacrifice of a sheep to Jupiter on 
the ides of each month [ovis idulis). He himself 
laid the entrails of the victim on the altar tire. 
He officiated at the sacrifice of a lamh to the same 
god at the beginning of the vintage. His services, 
however, were not confined to Jupiter, for we find 
him participating in rites that pertained to the 
worship of other gods ; e.g., he took an important 
part in the expiatory ceremonies of February. It 
was from him that the pontifices received the 
materials which they used in the purification of 
the houses. He presided at the Lupercalia, and 
he officiated at the celebration of weddings by 
confarreatio. In short, he seems to have been not 
merely high priest of Jove, but, so far as actual 
participation in sacrificial and other rites is con- 
cerned, high priest of the whole national religion. 

Like the fiamen Dialis, the flamen Martialis 
was a patrician married by confarreatio, and the 
son of parents who had been wedded by tlie same 
ceremony. In the early period, when the power 
of Mars was not limited in men’s thoughts to the 
operations of war, it is quite possible that the part 
of the flamen Martialis was an important one, but 
in historical times it seems relatively insignificant. 
He was not subject to the tabus which have been 
mentioned in connexion with the flamen Dialis, 
though originally some of them at least had 
applied to him. His comparative freedom from 
restrictions enabled him to hold political offices 
even in the provinces. Of his sacerdotal duties 
almost nothing is known. Curiously enough, he 
had very little to do with the numerous festivals 
of his god which were held in March. 

In the case of the flamen Quirinalis, the 
requirements in regard to birth and marriage were 
the same as those of the other two flamines 
maiores. Though he ranked below the flamen 
Martialis, he is more frequently referred to as 
officiating at sacrifices. He sacrificed a dog to 
Robigus on the Robigalia (25th April) ; on 7th .July 
and 21st Aug. he sacrificed at the subterranean 
altar of Consus in the Circus ; on 23rd Dec. he 
made an offeiing at the tomb of Acca Larentina 
in the Velabrum. Tliese functions are not so tlis- 
connected as at first sight they seem. Quirinus 
seems originally to have been a spirit of vegeta- 
tion, and the ceremonies in which his flamen has 
just been described as taking part were connected 
witli agriculture. 

Of the other twelve flamines we know little 

1 The flamen Dialis Merula, before committing suicide, laid 
aside the insignia of his office, on the ground that it was tech- 
nically inconceivafile for A jlauxen to die in his costume. 

2 Aul. Cell. X. 15 : ‘ noduni in apice, neque m cinctu, Deque in 
%Iia parte uUum habet.’ 


more than their names. In some cases it is only a 
chance reference to the flamen that has preserved 
the name of the god. 

The insignia of the yZamifWS, besides the toga prcetexta, were 
the Icena, a short red cloak worn over the toga, and especially 
the piUus or galerus, a conical cap, on the top of which was 
a small spike-shaped piece of olive wood, covered with wool. 
This was the apex, though the term is sometimes applied to the 
whole cap. The cap was provided with strings so that it could 
be tied under the chin, and would be less likely to vitiate a 
ceremony by falling off. It was made from the hide of an 
animal killed in sacrifice, and in the case of the Jlamen Dialis 
was white (albogalerus). The apex was not confined to the 
jiamines ; it was sometimes worn by pontifices and other priests, 
but was most closely associated with the fiamines, and especi- 
ally the fiamen Dialis. 

The flamines of the deified emperors {flamines 
divorum) also were attached more or less loosely to 
the college of pontifices. Down to the 3rd cent, a 
flamen was appointed for every emperor enrolled 
among the gods. 

There were other flamines in Rome, who were 
not connected with the college of pontifices — e.g., 
the fratres Arvales had a flamen {flamen A rvalium), 
and so too had each of the curice of the city 
{flamen curice). 

The wife of the flamen Dialis {flaminica Dialis 
or merely flaminica) participated in the sacred 
duties of his office. She was not the priestess of 
Juno, as Plutarch supposed.' There is no evidence, 
for historical times at any rate, that the wives of 
the other flamines had sacerdotal functions. 

{d) Virgines Vestales. — The Vestal virgins, six’ 
in number, were attached to the public cult of 
Vesta. They were chosen by lot out of a list of 
twenty compiled by the pontifex maximus. At 
first they were drawn from patrician families, but 
later the daughters of plebeian houses were eligible, 
and under the Empire we hear of daughters of 
freedmen being admitted. Only those whose 
arents were both living were eligible, A candi- 
ate who had been chosen was formally accepted 
by the pontifex maximns.^ She was then con- 
ducted to the house of the Vestals Vestce ) ; 

her hair was cut ofl'* and hung on a lotus-tree, and 
she assumed the garb of the order. She was from 
six to ten years of age when she entered, and the 
term of service was thirty years. After its com- 
pletion she was at liberty to leave the order and 
marry.' The thirty years of service were divided 
into three decades, in the first of which the 
priestess learned her duties, in the second practised 
them, and in the third instructed the novices. 
The eldest Vestal was the head of the order {virgo 
Vestalis maxima). 

Like manj- others, the cult of Vesta, goddess of 
the hearth-hre, had begun in the family, but had 
subsequently become a State-cult also.® It was 
the duty of the priestesses to keep up the sacred 
fire. Once a year only was it allowed to go out 
and be rekindled (1st March). If it went out at 
any other time, the incident was regarded as a 
prodigium, and the Vestal on watch was liable to 
punishment. The fire could be rekindled only by 
the primitive method of the friction of sticks. 
The priestesses also brought water from a spring 
or running stream, with which they sprinkled the 
temple. They made daily oft’erings of simple food 
to the goddess, and each day prayed for the safety 
•and prosperity of the people. Besides these daily 
duties the Vestals had others, some of them con- 
nected immediately with the cult of Vesta, but 
t Queest. Rom. 8(3. 

2 In the daja of King Numa, according to the tradition, four, 
but increased to six before the end of the regal period. 

’ Aul. Cell. I. xii. 14, 19 ; the words of the pontifex mazimui 
w-ere ‘Te, .Amata, capio.* 

4 The hair was an offering. The cutting was not repeated. 
The Vestals whose statues we have had long hair, 
t The number of cases in which this happened is \ ery small.^ 
'For an interesting account of the Vestals see pt. i.. 
The Magic Art, London, 1911, ii. 199 ff., where the author 
retracts the theory advocated by him in J Ph xiv. [1SS5] 154 ff. 
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some peitaining to ceremonies not primarily or 
definitely belonging to that goddess. Chief among 
the former was the festival of Vesta on 9th June 
(Vestalia). At this season (from 7th to 14th June) 
thepeniis Vestie^ was open to matrons, who with 
bare feet thronged to the temple to ask a blessing 
on their households ; offerings of food were sent to 
the temple ; offerings of sacred salt-cakes (mola 
salsa) were made by the Vestals ; the millers and 
bakers had a holiday, and donkeys and mills were 
adorned with garlands. On 15th June the temple 
was cleaned. In regard to the activities of the 
Vestals that seem to be outside the cult of Vesta 
I>roper it may be pointed out that it was they who 
kept the blood of the October horse and the ashes 
of the unborn calves sacrificed at the Fordicidia, 
giving them to the people for use in the ceremonies 
of lustration held on the occasion of the Parilia 
(21st April). They were present at the sacrifice 
of the sheep to Jupiter on the ides of each month.^ 
On loth Feb. they provided the mola salsa used at 
the Lupercalia. On 1st May they oft'ered prayers 
to the Ilona Dea. On loth May they took part in 
the ceremonies of the Argei. On 21st Aug. they 
participated in the Consualia ; on 25th Aug. they, 
together with the pontifex maximus, attended the 
secret sacrifice to Ops Consivia in the regia. 
Fowler {Roman Festivals, p. 149 tf.) has pointed 
out the connexion between these ceremonies and 
the food-supply, with which the Vestals from the 
earliest times were closely associated. 

The Vestals enjoyed many privileges. A lictor 
attended them when they went out on the street, ] 
and even the highest magistrates had to make way 
for them ; on certain occasions they could use a 
carriage in the streets of the city ; if a criminal on 
his way to execution caught a glimpse of them, 
he could not be put to death ; places of special 
honour were reserved for them at the public 
games ; they could be buried within the city. 
But, on the other hand, the life was an exacting 
one. They were subject to discipline at the hands 
of the pontifex maximus, who could have them 
beaten for any negligence in their religious duties. 
It was he too who, in case of violation of the vow 
of chastity by any member of the order, pronounced 
the sentence by which she was buried alive in a 
chamber-tomb on the Campus Sceleratus near the 
Porta Collina.* 

2 . Augures. — The derivation of augur is as 
uncertain as that of pontifex. Ancient etymolo- 
gists connected it with avis and garrire,* with avis 
and gustus,^ with avis and gerere,^ or with 
augustus.’’ Nor do modern scholars agree on the 
question. The present drift, however, is to see 
avis in the first part of the word (cf. auspex=avi- 
spex, a derivation about which there is no doubt), 
whatever may be the significance of the latter 
part.® 

The kind of divination hich the Romans c.alled 
disciplina augtiralis seems to have existeil in Italy 
piior to the foundation of Rome. Its purpose was 
a narrower one than that of reading the future ; it 
was intended merely to determine the attitude of 
the gods towards some action that was contem- 
plated or even in process. The augures were 

1 The store-room of the house. 

3 Horace's words {Od. in. xxx. 8) may refer to this occasion : 
‘dum Capitoliura scandet cum tacita vir^ine pontifex.* 

3 J. E. Harrison sees in this custom the survival of a ritual 
marriage to secure fertility for the crops {Essays and Studies 
presented to William Ridgexsay, Cambridge, 1913, p. 144). Her 
tiienry is criticized by E. T. Merrill, Classical Philology, ix. 
[19141 317. 

4 Fest. p. 2: ‘ab avium ^arritu.’ 

3 Suet. Octav. 7 : ‘ah avium gestu gustuve.’ 

3 Feat. loc. cit. : ‘ Augur ab avibus gerendoque dictus, quia 
per eum avium gestus edicitur ’ ; Serv. ^En. v. 523 : * Augurium 
dictum quasi avigerium quod aves gerunt.’ 

7 Ovid, Fast. 1 . 0i)9. 

3 See discussion by Wissowa, in Pauly- Wissowa, s.v. 


authorities on the significance of the various signs 
by which the gods manifested their favour or 
disfavour. 

The college of augures is attributed by some 
ancient writers to Romulus, by others to Numa — 
traditions that have no value except in the fact 
that they are indications of a geneial belief in the 
antiquity of the institution. From three the 
number of members was increased to six, after- 
wards to nine, and then by Sulla to fifteen.^ 
Membership in the college was always highly 
esteemed, and the roll of members included many 
of Rome’s most distinguished citizens. The presi- 
dency of the college was vested in the oldest augur, 
and the respect paid to seniority is attested by 
Cicero (himself an augur from 53 B.C.) in his ae 
Senectute, xviii. (64). 

The most weighty measures in Roman political 
life were undertaken only after the auspices indi- 
cated that the gods were favourable. The election 
of magistrates, their assumption of office, the 
beginning of a military campaign, the passing of 
laws by the assembly of the people, and other acts 
of a similar nature were all subject to this rule. 
The omission of the auspices or any irregularity 
in the procedure of the magistrate taking them 
nullified the act. The augures did not take the 
auspices, at any rate in the older period. That 
was the duty of the magistrates. But irregulari- 
ties, on being reported to the senate, would be 
referred by that body to the college of augures. 
They, after investigation and discussion, drew 
up a reply (responsum, decretum) and sent it to 
the senate. If the reply established the presence 
of a flaw (vitium), the senate annulled the act. It 
should be noted that the response of the augures 
did not carry with it the annulment of the act. 
This took place only as the result of a senatus 
consultum, although the latter was based on the 
reply of the college. We do not know that the 
senate invariably followed the recommendation of 
the college, but it is certain that they generally 
did so. 

A preliminary to the taking of the auspices was 
the marking oil' of the templum or place of obser- 
vation. Then the magistrate, after announcing 
the leges auspicii (i.e. the rules that would govern 
his observation of the signs), stationed himself at 
that point of the templum prescribed by augural 
law, and, addressing Jupiter or other gods, asked 
for a certain, definitely specified sign or signs of 
the divine approval of the proposed action. Signs 
that were specifically asked for were called 
auguria or signa impetrativa, while signs that 
appeared without being asked for were known as 
signa oblativa. Quite apart from this classification, 
five different kinds of signs were recognized : from 
birds, from thunder and lightning, from animals 

' 'ed chickens 
occurrences 
ere, in the 

language of augury, either allies or oscines. The 
former gave signs by their manner of flight, the 
latter by their songs or cries. Among the alites 
were the eagle and the vulture as well as the 
osprey (avis sanqualis or ossifraga), the buteo (a 
kind of hawk), and the immusulus. In the list of 
oscines were the raven (corvus), the crow (cornix), 
and the owl (noctua).^ Some birds were included 
in both lists, and we hear of some that as oscines 
were believed to give favourable, but as allies 
unfavourable, signs, and vice versa. 

The signa ex ccelo (thunder and lightning) belong 
to a very early stage in the development of augury. 

1 Dio Cass. xlii. 51 speaks of a sixteenth member added by 

3 Cl. Festus, p. 197 ; Varro, do Zing. Lat. vi 76 ; Pliny, HE 
X. 43 ; Cic. de Div. i. 61 (120). 
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Their precise interpretation involved a considera- 
tion not only of all the details connected with the 
appearance itself, but also of the nature of the 
occasion in regard to which the gods were being 
asked for a sign. The most favourable of the 
signa ex cmlo was a flash of lightning passing from 
left to right of the observer. Yet even this sign, 
though generally auspicious, was unpropitious for 
a meeting of the comitia, and its appearance would 
revent the holding of the meeting, or, if business 
ad already begun, w'ould result in its discontinu- 
ance. Signa ex ccelo were used at a comparatively 
early date in the au^picia of the magistrates, not 
only as signa ohlativa but also as impetrativa. By 
the end of the Republic they were practically the 
only signa that were used by the magistrates. It was 
not so much that they had crowded the others out 
as that in the general decay of the augural system 
they survived as the most convenient. Moreover, 
it was no longer regarded as essential that the 
magistrates themselves should take the auspices. 
A subordinate official, thepuHarius, whose original 
function had been the care of the sacred chickens, 
could do so. The phrase ‘ servare ex coelo,’ which we 
find used of this official’s observation, is an indica- 
tion of the kind of sign of which he was supposed 
to take cognizance. There is, however, abundant 
evidence that his announcement of a favourable 
sign had very little to do with any actual appear- 
ance. The auspices had become a mere form, and 
the nature of the announcement in regard to them 
was dictated by political exigency. 

Of the other signs, the signa ex quadrupedibus 
never seem to have been very much used as signa 
impetrativa, though, when occurring as oblativa, 
they could not be left out of consideration. They 
had to do with the behaviour of animals appearing 
within the bounds of the templum. 

The signa ex tripudiis were the signs derived 
from the sacred chickens. By the end of the 
Republic these were practically the only auguries 
that were observed by military authorities. They 
came to have in the camps a place similar to that 
which the signa ex ccelo had in civil life. This 
was largely owing to the convenience of the method. 

The chickens were brought in cages, and, alter the general 
who was to take the auspices had placed himself at the door of 
the tent within the bounds of the templum, they were iet out. 
He observed their manner of walking and especiaiiy the way in 
which they ate the food that was thrown to them. The most 
favourable omen that they could give {auspicium sotistinum) 
w'as to let pieces of food fail from their beaks. When such an 
omen was wanted, it was easily obtained either by giving the 
chickens crumbly food or by starving them before they were 
liberated and so causing a degree of haste in eating that resulted 
In numerous manifestations of the kind desired. 

The dirce were unexpected events of an unto- 
ward nature which occurred either during the 
taking of the auspices or afterwards during the 
action itself. The fall of some object, the sudden 
illness of some one present, the gnawing of a mouse, 
etc., belonged to the category of the dirce. All 
dirce were deterrent. 

With all the possibilities involved in the numer- 
ous auguries mentioned above, it is easy to see 
that the magistrate taking the auspices would 
frequently find himself at a loss in regard to the 
proper interpretation. Moreover, till a compara- 
tivmy late date the augnres were not present to 
assist him. The statement made by some ancient 
authorities that he had assistants does not imply 
that these were members of the augural college. 
To be sure, the difficulties of his position were to 
a certain extent modified by his announcement of 
the signs for which he was watching. But signa 
impetrativa, which of course were always favour- 
able, might be counteracted by the appearance of 
unfavourable signa oblativa, and the possibilities 
of conflict were endless. If he made a mistake 
or if he deliberately ignored manifest indications 


of the disapproval of the divine powers, there was 
danger of the busines.s transacted being subse- 
quently annulled by a decree of the senate. It 
was on this account, doubtless, that during the 
last century of the Republic the custom grew up of 
having augures present to help the magistrate 
with their professional advice at the taking of 
the auspices before the holding of the comitia. 
Whether they ever actually took the auspices 
themselves is not certain.* 

The inauguration of persons and places was 
another important function of the augnres. They 
themselves conducted this ceremony, and the 
evidence advanced in support of the theory that 
on the occasion of an inauguration they acted 
merely as assistants to the pontifex maximus is, 
as Wissowa has shown in his article in Pauly- 
Wissowa, wholly inadequate. After the expulsion 
of the kings the only persons who were inaugu- 
rated were priests. \\ e have definite record of 
the inauguration of the rex sacrorum, of the 
au^iires themselves, and of the flamines of Jupiter, 
Mars, Quirinus, and the deified Julius. There is 
no record of tbe inauguration of pontijices, and 
probably the Vestals were not inaugurated. Livy 
(I. xviii. ) describes the ceremony. 

It took place on the arx. The augur^ after Indicating' with 
his wand (iitttus) 2 the regions of the sky within which he w’ould 
make his observations, laid his right hand on the head of the 
candidate, and asked the god to show by a signum ex ccelo 
whether the candidate was acceptable to him. 

In regard to the places that had to he inaugurated, 
we find that the list includes all those intended 
for business which could be transacted only after 
the auspices had been taken. Among them wa 
find many temples, and such places as the rostra 
and the curia. Moreover, the city itself was in- 
augurated as well as the land just outside tbe 
walls, as far perhaps as the first milestone. To 
this district the term ager effatus was applied. 
There were other loca effata, as we know from 
Varro {de Ling. Lat. v. 33), who gives the follow, 
ing list of five additional kinds of territory which 
were inaugurated so as to make possible the taking 
of auspices by magistrates absent from Roni" : 
the ager Romanus, Gabinus, joeregrinus, hosticus, 
incertus. The term templum in its technical sense 
is applicable only to an inaugurated place or build- 
ing that is rectangular in shape. The city of Rome 
and the various territories referred to were not 
templa, strictly speaking, hut loca liberata et 
effata^ in which also auspices could be taken. 
We know very little about the ceremonies with 
which places were inaugurated, beyond the fact 
that a star-shaped piece of metal was brought in as 
a sign of the completion of the inauguration. 

Other ceremonies in which we find the augures 
officiating independently of the magistrates are 
the augurium salutis, the vemisera auguria, and 
the augurium canarium. The last-mentioned took 
place every year in midsummer, and was intended 
to gain the protection of the gods against the 
action of the heat on the crops. The ceremony 
was accompanied by a sacrifice of red dogs. The 
vemisera auguria probably had to do with the 
agricultural operations of the spring. In regard 
to the augunum salutis there is a good deal of 
uncertainty. Apparently the purpose was to 
procure from the gods some assurance of a continu- 
ance of the safety and prosperity of the nation. It 
could be held only when there was no Roman army 
in the field. T acitus * speaks of its being celebrated 
in A.D. 47 after an interval of seventy-five years. 

1 Possibly they Bometimes did in the last period of the 
Republic. Cicero (de Leg. U. 20) apparently makes a claim to 
tbia effect. 

z * Baculum sine nodo aduncum ’ (Livy, i. xviii. 7). 

s I.e. freed by the formulas spoken by the augur from all 
previously existing religious aasociationa 

* Ann. xii. 23. 
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The archives of the augures, which were kept 
in tlie auguracxilum on the arx, consisted of fasti 
(a list of members past and present), acta (the 
record of the transactions of the college), and, most 
important of all, the libri or commentarii in which 
all the lore of the craft was contained. Both terms, 
libri and commentarii, are used indiscriminately of 
the traditional material and of the numerous 
accretions consisting of the responses given to 
questions submitted by the senate. 

3. Quindecimviri sacris faciundis. — The third of 
the great priestly colleges is the quindecimviri 
s{acris) faciundis). Originally it was a com- 
mission of two members (duomri s.f.), and it was 
not till 367 B.C. that it became a collegium of ten, 
of whom five were patrician and five plebeian. In 
Sulla’s time the number was increased to fifteen. 
Ciesar made it sixteen, and under the Empire 
others were added supra numerum. In the time 
of Augustus the college was administered by a 
group of five magistri^ (chosen annually by 
the college from its own membership), later by 
one.’ 

^\Tiile the priesthood is less ancient than the 
pontifces and the augures, it goes back as far as 
the Tarquin dynasty, and its foundation is one of 
the indications of the foreign influences at work in 
Borne during that period. Its activity was con- 
fined to the Sibylline books, to the cults introduced 
in accordance with their oracles, and to the cere- 
monies performed, after consultation of the books, 
to avert the wrath of the gods. But, as the Sibyl- 
line books were Greek oracles, the cults introduced 
through them were Greek, except in such a case 
as that of the Great Mother, which came from 
Pessinus in Asia Minor. The result of this was 
that the quindecimviri bore to all cults which were 
conducted according to Greek forms of ritual (ritus 
Groecus) a relation analogous to that of the pon- 
tifces to the cults whose ceremonies adhered to 
Roman tradition {ritus Romanus). 

The Sibylline books contained the oracles of the 
Sibyl of Cumse, to which perhaps some others from j 
difi'erent sources were added from time to time.’ 
When brought from Cumse, they were placed in 
the temple of Jupiter on the Capitoline, where 
they remained till the year 83 B.C., when they 
perished in the fire that destroyed the temple. A 
commission was sent to Greece to make a new 
collection, and returned with 1000 verses, which 
were deposited in the new temple of Jupiter that 
had been built on the Capitol. They were left 
there till Augustus moved them to the temple of 
Apollo which he had erected on the Palatine. 
Augustus made a careful inspection of the oracles 
and rejected such as bore evidence of having been 
introduced into the collection for political reasons. 
Tiberius subjected them to a similar inspection, 
and there are other indications that the books 
were sometimes manipulated in the interests of 
political factions. 

No one had access to the books but the quindecim- 
viri, and even they could not consult them except 
when authorized by the senate. Moreover, it was 
only on the occurrence of prodigies which seemed 
to be of special importance that the senate gave 
the order for the inspection. AVhen the quindecim- 
viri had consulted the oracles, they made a 
report to the senate, stating by what sacrifices 
or ceremonies the gods could be appeased. The 
senate then decreed the performance of these rites 
under the supervision of the quindecimviri. 

Tlie clearest indication of the nature of the 
activity of the quindecimviri is furnished by the 

1 The emperor himself was one. 

2 When this office was held by the emperor, a deputy (pro- 
maniisttr) was also appointed. 

^ There is no real evidence that the Carmina Marciana 
formed part of the collection. 


list of divinities whose cults were introduced as 
the result of an inspection of the oracles. Among 
these are the cult of Apollo (with whom the 
oracles are most closely connected), Ceres, Liber 
and Libera (Demeter, Dionysus, and Kore), 
Mercury (Hermes), Neptune (Poseidon),* and 
Hercules.’ At a later date came iEsculapius, Dis, 
and others. The quindecimviri did not themselves 
erform the sacrifices or rites, for the Greek cults 
ad their own priests ; but they supervised them. 
They had a similar supervision over lectistemia, 
supplicationes, and other ceremonies ordered by 
the books in expiation of prodigies. That Oriental 
cults were not regarded as lying outside the field 
of their activities is show’n by the fact that they 
were in charge of the cult of the Great Mother 
(see art. Mother of the Gods), introduced in 204 
B.C. in accordance with a Sibylline oracle. Their 
connexion with this cult was especially close. 
They actually participated in some of the rites,’ 
and from the latter half of the 1st cent, after Christ 
they were thought of in two capacities : priests of 
the Great Mother and custodians of the Sibylline 
books. 

4. Septemviri epulones. — This priesthood was 
instituted in 196 B.C., and to it was assigned the 
administration of the sacred banquets of Jupiter 
on the ides of September in connexion with the 
ludi Romani, and on the idea of November on the 
occasion of the ludi plebeii. The theory held by 
Marquardt * and others, that at the time of the 
organization of the priesthood the only banquet to 
Jove was that held in connexion with the ludi 
plebeii, and that the epxdum lovi at the ludi 
Romani was established mnch later, is highly im- 
probable. The epulum of the ludi Romani is in all 
likelihood an old institution.’ These banquets, 
though they were wholly independent of the 
lectistemia in origin, were doubtless strongly influ- 
enced by them. 

At the banquets a triclinium was set up in the 
temple of Jupiter on the Capitol. An image of 
Jupiter reclining and images of Juno and Minerva 
seated were placed at the table, and food was put 
before them. The senators attended the banquets 
as representatives of the State, and had places 
at triclinia set up in front of the temple. In a 
word, this epulum lovis was not merely an offering 
to the god ; it was a communion of the god with 
his people. The practice of holding sacred banquets 
increased in frequency. They were given not only 
on the ides of September and of November, but on 
the occasion of triumphs, dedications, games, etc. 
Not only the senators but also the people in general 
participated in them, being accommodated at tables 
that were set up throughout the entire length of the 
forum. The strictly religious element in the insti- 
tution receded into the background. They became 
great public banquets, but remained under the 
supervision of the epulones. 

Before the institution of the epulones the ponfi- 
fices had had charge of the epulum lovis. It was 
the burden of their other duties that compelled 
them to relinquish this function, and the epulones, 
though an independent college and forming one of 
the four great priesthoods, were always regarded as 
supplementary to the pontifical college and to a 
certain extent subject to its influence. 

When first instituted, the college had three 
members (treviri epulones). This number was 
subsequently increased to seven {septemviri 
epulones) and still later (by Csesar) to ten. But 
even after this increase the college was known as 

1 Before 399 b.c. 

’ The cult of Hercules ‘ in circo Flaminio.' 

’ As in the laving of the sacred stone of the goddess, and 
during the 3rd and 4th centuries in the taurobolium. 

4 JRom. Staatscencattung, iii. 349. 

I 6 Fowler, Roman Festivals, p. 217 
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the septemviri epulones. An individual member | 
of the college was called septemvir epulonum. 

5 . Sodales fetiales.^ — The fetiales were the 
authorities on the iusfetiale, the sacred forms that 
should be observed in international relations. To 
them the senate or magistrates appealed in regard 
to questions pertaining to demands for redress, 
declaration of war, or conclusion of peace. It was 
they who served as the emissaries of the State to 
the country with which the negotiations were being 
carried on. In the discussion of problems sub- 
mitted to them by the senate the whole sodali- 
tas, which consisted of twenty members, took part. 
On the missions to foreign countries, however, a 
smaller number went. When the purpose of the 
embassy was the making of peace, the number of 
fetiales was two ; ^ when redress was demanded, 
four were employed. That the sodalitas was a very 
ancient one is seen from the use of the stone {silex) 
in killing the victim. It was in fact an old Italic 
institution, for we hear of fetiales not only at 
other places in Latium but also among the ^Equians, 
the Faliscans, and the Samnites. At Rome the 
priesthood ranked next to the four great colleges ; 
and in A.D. 22 an effort, which, however, failed, 
was made to place it on an equality with them.* 
Its members were men of distinction during both 
the Republic and the Empire. Augustus himself 
was a fetialiSj as were later emperors. 

In Livy, i. xxiv.„we are given some details in 
regard to the appointment and procedure of a 
deputation oi fetiales on a peace mission. 

The ver&«nantis •* asks the king to authorize him definitely 
and specifically as the envoy of the Roman people.® The king 
formally gives the authorization requested. Then the verbtn- 
arius asks for the sacred herbs {herba pura, virbence^ sagmina) 
and is instructed by the king to gather them on the arz. These 
herbs are the sjTubol of his office. The terberMtius then 
chooses another of the fetiales as pater patratus,^ touching 
his hair with the herbs. The pater patratus is the plenipoten- 
tiary and spokesman of the deputation, and it is he who carries 
the sacred stone and che sceptre. The treaty is made in the 
presence of the commanders and of the armies by thepafm 
patrati of the two nations. After the terms have been re^, the 
pater patratus of the Romans, holding his sceptre and calling 
to witness the people present as well as the gods Jupiter, Mars, 
and Quirinus, swears that his nation will keep the treaty.? 
Then he kills a pig with the sacred stone, calling upon Jupiter, 
if the Roman people shall be the first to break the treaty, to 
treat them as he treats the victim. After the sacrifice he 
throws away the stone, sa>ing : *Si sciens fallo, turn me Dies- 
piter salva urbe arceque bonis eiiciat, ut ego hunc lapidem.’S 
When the same ceremony has been performed by the other 
pater patratus, the treaty is signed by both.9 The fact that 
the stone is thrown away is distinctly favourable to the 
theory that it is nothing more than a primitive weapon that 
has survived from the stone age, and not, as W. Helbigi*> has 
suggested, a symbol of the god of lightning. 

In the case of injury at the hands of citizens of 
some foreign power, fetiales were sent to demand 
redress. 

The pater patratus goes to the boundary of the enemy’s terri* 
tory and states his country’s case, swearing to the justice of 
the claims which he makes.l* Then, crossing the border, he 
repeats the claims to the first native of the country whom he 
meets. He repeats them again at the gate of the capital and in 
its forum. If the offenders are given up, he departs as a friend. 
If the nation addressed asks time for further consideration, be 


1 The Roman grammarians connected the word with fides 
(Varro), fcedus (Ser\ lus), ferire (Paulus) ; Lange derives it from 
an old substantive (cf. fateri,fariyfas)\ Weiss compares 
the cult-title of Jupiter Feretrius. 

3 >Vissowa, Religion und Kultus'^, p. 651, thinks that the 
number was afterwards increased to four, but his reasons seem 
inadequate. 

3 Tac. Ann. iii. 64. 

< /.«. the bearer of the sacred herbs {verhence). How be was 
chosen is not known. 

® * lubesne me, rex, cum patre patrato populi Albani fcedus 
ferire ?' 

* Wissowa plausibly derives this word from patrare, ‘to make 
a father.* On this theory pater patratua is a father artificially 
created as opposed to a natural paterfamilias. 

? The formula are given in Livy, i. xxiv. 7. 

8 Paul. p. 82 (Thewrewk de Ponor). 9 Livy, ix. v. 4 . 

^9 Die Italiker in der Poebene, Leipzig, 1879, p. 92. 

1? Livy, VII. vi. 7, xxxii. 1, x. xlv. 7. 

13 On the ethical element in the fetial rite see Tenney Frank, 
in Classicdl Pkiiologyy vii. [1912] 335. 


grants thirty days, publicly repeating his claims at the end of 
each ten days. After the expiration of this time, if satisfaction 
is not given, he solemnly calls the gods to witness, and, 
returning to Rome, reports the circumstances to the senate. 
If the senate decides on war, the pater patratus is dispatched 
again to the boundary, and in the presence of three adults 
throws into the enemy’s territory a spear smeared with blood 
and charred at the end. Under the fetial law only a war 
declared in this way is pium. 

Just as it was the duty of the fetiales to demand 
from another people those who had committed an 
offence against their nation, so also it was their 
duty to give up similar oli'enders among their own 
people.^ 

Octavian declared war against Cleopatra in 32 
B.C. according to the fetial rite ; the emperor 
Claudius concluded treaties (Suet. Claud. 25) as 
‘pater patratus ; Marcus Aurelius declared war 
against the Marcomanni in this wa^. But it had 
long since become a symbolical act. In the war with 
Pyrrhus a piece of land near the Circus Flaminius 
at Rome had been legally conveyed to a captive. 
This was declared enemy territory, and into it the 
pater patratus flung the spear from the columna 
oellica near the temple of Bellona. 

6 . Fratres Arvales. — See art. Arval Brothers. 

7 . Salii.^ — There were two groups of Salii in 
Rome, the Salii Palatini whose headquarters were 
in the curia Saliorum on the Palatine, and the 
Salii eollini, or Agonenses, of the Quirinal hUl. 
The former were the dancing priests of Mars, the 
latter of Quirinus. Each organization consisted of 
twelve members and had a mngister, uprcesul, and 
a rates. The magister was in general charge, the 
prcesul was the leader of the dance, and the rates 
of the singing. 

The period of their greatest activity was the 
month of March, with its many festivals in honour 
of Mars. Although the calendars specifically 
record only three days of the month (the Ist, 
9th, and 24th) on which the Salii took down the 
sacred shields,® their processions seem to have taken 
place every day from the 1st to the 24th. Their 
dress consisted of tunica picta and trabea. On 
their left arm they carried the shield, which as 
they danced they struck with a spear or club held 
in the right hand. The dancing took place at 
certain sacred places in the city at which the pro- 
cession paused. Each evening they halted at one 
of the mansiones, erected for the purpose, where 
the shields and other paraphernalia were kept till 
next morning. There also the priests dined 
together, their banquets being proverbial for their 
luxury. Next day the procession was resumed, and 
in the evening a halt was made at another mansio. 
After 24th March there was no procession of the 
Salii till 19th Oct., the armilustrium, when they 
danced on the Aventine. This ceremony corre- 
sponds to the quinquatrus of 19th March, which 
was originally a festival of lustration. After the 
armilustrium the shields were replaced in the 
sacrarium, and were not moved again till Ist 
March. The significance of this institution of 
dancing priests is variously explained. Wissowa 
claims that Mars was from the beginning nothing 
but a god of war, and in the shields and other 
equipment of the Salii he sees merely an appro- 
priate costume for the priests of the war-god. The 
dance, he thinks, was a rvar-dance, and it was 
given in March and October because these two 
months were most closely associated with the 
beginning and the end of the annual campaign. 
On the other hand, those * who regard Mars as a 
spirit of vegetation classify the dance of the Salii 
among the warlike and noisy demonstrations which 
are frequently adopted by primitive peoples for the 

1 Livy, vm. xxxix. 14. ’ From salire, | leap,’ ‘dance.’ 

s It 13 not certain w hether the shields (ancilia) were kept in 
the curia on the Palatine or in the regia. 

4 Mannhardt, Boscher, Frazer, Fowler. 
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purpose of frightening aAvay the evil spirits that 
might harm the sprouting crops or interfere with 
the transmission of the vegetative principle from 
year to 5 'ear. 

8 . Sodales Titii. — Of this priesthood we know 
almost nothing. Tacitus {Hist. ii. 95) tells us that 
it was organized hj' Romulus for the worship of 
the Sabine king, Titus Tatius.* Dionysius (ii. 52) 
makes a similar statement. It seems to have been 
defunct at the end of the Republic, but was revived 
by Augustus and lasted till at least the end of the 
2nd century. The members belonged to the sena- 
torial order or to the imperial house. We have no 
information in regard to its activities. 

9 . Luperci. — In the case of the Lupcrci we have 
a priesthood whose activity was confined to a single 
day of the year, 15th Feb., the date of the cele- 
bration of the Lupercalia. There were Luperci 
Quinctiales and Luperci Fabiani.^ In 44 B.C. a 
third group, Luperct liilii, was added in honour of 
Julius Csesar, and of these Antony was magister. 
But this group did not last long, and it was 
omitted on the reorganization of the priesthood by 
Augustus. Membership in the order of the Luperci 
did not carry with it a distinction equal to that of 
the other priestly sodalitates. It was an eques- 
trian, not a senatorial, priesthood. The festival 
lasted into Christian times, not being abolished 
till the pontificate of Gelasius (A.D. 494). 

The meaning of the title Luperci has been the 
subject of a long discussion. Till recently the pre- 
vailing view was that the word meant simply 
‘wolves,’ like hirpi (in the Sabine language 
‘wolves’), the name applied to the priests of the 

f od (Soranus pater) worshipped on the top of Mt. 

oracte j and it was claimed that we had here 
another manifestation of the vegetation - spirit, 
which often turns up in the shape of animals.* 
But this theory seems too fantastic for serious 
consideration, and the author of the latest detailed 
investigation of the cult (Deubner, ARW xiii. 
482 ff.)^ has returned to the old etymology (Serv. 
.cEn. viii. 343) by which Lupercus is derived from 
lupus and arceo and means ‘ one who keeps off 
wolves.’ Deubner’s reconstruction of the festival 
is ingenious and in regard to many points very 
plausible. 

The most important features of the celebration were as 
follows : (1) goats and a dog were sacrificed (perhaps to Faunus, 
though this 18 by no means certain) ; (2) two young men® were 
smeared on the forehead with the blood of the sacrifice, which 
was then wiped off with wool dipped in milk, w’hereupon they 
laughed ; (3) the Luperci, in two bands, naked except for goat- 
skins stripped from the victims about their loins, ran round the 
base of the Palatine hill, and as they ran struck with strips of 
the same goat-skins all those (mostly women) who threw them- 
selves in their way. 

AVe have in the Lupercalia traces of a pastoral 
festival (implied in the protective measures against 
wolves), of a lustration of the community (seen in 
the encircling of the hill), and of a rite for fertiliza- 
tion (for which the striking with the thongs of goat- 
skin furnishes the evidence). According to Deubner, 
the course around the hill goes hack to the early 
days of the Palatine settlement, when it was 
actually necessary to protect the sheep-folds from 
wolves, and individuals from certain families were 
appointed luperci, ‘ those who keep off the wolves.’ 

r Tacitus’ own information on the subject eeetnl to have 
been somewhat vague, for in another passage {Arm. i. 54) he 
says that the priesthood was instituted by King Tatius for the 
purpose of keeping up the religious rites of the Sabines. 

3 It is generally assumed that the former represented the 
Palatine community, the latter the inhabitants of the Quirinal. 
But Fowler (Roman Festivals, p. 320) points out that this is 
inconsistent with the fact that the running of the Luperci was 
always around the Palatine only. 

s W. Mannhardt, Antike Wald- und Feldkult^, Berlin, 1905, 
p. 318 ff. ; GB3, pt. ii., Balder the Beautiful, London, 1913, 
!i. 14 f. 

4 See also Fowler, Religious Experience, p. 478 ff. 

4 Perhaps the magistri of the Luperci Quinctiales and Luperci 
Fabiani respectively. 


The practice was not at that time connected with 
the worship of any god, but later was brought into 
relation with Faunu.s. The other elements in the 
festival, the striking with thongs and the wiping 
off of the blood, were, according to Deubner, sub- 
sequent additions, the latter belonging to the 
period of Augustus’ reforms. That this is a final 
solution of the Luperci cannot be positively 
asserted, but that it is a more plausible theory 
than any that has hitherto been advanced may be 
confidently affirmed. 

10 . Sodales Augustales. — When Augustus died 
(A.D. 14), lie was deified by senatorial decree, and 
a priesthood (sodales Augustales) was founded to 
pay the honours due to him as a god (clivus). The 
sodalitas was organized on the analogy of the 
sodales Titii. It consisted of twenty-one regular 
members from the senatorial order and four ‘ 
honorary members from the imperial family. This 
number, however, does not seem to have been 
rigidly adhered to, for there are references which 
indicate that in later times the membership was 
as high as twenty-eight. The sodalitas was ad- 
ministered by three magistri. It had charge of 
the games held in honour of Divus Augustus and 
of the ceremonies conducted in the temple erected 
to him near the north-west corner of the Palatine. 
Moreover, it took over the ancestral shrine of the 
Julian gens at Bovillee and once a year held 
services and games there. At Bovillaj also the 
archives of the priesthood were kept, and we may 
assume that its official headquarters were there. 
When the emperor Claudius was declared divus 
by the senate, his cult was assigned to the same 
sodalitas, which, however, was now called sodales 
A ugustales Claudiales. The close relations between 
the Julian and Claudian gentes justified such an 
arrangement. But a new situation arose on the 
deification of Vespasian, who belonged to the gens 
Flavia, and another priesthood was accordingly 
organized, the sodales Flaviales. This sodalitas 
also took care of the cult of Vespasian’s son Titus 
when he was deified. It is probable that there 
was no change in its title during Domitian’s reign, 
and that it was only after his death, when there 
was a recrudescence of the popularity of Titus, 
that the designation sodales Flaviales Titiales was 
used.’ A third sodalitas was founded on the 
deification of Hadrian (sodales Hadrianales) and a 
fourth on that of Antoninus Pius (sodales Antonin- 
iani). To the last were assigned the cults of all 
the subsequent emperors who became divi. For 
the empresses and princesses who were deified 
(and the number, especially in the first 150 years 
of the Empire, was considerable) special sodalitates 
were not instituted. Their worship was for the 
most part conducted by the sodalitas pertaining to 
their gens — e.g., the cult of Livia by the sodales 
Augustales, that of Domitilla by the sodales 
Flaviales, and so forth. In addition to the 
sodales each divus had a Jlamen. It is probable 
that the Jlamen was not one of the sodales. Special 
priests were assigned also to some of the divce. 

11 . State priests of municipal cults. — There 
were also, in addition to the collegia and sodali- 
tates that have been discussed, some minor State 
priesthoods. These were organized to take care 
of the sacred rites belonging to certain Latin com- 
munities that had been absorbed W Rome. The 
incumbents were Roman citizens. The ceremonies 
took place sometimes in Rome, sometimes at the 
original seat of the worship. The list consists of 
the following : sacerdotes Cabenses (Caba), sacer- 
dotes Cwninenses (Csenina), Albani (Alba Longa), 

4 Tiberius, Oermanicua, Drusua, Claudius. 

’This point seems established by a recent art., ‘The Date of 
the Arch of Titus,’ by D. McFadyen, in Claesical Journal, xi. 
[1915] 140. 
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sacerclotes Lanuvini (Lanuviuni), sactrdotes Laur- 
entes Lavinates (Lav iniuui and Laurentum), sacer- 
dotes Siiciniani (Sucinia?),' sacerdotes Tusculani 
(Tusculum). 

In the municipalities throughout the Empire 
there were, besides the local priests, sacerdotes 
publici modelled on those in Rome : pontifices, 
augiires, and for the imperial cult fiamines as well 
as the organizations of the seviri Augustales. 
More important than any of these municipal 
priests was the provincial priest, sacerdos^ pro- 
vincice, who was elected by the provincial assembly, 
generally for a year, and who was the chief priest 
of the imperial cult in the province or group of 
provinces to which he belonged. 

12 . Haruspices. — Althou^ the Tiaruspices never 
became State priests, they played a part of con- 
siderable importance in Roman religion from the 
time of the war with Hannibal.* They were of 
Etruscan origin, and the field of their activities 
was threefold : (1) the scrutiny of the exta of 
sacrificial victims, (2) the explanation of portents, 
and (3) the interpretation of lightning. None of 
these was new in Roman religion. Examination 
of the exta of victims was made by members of the 
regular Roman priesthoods, portents were cared 
for by the pontifices, and the interpretation of 
lightning was included in the lore of the augures. 
But the haruspices supplemented the work of the 
Roman priesthoods, and along many lines showed 
a degree of specialization and an elaboration of 
detail which went far beyond that attained by the 
Roman priests ; e.g., the examination of the exta* 
by Roman priests was not intended to do more 
than to determine whether the god to whom the 
offering was made was propitious or not, but the 
haruspices, by means of a complicated system, one 
element in which was the charting of the liver in 
sixteen different parts,* claimed to read not simply 
the mind of one god on the subject, but the secrets 
of the future. In dealing with a portent they 
undertook to show what its meaning was. Their 
science of lightning transcended in detail and com- 
plexity that of the augures. The division of the 
liver into sixteen parts is obviously to be connected 
wdth the division of the heavens into sixteen 
regions upon which their interpretation of light- 
ni^ was largely based. 

The science of the haruspices was traditional in 
the noble families of Etruria, and so important 
was it considered by the Romans that in the 2nd 
cent, before Christ they took measures to assure 
its continuance in the chief cities of that country. 
For the haruspices whom the senate consulted were 
regularly brought from Etruria. Distinct from 
them were the haruspices who resided in Rome, 
and who were of two classes : (1) those attached to 
the service of officials and forming the ordo haru- 
spicum LX,* and (2) private haruspices resorted to 
by citizens for advice on domestic problems. The 
status of these, especially the latter, was distinctly 
inferior to that of the haruspices summoned from 
Etruria. 

Recent researches tend to show that the system 
practised by the haruspices in the examination of 
the exta is derived from Babylonia, and that its 
use in Rome constitutes an important channel of 
Oriental influence. 

r This is a conjecture. No city of this name is known with 
certainty to have existed in Latium. See J. Toutain, in 
Daremberjr-Saglio, iv. 948. 

2 In the East calied apxieprur, in the West sacerdos (in the 
three Gauls and elsewhere), or fiamen (Spain, Gallia Narhoneu- 
sis, Africa, etc.). 

3 There is no satisfactory evidence of the Roman Government 
having called in haruspices at an earlier date. 

4 While the term includes all the large internal organs, the 
science of the haruspices dealt chiefly with the liver. 

2 A bronze liver, found at Piacenza, shows this division. 

^ The earliest reference to this ordo is an inscription belong- 
ing to the end of the Republic (C/Zr vi. S2439). 
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The priests among the 
form a separate social 

the community, generally speaking, was evident 
only at the sacrificial feasts. The office of priest 
was regarded as an honour, and usually brought 
no remuneration. We can best study the observ- 
ance of the pagan sacrifice in the home among the 
Votyaks, who retain the relics of a sacrificial feast 
observed in the old native hut {kuala). Here the 
father of the family was the natural sacrificial 
priest. That dignity descended to his eldest son, 
and, in the absence of male lawful issue, to the 
nearest male relative. Besides the family sacrifice, 
we find a tribal sacrifice held in common by several 
families in a tribal hut called a ‘ great hut ’ 
(budziin kuala). These sacrifices were performed 
by a descendant of the progenitor of the tribe — an 
eldest son, if possible. One and the same Votyak 
thus belongs to two iuafa-families, a smaller and 
a larger. 

Sacrifices were also offered in sacred groves. 
Groves were dedicated both to underground spirits 
— i.e. the great men, princes, etc., of a community 
— and to great nature-gods. If a family, for some 
reason or another — usually when a great misfortune 
had befallen them — dedicated a grove to some 
great man who was dead, it was deemed right that 
the sacrifices should be continued in that group by 
his posterity. When the priestly office did not 
pass by inheritance, a priest was chosen from 
among the members of the family or tribe con- 
cerned. Nature-gods might be worshipped in a 
grove set apart by one particular village community, 
or in a common sacrificial place belonging to a 
number of communities — sometimes as many as 
twenty-five. For both, sacrificial priests were 
chosen. As a condition of appointment, the priest 
was required to have the respect of the community 
and also to be skilled in prayer. Often the sacri- 
ficial priest remained in office all his life. 

When several animals were to be sacrificed at 
the same time, as many priests took part in the 
service as there were animals offered. In the 
groves used by several communities the service 
was usually performed by the priests of the larger 
towns or villages of the district. When several 
priests took part in the service, the people occasion- 
ally called the oldest among them the ‘ great priest’ ; 
and his duty wsis to supervise the ‘ small priests ’ 
in the discharge of their functions. The most 

f eneral appellation for a priest was ‘ old man.’ 

le had always one or more colleagues, to whom 
special duties in connexion with the sacrifices 
were entrusted. When an individual wished to 
sacrifice in the grove of his village, he summoned 
the priest to hold a service for him. The seer 
could also sometimes appoint the priest to make 
the sacrifice. 

In earlier times, when shamanism prevailed, it 
was the duty of the shaman to attend to the sacri- 
fices. The shaman priest was held in very high 
esteem among his people. It was said, e.g. , of the 
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Lapps that they always gave the shaman the best 
seat in the house, set before him the daintiest 
viands, and presented him with valuable gifts ; in- 
deed, sometimes they even paid tribute to him ; and 
his opinion and advice were always highly esteemed. 

It 13 uncertain whether the Ugro-Finnish priest 
wore a special sacrificial robe. It is known that 
he had to wash before every service, and to put on 
a new, or at least a perfectly clean and, if possible, 
white robe. Fasting before the sacrifice may also 
have been customary. Women, as a rule, could 
not take part in the sacrificial service, and were 
deemed unworthy of the priestly office. 

Litbrattob. — M. A- Castrdn, Nordische Reisen und Porseh- 
ungen^ i.-v., Petrograd, 1S53-62; J. Krohn, Suomen suvun 
paKanallinen jumalan palvelua, Helsingfors, 1894 ; U. Holm- 
berg, PermalaisUn uskonto^ T&Juremissien usk&nlo^ Lappa- > 
laUten XLskonto, Porvoo, 191i-16 ; K. Krohn, Suomalaisten 
runojen uskonto, do. 1915. UNO HOLM BERG. 

PRIMITIVE METHODISTS.— See Metho- i 

DISM. 

PRIMOGENITURE.— See First-born, In- ; 

HBBITANCE. 

PRINCIPLE. — I. Philosophical. — ^The word 
‘ principle,’ reproducing the Latin is a 
translation of the Greek philosophical terra ipxn- 
This term designated two very different kinds of 
facts — principles of knowledge and principles of 
reality (cf. Aristotle, Met. 995*^). This double 
application of the term runs through English philo- 
sophical literature. Not only the axioms of logic 
— e.g,, the Law of Contradiction — to which 
Aristotle refers in the passage cited, but the funda- 
mental truths of any body of doctrine are called 
its principles (cf. the title of the work Principles 
of Mathematics, by B. Russell). Sometimes by a 
redundancy of expression these are called ‘ first 
principles’ — e.g., in Herbert Spencer’s work of that 
name. 

Again, anything fundamental in the nature of 
things may be called a principle. Thus, when T. H. 
Green talks of ‘ the spiritual principle in nature,’ 
or B. Jowett, translating Plato {Dialogued, Oxford, 
1875, iv. 229), mentions ‘ a principle which is above 
sensation,’ they refer to a real existent. 

A principle in the sense of a principle of reality 
may be conceived of either as a cause or as a constitu- 
ent. It is in the latter sense that water is the 

g rinciple of all things in the philosophy of Thales. 

lut, even when a principle is conceived of as a 
constituent, other things are usually supposed to 
be in some way causally dependent on it. 

To he fundamental is the essential notion of a 
principle, of whatever sort that be. If we ask. 
How fundamental ?, the answer is. Logically ; the 


(2) On the other hand, when we talk about the 
‘principle’ of the steam-engine or of the electric 
motor, we mean the truth which gives the explana- 
tion of their working. Principle is here the formal 
and not the material cause of a fact. At the same 
time, while in this case principle means a scientific 
premiss for logical explanation, the use of the term 
is not wholly dissimilar from that which it has 
in the previous instance. By a principle is here 
meant the ultimate and simple truth which stands 
at the beginning of our explanation. Again, the 
fact expressed in our ultimate premiss is held to be 
the actual cause of the phenomena explained. 

(3) Principles of conduct stand on a somewhat 
different footing. They are generalized rules of 
good conduct which form the logical .starting-point 
when we deliberate upon the rightness and wrong- 
ness of a particular action. A ‘ man of principle ’ 
(cf. Carlyle, Cromwell, speech iv.) is one whose 
conduct is regulated by the agreement of his pro- 
jected acts with the general laws of moral action. 
By a ‘ man of good principle ’ we mean little more, 
for it is assumed that, when a man regulates his 
conduct by testing its agreement with general 
maxims, he employs maxims which are morally 
excellent. A ‘ man of no principle ’ is one whose 
conduct is not regulated by being compared by him 
with a moral law. Regard for principle in politics 
is strictly analogous to what it is in the case of 
morals. It means the regulation of action by 
noting its agreement with a general rule which 
has been established as a law of social well-being, 
without taking into account the immediate advant- 
ages which the infringement of that rule might 
bring. 

LiTERATims.— T. H. Green, Prolegomfna to Ethics, Oxford, 
ISSS; H. Driesch, The Uist. and Theory of Vitalism, London, 
1913; B. Russell, Principles of Mathematics, do. 1903; T. 
Fowler, The Principles of Morals, Oxford, ISS^V. 

G. R. T. Ross. 

PRISCILLIANISM.— The Priscillianists or 
Priscillians were a heretical sect charged with 
Manichsean and Gnostic opinions, which made its 
appearance under this name in Spain towards the 
end of the 4th cent., and, after exercising consider- 
able influence in S.W. Europe, was confined within 
ever narrower limits until it disappeared after a 
history of about two centuries. 

The sect took its name from Priscillian, its 
reputed founder, but it is very doubtful whether 
he is justly made responsible for the views which 
were held by his followers. The conditions of this 
problem have been altered since the discovery in 
1885 and the publication by G. Schepss of the 
extant works of Priscillian. The other primary 
authorities are very scanty (a letter of Ambrose, a 
notice in Jerome, and a reference in Pacatus), but 


principle is that which conies first in the order of they support rather than contradict the evidence 
explanation, whether we are explaining the nature to be drawn from Priscillian himself, by which the 
of a demonstration or the nature of a concrete fact, witness of secondary authorities must be con- 
Thus, if the principle of the universe is spiritual, trolled. 

it is the existence of spirit that explains all other Priscillian was a layman of good family, of fair 
facts. On the other hand, the principles of education, and of considerable wealth, born prob- 
morality are the truths about moral relations on ably at Merida, in Lusitania, shortly before the 
which depend all our explanations of particular middle of the 4th century. He was attracted by 
moral phenomena (cf. T. Fowler, The Principles that wide-spread movement of thought which 
of Morals). found approval and safety when it went to the 

3. Popular.—' Principle ’ has various popular extreme of monasticism, but was exposed to the 
significations which are directly derivative from dangerous hostility of the ecclesiastical authorities 
the different philosophical uses of the term. w'hen it gave itself to the cultivation of piety and 

(1) We constantly speak of the ‘poisonous an austere life apart from and not without criti- 
principle’ or ‘bitter principle’ in substances, cism of the offices and officers of tbe Church. S.W. 
meaning by that something concrete which is the Europe had many groups of ascetically disposed 
source or origin of the definite character which Christians, known in some quarters as ‘Ab- 
these things possess. These are not far removed stinentes,’ who nourished their faith not only on 
from such more philosophical expressions as the the canonical Scriptures but also on ‘ apocryphal ’ 
‘vital principle’ or the ‘spiritual principle in WTitiBga, aoch as the Acts of Andrew, of Thomas, 
nature.’ and of John. In these it is probable that Manich- 
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sean ideas and ascetic practices found a common 
root (see Cabiit, Priscillien et Priscillianisme, p. 
231 if.). One of the earliest works of Priscillian, 
the Nonaginta Canones in Pauli Epistolas, a series 
of contents-headings prefixed to groups of cognate 
sections of the Epistles, shows him in general 
sympathy with this movement, emphasizing those 
elements in St. Paul which look towards dualism 
and asceticism (canons 33 and 57), the ‘carnal’ 
character of the Law (can. 77), and the virtue 
of ‘beata voluntaria paupertaa’ (can. 37). The 
first tendency of the movement was schismatic 
rather than heretical, and the fact that it captured 
several of the Spanish bishops — e.g., Salvianus and 
Instantius — alarmed Idacius, bishop of Merida, 
who, after consulting Pope Damasus on the matter, 
summoned a synod at Saragossa for its considera- 
tion (A.D. 380).* No individuals were condemned 
by this synod, nor do its decisions and anathemas 
contemplate errors in doctrine of any kind ; they 
are concerned with practical matters such as fast- 
ing, the use of the Eucharist, and the frequenting 
of conventicles. Priscillian took up the challenge 
thrown down by this synod, and, by accepting the 
bishopric of Avila, at once put himself in the fore- 
front of the movement, and entered the lists 
against Idacius. Idacius proceeded to obtain from 
the emperor Gratian a rescript condemning in 
general terms ‘ pseudo-episcopos et Manichaeos,’ 
and authorizing the expulsion of all heretics from 
Spain. This he then applied to Priscillian in a 
circular to other bishops in Spain, and also in a letter 
to Ambrose. Through the latter an unfavourable 
reception was provided for Priscillian when he pro- 
ceeded to Itsuy in company with the bishops 
Salvianus and Instantius ‘cum uxoribus,’ to lay 
their case before Damasus and Ambrose in turn. 
His Liber ad Damasum contains his apology, in 
which he repudiates every kind of heresy, and 
especially that of the Manichteans. Damasus 
probably refused to interfere, but an appeal to the 
emperor met with better success ; the rescript was 
cancelled, and Priscillian returned to his diocese 
in peace (382). 

The next two years formed a period of great 
and successful activity for Priscillian. Most of 
his tracts (iv.-ix.) were now produced, and the 
important de Fide et Apocryphis, in which the 
note of independence is distinctly heard. 

The quotations made by Priscillian supply valuable evidence 
as to the pre-Hieronyraian text of the Latin Bible. ‘ Le texte 
biblique de Priscillien pr6sente tous les caracttres des textes 
“ italiens ” : il semble former la transition entre ces textes du 
ive sifecle et leur rejeton, le texte “africain de basse ^poque” 
que nous retrouvons regnant & la fin du ve sifecle dans I’enipire 
des Vandales’ (S. Berger, Hist, de la Vulgate, Paris, 1893, p. S). 
The ‘comma Johanneum’ (1 Jn 5^) has what is probably its 
earliest witness in Priscillian, tract, i. (ed. Schepss, p. 6). The 
Canons of Priscillian, often under the name of Peregrinus, and 
possibly modified in some respects by him, had a considerable 
vogue for several centuries in Provence and Spain (see Berger, 
p. 26 £f.). 

The progress of the sect may be described in 
Babut’s words : 

‘The government supported them, their adversary Ithacius 
was in flight, their influence was extending. The triumph of 
the spiritual and ascetic reform might w-ell appear to them 
assured ’ (p. 167). 

The swift disaster which overtook Priscillian 
and the whole movement was closely connected 
with the successful revolt of Maximus and the fall 
and death of Gratian. Ithacius (bishop of Osson- 
oba) had fled to Trhves, and there claimed the 
assistance of Maximus in suppressing the ‘Man- 
ichsean’ heresy in Spain. Maximus seized the 
opportunity of acquiring credit for orthodoxy. 
There was another possible motive in the wealth 
of the ‘ heretics,’ reputed to be very great. The 
first step was to summon a synod at Bordeaux, 

1 See Mansi, Sacrorum Coneilionim Collectio, iii. 635 ; Pris. 
cilliani, ed. Schepss, p. 35 : * nemo e nostris reus factus tenetur, 
nemo accusatus ’ ; Sulp. Sev. Chron. 11. 47. 1. 
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before which Priscillian and Instantius were ar- 
raigned as priscLcis. To the charge of heresy wa.-, 
added that of gross immorality and the practice of 
magic. According to Sulpicius, who is probably 
following the Apology of Ithacius, Priscillian 
refused to plead, and appealed to the emperor. 
Condemned by the synod, the accused were trans- 
ferred to Trbves. There Priscillian, though still a 
bishop, was put to the torture, and the confessions 
so extorted from him were sufficient to condemn 
him then and ever since. Ambrose happened to 
be in Trhves on an embassy at the time, and was 
so indignant at the spectacle of bishops demanding 
the death of another bishop that he refused to 
communicate with Idacius and Ithacius, and was 
dismissed from Trfeves in consequence (Ambrose, 
Ep. xxiv. 12). Having received from Maximus 
permission to proceed to a capital sentence, Evodius 
the prefect ordered Priscillian and his companions 
to be beheaded, and thus they perished — Priscillian, 
two of the clergy, Armenius and Felieissimus, 
Latronianus, a poet, and Euchrocia, the widow of 
Delphidius, the first heretics to be sent to the 
scaflbld by the Church. 

The execution of Priscillian was followed first by 
a reaction and then by a counter-reaction. The 
horror which was felt throughout the Church was 
marked by the indignant protests of St. Martin of 
Toms, the excommunication by a Spanish synod 
of Ithacius, the forced resignation of his bishopric 
by Idacius, and the sentence of exile pronounced 
upon both bishops by Theodosius. On the other 
hand, Latinius Pacatus pronounced a panegyric on 
the victims in the presence of the emperor; their 
remains were removed with all honour to Spain, 
and their names were inscribed on many sacra- 
mental lists there as martyrs. In Galicia the 
clergy and the people were almost wholly adherent 
to the movement. 

Of the counter-reaction which followed we have 
no satisfactory record, beyond that which is in- 
directly given in the accounts of Priscillian and 
his followers which were circulated by Orosius and 
Turribins, and the judgment, probably based on 
Orosius, which was passed by Augustine. Councils 
held at Toledo (400 and 447) and at Braga (448 and 
563) successively dealt with the Prisoillianists. 
After the latter date they disappear. Isolated and 
persecuted, it is likely that they fell into heiesy of 
the Manichman or Gnostic type, but the evidence 
on which the movement in its early stage is labelled 
with either of these names is precarious. Much 
turns on the authenticity of a quotation from 
Priscillian given by Orosius (Commonitorium, 2 
[CSEL xviii. 153]). Its genuineness has been taken 
for granted by most writers, and is maintained by 
Kunstle and Lezius ; but the searching criticism to 
which it has been subjected by Babut (p. 279 ff.) 
lays it under serious suspicion. All the other 
evidence points in the other direction — the silence 
of the synod of Saragossa, the express and repeated 
statements of Priscillian himself, the cautious 
judgment of -Jerome, the protest of Ambrose, and 
the championship of St. Martin. The ease was 
soon found to be weak, and the evidence of Pris- 
cillian himself turned against him by the assertion 
that he held and taught the duty of perjuring one- 
self in order to conceal dangerous views. Thi.s 
Augustine believed of him on the authority of 
Dictinnius, which is the authority of one who, 
having left the Priseillians and been reconciled to 
the Church, was seeking to demonstrate the com- 
pleteness of his conversion. 

Literature. — i. Soubces . — Priscilliani qua supersunt, ed. 
G. Schepss (^CSEL xviii.), Vienna, 18S9 ; Jerome, de Vir. III. 121 : 
Sulpicius Severus, Chronica, ii. 46-51 (see J, Bernays, Die 
Chronik des Sulpicius Severus, Berlin, 1861); Orosius, Com- 
monitorium {CSEL xviii.) 

ii. CjtTTICISM. — G. Schepss, Priscillian, Wurzburg, 1886 , 
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A. Hil^enfeld, in ZWT xxxv. [1892] 1-84 ; F. Paret, PriscU’ 
han, ein liefonnator des k. Jahrhundert'i, Wurzburp, 1891; 
F. Lezius, in s.v. ; K. Kunstle, Bine Bibliothek 

der Si/mbole (‘ Forschun^en znr christl. Lit./ i. iv.), Mainz, 
19JW ; E. C. Babut, PrisctUien et le PnsctUianiame {Bibl.de 
VEcole des hautes UudeSy cl.xix.), Tans, 1909. 

C. A. Scott. 

PRISONS. — The one essential quality of every 
prison, ancient, mediaeval, and modem, for untried 
and for convicted prisoners, for those confined for 
a fixed iJeriod or for life, a dungeon of t^ie Inquisi- 
tion or a modem establishment conducved on the 
most humane and enlightened principles, is that it 
is a place of detention, where the inmates are 
deprived of that personal liberty and volition 
which men and women, civilized and uncivilized, 
have risked life itself, in all ages of the world, to 
secure. 

The vital importance of this obvious fact is 

f enerally ignored even by experts. Edmund F. 

u Cane, chairman of the Prison Commissioners 
for England and Wales, an eminent authority on 
prison history and management, wrote in a de- 
scription of Elmira Reformatory in New York 
State : 

‘The prisoners enjoy a luxurious dietary, and many induL 
fences are granted to induce them to work, so that the penal 
element o! a sentence of imprisonment is entirely absent. 

If du Cane had opened the prison doors, he would 
have found that a cage is a cage, although the 
bars are gilded ; not one inmate of luxurious 
Elmira, however miserable his circumstances 
outside, would have remained. To be under 
ocular inspection every hour of every day (door- 
knockers are unknown, but there are peep-holes in 
every cell door) ; to be compelled, in strict obedi- 
ence to printed rules and verbal orders and on pain 
of punishment, day after day, month after month, 
year after year, to rise up and sit down, to eat, 
sleep, speak, listen, work, walk, read, write, and 
receive letters and visits, even from wife and 
children, at the will of another — such treatment, 
if long continued, permanently unfits a human 
being for membership of a free community; and 
all this in the most depressing surroundings — 
eating, day after day, the same kind of food, 
wearing the same clothes, seeing the same official 
or degraded people, and doing, without substantial 
remuneration and for the benefit of others, the same 
uninteresting tasks. It is more than difficult, it is 
impossible, for a free man to realize what it means 
to be distinguished not by a name but by a 
number ; to be lost to the outside world, and its 
news and activities, nature’s sights and sounds 
excluded with perverse ingenuity ; to be deprived 
of all social intercourse or family life, receiving no 
acts of kindness and unable to do any. 

A convict (the kind of man that the newspapers, the novel- 
ists, and the playwrights make copy of as ‘ a hardened ruffian ’) 
burst into tears w’hen a prison visitor suddenly shook hands 
with him. ‘ I beg your pardon, sir,' said the man, ‘but nobody 
has shaken hands with me for ten years.' 

With initiative, self-respect, and self-reliance 
diminishing day by day, no wonder there come 
the prison look, sullen, apathetic, or furtive, like 
a hunted animal, and the prison manner, half 
abject and half defiant ; no wonder that the 
released prisoner finds himself unfit to work, if 
indeed he can get anybody to employ him. Dis- 
qualified for re-absorption in the community, a 
useless machine, and a social alien, he turns to 
drink and vice to drown and divert his misery, 
and drifts through crime back again into prison. 

John Howard's State of Prisons in England and 
Wales, with an Account of some Foreign Prisons 
and Hospitals was published at Warrington in 
1777, but until early in the 19th cent, the treat- 
ment of criminals and the punishment of crime by 
Church and State had scarcely a point of contact 
with Christianity or civilization ; it was not even 
consistent with the instincts of ordinary humanity. 


The sentence pronounced in 1630 upon Archbishop Leighton’s 
father, a phjsician and divine, for writing; against Prelacy in 
terms no more extravagant and not less honest than those 
employed by his accusers against Presbytery, was an extreme 
instance, in degree, but not in kind. It ran as follows : (1) to 
be twice publicly whipped, (2) to be pilloried in Cheapside, (3) 
to have an ear cut off, (4) to have the nose slit, (5) to have both 
cheeks branded with the letters ‘S.S.’ (‘Sower of Sedition’), 
(6) to pay £10,000, and (7) to be imprisoned for life. 

How long old ideas survive may be inferred from 
the Children Act of 1908. By sections 1 02 and 103 of 
that great statute it is solemnly enacted that, in 
Great Britain and Ireland, no child (a child is 
defined as a person under the age of 14 years) 
shall be imprisoned or sent to penal servitude 
or the gallows. England obtained a Court of 
Criminal Appeal in 1907. But in Scotland, while 
a question of property of trilling value, tried in 
the civil courts, may be the subject of two, in 
some cases three, appeals, there is as yet, except 
in a case of conviction for habitual criminality, no 
appeal from the verdict of a jury, disposing, in 
the criminal courts, of a citizen’s life or liberty. 

For the system, the trail of which still impedes 
prison reform, a false theological view was partly 
responsible, along with an inadequate estimate of 
the sacredness of life and liberty. Lunacy and 
criminality were looked upon as works of the 
devil, to be exorcized by death, starvation, fetters, 
or the lash. That the State, by its own shameful 
neglect and its iniquitous laws, was Itself largely 
responsible, along with the cynical indifference of 
the community, for both crime and lunacy was an 
idea as new as that insanitary conditions, per- 
mitted by the State, were the chief cause of 
disease. Original sin was an easy ej^lanation of 
all abnormal conduct. So thought Mr. and Mrs. 
Squeers in Nicholas Nickleby, 

‘“That young Pitcher has had a fever.” “No,” exclaimed 
Mr. Squeers, “ damn that boy, he’s always at something of that 
sort,” “ Never was such a boy I do believe,” said Mrs. Squeers, 
“ whatever he has is always catching too. I say it’s obstinacy, 
and nothing shall ever convince me that it isn’t. I’d beat it 
out of him ” ’ (ch. viL). 

Neither the pictures of Hogarth nor the argu- 
ments of Jeremy Bentham, neither the disclosures 
of John Howard, Mrs. Fry, and Thomas Fowell 
Buxton nor the eloquence of Samuel Romilly had 
much practical effect till the reform of Parliament 
in 183‘2. In the beginning of the 19th cent. Acts 
were passed abolishing gaol fees, ordering the 
appointment of chaplains, the erection of sanitary 
prison buildings, the classification of prisoners, the 
separation of the sexes, and the appointment of 
female warders for female prisoners. Yet, writing 
in 1812, James Neild, who followed in Howard’s 
footsteps, said : 

‘ The great reformation produced by Howard was merely 
temporary. , . . Prisons are relapsing into their former horrid 
state of privation, filthiness, severity and neglect’ {State of the 
Prisoners in England, Scotland and Wales, London, 1812). 

The movements for the amendment of the crimi- 
nal law and the reform of prisons dated from the 
American and French Revolutions ; and they were 
both connected with the growth of democratic ideas 
and institutions. 

The importance of the subject, its human 
interest, and the difficulties which it presents 
cannot be exaggerated. There is no more difficult 
question, unless it ho the labour question, the 
housing of the people, or the liquor question, with 
all of which the subjecit of crime is vitally con- 
nected. Unfortunately, most critics of present 
methods are purely destructive. Some ignore the 
responsibility of the community, and others seem 
blind to the large share played by poverty and 
unemployment, drink, gambling, and vice in the 
production of crime. The index to du Cane’s Punish- 
ment and Prevention of Crime (London, 1885) does 
not contain the word ‘ poverty ’ or the word 
‘ drink ’ ; and J. Devon’s original and interesting 
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study, The Criminal and the Community (London, 
1912), breathes a spirit of despair. The subject 
has been canvassed at national and international 
congresses ; and, in the United Kingdom, it has 
been considered by Government Commissions, 
royal and departmental, whose reports have re- 
sulted in a large number of valuable Acts of 
Parliament and prison regulations, each one ad- 
vancing more and more in the direction of the 
treatment of prisoners as human beings, and not 
as things. Under these statutes and regulations 
the penal side of prison life has been diminished, 
and the reformative side increased, not, as some- 
times ignorantly asserted, to gratify a sentimental 
humanitarianism, but in the best interests of the 
community, outside and inside the prison. Re- 
formation is cheap at any price. It is a moderate 
estimate that a thief costs the community £150 a 
year, while at liberty. It is significant that in 
no single instance has there been any return to 
former less humane methods. Two hundred years 
ago, Montesquieu wrote ; 

‘ As freedom advances, the severity of the penal law decreases * 
{Esprit des lots, Paris, 1833, bk. vi. ch. ix.). 

While prisons should not be beds of roses, neither 
should they be torture-chambers. 

Experts have written on prisons and prison 
reform in every European language. Ex-convicts 
h.ive described their experiences, with little value 
for the cause of prison reform, including aristocrats 
like Lord William Nevill, members of parliament 
like Michael Davitt, financiers like Jabez Balfour, 
ladies of fashion like Mrs. Maybrick, and literary 
men like Oscar Wilde. No subject is more in 
favour with the novel writer ; it is staged by the 
playwright and discussed on the platform, in the 
pulpit, and in the press. Too often the case for 
reform is jirejudiced by gross exaggeration. As in 
Oscar Wilde’s powerful Ballad of Beading Gaol 
(London, 1898), pictures are drawn which depend 
for their point on hardships and cruelties no longer 
anywhere to be found. It is of little practical 
benefit to denounce present-day administrators. 
The question is one of system ; it can be solved 
only by experiment on a large scale and over a 
prolonged period ; and such experiments are being 
carried on by governments, by communities, and 
by individuals in the United I^ingdom, the United 
States, and many European countries. Happily 
for the future, many prison problems will solve 
themselves, by the diminution and ultimate dis- 
appearance of persons requiring penal treatment, 
through the gradual removal of the chief causes of 
crime, namely, (a) unemployment and irregular 
employment, with attendant idleness, the forma- 
tion of bad habits, lack of energy, and starvation ; 
(5) drunkenness, one of the chief causes of poverty 
and crime, and likewise one of their most common 
and dehumanizing concomitants and effects ; and 
(c) the failure to seclude the mentally deficient, 
the habitual drunkard, and the habitual criminal, 
so as to prevent the perpetuation of a degenerate 
race. It is no exaggeration to say that the greater 
portion of crime in this country is due to economic, 
rather than to directly moral, causes. 

I. Past and present-day prisons. — Down 
to the beginning of the 19th cent, the time-honoured 
methods of dealing with criminals made the ques- 
tion of prisons and prison-management of small 
practical importance. Prisons were places in 
which the accused awaited trial and the condemned 
awaited execution. The old plan of getting rid of 
crime was to get rid of the criminal, as distin- 
g\iished from the modern ende.avour to reform him 
and to prevent crime by stopping the manufacture 
of criminals. This is obvious from a bare enumera- 
tion of the methods formerly in use : (a) capital 
punishment, (6) mutilation, (c) flogging, (<f) the 


pillory, the stocks, and branding, (e) compensation 
payable to the injured or fines payable to the 
State, and (/) compulsory exile. Under the Jews, 
Greeks, and Romans, as also among the Saxons 
and Germans, the chief and usual punishment of 
crime consisted in the enforcement of compensa- 
tion to the injured. For this laticnal procedure 
the feudal barons and the Church of tlie Middle 
Ages substituted imprisonment, torture, mutila- 
tion, and death. 

By degrees, partly through the writings of men 
like Cesare Beccaria in Italy and Jeremy Bentham 
in England, partly because a greater value came to 
be put on human life, and partly through the 
necessities of colonization, while the judges con- 
tinued to pass capital sentences for trifling as well 
as serious offences, the executive, especially in the 
case of young ott'enders, frequently remitted the 
extreme penalty. People may be better than their 
creed ; and legislators and administrators have 
often been more humane than the laws which they 
enacted and executed. 

These causes led to the system of transportation, 
which was introduced in the reign of Charles II. 
Criminals whose death-sentences were commuted 
were sent to the American colonies, along with 
those who were directly sentenced to transporta- 
tion. 

The old system, thus modified by transportation, 
continued till the loss of the American colonies in 
1776, when ships, called ‘hulks,’ were established 
for convicts in the Thames, and at Portsmouth 
and Chatham. The first hulk was opened in 1778, 
and the system was not finally abandoned till 
1857. Concurrently with the hulks a fresh field 
for transportation was found, in 1787, in the 
Australian colonies. In 1834, 4920 convicts w-ere 
transported to W. Australia. The system of 
transportation continued till 1867, when the last 
batch of convicts sent to any British colony was 
prevented by the colonists from landing in \V. 
Australia. Both systems, transportation and the 
hulks, were attended with misery, cruelty, dis- 
ease, and loss of life, avoidable and unavoidable. 
In the hulks ‘ the inmates were herded together in 
unchecked association.’ Vice, profaneness, and de- 
moralization prevailed (du Cane, Chambers’s Ency- 
clopaidia, s.v. ‘ Prisons,’ viii. 418). It appears that 
about a fourth of the deaths in the hulks were due 
to a deadly, but preventable, malady called ‘ hulk 
fever.’ Transportation was condemned in a Govern- 
ment report of 1838 in these terms : 

* The system of transportation is unequal, without terrors to 
the criminal class, corrupting to both con\ict and colonist, and 
very expensive ' (quoted by du Cane, The Punishinsnt and Pre- 
vention o/ Crime, London, 1885, p. 139). 

Yet, in view of the importance of emigration for 
those in danger of falling into crime, it is important 
to remember that many transported convicts, in 
new surroundings, away from old companions and 
temptations, and freed from poverty and idleness, 
became industrious and respectable citizens, and 
that some of their descendants overseas now occupy 
responsible positions in Church and State. 

The next phase, concurrent for a time u-ith the 
maintenance of transportation and the hulks, was 
the cellular prison and convict settlement, with 
the accompaniment either of solitary confinement 
by night and day or of solitary confinement by 
night and association at work and at meals during 
the day, but in both cases with silence by day and 
by night. It is doubtful whether England, Italy, 
or the United States is entitled to the credit or 
discredit of the origination of the cellular system, 
which had been advocated by John Howard as 
early as 1776, always, however, with the accom- 
paniment of work, instruction, and moral and 
religious influences. 
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The cellular system, so far as involving isolation 
at night and continuous silence while the prisoners 
are in association, still remains in almost universal 
use in all European countries. But in the United 
Kingdom the accompaniment of solitary confine- 
ment during the daj', except as a punishment for 
ofiences committed in prison, was abandoned in 
1899 for prisoners with short sentences ; it has 
also been abandoned in Scotland in the case of 
convicts, and reduced in England in 1910 to one 
month. So far as the present buildings and sur- 
rounding ground will allow, the prisoners work, 
eat, and exercise in association, but in silence. 

I. Kinds of modern prisons. — The various kinds 
of prisons which, in the United Kingdom, have 
superseded the single prison of the past may be 
divided into seven classes ; but it is not meant 
that there is any hard and fast distinction, so far as 
buildings are concerned. 

(a) Local prisons, for those sentenced to not 
more than two years’ confinement, are vested in 
and managed by three bodies of Prison Commis- 
sioners for England, Scotland, and Ireland respect- 
ively, created by the Act of 1878. There had 
been great waste of money, and also, except in .a 
few cases of exceptional local interest and intelli- 
gence, great abuses, due to want of any uniform 
system of treatment, to inhumane or incompetent 
officials, to antiquated and inadequate buildings, 
and to the existence of a large number of small 
and unnecessary prisons. The differences in prison 
treatment were so great that criminals were known 
to select for their operations the locality of the 
gaol with soft beds, generous diet, and lax rules. 
The Prison Commissioners have always been 
hampered by want of funds in introducing humane 
and reformative methods ; they have done much 
to minimize the disastrous effects of prison life, 
and their annual reports do not disguise their dis- 
satisfaction with much that is done, and much that 
is left undone, under their administration. These 
reports show a progressive realization of the com- 
patibility of humane and reformative treatment 
with good discipline. 

(h) Convict settlements, for prisoners sentenced 
to what is called ‘ penal servitude ’ (first introduced 
in Great Britain bj^ tlie Penal Servitude Act of 
1853), that is to say, any period of imprisonment 
from three vears up to a life sentence. There are 
till ee periods in a convict’s sentence: (1) the first 
month, when he works alone in his cell, (2) the 
remainder of his period of detention, during which 
he works in association with other convicts, but in 
silence, and (3) the balance of his sentence, when 
he is outside on a ticket-of-leave, liable to be re- 
apprehended if he fails to report himself or breaks 
any of the other conditions of his licence. Penal 
servitude involves so much more food and so much 
more open-air work, in association with others and 
not in solitary confinement, that many ‘ old hands’ 
refer a sentence of three years’ penal .servitude (to 
e served in a convict settlement, such .a.s Dartmoor 
in England, where the convicts are employed re- 
claiming ground and in farm-work, or at Peterhead 
in Scotland, where they quarry granite and build 
a h, arbour) to one of imprisonment for two years in 
an ordinary prison. 

Comparative statistics of criminal offences and 
criminals require to be dealt with cautiously, and 
with intimate knowledge of the whole field, if one 
age or one country is to be fairly and accurately 
compared with another. The comparison betwmen 
transportation and the hulks, on the one hand, 
and penal servitude, on the other, is not a complete 
one ; but, subject to all deductions, it is encourag- 
ing that, whereas in the days of transportation 
there were, in 1837 (when the population of 
England and Wale.s was some 1.5.000,000), about 


50,000 convicts, in the colonies or at home in the 
hulks, in 1869 the total number of convicts under 
sentence of penal servitude was only 11,660, of 
whom 9900 were men and 1760 women. This 
number under penal servitude was reduced in 1891 
to 4978 (4654 men and 324 women), and in 1903 to 
2799 (2669 men and 130 women). Taking local 
prisons and convict settlements together, it seems 
to be established that of first offenders about 
three-fourths nev'er return, while of those convicted 
for the third time about three-foui'ths re-appear as 
prisoners in local prisons or convict settlements. 

(c) Preventive detention prisons, or departments 
of prisons, established under the Prevention of 
Crimes Act of 1908 for convicts who have received 
a sentence of penal servitude, and who have also 
been proved to have been ‘ habitual criminals ’ at 
the time the offence was committed, engaged in 
no occupation except that of crime. These are the 
‘ reeidivdstes ’ of E’ ranee, the ‘revohmrs’ of the 
United States. The period of preventive detention, 
which begins when the sentence of penal servitude 
ends, instead of being unlimited, as it ought to be 
and as was proposed in the original bill, is limited 
to a ma.ximum of ten years. In the discretion of 
the Prison Commissioners the convict may have to 
serve the full period of preventive detention named 
in the sentence or he may be liberated at any time 
on probation. This useful Act requires amend- 
ment, because the ‘ old hands,’ when out of prison, 
even while truly pursuing a life of crime, take care 
to do just as much work as will make it impossible 
to convict them, under the definition in the statute, 
of being ‘ habitual criminals.’ 

{d) Criminal inebriate prisons, established under 
the Criminal Inebriates Act of 1898, to which 
habitual drunkards, falling into crime, may be 
sent for lengthened periods. It was recognized 
that the short sentences usually inflicted on the 
habitual drunkard were worse than useless, and 
that to send a man or a woman to gaol for a day, 
a week, or a month on, say, their 200th appear- 
ance is to make a laughing-stock of legal procedure. 
Such short sentences, while long enough to re- 
habilitate the drunkard for further excess, are too 
short to afford any opportunity for his or her per- 
manent reform. Hitherto the results of the treat- 
ment in criminal inebriate prisons as a reforming 
agency have been disappointing. Legislation is 
wanted to enable these institutions to deal with 
criminals whose offences are directly connected 
with drink, but whose moral sense is not so ob- 
literated as to make reform practically impossible. 
The unreformable habitual drunkard must be shut 
up for life. 

(«) Criminal lunatic prisons, where prisoners 
convicted of crime, who were insane at the time 
the offence was committed, or when they were tried, 
or who become insane in prison, are confined 
‘ during His Majesty's pleasure.’ When deemed 
advisable by the Home Office or Secretary for 
Scotland, an inmate may be transferred to an ordi- 
nary lunatic asylum. (5n complete recovery from 
insanity, he may be handed over to his relatives, 
under proper precautions and guarantees. 

{f) ‘ Borstal ’ institutions, established under the 
Prevention of Crimes Act of 1908, pt. i. , for persons 
between 16 and 23. Du Cane says that most 
habitual criminals have begun their malpractices 
before 20 years of age, and 60 per cent under 15 
(see art. Juvenile Cmminals). 

(g) Reformatories for boys and girls under 16, 
convicted of crime, to be detained for not less than 
three or more than five years, of which there are 
38 in England, 7 in Scotland, and 2 in Ireland (see 
art. Juvenile Crimin.vls). 

2 . Differences between the prisons of the past 
and the prisons of the present in the United King 
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dom. — (a) OvmersMp and administration of prisons. 
— The possession, or assumption, of judicial powers, 
and the use of dungeons attached to their castles 
and monasteries, formed one of the chief sources of 
the power of the landed classes, titled and untitled, 
and of the Church in the Middle Ages. After 
imprisonment by private persons was rendered 
illegal, there came the system of small prisons, 
which, while inadequately inspected by Govern- 
ment officials, belonged to, and were maintained 
and managed by, local bodies. In 1818, in 59 of 
the 518 prisons in the United Kingdom women 
were not divided from men, and in 445 there was 
no work of any kind for the prisoners to do. Some 
of these prisons were described as scenes of aban- 
doned wickedness. In 1813 Mrs. Fry, on her first 
visit to Newgate, found 300 women, tried and un- 
tried, with their children, crowded together, in rags 
and dirt, and with nothing but the floor, without 
bedding, to sleep on. The Act of 1878 already 
referred to, which vested all prisons in Prison Com- 
missioners appointed by the Crown, effected large 
savings in cost as well as improvement in the 
buildings and treatment, without sacrificing the 
benefit of local inspection. 

(6) Prison management. — A writer (M. F. John- 
ston) in the Fortnightly Review, new ser., Ixix. 
[1901] 560, says : 

‘ The improvements which have been effected in recent years 
in prison management are of so radical a nature that they 
practically . ‘ ’ i- • towards the offender. 

... It has hardiships imposed for 

the sake of it act aa a cure. They 

rather tend tu urutuiiae uie buujecc, uua serve to intensify the 
anti-social instincts which led him, in the first instance, to raise 
his hand against bis fellow-men.* 

The old class of official and prison administrator 
not unnaturally, in view of his training, considered 
only what would maintain perfect prison discipline, 
and was not influenced by the fact that, while 
flogging and ‘ the black hole ’ undoubtedly crushed 
the prisoner into sullen and revengeful submission, 
these methods rendered him unfit, on release, to 
be re-absorbed into the decent part of the com- 
munity. From every relaxation of the last cen- 
tury the old-time official has prophesied disasters, 
which have in no case occurred. He did so when 
it was proposed that the use of ‘ the black hole ’ 
should cease, with the crank (denounced by Charles 
Reade in It is Never too Late to Mend) and the 
treadmill ; that windows should be increased in 
size and dim glass removed so that at least the 
sky, if not the earth, might be visible ; when an 
eflort was made to substitute for oakum-picking 
interesting and educative work ; when flogging 
ceased, except for mutiny or gross violence on 
warders, ami then only when authorized by a 
visiting magistrate or a Prison Commissioner ; 
when work in association was introduced ; when 
libraries were started ; when, instead of everything 
being done to weaken the family tie (perhaps the 
only remaining motive for reform), prisoners were 
allowed to have their children’s photographs in 
their cells ; when a little bit of mirror, to promote 
tidiness, was fastened into the walls of their cells ; 
when it was proposed to lay wooden floors over 
the miserably cold cement of which cell floors are 
constructed ; when Swedisli drill for women and 
ordinary drill for men were introduced, instead of, or 
in supplement to, the weary pacing round a circle in 
the prison-yard ; when work in the fields was tried in 
connexion with local prisons ; when a variety of food 
was substituted for the eternal ‘ skilly ' ; when good 
conduct marks, carrying a money value, were 
introduced ; when magic-lantem lectures, which 
have been found a valuable aid to discipline, were 
first started. It is only fair to say that he has, in 
most cases, admitted that his fears were unfounded ; 
to his amazement he has found that discipline can 


be maintained better by the stimulus of moderate 
rewards, judiciously given, than by the deterrence 
of the most severe punishment. In 1868, in English 
prisons, there were 61,000 ordinary punishments ; 
in 1884, under the so-called ‘humanitarian’ 
methods, the numbers had fallen to 37,000 — a 
figure which has been since steadily reduced. 
Convicts on whom the terrors of the lash or the 
dark cell produce no effect will stop their bad 
behaviour if they know that perseverance will 
deprive them of the magic-lantern lecture or cut 
oil' the right, recently conferred upon them, of 
spending a small portion of their earnings on 
margarine or confectionery. The old class of 
official still clings to the stereotyped prison in 
or near towns and within high walls, although he 
has to admit that reformatories for juvenile and 
Uorstals for juvenile-adult criminals, not to speak 
of such startlingly successful experiments as George 
Montagu’s Little Commonwealth in England, are 
conducted successfully in the country, witlioiit high 
walls, and with only a manageable number of 
attempts to escape. 

Prison management is in the hands of the 
following officials : 

(1) Governor and matron. — Prison rules are 
unifoi'in all over the country ; but the humanity 
and reasonableness of their execution depend on 
the head of the prison; the executive staff take 
their tone from him or her more than from the 
Prison Commissioners or from the chaplain or 
medical officer. No absolute rule can be laid down 
for the selection of governors and matrons. Ad- 
mirable appointments have been made by promo- 
tion from the rank of warders ; in otlier eases con- 
spicuous success has been achieved by governors 
who have been in the army or in civil life, and by 
matrons who have had experience and acquired 
fitness in other employments, such as nursing. 
The modern governor and matron are as efficient 
in the routine part of their work, and they are 
more ready to make allowances for special weak- 
ness, mental and physical, and more anxious to 
secure the prisoners a fair chance for well-doing 
after their release. For the difficult duties of a 
governor or matron there are wanted a keen intelli- 
gence, shrewd judgment of character, a personal 
knowledge of the social conditions of the masses 
of the people, and a sympathetic heart. 

(2) Chaplain. — In 1814 the legislature made the 
appointment of prison chaplains compulsory. 
Previously, and for some time after 1814, their 
chief work consisted in ministering to the prisoners 
under sentence of death and attending them to the 
scafl'old. Till 1868 that spectacle continued to 
be a public disgrace, denounced by Dickens, but 
successfully upheld by Samuel Johnson. 

‘Tyburn itself,* Johnson said, ‘is not safe from the fury of 
innovation. . . . The old method was most satisfactory to all 
parties. The public was gratified by a procession ; and the 
criminal was supported by it. Why is it all to be swept away?* 
(quoted by du Cane, Punishment ond Precention of Crime, 

p, 22). 

Nowadays the right kind of chaplain becomes 
the prisoners’ friend, and keeps in touch with 
them after their release. Realizing acutely the 
share of respom-ibility of the community for their 
undoing and misdoing, he is at the same lime fully 
alive to the prisoners’ own share of blame. The 
present writer knows a convict settlement where 
nominally Protestant convicts have entered them- 
selves as Roman Catholics in order to have the 
services of a particularly friendly priest. The 
chaplain, Protestant or Catholic, is not readily 
gullible, as the public believe. His disappoint- 
ments do not arise from the prisoner’s insincerity, 
but from his weakness of will, his want of friends, 
and the temptations which the State licenses or 
permits. Prison-etl'ected reformation may be quite 
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genuine at the time ; hut it is generally too tender 
a plant to stand the storm of temptation. Chap- 
lains used to he appointed for life ; short terms, 
which may he renewed, undertaken by local 
clergymen, are now found to secure greater fresh- 
ness. The chaplain has in many cases the super- 
vision of the educational work of the prison and 
of the library, and he organizes prison lectures. 
More money is spent on education and the prison 
library than formerly. Education does not make 
men and women moral or religious, but it prevents 
them from becoming criminal. In prisons pensons 
of good education are almost as unknown as total 
abstainers. The library is one of the few things 
in a prison which preserve a prisoner’s individual- 
ity. In Mountjoy Prison in Dublin the writer 
was told that Dickens is the favourite author 
among the men, and Annie Swan among the 
women. 

(3) Medical officer. — The prison doctor’s most 
important duty used to be to certify, in cases of 
hanging, that life was extinct, and, in cases of 
flogging, to see that death did not ensue. Now 
his observations of the mental condition of a man 
charged with murder may determine whether the 
accused is fully responsible and can be held to 
account as a normal human being, or whether, as 
to a certain extent mentally defective, he may 
have his crime, if proved, treated as one of man- 
slaughter or culpable homicide and not of murder, 
or whether he is in such a mental condition that 
he is incapable of instructing a defence and must 
be committed to a criminal lunatic asylum. Every 
prisoner is seen at short intervals by the doctor, 
inside or outside the prison hospital ; the doctor, 
particularly under Scotch administration, has a free 
hand in the increase or decrease of the prisoner’s 
diet and in regulating his work ; moreover, he soon 
acijuires marvellous skill in detecting malingerers. 
Prison doctors have opportunities of studying 
medico-legal questions of scientilic and practical 
importance, including the proportion of prisoners 
who have been from birth, or whose habits have 
made them, mentally and morally defective — a 
question which has an obvious bearing on punitive 
as well as reformative treatment. 

(4) Warders, male and female . — 

‘The officer who has charj^e of prisoners has such power, for 
good or e%Ml, over his fellow-nien, that I do not think there are 
many positions more responsible. Nor are there many in which 
the officer is exposed to more temptation to neglect his duty, 
or abuse his trust’ (du Cane, quoted by W. Tallack, Penological 
and Preventive Principles'^, London, 1890, p. 278). 

The warders’ daily routine, spent in an atmosphere 
of repression and degradation, is not favourable to 
the development of human sympathy ; but in the 
general case no complaint can be made of the fair- 
ness of their treatment of prisoners. Instances of 
favouritism are due rather to the good conduct of 
the prisoners favoured than to any improper pre- 
ference. As in lunatic asylums, cruel treatment 
by prison officers, which cannot be entirely pre- 
vented even under the best system of selection and 
supervision, is associated almost invariably with 
grievous provocation. Attempts in prison to com- 
mit suicide, which are seldom successful, are the 
fault of the system, not of those who administer it. 

(5) Prison visitors. — It was not till the Act of 
1899 tliat lady visitors were ordered for all local 
prisons where tliere are female prisoners. Keli- 
gious and philantliropic visitors, who ought in all 
cases to have a special knowledge of the conditions 
of the clas.ses from whicli prisoners come, are now 
welcomed to local prisons, under suitable regula- 
tions. 

The English Prison Commissioners’ report for 1915 ‘ heartily 
endorses the praise bestowed on ministers of religion, ladv 
visitors, aid societies, workers, secular and religious, who work 
day by day with patience and undlmmished hope, for the rescue 
and reinstatement of the cnmiiial of both sexes, and of all ages. 


. . . It is to this organized effort of charity and goodwill, which 
has been specially directed with increasing force during recent 
years to the visitation and after care of prisoners, that the 
yearly improvement of our criminal records, especially with 
regard to the young offender, is due ' (p. 21). 

Devon writes : 

‘The visits to prisoners on the part of people from outside 
are of great benefit ; anything is that helps to break the 
monotony of the day', and give opportunity for conversation. 
They' must have preserved many from desperation, and even 
insanity. They do something to keep up self-respect and to 
show the prisoner that he is not considered an outcast, impos- 
sible of redemption ' (p. 237). As to prison lectures, ‘ anything 
that prevents prisoners from sinking into apathy, from brood- 
ing on the petty incidents that go to make up their lives in 
prison, from beating against the bars of their cage, is bene- 
ficial ’ (p. 241). 

(6) Prison work. — The provision of work in 
prisons, which is a cardinal principle in the Prisons 
Act of 1898, is attended with great difficulties, if 
it is to be (1) sufficiently interesting to preserve 
the prisoner’s humanity, (2) educative, (3) remun- 
erative, or at least not productive of loss, (4) not 
competitive with philanthropic institutions, like 
blind asylums, and (5) not hostile to trade union 
rules and the legitimate interests of free labour. 
In connexion with the present European War, the 
writer has noticed with what increased industry, 
and even enthusiasm, work of a patriotic kind has 
been done by prisoners, toiling extra hours without 
remuneration other than the much-esteemed privi- 
lege of having the war news of the day read to 
them. 

In connexion with prisoners working in associa- 
tion, the question of classification presents great 
difficulties. An effort is made to keep so-called 
‘ first oflenders ’ separate from so-called ‘ hardened 
criminals.’ But in many cases the ‘ first offender’s ’ 
act of fraud, or assault, is not his first offence, but 
only the first case which has been reported to the 
police or in which there was evidence to convict; 
and there are so-called ‘ hardened criminals,’ more 
sinned against than sinning, whose moral nature 
is by no means totally depraved. It is a wide- 
spread and pernioions delusion that an assault 
implies normal quarrelsomeness or brutality, and 
that an indecent attack implies normally ungovern- 
able lust ; in both cases, apart from any question 
of provocation, the disgraceful conduct which has 
converted a respectable citizen into a felon may be 
the direct result of drink taken to such an extent 
(which may be far short of ‘ drunkenness ’) as to 
destroy self-respect and respect for the rights of 
others. 

The difficult question of the universal enforce- 
ment of silence among ordinary prisoners in our 
local prisons and convict settlements remains for 
consideration. The difficulty consists in reconcil- 
ing in practice the two principles, ‘ It is not good 
for man to he alone,’ and ‘ Evil communications 
corrupt good manners.’ In this important respect 
our prisons and convict settlements are more 
dehumanizing than transportation and the hulks 
in old days or tlian modern Siberian and Turkish 
prisons. But, then, it is said tliat suppression and 
not supervision is necessary, because conversation, 
however carefully regulated, is unavoidably sub- 
versive of discipline, and prisoners would abuse the 
privilege, if not for the concoction of plans of 
escape, at all events for corrupting communica- 
tions about past and future vill.ainies expressed in 
blasphemous and obscene language. The diffi- 
culties are admitted, but the rule might he relaxed 
in the case of well-conducted prisoners, furnished 
with the ordinary material for carrying on decent 
conver.-ation, by access to news; apers as well as 
books after the day’s work is over, as is done with 
good results at Borstals, among female convicts in 
England, and among male convicts undergoing 
preventive detention. The hardships as well as 
the pernicious effects of the present system are 
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90 much felt that the writer knows at least one 
ovemor who, when dealing with prisoners’ marks, 
oes not count those had marks which have been 
caused by a prisoner passing a harmless observa- 
tion to his neighbour. 

It is right to add, in regard to prison manage- 
ment generally, that no prison administrators, 
unless the most old-fashioned, are satisfied with the 
present system and its results. Therein lies the 
hope of the future. 

(7) Discharged Prisoners’ Aid Societies. — If 
efforts to reform are to be of permanent avail, the 
piisoner must, before release, be gradually pre- 
pared for approaching freedom, and must also, on 
leaving the prison, have work found for him and 
be otherwise befriended. More might be done in 
both directions, even under the present system. 
It is not enough to allow the prisoners to grow 
their hair of a normal length for a few weeks 
before their release. Additional relaxations would 
not be abused, because abuse would mean for- 
feiture of gratuity and of the period of remission. 
Opportunity is needed to overcome the shyness 
and nervousness and the reluctance to face the 
world which prolonged seclusion produces. 

An Act of 1792, enlarged by the Gaol Act of 
1823, made provision for discharged prisoners out 
of public funds. In 1802 the first Discharged 
Prisoners’ Aid Society, ‘ The Hampshire Society,’ 
was founded. Others followed ; but it was not 
till 1862 that these societies obtained statutory 
recognition. Since 1887 every prison of any 
size has had a Discharged Prisoners’ Aid Society 
working in connexion with it. In 1898 the Prison 
Commissioners issued schemes for the guidance 
of these societies, containing provisions as to 
grants in aid to their funds ; and when, in 1899, 
lady visitors were appointed to all local prisons 
containing female prisoners, this was stated to be 
w'ith the special object of aiding in the reformation 
of the prisoners and finding employment for them. 
In 1900, 39,413 discharged prisoners passed tlirough 
the hands of 62 Aid Societies, of whom 2000 were 
found unwortliy and 1 100 refused assistance. These 
societies are doing admirable work despite inade- 
quate funds and an insufficient number of voluntary 
helpers. 

(c) Prisoners with special privileges. — The modem 
prison contains tw'o classes of inmates who should 
not be confined in the same building as those con- 
victed of actual crime, namely (1) untried prisoners, 
who are entitled to furnish their own rooms, wear 
their own clothes, provide their own food, carry on 
correspondence with persons outside, and receive 
visits from their friends, and (2) debtors (now, 
happily, under modern legislation, few in number), 
who have somewhat similar privileges. In the 
case of convicted prisoners in good health there is 
little respect of persons, in either accommodation, 
food, dress, or work. It was not so in former 
days. Just as, in mediseval warfare, all officers 
were, if possible, captured alive, that they might 
be made a source of profit to the captors, so im- 
prisonment was then used as a means of obtaining 
what would now be called blackmail but was then 
known as ransom. In old days the wind was 
tempered in many ways to the woolly lamb, cleri- 
cal and secular. The so-called ‘ benefit of clergy ’ 
was greatly abused ; but, on the whole, like the 
right of sanctuary, it acted beneficially for the 
community, for it preserved the only cultured class 
from the brutal treatment to which secular persons 
were exposed. But for the benefit of clergy and 
the right of sanctuary, both history and literature 
would be poorer. The mediseval Church rivalled 
the State’s brutal treatment of all prisoners, lay or 
clerical, charged with heresy ; but its treatment of 
non-heretical prisoners was, on the whole, much 


more humane. Sometimes it was more than 
humane, if we can judge from Archbishop Bliss’s 
Constitutions (dated in 1337) : 

‘ They are bo deliciously fed in prison that the prison, intended 
for a punishment for their crimes, is turned into a refreshment 
and delicious solace, and they are pampered in their vices by 
ease and such inducements.’ 

(d) Prisoners in modern prisons who were ab- 
sent from old prisons. — These are long-sentence 
prisoners. Long sentences were originally the out- 
come of the false theological view of sin already 
referred to. But it does not follow that prolonged 
imprisonments must cease. Under totally different 
conditions, they will continue in the case of the 
reformable, until the oflender has shown that he 
may be released with safety to the interests of his 
fellow-citizens. In the case of those who have 
been proved, by repeated and prolonged trials, to 
be unreformable imprisonment for life will be 
substituted for the present absurd system, under 
which a prisoner, who has shown after a short 
period that he may safely be released, has to be 
maintained in prison, and his family in the poor- 
house, at the public expense to the end of a fixed 
sentence ; and a prisoner is released at the end of 
a fixed sentence, even although he openly boasts 
that he means, on liberation, to resume his Ish- 
maelitish trade, his band against every man. 

(e) Prisoners in old prisons who are not to be 
found in modem prisons. — (1) Children convicted 
or untried. For centuries prisons were nurseries 
of crime. Children, some of them born and 
brought up in prison, were sent, for trifling offences, 
to the gallows, to Botany Bay, or to prison. In 
prison they beeame accustomed to the prison 
atmosphere and indifferent to it, and they left it 
‘ ^aol-birds,’ with the prison-brand on them figur- 
atively, and in some cases literally. The estab- 
lishment of industrial schools for children under 
14 in danger of falling into crime, and of reforma- 
tories for children under 16 who h^ been convicted 
of crime, and the marked success of these estab- 
lishments had gradually reduced the number of 
children in our prisons. But, as already pointed 
out, it was not till the passing of the Children 
Act in 1908 that it was declared illegal to send any 
boy or girl under 14 in any circumstances to prison ; 
and it was provided by the same statute that no 
sentence of imprisonment, except in a very limited 
class of cases, could be imposed on any offender 
under 16. 

(2) Debtors. Literature has made great use of 
the abuses connected in old days with debtors’ 
prisons, especially in England. The whole iniquit- 
ous system was terminated by the Abolition of 
Imprisonment for Debt Act, 1880. The number 
now imprisoned for debt is negligible. They con- 
sist, in England, of deljtors who are able to pay, 
but will not, and, in Scotland, of debtors for Crown 
taxes and for aliment, these cases forming excep- 
tions in the English and Scottish statutes abolish- 
ing imprisonment for debt in the two countries. 

(3) Prisoners waiting for trial. In England it 
used to happen that the king’s judges would not 
visit the place of trial for several years, during 
which prisoners languished in prisons, usually of 
the most insanitary kind, and their families, being 
deprived of their bread-winners, starved. Now, if 
a prisoner is not tried within a short time after 
apprehension, he is entitled to release. 

(4) Prisoners acquitted of the offences for which 
they had been apprehended, but unable to pay the 
gaoler’s fees, which were always extortionate, and 
often illegal. Now all gaolers’ fees are abolished, 
and instant and unconditional liberation follows a 
verdict of acquittal. 

if) Security of modem as distinguished from 
old prisons . — In former times the facility of escape 
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from prison helped to explain some of the practices 
mistakenly quoted in evidence of our ancestors’ 
brutality. Nowadays the safety of the community 
can be attained without taking away the criminal’s 
life or mutilating him by blinding or by cutting 
off a limb, and, at the same time, punishment can 
be inflicted by imprisonment in place of the old 
sentences of flogging, the pillory, the stocks, or 
branding — either on the hand or on the face, as 
the statute of William III., passed in 1699, ordered. 
It was attempted to attain security by confine- 
ment in subterranean chambers, like the pits of 
Jeremiah and Joseph, and Daniel’s den, or by thick 
walls, small and heavily-stanchioned windows, 
high above the ground, ponderous doors, and 
weighted fetters. It is now achieved by properly 
constructed buildings, constant personal super- 
vision, and reliable warders. Our ancestors should 
not be blamed for practices which were forced upon 
them by necessity. 

(g) Hygienic conditions. — UntU the 19th cent, j 
these were bad, beyond our power to realize. The I 
inmates were starved, housed in a manner incon- 
sistent with health and with decency, and they | 
■were in the absolute power, constantly abused, of 
keepers of brutal habits. In Henry Brinklow’s ' 
Complaynt of Roderyck Mors, written about 1542, i 
the monastic author says : 

* I see also a pytyful abuse for preaoners. Oh Lord God, their 
lod^ng is too had for hoggys, and as for their meate, it is evyl 
inough for doggys, and yet, the Lord knoweth, they have not 
inough thereof t ' (ed. J. M. Cowper, Early English Text Society, 
London, 1874, p. 27). 

In the third edition of his great book, published 
in 1784, John Howard says : 

* Many, who went in healthy, are in a few months changed 
to emaciated dejected objects. Some are seen pining; under 
diseases, ** sick, and in prison," expiring on the floors, to loath- 
some cells, of pestilential fevers and the confluent smallpox’ 
(P-4). 

Gaol fever was one of the commonest as well as 
most deadly maladies. 

Lord Bacon (quoted by du Cane, p. 43) spoke of * the smell of 
the gaol the most pernicious infection next to the plague. 
When prisoners have been long and close and nastily kept, 
whereof we have had in our times experience twice or thrice, 
both judges that sat upon the triai, and numbers of them 
that attended the business, or were present, sickened upon it 
or died.’ 

Nowadays gaols are models of sanitation ; 
prisoners are well fed ; the death-rate is below that 
of the outside population ; and the old moral evils, 
arising from the absence of separation between the 
sexes, are unknown. The outward reforms for 
which John Howard and Elizabeth Fry and their 
coadjutors worked have been thoroughly accom- 
plished, and the crying abuses, physical and moral, 
which they denounced have been removed. Great 
attention has been paid to the cleansing of the 
outside of the cup and platter. But whether the 
proportion of prisoners who leave our prisons more 
inclined and letter fitted to lead law-abiding lives 
than when they entered is greater or smaller than 
under the brutal systems of the past is by no means 
so clear. Dickens exaggerated the disastrous 
effects of the separate cell, and, since his day, it 
has been ameliorated by good libraries, the friendly 
visits of the chaplains and prison visitors, and in 
other ways, but it still remains true that in their 
dehumanizing effect modern prisons, with all their 
vast cost, their perfect discipline, and the good 
intentions and endeavours of the Prison Commis- 
sioners and the officials who manage them, are 
little better than whited sepulchres. 

(4) Reformatory methods. — The modem defini- 
tion of punishment by imprisonment is founded on 
the idea (1) of discipline so severe as to act as a 
deterrent, and (2) of such reformatory influences 
as religious and moral teaching, and good example 
and training in self-control, promoted by offering 
advantages to industry and good conduct, as well 


as punishment for the reverse. However in- 
adequate this conception may be, it is at least a 
great advance on old ideas and methods. At first 
employed only for detention, imprisonment became 
one of many methods of punishment, and, ulti- 
mately, the only method of punishment, except 
hanging, flogging, and fining. What is said by 
F. Pollock and F. W. Maitland applies to the 
usages of all European countries : 

* Imprisonment occurs in the Anglo-Saxon laws only as a 

means of temporary security. . . . Imprisonment would have 
been regarded in these old times as a useless punishment; it 
does not satisfy revenge^ it keeps the criminal idle, and, do 
what we may, it is costly ’ of English Law before 

Edward 7., Cambridge, 1898, i. 49). 

H. de Bracton, who wrote in 1268, expressly states 
that prisons were to confine and not to punish : 

’ Career ad continendoa et non ad puniendos haberi debet ’ 
{de Legibus et Consuetudinibus Angliee, London, 1569, fol. 105). 

Persons were often kept in prisons for lengthened 
periods and even for life, not as a punishment, but 
as a means of avoiding the prisoner’s right to trial 
or in order to compel payment of fines or ransom, 
or to elicit testimony. 

It must not be supposed that the idea of deter- 
rence, which, along with expiation, is at the root 
of our modern system, was unknown in former 
times. Indeed, the principle of deterrence must 
have a place, large or small, in every criminal 
system and in all schemes of prison management. 
But its importance is usually exaggerated. Tested 
by the criminal records of all ages and in all 
countries, even the most savage punishments are 
conclusively proved inadequate either to stop the 
supply of oflenders or to turn criminals into law- 
abiding citizens. On crimes of passion deterrence 
has not time to operate ; in cases of deliberate 
crime the fear of detection and punishment only 
makes the criminal more wary. The question in 
the end must be. Are the results worth the ex- 
penditure, as our prisons, even the best of them, 
are at present carried on, that is to say, under 
a system so identified with exploded theories of 
punishment that the reformative elements which 
have been engrafted on to it do not have a fair 
chance of success ? No doubt, persons who would 
be dangerous to the State if at large are withdrawn 
for periods more or less extended. On the other 
hand, thousands are housed, fed, clothed, and 
doctored by the State who, if at large, would be 
supporting themselves and their families, and 
adding by their work to the productiveness and 
wealth of the State. Some are benefited by good 
influences under which they come in prison, but, 
for one of these, there are scores who are brutalized 
by prison life and who come out worse than they 
went in. Tliere are cases where, in their results, 
notwithstanding the best endeavours of their 
managers, our prisons may come under the con- 
demnation pronounced by Mirabeau on the Old 
BicStre, which he called ‘a prison to propagate 
crime and a hospital to propagate disease.’ 

It may be said that these are grave statements 
to be made by an administrator of the present 
system ; but they are in accord with a growing 
section of expert opinion. 

* It must be at once admitted/ writea A. G. F. Griffiths, 

' H.M. Inspector of Prisons, ‘that the system of isolation has 
produced no remarkable results. Solitary confinement has 
neither conquered nor appreciably diminished crime. . . . 
Cloistered seclusion is an artificial condition quite at variance 
I with human instincts and habits, and the treatment, long 
I continued, has proved injurious to health, inducing mental 
! breakdown. A slow death may be defended indeed on moral 
grounds if regeneration has been compassed, but it is only 
another form of capital punishment* §.v. ‘Prison, 

xxii. 363X 

In 1895 a Departmental Committee reported : 

‘The great, and, as we consider, the proved danger of this 
highly centralized system has been, and is, that, while much 
attention has been given to organization, finance, order, health 
of the prisoners, and prison stotistica- the prisoners have been 
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treated too much as a hopeless, or worthless, element of the 
community, and the moral, as well as the legal, responsibility 
of the prison authorities has been held to cease, when they 
passed outside the prison gates. The satisfactory sanitary 
conditions, the unbroken orderliness of prison life, economy, 
and high organization are held and justly held to prove good 
administration. But the moral condition, m which a large 
number of prisoners leave the prison, and the serious number 
of recommittals have led us to think that there is auiplecause 
for a searching enquiry into the mam features of prison 
life ’ (p. 7). 

II. Tbb prison of tbe future.— The word 
‘ prison ’ is used in this title. But in the criminal 
institutions of the future many of the features 
associated with the word will be eliminated. In 
the Children Act of 1908 ‘places of detention’ (not 
‘ prisons’) are, by sections 102, 106, and 108, to be 
provided for certain classes of juvenile offenders. 
The criminal institutions of the future will be 
places of detention and reformation for the re- 
formable, and places of detention for the unre- 
formable. But this can be done only by the 
reconstruction, generally on new sites, of existing 
prisons, which were built to carry out erroneous 
ideas by methods now discredited. Instead of 
being situated in the country, with ample ground 
inside the bounds for the erection of workshops as 
occasion may demand, and ample ground outside 
for farm work and for exercise, existing prisons 
are generally situated in or near towns ; the 
ground, originally insufficient, has been gradually 
encroached upon for the erection of workshops and 
other buildings to meet in some small measure the 
demands of prison reformers j and the only exercise 
possible is in Indian file, round and round a circle 
marked by stones on the ground — a ghastly 
travesty, euphemistically referred to in an English 
prison report as ‘ the prisoners enjoying exercise 
in the open air.’ 

It is true that there are important respects in 
which the prison of the future cannot hope to 
excel the prison of to-day. The large areas of 
ground that will be required and tlie ampler 
buildings will make the initial expense greater 
than the continuance of the present system ; but 
thereafter, when the reformative methods get a 
fair chance to tell, the expense will rapidly lessen, 
until the premises are used only to detain those 
who, after repeated trials, have proved themselves 
hopelessly unable to be at large with safety to the 
community. The future prison will be less rather 
than more secure against escape, although the 
motives prompting escape will he materially 
lessened. No ingenious devices will be employed 
to prevent the inmates catching even a passing 
glimpse of earth and sky and sea ; but in cleanli- 
ness, heating, and ventilation its buildings cannot 
improve on those at present in use. Tlie prisoners 
of the future will not work for the benefit of the 
State, but for those whom they have defrauded 
and for the support of their own wives and chil- 
dren. There, will be greater variety in food, but 
there can be no possible advance on the quality of 
the excellent, but unvarying, diet which at present 
prevails. The prisoners’ clothes may be rougher 
than the present uniform, but they will not be 
such as to prevent any man with a shadow of self- 
:espect from allowing his wife and children to 
visit him. The discipline may be less mechanically 
perfect, hut it will not prevent such conversation 
as is necessary to keep the inmates human, nor 
will it be thought essential, in every ordinary 
interview between husband and wife, to interpose 
two sets of iron bars between the visitor and the 
visited, with a warder sitting in the intervening 
space. The discipline will not be lax, but it will 
allow some opportunity for the exercise of volition 
and initiative, the complete stifling of which under 
the present system renders prisoners on release 
unfit to stand alone and fight their own battles. 


Generally speaking, discipline will be maintained 
by just treatment and human kindness. ‘ Even a 
donkey will go fartlier after a carrot than when 
driven by a stick.’ 

The essential dift'erence between the present 
prison and the prison of the future may he thus 
stated : in the prison of to-day the system is not 
wholly directed to detention and punishment, as 
i‘ -11 '...;i'li 1- r-!" TT-. '...id’s time, yet it is 

j I!!.!;!;. I i.- 'll 1 and only second- 

arily and remotely reformative, whereas, in the 
prison of the future, the whole effort will be 
directed to secure that, when the ottender is re- 
leased (if he ever is released), he shall be at least 
so far reformed as to make it safe that lie should 
return, under friendly supervision and lielp, to 
be a free member of the community. Whatever 
be the precise system, it must be based on the 
comparatively modern discovery that a healthy 
open-air life, interesting and educative work, and 
wholesome moral and religious influences are tlie 
chief panaceas for human maladies — physical, 
mental, and moral. A Dutch proverb was a 
favourite of John Howard, ‘ Make men diligent, 
and you will make them honest.’ Gritfiths’ well- 
known epigram is subject to the qualifications to 
which all epigrams and generalizations are exposed ; 
yet there is some foundation for his statement 
that half the inmates of our prisons should never 
be let out and the other half should never have 
been let in. 

There are certain classes of persons at present 
forming part of our prison population who will not 
be found in the prisons of the future, hut in 
separate establishments : 

(rt) Persons accused of crime who have been 
either refused, or who have been unable to find, 
bail. 

(h) Persons for whose offences fines are deemed 
sufficient, and who are, under the present system, 
sent to prison in default of payment. By recent 
legislation time is now given for payment of fines, 
and part payment of fines can be made, thereby 
reducing pro tanto the period of imprisonment. 
The result has been to lessen greatly the number 
of prisoners of this class. Such prUoners, whose 
offences, generally speaking, are not crimes, but 
only breaches of social discipline, are really de- 
tained for non-payment of debt ; and, so far as it 
is necessary to deprive them of liberty, they ought 
not to be kept in an ordinary prison, but in an 
institution in which they could earn, by their 
work, the balance of the fine imposed upon them, 
without being branded for life as criminals. 

(c) Mental defectives. These are now sent to 
prison because judges have to deal with all 
criminals, except lunatics and imbeciles, on the 
false basis (1) that they are normal, physically, 
mentally, and morally ; (2) that they have had, 
and have made, a deliberate choice between good 
and evil ; and (3) that they were in a normal 
condition when the act was done, the fact gener- 
ally being that they were more or less under the 
influence of drink, which, like other drugs, can, 
during the time of its operation, completely tians- 
form the most law-abiding disposition. These 
persons are unable, with the facilities and tempta- 
tions authorized for them by the State at their 
doors, and witli their wretched surroundings, to 
refrain from drink, and they are unfit to earn an 
honest livelihood. The report of the Departmental 
Committee of 1895 says : 

* Weak-minded persons spend their lives in circulating 
between the prison, the asylum and the workhouse ’ (p, 34X 
When there is risk of injury to themselves or 
others, they ought to be confined in asylums ; 
when there is neither homicidal nor suicidal 
tendency, their proper place is in farm colonies. 
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where, while prevented from committing crime 
and from perpetuating their degenerate stock, 
they will be saved the needlesslj’ rigorous treat- 
ment to which they are at present subjected. 
Much in our present system contravenes the maxim 
that ‘ all unnecessary pain is cruelty.’ 

[d) Those whose cases can be met by placing 
them on probation under the supervision of proba- 
tion officers, in accordance with tlie Probation of 
Offenders Act, 1907. This is known as ‘ conditional 
liberty, on probation,’ first introduced in Massa- 
chusetts, as distinguished from the ‘ conditional 
liberation ’ accorded to prisoners after serving part 
of their sentences, but without any adequate pro- 
vision for looking after them. Although the 
system has as yet been worked only imperfectly, 
it has already saved this country large sums of 
money, which would have been spent in maintain- 
ing offenders in prison and their families in poor- 
houses, and the country has had the benefit of the 
offenders’ continued labour. The probation system 
is capable of great developments ; and sooner or 
later the State will find it economical to employ, 
and adequately remunerate, probation officer.s. If 
people can be got to take charge of lunatics, it 
should be possible, for adequate remuneration, to 
provide for the guardianship, outside of prisons, of 
criminals who are sane. In England, among those 
who are known as juvenile-adults— those between 
16 and 21 — the commitments fell from 12,178 in 
1900 to 3663 in 1915. Before long all committals 
to prison of persons under 21, when the offence is 
trivial and the antecedents of the offender are 
good, will be avoided by the extension of the 
system of supervision. 

(«) Those who receive short sentences. The 
Borstal Committee for Wakefield Prison, reporting 
in 1915, state ; 

* There is not a single redeeming feature in a short sentence. 
It carries with it all the social stigma and industrial penalties 
of imprisonment, with no commensurate g-ain to the offender, 
or to the community. If there still survives in the minds of 
administrators of justice the obsolete and exploded theory that 
prison is essentially a place for punishment — and for punish- 
ment alone— for the expiation of offences in dehumanizing, 
senseless tasks, and arbitrary discipline, truly there could be 
devised no more diabolical form of punishment than the short 
sentence oft repeated' (English Prison Coinmissioners' Report j 
for 1915, p. 18). j 

Yet, in s[)ite of such views, which represent the i 
opinion of all criminologists, there were m England, ! 
in 1914, 1106 sentences of one day. ! 

AVhatever improvements may be effected in the j 
future in the system and methods employed to deal 
MUth crime in prison and to reform the criminal I 
during detention there, to the extent at least of 
making him on his release a safe member of society, 
it must never be forgotten that these are merely 
palliatives to reduce the effects of a disease. It is 
an undoubted fact that the present system and the 
present methods have failed, and are failing, to 
rid the country of crime. If it is also true that no 
effective system of reformation is compatible with 
the conditions necessarily involved in imprison- 
ment — because effectual reformation, to be per- 
manent, requires retention of individuality, and 
retention of individuality involves innocent and 
wholesome social intercourse, which is practically 
impossible in prisons — then the claim for preventive, 
in preference to curative, measures becomes all the 
more manifest and urgent. 

There is much to be said for that view, and, if 
it is sound, the main effort of the statesman and 
the philanthropist must evidently be to go to the 
fountain-head and to cut off the supply. 

'Adopt, 80 far as possible, other means than imprisonment 
for the repression of crime. . . . The best economy of preventive 
and repressive effort must be that which reduces incarceration 
to the lowest extent compatible w ith public security, and which 
seeks its objects chiefly through influences to be applied outside 
the g^tes of jails, rather than within them. . . , £ven the best 


prisons are in a certain sense evils. One of the chief aims of a 
wise Penology is to devise means for advantageously and safely 
dispensing with them ’ (TallackS, p. 299). 

Every movement calculated to improve the social 
well-being of the people is a step to empty prisons 
and convict settlements and to reduce and extin- 
guish crime. So far as trivial oli'ences go, it is 
better not to punish at all than to send to prison. 
If prisons are to be emptied and crime is to be 
prevented, it must be done by the State securing 

(1) that no citizen shall, without fault or physical 
or mental feebleness on his part, be unable to earn 
a continuous living wage for himself and his family ; 

(2) that every citizen shall be able to obtain such 
bousing and surroundings as shall make it possible 
for him and bis family to live decent law-abiding 
lives; (3) that every child capable of education 
shall receive an efficient physical, mental, and 
moral training ; and (4) that, whether or not, in 
the interests of personal, social, and national 
efficiency, the sale of alcohol, like the sale of opium, 
should be prohibited except for medicinal use, the 
existing temptations to use alcohol either in 
moderation or in excess — such temptations being 
often found at the maximum where the power of 
resistance is at the minimum — shall be ended. 

An eminent criminologist has said : 

‘ The immense majority oi cases that pass through our Courts 
arise out of sheer need, or wretched education and surround- 
ings, and would disappear with the establishment of decent 
social conditions’ (Edward Carpenter, Prisons^ PotieSt and 
Punishment, London, 1905, p. 6). 

Judges have often declared, as the result of long 
and varied experience in dealing with criminal 
eases coming from all parts of the United Kingdom, 
urban an<i rural, that but for the use of alcohol 
(although not necessarily to excess in the ordinary 
sense of the word) certain classes of crime would 
cease to exist, and all classes of crime would he 
greatly reduced. 

If the State does its duty in these essential 
particulars, the Christian Church will not he slow 
to avail itself of the opportunity, which it has 
never yet had, of bringing to bear the power of the 
gospel of Christ, without the hindrances and pit- 
falls which at present, to so large an extent, render 
nugatory the best efforts of religion and philan- 
thropy. The present generation will not see it ; 
hut the day will come when no member of any 
civilized community will he able to say to any 
judge what a criminal, young in years but old in 
crime, once truthfully said, before sentence, to the 
writer of this article, ‘My lord, I never had a 
chance ! ’ 

Literaturk. — S ee the workB cited throughout the article. 

Charles J. Guthrie. 

PRIVATE JUDGMENT.— ‘Justification by 
faith ’ and ‘ the right of private judgment ’ are the 
two watchwords of the Reformation. Neither, of 
course, was new, hut each expressed an old truth 
in a new way. And what gave them their power 
to open a new chapter in man’s history came 
through the personality of Luther, from whose 
fiery soul faith hurst forth as the destroyer of 
hierarchical religion. Paul and Augustine had 
felt before him the same urgency towards the 
assertion of the ultimate autonomy of the in- 
dividual, but it remained for Luther to reap where 
they had sown. Pfleiderer* has expressed the 
relationship of the three in the remark that 
Augustine was a Romanized and Luther a Teutou- 
ized Paul. But Paul, in his turn, was a Christian 
individualist partly Judaized and partly Hellen- 
ized. 

The two tyrannies which pressed on the re- 
ligious man of the 16th cent, were those of the 
ractical system of religion controlled by the 
ierarchy and of the scholasticism (q.v.) which had 
I Philosophy 0 / Religion, iii. 229. 
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been adapted from Aristotle to serve the theo- 
retical ends of the Church’s dogmatic system. 
The weight of these became more and more in- 
tolerable when the civil power allied itself wdth 
the hierarchy against all who claimed liberty to 
judge for themselves in matters of religion. It is 
true that in no century were there wanting men and 
groups of men who to some extent sought to think 
and speak with freedom. The names of Abelard 
(q.v,), Wyclif (q.v.), Roger Bacon, John of Goch, 
John of Wesel, John Hus (see Hussites), Jerome 
of Prague, and the Brethren of the Common Life 
(q.v.) will at once come to mind. Moreover, the 
protagonists of another movement, mysticism (q.v.), 
contributed perhaps even more than alt others to 
the formation of a deep subconscious belief in the 
inherent right of the indhddual to formulate his 
religion for himself. Of the predecessors of the 
Reformation men like Hus and Savonarola assailed 
current ecclesiastical practice; John of Goch, 
Gerson, and John of Wesel devoted themselves to 
theological thought, while mystics such as Ruys- 
broek, Eckhart, Tauter, and Suso aimed directly 
at transcending in individual experience all the 
externals of religion, while treating these as con- 
venient expressions of the independent life that 
they lived immediately with God. 

In Martin Luther (q.v.) these three streams ran 
into one. A student of St. Paul and Augustine, 
he early became aware of the cleft between their 
doctrine and the scholasticism which had trained 
him. As an Augustinian he knew and practised 
the austerities associated with the monastic life ; 
in Rome he performed all the exercises appropriate 
to pious pilgrims ; Tetzel with his indulgences set 
the match to his latent zeal for reform. And 
Tauler and the Theologia Germanica taught him 
what spiritual power mysticism could exercise. 
The result of the three influences thus brought to 
bear on him was the assertion of the Christian 
principle of ‘ justiflcation by faith’ — a phrase 
which was but a theological variant of the philo- 
sophic principle of ‘ the right of private judgment’ 
(see EBE vii. 619). 

It is not in the realm of physics alone that the 
law of the equality of action and reaction holds 
good. In the forces which constitute history it 
also asserts itself. A powerful hierarchy and an 
authoritative dogmatic system had set themselves 
ill the Middle Ages to crush all spontaneity of 
individual thought and practice which might seem 
dangerous to the ecclesiastical system. Luther 
thereupon did but give expression through his 
forceful personality to the inevitable reaction for 
which the minds of all in difl'erent degrees were 
re.ady. And in doing this he builded more wisely 
than he knew. The three factors which had gone 
to make him what he was again separated when 
his work was done. One gave the principle that 
lies explicitly or implicitly at the heart of all the 
Churches of the W est which are out of communion 
with the pope, and is the source of the idea of the 
democratic State. The second has been the fruit- 
ful mother of all later science and philosophy, and 
has profoundly influenced theology. The third 
reappears in the lives and writings of all subsequent 
Christian mystics. But it is one and the same 
principle that appears in all three — ‘ the right of 
private judgment.’ A few words will sulhce to 
set out the filiation. 

I. Social polity. — The chief difference in the 
conceptions of the basis of all social order which 
ruled before and after Luther is that in the former 
the individual was the passive recipient of rights 
at the hand of the authority which ruled him jure 
divino in Church and State alike, while in the 
latter he is their active creator. Nor is the dis- 
tinction more than obscured by the fact that to 


establish his rights he must co-operate with his 
fellows, for such co-operation is onl}^ a means to 
an end, and that end is the establishment of the 
principle that through the right of private judg- 
ment alone man attains his proper good. In Eill 
Protestant Churches and in all liberal States this 
principle has now ‘ stormed out into reality.’ It 
ts true that it did not triumph all at once ; that 
Luther himself did not always give it its dominant 
position ; that the substitution of the authority of 
the Bible as the written Word of God has for three 
centuries been every whit as tyrannical in its 
application as the older Inquisition (q.v.); that 
autocratic empires are but now being got rid of at 
the hands of democratic peoples ; that the ideal of 
a free Church in a free State is not fully actual- 
ized ; and that democracy is yet on its trial. But 
in spite of these short-comings the principle has so 
far triumphed that a return to the medimval ideal 
is to the modern mind unthinkable, and survives 
only in relatively obscure coteries which are of 
the nature of atavistic survivals in bodies under 
the otherwise undisputed sway of the princitde of 
the right of private judgment. ‘ A people’s bible, 
then, a reading people, a preaching ministry’ — ■ 
these are characteristic of the modern Church.' 
‘One man, one vote,’ and ‘manhood suffrage’ 
form their civic equivalent. Robert Browme’s 
Treatise of Eeformation without tarying for anie 
(Middelburg, 1582) is an early land-mark of the 
principle in English religion (see Brownism). 
The hanging of two men at Bury St. Edmunds in 
1583 for circulating it was the counter-blow of the 
civil government, which had assumed the opposite 
principle of the papal court. The doctrine of the 
‘Manchester school’ — the theory of laissez faire, 
laissez passer, in economics and politics which 
from 1845 to 1875 dominated political thought — 
shows the extent to which the principle of private 
judgment has swayed the minds of men. 

2 . Modern thought. — Though the free thought 
of to-day was prepared for by events prior to 
Luther, such as the invention of the printing-press, 
the rediscovery of Greek, and the opening; up of 
the New World, yet to Luther still falls the 
credit of bringing to its support the forces of re- 
ligion. The survival of medifeval dogmatism in 
the churches of the New Learning only serves to 
show how much harder would have been the pro- 
gress of thought towards freedom had not Protes- 
tant Churches appeared to counteract the Catholic 
reaction known as Jesuitry. Milton states the 
case fairly when he says that it is a general maxim 
of the Protestant religion that ‘ no man, no synod, 
no session of men, though called the church, can 
judge definitively the sense of scripture to anothei 
man’s conscience.’* Hence, where the right of 
private judgment is explicitly maintained, heresy 
IS impossible, and a trial for so-called heresy is at 
bottom merely an action for breach of contract. 
In the room of the inquisitor now sits the school- 
master. 

Erasmus, in his controversy with Luther on the 
question of free will, asserted caustically that 
‘ where Lutheranism flourishes the sciences perish. ' ® 
This could hardlj' be maintained to-day, especially 
of Luther’s fatherland. Rather should we have 
to say that where Luther’s principle of private 
judgment obtains there is the door opened for the 
full life of science and philosophy. Not that 
thought was inactive through the earlier period. 
The great Schoolmen were no mean thinkers, but 
they thought in blinkers. The end of their 
journey was prescribed at the start, and hence 
free thought was denied them. And thought 

1 T. H. Green, TToria®, lii. 285. 

9 Cimi Poicer in Eccieaiaaticai Cannes, p. IS. 

• Diatribe^ p. 4. 
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which is not free runs the risk at least of not being 
thought at all. It may under the gui.se of thought 
deliver us over to the ‘ double truth ’ — that of 
philosophy and that of theology — or rest in a de- 
limitation of boundaries which is made by the 
assertion that dogma is not contrary to reason, 
but above reason. But the principle of the right 
of private judgment cannot stop short of the de- 
mand tliat ‘ faitli and reason,’ ‘ religion and science,’ 
shall resolve their antinomies at the bar of reason 
and extend the right of reason to autonomous 
judraient over the whole domain of faith. 

How far we have travelled along the road of 
rivate judgment, and with what difficulty, may 
e conveniently seen by comparing a declaration 
of 1633 with another of 1900. The Congregation 
of Prelates and Cardinals ruled in the case of 
Galilei that ‘ the doctrine that the earth is not the 
centre of the universe, and is not immobile, but is 
moved with a motion that is daily, is not only an 
absurd proposition but false in philosophy, and 
theologically considered at least erroneous in 
faith.’ 1 On the other hand, Karl Pearson makes 
the assertion {Grammar of Science'^, London, 1900, 
p. 366), while deprecating its one-sidedness and 
exaggeration, that ‘ the chief motor of modem life 
with all its really great achievements has been 
sought — and perhaps not unreasonably sought — in 
the individualistic instinct.’ And, though this 
instinct may need to be balanced by those of social- 
ism and humanism, yet each of these, even while 
striving to promote individual or national co- 
operation in the place of competition, does so 
avowedly in the interest of the highest good of the 
individual, of all individuals. 

It must not be assumed, however, that the right 
of private judgment, when asserted, triumphed at 
once or even in a short time. At first the civil 
power stepped into the place of the papal, and 
adopted its spirit. ‘ Where the individual appealed 
to the powerful (individual) spirit within him, 
Luther would have none of it. Further, in politics 
nothing was heard of save the good of the State, 
or the general weal.’ ’ The National Church sought 
to clothe itself with the autocracy of the re- 
jected Roman Church ; little re.sj)ect was paid at 
first to the rights of individual persons or in- 
dividual communities. This transition spirit per- 
sisted in philosophy until Descartes (q.v.), by 
rejecting all authority and starting de novo from 
the thinking Ego as the basis of all philosophy, 
became the founder of all philosophy that is en- 
titled to call itself modern. While philosophies 
are in conflict from generation to generation, they 
are agreed on one point, and that is, that the 
appeal of all philosophy is in the end to reason 
speaking through the individual thinker. In 
philosophy the right of private judgment is irre- 
fragable. The most striking proof of this is given 
indirectly by the long sway of the political theories 
of Bentham and by his maxim that the end of 
government is to ensure the greatest good of the 
greatest number. Society exists to perfect the 
individual, and, if the individual is called on from 
time to time to sacrifice himself to society, it is 
only that he may find his life enriched by losing it, 

3 . Mysticism. — This third element has not en- 
joyed in modem times the same popular vogue as 
empiricism or rationalism, and indeed it may be 
questioned whether it ought not to be regarded as 
the inspirer of thought rather than as an inde- 
pendent and co-oidinate factor. In philosophy 
indeed it has its definite exponents in More and 
Cudworth. In religion it underlay Quakerism and 
the Wesleyan and Evangelical movements. It 

1 See Karl von Gebler, Galileo Galilei und die romUche Curie, 
Btuttgrart, 1876, p. 398 f. 

2 Erdmann, HiH. of Philosophy, ii. § 264, p. 6. 


emerges in literature in poets such as WordswoitU 
and Shelley, and in writers such as Novalis, Aniiel, 
Emerson, Walt Whitman, and Coventry Patmore. 
It inspires the pre-Kaphaelites, and art-symbolists 
of every sort, and Henri Bergson and the pragma- 
tist schools of thought. It is paramount in thinkers 
like Schlegel (alike in his ‘ ironic ’ stage and in his 
later, where he treats the individual as insufficient 
to himself, but progressing towards divinity), in 
Sehelling (especially in his ‘ fourth period ’), in the 
‘ Scottish school,’ which identified philosophy with 
the observation of the facts of consciousness, in 
Rousseau, in the Wolfenbiittel Fragments of 
Reimarus, in Jacobi, and in Jacob Boehme. 

Finally, it should be observed that private judg- 
ment is properly or directly concerned not with 
matter of fact but with values. The discussion of 
matter of fact belongs to science, where private 
judgment has no legitimate place, but the values 
of things, w'hether partial or ultimate, are value-s 
for the individual. Interest in them is personal, 
and hence private judgment must in them assert 
itself. A good, to be a good to me, must be a 
good for me. But this is not to say that my 
private judgment is self-originated or self-sufficient. 
The social whole and the activities of nature play 
a large part in supplying the content of that self- 
consciousness of which private judgment is an 
inevitable expression. 'The perfect correlation, 
however, of the individual and the society remains 
one of the gravest problems which man has yet to 
solve. 
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Eectesiasticat Causes^ London, 1659, reprinted in Tracts far the 
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PROBABILIORISM. — Probabiliorism is a 
form of probabilism (q.v.). The principle maybe 
stated thus : the opinio minus tuta quce libertati 
favet may be followed to the detriment of the 
opinio tuta qum Icgi favet when the former is more 
probable than the latter although it is not quite 
certain, i.e. when the reasons and the scholars 
militating in its favour have more weight than 
those militating in favour of the opinio tuta. 
There have always been probabiliorist casuists, 
but probabiliorism was peculiarly in favour during 
the first half of the 19th century. Among its de- 
fenders may be mentioned Thiels and Billuart. 
Thiels wrote a treatise in which he refutes the 
so-called reflex arguments upon which mainly the 
partisans of simple probabilism rest, viz. (1) ‘lex 
dubia non obligat,’ (2) ‘lex dubia invincibiliter 
ignoratur,’ (3) ‘melior est conditio possidentis.’ 
Billuart, after severely condemning simple proba- 
bilism and equiprobabilism (q.v.), declared him- 
self in favour of probabiliorism with the help of 
arguments drawn from reason and from Pope 
Alexander vill.’s condemnation of the following 
proposition : ‘ non licet sequi opinionem probabi- 
lissiraam.’ If we can follow the opinio probabilis- 
sima, which always implies a minimum of doubt, 
it follows, according to him, that we can also 
follow the simply probabilior opinio without the 
doubt which it leaves in existence sufficing to 
render it suspect. He demands, however, that the 
reasons for probabiliority should be very genuine. 
The resolutions of the assembly of the French 
clergy in 1900 also seem to him favourable to 
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proljabiliorism. In the matter of the sacraments 
he leans towards tutiorism. During the second 
half of the 19th cent, prohabiliorism was gradually 
forsaken. Gousset is inclined towards it, although 
he does not debar probabilism. 

We cannot include in the number of proba- 
biliorists the theologians who demand probabi- 
lioritv only in certain cases— e.y., when the doubt- 
ful law is a natural law, or a very important one— 
or those who, like Gury, demand it only ubi de 
solo honesto agitus,’ i.e. in order that a,n action 
may be thought honourable, not when it is simply 
a question of ‘licito vel illicito,’ ».e. whether it is 
permissible or not. The only purpose of this dis- 
tinction between the honestum and the licttuni 
is to limit simple probabilism in appearance, by 
leaving consciences in reality free to adopt it. 

The probabiliorists apply this principle only to 
the question of law, not to that of fact. In theory, 
we may follow the opinio minus tuta because it is 
more probable than the opinio tuta, but m order 
to make sure whether the concrete conditions, 
under which alone the surplus of probability exists, 
are realized or not, more than P™babiliority is 
needed, viz. certainty; c.y., the law foi^bids the 
eating of meat during Lent ; nevertheless the 
contrary is more probable, viz. that in ceitam 
circumstances I can eat meat even then ; from that 
time I can admit in principle that in these circum- 
stances I can eat meat during Lent ; I cannot, 
however, do it in a given case unless I am abso- 
lutely sure that I am in these circumsUnces. 

Literature. —Thiels, Dt reflexis probabUismi pHjmpiia 
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PROBABILISM.— By probabilism is signified 
the moral system according to which, when there 
are divergent views as to the lawfulness of an 
action for each of which solid arguments may be 
advanced, then, provided the lawfulness be alone 
in question, we are under no obligation to follow 
the more probable of the two views, but are equally 
free to adopt either course. 

It is the teaching of all theologians that no one 
may do any action which he is not sure is right. 
If a man acts with a doubtful conscience— not 
knowing whether the thing he is dom" is right 
or wron<i — that alone suffices to make his action 
sinful ; for it proves that he is wiUing to do it 
even thouirh it should be wrong. He is deliberately 
exposing himself to the risk of committing a sin. 
And to expose oneself to the risk of sinnnig 
mortally is by common consent a mortal sin. Yet 
in the conduct of life cases are constantly arising 
in which we are uncertain whether a given course 
is forbidden or not. The problem, then, is to 
determine the conditions in which, notwithstanding 
this uncertainty, a man may act as though no pro- 
hibition existed, with full assurance that his action 
is morally right. The various moral systems, 
tutiorism (or rigorism), probabiliorism, equiproba- 
bilism (qq.v.), probabilism, and laxism give the 
different answers to the question. Since immediate 
and direct certainty as to the lawfulness of the 
act is not to be had, each system appeals to some 
principle of morals to provide the required assur- 
ance. In this connexion these are termed principles 
of reflex certainty or, occasionally, ‘reflex prin- 

'^'^n all the cases which we are considering there 
is said to be, on the one hand, a probable 
in favour of the law, and, on the other, a probable 
opinion in favour of liberty, the respective proba- 


bility of the opinions being determined according 
to the weight of the reasons which can be advanced 
on either side. In order to avoid misconceptions 
it seems desirable here to call attention to the fact 
that the meaning of the word ‘ probable m theo- 
logy differs somewhat from that now commonly 
attached to it. In the present sense of the term 
a thing is said to be probable only when it can 
claim a greater likelihood than the ^ 

natives. These are not said to be probable at aU. 
Moreover, the idea suggested is in many minds 
linked up with the mathematical theo^ of proba- 
bilities (i.e. chance-happenings). In theology, on 
the other hand, the word is used in its etymological 
sense. An opinion is probable which commends 
itself to the mind by weighty reasons p bmng veiy 
possibly true. The idea of chance is altogether 
absent. Confining our attention, then, to the 
three systems which alone can be said to have had 
any actual importance in the theological schools, 
the probabiliorist theologians hold that we are free 
to follow the opinion in favour of liberty when and 
only when it is the more probable of the two. 
According to the equiprobabilists, in order that 
we may take this course it is necessary that the 
two opinions should have at least an equal degree 
of probability. The probabilist system teaches 
that, should there be a solid reason to suppose the 
action not prohibited, then we are free to follow 
that opinion, even though the reasons on the other 
side are more weighty, provided that the diflerence 
is not such as to render the existence of the law 
not merely probable, but morally certain. 

Before giving the arguments on which the system 
is based, it will be well briefly to explain two points 
of imporUnce: (1) what constitutes solid proba- 
bilityrand (2) the limits within winch the system 
of probabilism is applicable. ... , 

(1) An opinion is said to possess intrinsic proba- 
bility when the grounds on which it is based are 
such as to have serious weight with men of com- 
petent judgment. Moreover, the grounds must be 
such as to retain their value even in face of the 
reasons which can be adduced on the other side. 
By this it is not meant that they must be equally 
coo-ent. But they must be such that the opponent 
arguments do not render them nugatory. When 
the arguments on the two sides are drawn from 
different, and even from disparate, considerations, 
it will often be the case that those advanced for 
the less probable cause are in no sense invalidated 
by those which support the more probable. Jix- 
trinsic probability is that which belongs to an 

opinion by reason of the authorities who can be 

cited for it. Ordinarily speaking, it is held that, 
if five or six writers of recognized weight in the 
theological school can be reckoned as independently 
supporting a view, that view may be safely followed. 
The condition that the authorities quoted must be 
theologians of real weight is to be notM. An 
opinion does not acquire extrinsic probability 
because it is found in a few works which at one 
time or another have enjoyed some popularity. 

(2) There are certain well-defined spheres ot 
human activity in which probabilism has no place. 
If we are under obligation to ensure the validity 
of some act, it would be altogether unlawfifl to 
adopt means which will only probably be emca- 
' cious, should a safer course be open to us. In such 
a case we are bound to take the surest ™cans at 
our disposal. Thus, probabilism is excluded (save 
in a few exceptional cases) in regard to the ad- 
ministration of the sacraments. If, e.g., a man 
had some doubt as to whether was not an 

ecclesiastical impediment of affinity to the marriage 
he was intending to contract, he lyould be 
to procure the necessary dispensation to 
The mere fact that there was a sound probability 
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against the existence of the impediment, and that 
the question would certainly never be raised, would 
constitute no justification for neglecting to take 
the precaution. So, also, probabihsm is inapplic- 
able where the rights of another person are con- 
cerned. We are under strict obligation not to 
wrong our neighbour, and it is unlawful to put 
ourselves in danger of so doing. There may be 
excellent reasons for thinking that a match thrown 
at random over the hedge will not fire the hayrick 
on the other side. But a man would be acting 
wrongfully if on the strength of those reasons he 
should take the chance of causing the damage. 
Finally, probabili.sm may not be employed when 
there is question of some end that one is absolutely 
bound to attain. No man may use merely probable 
means to ensure his eternal salvation ; he is bound 
to take measures which he knows to be sufficient. 
It would be erroneous to speak of these as excep- 
tions to probabilism. Probabihsm is applicable 
only where the obligation itself is dubious. In 
all these cases, although there is a doubtful element 
in the situation, the obligation is certain. 

The argument for probabilism can be stated very 
briefly. Whenever there is a solid reason for 
questioning the existence of a law, that law is ipso 
facto doubtful. But a doubtful law imposes no 
obligation on the conscience (‘ lex dubia non obli- 
gat ’), and may therefore be treated as non-existent. 
This principle, that a doubtful law has no binding 
force on the conscience, seems scarcely to require 
proof. But two considerations may be advanced 
in its support. In the fir.st place, a law binds only 
in so far as it is known. If, therefore, after taking 
all reasonable means to make certain, a man still 
does not know whether a given law exists, he is 
not yet under any moral oljligation in its regard. 
For practical purposes, he is in the same position 
as a man who has never heard of it (‘lex dubia 
invincibiliter ignoratur’). Secondly, it is urged 
that an obligation is always to be viewed as a 
restriction on a previous state of liberty. Liberty 
is in possession till the obligation is imposed. 
Since this is so, and since ‘ melior est conditio 
possidentis,’ unle.ss the obligation is absolutely 
certain, a man remains free. But in the cases 
which we are considering the obligation is not 
certain but dubious. 

These reasons, it is urged, are conclusive, and 
put the validity of probabilism as a moral system 
beyond question. Hence, whenever there is a 
leason for doubt as to the law, a man may adopt 
tiie opinion in favour of liberty with absolute assur- 
ance that he is justified in doing so, even though 
tliere be greater probability on the opposite 
side. 

Probabilism, it is manifest, is concerned solely 
with what is of obligation, not with what is the 
most perfect course of action. In other words, it 
belongs to moral, not to ascetical, theology. It is 
of no little importance to avoid confusing the two 
issues. A man is not bound to adopt the more 
perfect course in all his actions, and the attempt 
to impose what is most perfect as a matter of 
obligation always results at last in the total re- 
jection of the moral law, as being too burdensome 
for flesh and blood. It seems necessary to call 
attention to this point, as probabilism has often 
been attacked on the ground that it proposes a 
low standard of perfection. The fact is that it is 
in no way concerned with perfection. The study 
of Christian perfection belongs to ascetical theology. 

The first to enunciate clearly and to defend the 
principles of probabilism was the Dominican, 
Bartholomew de Medina, in his Expositio in 2^ 
D. Thomce (Salamanca, 1577). The rules given by 
previous moralists — e.g., Navarrus — to enable a 
man to form a safe conscience for himself in doubt- 


ful cases were somewhat more stringent ; but all 
were agreed that a confessor was bound to absolve 
penitents who should announce their intention of 
following a probable opinion, even though he him- 
self should be aware that this opinion was the less 
robable of the two. In such a case the confessor 
ad no right to tell the penitent that he was guilty 
of sin in not following the more probable view. 
Medina carried the principle to its logical issue in 
maintaining that a man is always free to adopt a 
probable opinion as a basis of action. His teaching 
found general acceptance in the schools, as being 
in full accordance with admitted principles ; and 
from 1600 to 1640 it was, with a very few excep- 
tions, the universal doctrine of moral theologians. 
Towards the middle of the century a change took 
place. The leading Jansenists were advocates of 
tutiorism in its extreme form, maintaining that in 
all eases of doubt a man was bound to put himself 
on the safe side by acting as though the law 
actually existed. They attacked probabilism as 
immoral ; and, inasmuch as the Jesuit theologians 
had been extremely active in opposing their doc- 
trinal novelties, they held the order up to obloquy 
because of the support accorded by its writers to 
this system. In 1657 Pascal, at the instance of 
Antoine Arnauld, composed his Lettres provinciates 
in the interests of Jansenism. The mordant cari- 
cature of probabilism contained in this work, 
remote though it was from the truth, was a con- 
troversial success of the first magnitude. It brought 
the system into disrepute for many decades, and, 
among those who know little of the points at issue, 
still passes current as a satisfactory account. 
From 1650 to 1750 the majority, perhaps, of theo- 
logians inclined to some form of probabiliorism, 
though there was always a succession of moralists 
of real eminence who were faithful to the proba- 
bilist solution. From the beginning of the 19th 
cent, nearly every name of real note ma^ be 
reckoned among the probabilists— e.g., G4nicot, 
Ballerini, Lehmkuhl, Ojetti, and Slater. A few 
authors still defend a mitigated equiprobabilism ; 
but there is little practical difterence between the 
two standpoints. 

Litbratore. — A. Lehmkuhl, ProbahiUsmus Vincticatus, 
Freiburg, 19()6, Theologia itoralis, do. 1910; F. Ter Haar, De 
Systemate Morali Antiqiiorum Probabilistarum, Paderbom, 
1894 ; A. Ballerini, Opus Theologicum Morale'^, Prato, 1893-99 ; 
J. M. Harty, CE^ s.t. ‘ Probabihsm ' ; T. Slater, Short Hist, oj 
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PROBABILITY. — There are certain pheno- 
mena of such a nature that their antecedents, 
being extremely complex, cannot be adequately 
comprehended by observation, however searching 
it may be ; nor can they be subjected to any 
analysis that will disclose the causal elements to 
which the effect in question is due. 

In the throwing of dice, e.g., the antecedent shaking of the 
box and tossing the dice upon the table is about the same each 
time — at least the difference cannot be determined — and yet 
the results vary with each successive throw. The causal deter* 
mi nation In each case is so complex as to be beyond computa- 
tion ; the initial position of the dice, the force of their ejection 
from the box, the height of the box above the table when they 
leave it, the inequalities of the table itself, a variation between 
the ph^-sical and geometrical centres of gravity of the dice, 
etc,— all make the antecedent so complex that a slight varia- 
tion in any one of these conditions will affect the result. We 
find, therefore, double sixes at one time, a three and a four at 
another, and so on indefinitely. 

Again, it sometimes happens that with perfect sanitary con- 
ditions an infectious disease will appear that has always been 
regarded, and that correctly, as due to imperfect sanitation, 
whereas an entire disregard of sanitary requirements and of all 
the laws of health may yet give rise to no disease of special 
moment. Certain conditions of temperature, atmospheric press- 
ure, velocity and direction of the wind, may one day bring 
storm and rain, and, as far as observation can detect, similar 
conditions may ag;ain bring fair weather. So also the rise and 
fall in stock and money markets is extremely susceptible to the 
varying conditions of indefinitely complex forces wholly beyond 
all powers of determination or of prediction. 
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Maoh jihenomena present a problem with which 
the methods of inductive inquiry cannot deal. 
Observation is not far-reaching enough to pro- 
vide the data for the solution of the problem, 
and, even if it were, our methods of computa- 
tion and determination are not adequate to solve 
problems of so many terms and of so complex a 
nature. 

The causal connexion may be established beyond 
all reasonable doubt, and yet the cause obtains in 
the midst of so complex a setting that the problem 
is really this — to determine whether a cause, whose 
exact nature may be known or unknown, will 
prove operative or inoperative. The cause may be 
always present and even its exact nature may be 
known, and yet the complex circumstances attend- 
ing it may be of such a cliaracter that one alone, 
or two or more combining, may neutralize the 
operation of the cause, and, on the other hand, a 
slight variation of the combined circumstances 
may promote and even accelerate the operation of 
the cause in question. The problem then is to 
determine how often the event happens, and how 
often it fails of happening, the complex and inde- 
terminate antecedent being present in all the 
instances examined. 

When we begin to count instances, we are 
reminded that we must be in tlie neighbourhood 
of the sphere of enuraerative induction. Enumera- 
tive induction treats instances by noting the 
number of observed coincident happenings of the 
antecedent and consequent under investigation, no 
attempt being made to analyze their respective 
contents or to determine a causal connexion more 
definitely by means of any one or more of the 
inductive methods of research and verification. 
The result of such an investigation may be formu- 
lated in a proposition of the form, ‘ Every A is B.’ 
This, strictly interpreted, has the force of ‘ Every 
A that has been observed is B.’ There are cases, 
however, in which observation leads to a twofold 
result — a set of instances in which it is observed 
that the A’s are B’s, and another set of instances 
in which the A’s are not B’s. These instances are 
of such a nature that the observed A is an antece- 
dent so extremely complex that the element within 
it, which is a cause capable of producing B, either 
may be absent without producing an appreciable 
change in the general nature of A or, being present, 
may be neutralized by some other element of A 
itself. The result gives a basis for a probable 
inference only ; and the nature of that inference 
will depend upon the preponderance of the observed 
happenings or of the failure of the event under 
investigation. 

The probability attached to such an inference, 
however, is different from the probability which 
characterizes the nature of enuraerative induction. 
In the latter, when the observation has been widely 
extended and no exceptions noted, it is usual to 
SOT that the result expressed in the proposition, 
‘ Every A is B,’ has the force of a high degree of 
probability. But in the instances whose investiga- 
tion shows the result that some A’s are B’s, and 
some not, and yet where the former far out- 
number the latter cases, it may be inferred that 
the A’s which in future we may meet will probably 
be B’s ; and the degree of probability expressed in 
such a proposition is commensurate with the pre- 
jionderance of the number of observed affirmative 
instances over the negative. Here the probability 
refers to the validity of an inference concerning 
certain particular instances, be they many or be 
they few, which lie beyond the sphere of our 
present knowledge ; in enuraerative induction the 
probability is attached to the universality of the 
proposition affirmed as a result of observation that 
lias not so far detected an exception. In the 


former case the question of the universality of the 
result is conclusively answered in the negative ; 
there can be no universal propo'-ition possible, as 
some instances give A and B together, others give 
A with the absence of B ; and the question of 
probability that here arises, therefore, refers to 
individual eases not yet examined, as to whether 
they severally will more likely correspond to the 
set of affirmative or to that of the negative instances 
already noted. 

The comparison of the number of happenings 
with that of the failures of an event affords a basis 
for several kinds of inference, all of them in the 
sphere of probability. 

We find in such a comparison a basis for the 
calculation of the probability of a particular event 
happening when there is a repetition of the 
circumstances which, in former cases, have some- 
times produced the event and sometimes failed to 
produce it. If, according to former observation, 
the event has happened, let us say, seven times, 
and failed three, the probability, expressed numeri- 
cally, of its happening again is The rule is ; 
to express the probability of an event, take as 
numerator the number of times which the event 
has been observed to occur, and as denominator 
the total number observed, both of happening and 
failure ; the fraction thus expressed will represent 
the probability of the event happening. The 
counter -probability may be represented by the 
number of observed failures of the event divided 
by the total number of cases observed. The 
counter-probability the probability evidently 
is equal to unity. If, therefore, the probability is 
unity, the counter-probability will equal zero ; t.e., 
the probability in that case has merged into 
certainty. Zero, therefore, represents absolute 
impossibility. All fractions between the limits 
zero and one represent varying degrees of proba- 
bility, from impossibility at one extreme to cer- 
tainty at the other. 

Not only may there be this inductive basis for 
the calculation of probability, arising from actually 
observed instances ; there may be also a deductive 
calculation of probability based upon the known 
structure or nature of the phenomena themselves 
in advance of any observation as to their actual 
behaviour. 

We say, e.g. , that the probability of a penny turning’ up heads 
10 Knowing the form of the penny and that there are but 
two possibilities, heads or tails, and there being no reason why 
one IS more likely to turn up than the other, we say that there 
is one chance favourable to heads against the two chances which 
represent the total number of possibilities under the existing 
circumstances. With a die, in the form of a perfect cube, we 
say there is one chance of its turning up the face marked 1 
against the six chances represented by the six faces— the total 
number ; here the probability is Thus the basis for the 
calculation of probability may be a theoretical as well as an 
empirical one. 

In the estimate of the probability of an event 
in the actual conduct of affairs we seldom express 
that probability numerically ; we express a degree 
of probability aidverbially rather than numerically ; 

we say an event is quite probable, very prob- 
able, or extremely probable. The fact is that, as 
regards most phenomena, we do not keep an exact 
or even approximate memorandum of the number 
of happenings compared with that of tlie failures. 
We rather classify our observations in terms of 
more or less. Certain circumstances that we 
observe produce about as many failures as happen- 
ings of an event, other circumstances produce far 
more happenings than failures, others far less, and 
so on. Consequently we receive certain psycho- 
logical impressions of varying degrees of intensity 
according to the preponderance of happening over 
failure, or vice versa ; this impression becomes the 
basis for estimating the probability in question, 
1 and the degree of that probability is commensurate 
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with tlie intensity of the original psychological 
impression arising from concepts of more or of less. 
In such a spliere, however, as that devoted to the 
interests of betting, gambling, pool-selhng, book- 
making, etc., probabilities are estimated accord- 
ing to observations and theoretical considerations 
vhose conditions are expressed numencally ; and 
the amount risked in each case is strictly esiim.ated 
according to the e.xaet ratio of probability to 
counter-probability under the existing circum- 
stances. 

Tlie estimation of probability in terms of a 
greater or less degree is, however, more usn.al, and 
applicable to the conduct of human life generally 
(for the theory of probability as the guide of life 
see art. Butlkr). It has special force and utility 
as a mode of inference when the observed instances 
so far outnumber the exceptions as to create an 
impression of such a high degree of probability 
as to approximate practical if not theoretical 
certaint}'. 

II has been noted over a wide field of observation that a 
second attack of scarlet fever is extremely rare. Exceptions 
have occurred and, therefore, by enunierative induction it is 
impossible to generalize the universal proposition that a second 
attack will nei’er occur. It is, however, possible to assert with 
somewhat positive assurance that it is highly probable that a 
person will be exempt from a second attack. 

The comparison of failure and happening of 
events based upon observation or theoretical con- 
siderations of structure and nature leads also to in- 
ferences concerning large numbers of instances con- 
sidered together. If a memorandum is kept of the 
number of times an event has happened and of the 
number of times it lias failed, and the total number 
of in.stances examined be sufficiently great, then 
the resulting ratio of favourable instances to the 
total number will be found approximately repeated 
if a second set of an equal number of instances be 
likewi.se examined. Tliere is a law of tendency 
whereby Nature seems to repeat her.self even when 
the attendant circumstances of an event are most 
complex and beyond all powers of accurate deter- 
mination. 

As the result of observations extending over thousands and 
thousand-^ of instances, it is affirmed that about i of the children 
born in the world die before the age of sixteen. In a group of 10 
chdiiren the ratio would perhaps be deviated from very niaten* 
ally ; in a group of 100 the deviation is apt to be less ; In a group 
of 1000, still less ; and in a group of 10u,000 the ratio as above 
given would be substantially realized. The approximation 
would be so near that the error would be insignificant as com- 
pared with total number of cases. 

The following law', therefore, expresses this ten- 
dency — that, w’hile in a small number of instances 
there is irregularity in the observed ratio between 
the number of times a given event has happened 
and its failures, still in a large number of instances 
this ratio tends towards a constant limit. 

This is clearly seen in the pitching of a penny : 10 throws 
might very possibly result in 7 heads and 3 tails ; in 100 throws, 
however, the ratio expressing the result as to heads and tails 
observed will be much nearer 4 than m the former case ; while, 
if lOiX) or 10,000 throws be observed, the result will approximate 
the ratio i. 

The comparison of observed cases with the 
number given by the calculation of the probabili- 
ties in que.stion has been made by Qu6telet, and 
also by Jevons. Their results are most significant 
and interesting. 

Qu^telet made 4096 drawings from an urn containing 20 
black balls and 20 white. Theoretically, he should have drawn 
as many white as black balls, 204S eai’h ; the actual drawings 
resulted in 2066 white balls and 2030 black. Jevons made 
20,480 throws of a penny ; the theoretical result should have 
been 10,240 heads ; the actual result was 10,353 hearls. 

The tendenc} towards a constant ratio in aggregai^es con- 
taining a considerable number of instances is strikingly illus- 
trated in the record of bapti^^ms taken from an old parish 
register in England. The number of male baptisms registered 
to every 1000 females ran as follows for the respective years 
from 1821 to 1S30 : 1048, 1047, 1047, 1041, 1049, 1046, 1047, 1043, 
1043, 1034, We see with what surprising accuracy the constant 
ratio was repeated substantially jear after year. 

A like regularity seems to pervade every depart- 


ment of life. The total number of crimes is ap- 
proximately the same, year after year ; the annual 
death-rate, the apportionment of deaths, moreover, 
to the several diseases as their evident causes, 
the number of niissent letters each year, the annual 
number of suicides, of divorces — all these diverse 
events indicate a regularity in the long run, as 
regards their numerical estimate. 

The results which are thus attained regarding 
aggregates cannot be stated as probable results. 
If a siilliciently large number of instances are 
taken, the result will be ceitain within a very 
small, and in many cases an insignificant, margin. 
In estimating the probability of a single event the 
question is whether it will happen or not happen, 
and the element of uncertainty is therefore promi- 
nent. In dealing with aggregates, however, no 
such element of uncertainty enters ; the question 
is not whether or not there will be certain results, 
but concerns rather the degree of exactness with 
which the results will approximate a definite ratio. 
And the law of tendency is that the larger the 
number of instances, the greater will be the ap- 
proximation of an accurate and definite result. 

This is especially illustrated in the numerous 
insurance companies whose business is conducted 
upon the basis of an approximately constant death- 
rate. The general procedure is somewhat as 
follows ; 

Suppose 10,000 persons insure their lives at £200 per Indi- 
vidual, and the annual death-rate obberved over a wide extent 
of territory, and including a very large number of instances, 
amounts to 200 persons out of 10,000. The losses then to the 
insurance company will amount annually to £40,000 on such a 
basis. These losses, distributed among the 10,000 insuring in 
the company, would amount to £4 apiece. The company, 
therefore, has a numerical basis for calculating the amount 
which each person must pay in order to cover the annual 
losses and to provide an assured revenue for the company. 

The problem has been stated in round numbers 
merely to illustrate in general the principle in- 
volved ; the actual calculation is more complicated, 
because, in each particular case, the age of the 
individual and the varying death-rate for different 
years must be taken into account. The substantial 
standing of the innumerable insurance companies 
in our country bears witness to the fact that these 
enterprises are based upon a practical certainty 
regarding death-rates when applied to large aggre- 
gates. Chance is thus eliminated almost entirely ; 
that which would be a serious risk as regards an 
individual is substantially void of all risk when 
large numbers are concerned. 

Moreover, phenomena indicate a marked depart- 
ure from the ratio of frequency as determined by 
prior observation or by theoretical considerations ; 
then it is ordinarily inferred that a new cause has 
become operative, not before existent, or, if present, 
with its effect neutralized. 

We would naturally expect a die to show the face 3, on an 
averaire, about once in six throws. But, if it repeatedly turns 
up 3 in succession, and if no other number appears, or appears 
but rare!} , we are warranted in inferring that the die is loaded. 
The number of homicides in the United States in 1S94 far 
exceeded the annual number observed for the several years 
preceding. This discrepancy is easily accounted for by the 
fact that the natural number was swollen by the deaths caused 
by the strikers and rioteis in the month of July of that year. 
So also a marked departure from the annual death-rate of a 

large city is at .-. ■ ■ ■=- f e public health 

authority to at..- ■ . ■ . .rth the hidden 

cause that one . . . present. Such 

causes as defective drains, prevalence of epidemics, etc., are 
again and again found to accompany an increase of the average 
death-rate. 

Under such circumstances the method of investi- 
gation which should be pursued, when practicable, 
is to endeavour to break up the total into sm.aller 
groups of a specific nature. Thus, if the death- 
rate for the year is appreciably increased, examine 
the death-rate per month. See if any month shows 
a marked departure from the average. If so, this 
will suggest a careful investigation of the circum- 
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stances and characteristics of the month in question. 
Or it may be possible to make a geographical dis- 
tribution of the total over diflerent sections of the 
city under investigation. Some special locality 
may indicate an unusually large death-rate. In- 
vestigation, therefore, at that point may reveal a 
lurking cause of disease, otherwise unnoticed. 

By similar considerations it is often possible to 
distinguish between a chance coincidence and a 
determinate cause rvhich has produced the event 
in question. For, if the possibility of some one 
definite cause is considered out of the question, 
and if the origin of the event is found among com- 
plex phenomena of such a number and variety that 
they may form an indefinite number of combina- 
tions only one of which can possibly produce the 
event in question, then the probability that the 
event has actually been produced by such a chance 
combination is extremely small. We are then 
thrown back upon the other hypothesis, that, 
instead of one out of many possible combinations, 
there is some one determinate cause operative in 
the case. Its nature may not be definitely indi- 
cated, but at least the possibility of its presence is 
suggested. 

This line of reasoning is illustrated in the follow- 
ing account of the discovery of the existence of 
iron in the sun, in the researches of Bunsen and 
Kirchhoff: 

‘ On comparing the spectra of sunlight and of the light pro* 
ceeding from the incandescent vapour of iron, It became 
apparent that at least sixty bright lines in the spectrum of 
iron coincided with dark linea in the aun’s spectrum. Such 
coincidences could never be observed with certainty, because, 
even if the lines only closely approached, the instrumental 
imperfectiona of the spectroscope would make them apparently 
coincident, and if one line came within half a millimetre of 
another, on the map of the spectra, they could not he pro* 
nounced distinct. Now the average distance of the solar lines 
on KirchhoCf’s map is two millimetres, and if we throw down a 
line, as it were by pure chance, on such a map, the probability 
is about k that the new line will fall within one*half millimetre 
on one side or the other of some one of the solar lines. To put 
it in another way, we may suppose that each solar line, either 
on account of its real breadth, or the defects of the instrument, 
possesses a breadth of one*half millimetre, and that each line in 
the iron spectrum has a like breadth. The probability, then, is I 
just i that the centre of each iron line will come by chance | 
within one millimetre of the centre of a solar line, so as to 
appear to coincide with it. The probability of casual coinci- 
dence of each iron line with a solar line is in like manner ' 
Coincidence in the case of each of the sixty iron lines is a very 
unlikely event if it arises casually, for it would have a proba- 
bility of only (i)oo or less than one in a trillion. The odds, in 
short, are more than a million million millions to unity against 
such a casual coincidence. But on the other hypothesis, that 
iron exists in the sun, it is highly probable that such coin- 
cidences would be observed ; it is immensely more probable 
that sixty coincidences would be observed if iron existed in the 
sun, than that they should arise from chance. Hence, by our 
principle, it is immensely probable that iron does exist in the 
sun.’ 1 

This principle is also illustrated in instances of 
circumstantial evidence. In such cases the ob- 
served combination of so many diverse circum- 
stances, even as regards an indefinite number of 
minor details, precludes the hypothesis of casual 
coincidences, and suggests some one definite cause 
that will prove a unifying principle of explanation 
of all the attendant circumstances. As Bullen 
says : 

‘ A presumption is very often more convincing and more 
satisfactory than any other kind of evidence. It is not within 
the reach and compass of human abilities to invent a train of 
circumstances which shall be so connected together as to 
amount to a proof of guilt without affording opportunities to 
contradict a great part, if not all of these circumstances.’ ^ 

In the various illustrations which have been 
given we find that the theory of probability pro- 
vides a method of dealing with phenomena which 
cannot be subjected to the ordinary inductive 
methods. The phenomena are so complex that a 
specific cause cannot be determined, for the reaj 

1 W. S. JevoDB, The Principles of Sciences, London, 1900, 
p. 244 f. 

s Famous Cases of CireuTnefantiol Exfidenoe, New York, 

p. XV. 


cause in question is a correlation of many diverse 
forces, and, if only a few instances are examined, 
no causal connexion will be disclosed ; it is neces- 
sary, therefore, to deal with large numbers, statisti- 
cal averages, etc., in order to detect an emerging 
relation of a causal character, expressed by a 
constant ratio. This ratio once determined, it 
becomes a further test, as we have already seen, 
when the results widely depart from it, to suggest 
the presence of a new force outside of the com- 
binations to which the ettect would be naturally 
referred according to the indications of the proba- 
bility-ratio. The latter mode of inference is akin 
to the method of residues, for the inference in 
question is based upon the fact that the probability- 
ratio will account for only a certain frequency of 
occurrence of the event under investigation ; a 
marked excess must be accounted for by positing a 
definitely operative cause. And, if an antecedent 
of such a nature is known to be present, the sug- 
gestion at once arises in our thought that this in 
all probability is the cause producing this excess 
in the results. 
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PROBATION. — One of the most obvious and 
striking aspects of experience, one which forces 
itself upon a man’s mind as soon as he begins to 
reflect at all, is its incomplete and fragmentary 
character. In the pursuit of trutli he finds him- 
self confronted sooner or later with unanswerable 
questions, face to face with insoluble mysteries. 
Knowledge may be real as far as it goes, l)ut 
finality is not to he found. In the pursuit of the 
good, again, there is a perpetual discrepancy be- 
tween the actual and the ideal, a constant failure 
of achievement. And the passion for the beautiful 
is never really satisfied, though its hunger may be 
partially stayed. In all tliese directions neitlier 
the mind nor the heart of man ever finds absolute 
satisfaction ; his capacity finds neither limit nor 
adequate response. 

The questions, then, are inevitably thrust upon 
us : Why is aspiration so far in advance of attain- 
ment? Has it always been so? Will it always 
remain so? The incomplete, the inadequate, the 
fragmentary, is abhorrent to us, sestlietically and 
spiritually, and we cannot ‘ sadly and soberly 
acquiesce ’ without at least attempting to find 
some explanation of this character of the given. 

The theory of probation is an attemi>ted answer 
to the above questions. We have seen tliat ex- 
perience does not satisfy, that this world is not 
adequate to the complete realization of our desires. 
There is no doubt about that. But how if it was 
not meant to satisfy? How if its incompleteness 
and fragmentariness and apparent illusion were 
not eiTors and defects in tlie character of the 
world, as we are first inclined to think, but just 
those very qualities which give it such value as it 
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has ? The world, as we perceive it, may be only a 
part of a larger universe ; our temporal existence 
may he but a phase in an experience that is not 
to be numbered by years ; in a word, this present 
world may be but a period of probation, a period, 
that is, whose explanation and justification lie 
beyond itself in the idea of an end to which it may 
serve as means, of a purpose of which all ‘the 
change and chances of this mortal life ’ may be so 
many ways of fulfilment. 

Now the probation of which this life is the scene 
is to be conceived not as a process that goes on 
impersonally, as it were, but as the direct work 
of the God and Father of mankind. The theory 
presupposes, then, that there has already been 
formed the conception of a personal God, with 
whom the spirit of man is in immediate contact. 
For probation is a teleological concept, and a pur- 
pose or end is the expression of the will of a 
person, and cannot have its source in a mere 
‘ tendency, not ourselves, that makes for righteous- 
ness.’ Hence it is an idea that seems very closely 
bound up vdth the belief in a personal God. Pro- 
bation is a distinctively religious, not only a moral 
or philosophical, theory. 

The ideas of discipline and purification are to be 
found in any religion which has any ethical quality 
at all, but that of probation does not seem to have 
been fully developed except among the Jews, of 
whose theology it is an important element, and 
whose history is interpreted by the prophets in the 
light of it. The history of the Jews, broadly 
speaking, is the history of a people whose high 
calling, to be in a special sense the medium of 
Divine revelation and blessing to the world, was 
equalled only by their failure, as a nation, to dis- 
cern its import and to rise to its fulfilment. For 
this fulfilment all the vicissitudes of their history, 
as that of a ‘ chosen people ’ par excellence, were 
meant to fit them j all was meant, in Scripture 
language, to humble them, and to prove tnem, 
whether they would keep God’s commandments or 
no (cf. Dt 8^). ‘ Elect peoples,’ it has been said, 

‘have tragic careers,’* and the tragedy is never 
more deep and complete than when the nation is 
spiritually blind to the meaning of its destiny, 
which is throughout recognized, by those who 
have eyes to see, to be of Divine appointment and 
plan. It was the unique relation of the nation to 
a personal God, kno^vn as such, that is, as a Being 
of moral nature, that gave their failure the further 
character of sin. 

To regard this world as the scene of probation 
is to regard it from a point of view that throws 
light on much that is otherwise hopelessly ob- 
scure and inexplicable in experience ; for instance, 
some such conception as probation, that is, of life 
as a time of testing and training the will rather 
than of complete moral achievement, seems the 
only possible direction whence the nearest ap- 
proach to a solution of the problem of evil could 
come ; it is along these lines only that we can 
justify the twofold deliverance of the religious 
consciousness, that evil and sin are temporally 
real, and yet that God is good and that He is 
almighty. The only justification for even the 
temporary existence of evil would lie in its beinw 
an essential condition of the attainment of an end 
which is of supreme value. If we may attempt to 
define the end for which this world was called into 
being as the realization of the conscious com- 
munion of every soul with the God and Father of 
that soul, then it at once becomes plain that from 
the beginning the possibility of evil must have been 
recognized, and recomizect as worth while. For 
man can attain the Divine likeness and become 
1 A. B. Bruce, ProviderUial Order of the World, London, 1807, 

p. 188. 


in the fullest sense partaker of the Divine nature 
only by a process of probation, in which temptation 
plays an essential part. Character is an acquired 
product ; no virtue or goodness is assured which 
has not been put to the test in some way or another, 
and such trial or probation is accomplished through 
an experience in which the necessity of a choice 
between good and evil is constantly presented. 
One of the most profound truths embodied in the 
OT narrative of the Fall is that man, though 
originally innocent, i.e. ignorant of the distinc- 
tion betw'een good and evil, can attain holiness 
only through such a process of probation and 
temptation. 

‘ Goodness as a moral experience is for us the overcoming of 
experienced evil. . , . So, in the good act I experience the good 
as my evil lost in goodness, as a rebellion against the good con- 
quered in the moment of its birth, as a peace that arises in the 
midst of this triumphant conflict, as a satisfaction that lives in 
this restless activity of inner warfare. This child of inner strife 
is the good, and the only moral good, we know. . .• . No genu- 
ine moral goodness is possible save in the midst of such inner 
warfare. The absence of the e^il impulse leaves naught but 
innocence or instinct, morally insipid and colourless. Goodness 
is this organism of struggling elements ’ (J. Royce, The Religioui 
Aspect of Philosophy ^ Boston, 1885, pp. 452, 456, 459). 

Goodness is not forced upon us ; we make it 
our own by xvilling identification of our will with 
the good. Hence probation implies freedom, power 
to ‘ choose the good and refuse the evil.’ This is 
not the place for a discussion of the interminable 
Free Will versus Determinism controversy. It is 
enough to point out what will be denied by none, 
that those who regard this life as a period of pro- 
bation make the implicit assumption that man is 
free — an assumption which receives most emphatic 
confirmation from the witness of the moral con- 
sciousness. It would be futile to speak of the 
‘ probation ’ of a being who could not be othenvise 
than unfailingly regular in the performance of 
duty ; in fact, such an one could scarcely attach 
any meaning to the word. Freedom, as Kant 
pointed out once for all, is a fundamental pre- 
supposition of morality, and the belief in probation 
lays great stress on this side of truth. Hence pro- 
bation is not consistent with determinism, Calvin- 
istic or othenvise. This world is no scene of pro- 
bation for Johannes Agricola in MeditationJ 

If this life is a period of probation, it makes a 
constant appeal to the will to ‘ take sides with a 
cause not yet won ’ — that is the testimony of the 
moral consciousness, while yet the religious con- 
sciousness possesses the fundamental assurance 
that the victory is already accomplished. God’s 
will shall be clone ; that cannot fail. But then 
arises the question as to the attitude of the indi- 
vidual, whether he will co-operate in its fulfilment 
or not. The constant pressure of this question is 
his probation. 

And, just because the probation to which man is 
subject is an appeal to his willing spirit, it is no 
merely theoretic experiment to see what he will or 
can do, but is essentially practical, leading to 
definite issues for conduct, which can then be dealt 
with by way either of correction or of confirma- 
tion. It is a test or experiment not simply to 
increase the knowledge of the one who makes it, 
but continually carried on to affect the nature of 
the subject. This leading to a definite issue, 
whether for good or for evil, is an important aspect 
of probation. Indifference, neutrality, lukewarm- 
ness calls for the remedy of ‘ a piercing pain.’ * 
Acts may be forgiven, hut not even God Himself 
can forgive the hanger-hack. ‘ At every instant, 
at every step in life, the point has to be decided, 
oui- soul has to he saved, heaven has to he gained 
or lost.’* Hence probation, even though it may 

* Browning, Poems. 

* R. L. Stevenson, Poerms^ * The Celestial Surgeon ’ ; cf. also 
Rev 314-22. 

* R. L. Stevenson, Lay Morals, ch. ii>- 
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result for the time in the choice of evil, is the first 
step of the way that leads through pmification 
towards perfection. 

The belief that this is the divinely appointed 
way for man finds its classic expression in the 
words of Job : ‘ He knoweth the way that I take : 
when he hath tried me, I shall come forth as gold.’ ' 
It may be objected that, in the case of Job at any 
rate, we see an instance of probation for purely 
theoretic interests. The drama represents Job’s 
trials as being sent to supply an answer to the 
cynical question, ‘ Doth Job fear God for nought ? ’ 
Here mere knowledge seems the end in view. But 
this is not really so. Two things must be re- 
membered. First, Job’s real devotion to, and trust 
in, God were practically tested, and the issue of 
his probation was a far higher, more deeply rooted, 
type of goodness than was possible to the merely 
prosperous. God-fearing man who is first depicted. 
His choice of the good becomes a perfect passion 
for right. Besides, ‘ the more righteous the man, 
the more urgent the demand for a testing ex- 
erience.’* And, secondly, even if the testing had 
een unnecessary for Job himself, the results are 
never limited to the individual. ‘ Piety and pros- 
perity must sometimes be dissociated, if it were 
only to let piety have an opportunity for evincing 
its sincerity,’ and to ‘ silence doubt as to the 
reality of goodness.’* And the ell'ects go even 
further than this, as the language of St. Paul 
makes abundantly clear. ‘ 

We have seen, then, that this life is meant to 
be a stage in the progress towards perfection, 
through probation and purification of the will and 
character. 

* It looks as if this strange life of ours were made onlv for 
character. . . . For all other purposes— the roakinsr of fortune, 
the enjoyment of pleasure, the securinff of worldly wealth or 
position or fame— this is a life ill.adapted The flux of things, 
the uncertainties of fate, the varied unforeseen combinations 
of circumstances adverse to or destructive of health or wealth 
or happiness — all these make life a place obviouslv not formed 
primanly for these ends, the attempt to gain which is so easily 
and often thwarted, and which, even when gained, are held on 
so uncertain a tenure. This is really not the world for worldli- 
ness. But ... all these conditions — this flux, this risk, this un- 
certainty — are the very conditions that help to form character. 
Thev make just the discipline by which a man may become 
tender and spiritual, patient and humble, unselfish and loving. 
The circumstances of life may defeat all other ends, but they 
cannot defeat, and they even must contribute towards, this 
end ’ (P. Carnegie Simpson, The Fact of Christ, London, 1900, 
p. 82 f.). 

But we do not yet see probation taking effect in 
the complete purification of character, much less 
in its perfection. ‘ Life, as we know it, does not 
give full scope for the working out of individuality, 
ethical or intellectual.’® The gradual perception 
that this is so leads to two alternatives : either to 
a form of pessimism which stops short with the 
conviction that 

‘ All my life seems meant for fails,’ 
or to a belief in immortality — a belief that is due 
not to a selfish desire to ‘ call into being a new 
world to redress the balance of the old,’ or to a 
mere craving for continuance, but a belief that is 
seen to be not so much a po.stulate as a positive 
implication of morality. A spiritual being cannot 
be a mere temporary phenomenon. And probation, 
taken in its deepest implication, seems essentially 
a process that demands a sphere of completion. We 
can scarcely conceive that it should stop short with 
the bare judgment that the subject of the testing, 
having failed to discern its true meaning, is useless 
and unfit for the purpose it was meant to serve, and is 
therefore tobeleftasa’ castaway. ’ It is possible, of 

1 Job 2310. 

3 A- B. Bruce, Moral Order of thf W’orW, Loudon, 1899, 
p. 239. 
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* Cf. 1 Co 49-l«, 2 Co 18 45-W, Ph 112-14, Col 123 ‘24 

8 E. M. Cftillard, IndxvidtuU Immortalityy London, 1903, 
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course, that the probation of a nation does stop short 
at such a point. But the case of the individual is 
scarcely parallel ; here we do not judge that his 
value consists only in his capacity to be an instru- 
ment, and that, if at a given point he is a failure in 
this respect, no further etl’ort will be made by his 
Creator. The relation of man to God is not ex- 
hausted by the category of the clay and the potter. 
Each individual is in himself of inestimable worth 
to God, at least from the Christian point of view. 
Probation, then, demands a future life for its com- 
pletion, both for those in whose case the results 
are already evident and for those who as yet are 
still blind to spiritual issues. But, even with regard 
to such, ‘ life beyond death holds hope, the hope that 
under other conditions, through other experiences, 
the awakening may come, evil be renounced, and 
good chosen.*^ 

Such speculations, such deepest hopes, only serve 
to emphasize the supreme significance of that 
probation which is the key to temporal experience. 
After all, it is first for its illumination of the present 
that the theory has value. The belief is a marked 
characteristic of Browning’s philosophy of life. A 
brief analysis of the argument of a poem, EaHer 
Dayy which is typical in this respect may help to 
throw some light on the doctrine itself. 

‘ How very hard it is to be 
A Christian ! ’ 

is the exclamation which opens the dialogue. In the admitted 
hardness lies the test ; were it easy to be a Christian, easy to 
the flesh, to the mind, or to the spirit, it would be coiiipar.Uively 
valueless. The dilficulty is to see vividlv and acutelv, to grasp 
i once for all, the relation between the finite and the infinite. 
Hence the need for fiuih. Now faith demands, not proof, but 
probability ; it is satisfied 

‘So long as there be just enough 
To pm my faith to, though it bap 
Only at points : from gap to gap 
One hangs up a huge curtain so, 

Grandly, nor seeks to have it go 
Foldless and flat along the wall.’ 

But the 'faith’ that is a mere balancing of probabilities and 
choice of that which in the long run may prove to be the most 
profitable is by no means the true faith consisting in that 
strenuous attitude of will which is demanded by the facts of life 
as we find it. It is not to elicit a merely intellectual and cold 
selection of * the safe side ’ that we are set in the midst of all that 
the world has to offer. To one who can penetrate beneath ‘the 
shows of things’ I'^sues the most profound disclose themselves. 
To the purged eyesight it becomes a marvel 

‘ why we grudged 
Our labour here, and idly judged 
Of heaven, we might have gained, but lose !’ 

Such an one recognizes, in a moment of sudden, intense Illumi- 
nation, that the failure to choose heaven means choice of the 
world, that the refusal to renounce the finite and transitory is 
the rejection of the Infinite and Eternal, of which the^ are the 
shows and symbols. 

‘This world, 

This finite life, thou hast preferred. 

In disbelief of God’s plain word, 

To heaven and to infinity. 

Here the probation was for thee, 

To show thy soul the earthly mixed 
With heavenly, it must choose betwixt.’ 

He finds that neither nature, nor art, nor culture, 
nor even love itself, taken as complete in itself, 
is enough to satisfy the spirit’s hunger. The 
infinite hunger of a soul cannot be sati^5^ied with 
the things of sense.* God alone is great enough 
to satisfy the heart of man. As St. Augustine 
says, ‘Tu fecisti nos ad Te, Domine, et inquietuin 
est cor nostrum donee requiescat in Te.’ But God 
does not force this truth on any one ; He sets us 
here to learn it for ourselves, through a manifolil 
experience, upheld by the confidence that He is 
dealing with us as with sons.* 

‘ And so I live, you see. 

Go through the world, try, prove, reject. 

Prefer, still struggling to effect 
My warfare ; happy that I can 

Be crossed and thwarted as a man, 

J Caillard, p. 92. 

2 Henry Jones, Broioning as a Philosophical and Relxgwus 
Teacher. Glasgow, 1914, p. 83 

3 Cf. He 127. 
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Not left in Gkxl’s contempt apart. 

With ^hastl}' smooth life, dead at heart, 

Tame in earth’s paddock as her prize.’ 

This constant silent process of insight, of judg- 
ment, of appreciation and choice, is our probation. 
To be alive to its reality and significance is to 
interpret experience from the point of view of the 
man who judges the finite ‘ sub specie aetemitatis.’ 
Literature. — This has been cited throughout the article. 

F. R. Shields. 

PROCESSIONS AND DANCES.— I. PRO- 
CESSIOXS. — In the history of social ritual the 
procession occupies an important place. The most 
cultured and the most primitive society known to 
us alike lay stress on what is in the first instance 
merely the act of moving a body of the people 
from one place to another — a social mobilization 
or route-march, conducted with solemnity or in 
accordance with the emotions expressed by the 
urpose of the movement. Similarly, the return 
ome is of a ceremonial character — a recession. 
Using the term ‘ worship ’ in the wide sense of all 
solemn social action, we may regard procession as 
being in itself an act of worship. 

Besides the primary use of procession as a 
means to an end — the celebration of a particular 
ceremony — procession may have virtue in itself, 
and express a particular emotion or idea, or pro- 
duce a particular eti'eot. Again, it may serve to 
do honour to a person or thing carried in proces- 
sion, or to exhibit to society the actual persons 
engaged. But these purposes cannot always be dis- 
tinguished, and in many cases they are combined. 

I. Types of procession. — Procession being em- 
ployed for practically all social ceremonial, it is 
unnecessary to enumerate every ceremony served 
by it, but some types may be mentioned in which 
procession as such is emphasized. 

Ceremonies which bind the individual life to the 
social, by making solemn the various physical 
crises, usually accompany in all cultures circum- 
cision, marriage, burial, and the like. The lowest 
cultures, however, such as that of the Central 
Australians, do not celebrate these to any con- 
siderable extent, if at all. But at the stages 
represented by the ancient Hebrews, Greeks, and 
Italians, medimval Europe, and modem Egypt, 
these and other occasions are emphatically cele- 
brated, and the procession is an important feature. 
Some of these peoples may be said to live proces- 
sionally. Very complete examples may be seen 
among the Chinese and the modern Egyptians.' 
Among funeral processions that of the ancient 
Roman nobiles is remarkable. The dead man 
was accompanied by all his ancestors, represented 
by persons resembling them in form and stature 
and wearing wax portrait masks {imagines). In 
tVestern civilization the funeral and the wedding 
processions survive in some completeness, while 
those celebrating other life-crises are more or less 
obsolete. 

As social organization develops, the solemnity 
of the procession is applied (1) to the economic 
operations on which the existence of man depends 
— agriculture, owing to its sedentary character, 
being conspicuous for this feature of celebration — 
and (2), as social operations are gradually differ- 
entiated, to the various subdivisions of activity — 
religious, legal, social, royal, and even athletic. 

2 . Earlier processional forms. — The earlier 
forms of these applications throw light upon the 
meaning and purpose of procession. To expel the 
demon of cholera, a Chinese population marches 
in procession, with music and dances.’ In such a 
case the idea is probably that of a demonstration 

1 See J. J. M. de Oroot, The Religious System of China, 
Leyden, 1892 B., passim, and E. W. Lane, Manners and Customs 
of the Modem Egyptians, London, 1896. 

3 De Groot. vi. 981 f. 


in force, to show the strength of the community. 
In a more elaborate form we have the procession 
of the Roman Salii. The priests of this college 
were armed with peculiar helmets, shields, and 
staves, and their processional ritual was obviously 
a military pantomime, intended to overawe the 
demons of blight and infertility.' The processions 
of the Perchten in Austria were of a similar 
character.’ It is possible that, besides their 
minatory aspect, such mobilizations of the people 
were intended to disseminate the virtue of vegeta- 
tion-spirits, who may have been represented by 
certain of the performers.’ Many processional 
rites have the object of exhibiting sacred things 
and distributing their potency. 

Thus, in the ancient Greek world, the ' gardens of Adonis,' a 
vegetation*charm, were carried in procession.** In Egj-pt at 
the festivals of Osiris women carried in procession phallic 
images of the god, perhaps as * a charm to ensure the growth 
of the crops.' ^ Greece and India have similar phallic 
processions. 

But the meaning of the symbol may be simply 
minatory. 

The human aacriiice of the Ehonds of Orissa, the meriah, is 
clearly an agricultural charm, and his virtue was distributed to 
the inhabitants in solemn procession. 6 What Frazer terms ‘ the 
form of communion in which the sacred animal is taken from 
house to house, that all may enjoy a share of its divine influ- 
ence,’ is well illustrated by the rite of the GUyaks. The sacred 
bear is taken m procession ‘into every house in the village, 
where fish, brandy, and so forth are offered to him. . . . His 
entrance into a house is supposed to bring a blessing.’ 1 The 
Hebrew Ark of the Covenant carried in procession served both 
as a protection and as a blessing. 

The carrying of sacred sheaves, trees, and other 
innumerable symbols of corn and wine is a regular 
practice of agricultural ritual, which Frazer has 
abundantly illustrated. 

3. Civic and religious processions.— The pro- 
cessional ‘beating of the bounds’ seems to have 
had primarily a purificatory intention. Processions 
of a disciplinary character, to inspire respect for 
law and custom, and so forth, are frequentl}’ com- 
bined with pantomime and mask-performance — 
e.g., by such ‘societies’ as the Duk-duk and 
Mumbo-jumbo. In such cases as the fall of 
Jericho in early Hebrew story there seems to be 
implied a belief that procession round an object 
not only hems it in but also dominates it. 
The converse idea, illustrated by some uses of the 
magical circle {q.v.), is that procession round an 
object protects it. This idea may perhaps exist in 
the customs of heating the bounds and of civic 
processions round the city area. Of this character 
are mayoral shows, though originally derived 
from gild-processions, celebrating both the gild 
and its patron, and the Panathenaic procession of 
ancient Athens, in which the sacred peplus of 
Athene served as the sail of the ship carried or 
drawn on rollers through the city, perhaps symbol- 
izing the maritime power of the Athenian empire. 
Magnificent processions of athletes, horses, and 
chariots introduced the performance of the great 
‘ games ’ of Hellas ; and the modern revival of 
Olympic games includes the procession. When 
crime was still exjuated in public, a procession 
attended the malefactor to the place of punish- 
ment and execution. In this case there was a 
striking contrast between the outlying rabble and 
the procession itself, which should be ‘ an organized 
body of people advancing in a formal or ceremonial 
manner.’’ In modem times the procession is 
retained to dignify the law, royalty, parliament, 
civic and municipal functions, and is a special 

' pt, vi., The Scapegoat, London, 1913, pp. 245 ff., 260. 

’ /6. p. 233. ’ lb. p. 260. 

4 GB\ pt. iv., Adonis, Attis, Osiris, London, 1914, i. 2361. 

5 Ib. ii. 112. 

® GiJ3, pt. V., Spirits qf the Com and of the Wild, London, 
1912, i. 248. 

7 lb. ii. 190, 192, 316. 

s EBrii, s.v. ‘ Procession,’ xxiL 414. 
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instrument of public appeal by bodies witli a 
grievance or desirous of demonstrating this or that 
political view. Friendly Societies and similar 
bodies make great use of it, and it is one of the 
chief instruments of the Salv.ation Army. 

Procession is a simple means either of honouring 
or of degrading a person. The triumphal entry 
of Jesus Wances the procession to Calvary. The 
‘ triumph ’ of Roman generals was a very elaborate 
procession, including captives and spoils. It was 
remarkable for some peculiarities, which, in the 
opinion of Frazer, constitute an impersonation hy 
the victor of the Jupiter Capitolinus to whose 
temple he was borne in procession. He wore the 
robes of the god, and his face was painted with 
vermilion. The custom survived the regal period 
into the republican. ^ 

4 . The procession in Roman Catholic ritual. — 
The procession and the recession, as modes of pro- 
ceeding to and receding from a ceremony, and also 
as acts of worship in themselves, have always been 
of great importance in the organized religions. 
An exception is the Churches of the Reformation, 
which practically abolished, along with other 
ritual, every procession but the funeral,*' and this 
is more or less extempore, and not arranged by the 
clergy. Ever since Christianity, as early as the 
4th cent. , adopted the procession from the existing 
religions, pagan rather than Jewish, and primarily 
for the funeral, the Roman Catholic Church has 
exploited it thoroughly. Litaniw, roi/'d tones, and 
suppUcationes were processional functions.* After 
the time of Gregory the Great the processional 
entry of the celebrant and the procession to the 
station became regular. In processions to the 
stations of the Cross the Saviour’s route to Calvary 
is represented and symbolized. The procession of 
the blessed sacrament is an old Roman Catholic 
function.* The rulings of the Rituah Bomanum 
(tit. ix.) must be noted, as showing the continuity 
of processional ideas. 

There are ; ‘ (1) procession/a generates, in which the whole 
body of the clergy takes part ; (2)proce8aiones ordinariaeon yearly 
festivals, such as the Feast of the Ascension of the Virgin, the 
procession on Palm Sunday, the Htanice majores and minores, 
the Feast of Corpus Christi, and on other days according to the 
custom of the churches; (3) proceasioites extraordinarUe, or 
processions ordered on special occasions — e,g,, to pray for rain 
or fine weather, in time of storm, famine, plague, war, or in 
quacunque tribulatione — procession of thanksgiving, transla- 
tion of relics, the dedication of a church or cemetery. There 
are also processions of honour — e.p., to meet a royal personage, 
or the bishop on his first entry into his diocese.' 

5 . The ‘pardon’ of Brittany. — Processions of a 
special character or unusual interest are numerous. 
Purificatory processions through fire, or in which 
the people walk upon fire, occur in agricultural 
ritual.® To the same sphere belong the processions 
of giant figures, carried to the burning, processions 
to the midsummer bonfires, and those in which 
torches are waved over the gardens and fields.® 
The carnival processions of France and the pardons 
of Brittany are remarkably developed. The latter 
play an important part in the religious and social 
life of the people.’ In Normandy such festivals 
are rare ; in Flanders they survive partially in the 
Kermesse, e.y., of Brussels. It has been suggested 
that the Breton pardon is a survival of pagan 
feasts of the dead. But in the most famous, that 
of Notre Dame de Bon Secours at Guingamp, held 
about midsummer, there is certainly a connexion 
with the agricultural ritual of fire, the central act 
of the night procession being the lighting of a huge 

1 GB3, pt, i.. The Magic Art, London, 1911, ii. 174 f. 

2 xxu. 

3 Du Cange, GLossarixtm, Niort, 18S6, s.v. * Processio/ 

4 H. Thurston, in CE, 8.v. ‘ Processions,’ xii. 447 ff. 

5 GBi, pt. vii., Balder the Beautiful, London, 1913, ii. 4 . 

6 76. ii. 33, i. 107, 110, 113 ff., 184ff. 

The term ‘ pardon * is an application to the whole festival of 
a particular tletail, not necessarily the primary feature, viz. the 
abaolntion obtaineii after piL rimage to the shrine of the saint. 


fire in the chief place of the town.’ The pardon 
aptly links together pilgi image and procession. 
It illustrates equally well the early connexion of 
religion with all spheres of social life. Fairs of all 
kinds are held during the pardon, and merry- 
making is interpolated between solemn functions. 

* From far and wide the people crowd to this festival ’ (the 
Pardon of Guingamp). The chief procession is by night ; 
‘down every dark street flowed a double lile of lights, each 
casting a bright reflexion on the face of the person who bore it. 
Thus, most of the pilgrims being in black and their bodies not 
distinguishable from the darkness, it seemed a procession of 
white-capped white-winged cherubs of various ages, floating in 
mid-air, while in their midst appeared rich banners, reliquaries, 
statues of favourite saints, and finally Madame Marie de Bon 
Secoure herself, in embroidered satin and sparkling jewelled 
crowm.’ 2 

Each parish procession is accompanied by its 
clergy, who lead the singing of ancient canticles. 
The several processions, as many as can be 
accommodated in the available space, halt round 
the great wood-pile, which is solemnly set alight 
by the priests.® The Godiva procession and the 
Bezant procession of mediteval England seem to be 
developments of the ‘ridings’ or ‘watches’ con- 
nected with agricultural worship.® 

6 . Procession and the drama. — Before referring 
to the accessaries of procession and its development 
by aid of the drama into such complex forms as 
the pageant or trionfo, some details of method 
may be noted. The most elementary forms of 
ceremonial procession perhaps are supplied by the 
performers in the altherta (corrobborees) and in- 
tickiuma dramas of the nativesof Central Australia. 
They march in single file, chanting. On certain 
occasions they trot, using a curious high action of 
the knee.® Perhaps the most artistically dignified 
of processions were those in which the Karqtftbpot 
maidens of Hellas figured as bearers of sacred 
things.® Such processions as those of the Greek 
M«nads and Thyiades may he regarded as among 
the most emotional.’ The chorus of the Greek 
theatre came on the stage in procession {tripoSos), 
and left it in recession (f|o5os). Mediteval village 
festivals have been divided, as regards method, 
into two classes : (1) the processional dance {e.g., 
in beating the bounds — this is the ‘ country dance ’), 
and (2) the ‘ ronde,’ or round movement round a 
worshipped object, such as the Maypole. Variation 
in the latter method was produced by moving 
either witli or against the sun or clock, deasil 
or withershins.* The term of ‘limping dance,’ 
or halting rhythm, mentioned in the OT, was 
characteristic of Hebrew procession ; hence the 
term hajj applied to pilgrimage,® which in essence 
is a prolonged procession. 

A typical order is supplied by the Rituals 
Bomanum (tit. ix.) : 

‘Those taking part in procession are to walk bareheaded 
(weather permitting), two and two, in decent costume, and with 
reverent mien ; clergy and laity, men and women, are to walk 
separately. The Cross is carried at the head of the procession, 
and banners embroidered with sacred figures — these banners 
must not be of military or triangular shape. Violet is the 
colour prescribed for processions, except on the Feast of Corpus 
Christi. The officiating priest wears a cope, or at least a sur- 
plice with a violet stole.’ 

It was probably the lack of great theatres capable 
of accommodating the whole population, such as 
those of ancient Greece, that led the meJia?val 
peoples to make the ‘ mysteries ’ processional 
through the streets. The scenes were staged on 
moving platforms.^® Another reason was the 

1 A. Le Braz, The Land of Pardons, Eng. tr., London, 1900, 

p. 22. 

2 F. M. Gostling, The Bretons at Home, London, 1909, p. 23 f. 

3 Ib. p. 25. 

4 E. K. Chambers, The Mediceval Stage, Oxford, 1903, i. 
118 f., 222. 

3 Spencer-Gillen», pp. 173 ff., 618, and passim. 

6 See L. R. Farnell, CGS v. 159. 7 Ib. pp. 153 f.. 166. 

8 Chambers, i. 164 f. 

9 E. G. Hirsch, in JE, s.v. ‘ Dancing,’ iv. 424 f. 

W C. Weatherl}', EBr^^, s.v. ‘ Pageant,’ xx. 450. 
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natural tendency to make processions dramatic. 
Two converse causes thus helped to unite the pro- 
cession and the stage. The ‘ridings’ on St. 
George s Day and other occasions were ‘ glorified ’ 
by these pantomimic representations or dumb- 
show pageants.* These culminated, or rather 
reached an artificial climax, losing their folk- 
interest, when Elizabethan artists elaborated the 
pageant and the Italians the trionfo. A conspicu- 
ous example of such processional exhibitions, 
though the scenes were not apparently always 
acted, is the dance of death, danse, macabre, Todten- 
tanz, trionfo della niorte. Cars, draped in black 
and white, were draum through the streets. On 
these were the Angel blowing the last trump and 
Death with his scythe. Before and behind marched 
men robed in black and white, and wearing ‘ death 
masks.’ Choirs chanted the Miserere.'^ This 
dance of death, and the possible origin of the 
Breton pardon in the funeral, taken with the fact 
that the earliest Christian procession was funeral, 
while it is to-day the latest to survive, show the 
funeral procession to be the most constant expres- 
sion of the religious march. 

II. DascKS. — Dancin" and procession are some- 
times confused terminoTogically — a result partly 
due to the existence of processional dances, or the 
enlivening of the procession by the dance. The 
heretic Albigenses called dancing the procession of 
the devil.** The bear dance {aperela) of Athenian 
girls was probably processional rather than choric.^ 
The ‘ dances ’ of the old Roman collegia, such as 
that of the Salii, were dignified processions with 
some variety of movement.® 

I. Physical and psychical aspects. — Dancing* 
is an instinctive mode of muscular expression of 
feeling, in man and many animals, especially 
birds. In the social life of the human race it has 
played a part which touches every activity of the 
individual and society. Dancing may be described 
as ‘ play ’ in its absolute form. Rhythm is insepar- 
able from its movements, as it is from any bodily 
function, and therefore belongs to it without 
saying. It is in the middle stages of culture that 
dancing is seen at its highest development. Here 
it is much more, and also less, than a ‘ poetry of 
motion,’ or the ‘ silent poetry’ of Simonides. It is 
rather life expressed in muscular movement. The 
human instinct of play is closely connected with 
the human love of excitement. The dance satisfies 
both, and its rhythmical character also makes it 
suitable for the expression of the most solemn and 
controlled emotions. It is at once the servant of 
Apollo and of Dionysus. 

Dancing, in the proper sense, consists in rhyth- 
mical movement of any part or all parts of the 
body in accordance with some scheme of individual 
or concerted action. As Aristotle remarked, 
dancing is imitative ; and in all its forms it is an 
artistic imitation of physical movement e.xpressive 
of emotions or ideas. 

In its simplest terms it has been described as * merely the 
voluntary application of the rhythmic principle, when excite- 
ment has induced an abnormally’ rapid oxidization of brain 
tissue, to the physical exertion by which the overcharged brain 

is relieved.’ 7 

The social importance of dancing depends on its 
instinctive causation and its results. It has been 
noted that the physiological etiects of dancing 

1 Chambers, i. 221, ii. 165 £f. 

2 C. G. Herbermann, in CE, 8.v, 'Dance of Death,’ iv. 
617. 

3 VV. C. Smith and A. B. F. Youngf, in £Brll, g.v. ' Dance, 
vii. 796b 

4 CGS ii. 436 fl. 

3 Livy, i. 20; Quintilian, L 2. 18; Seneca, Ejyp, 15 ; Macrob. 
Sat. ii.’lO. 

8 R. Voss, Der Tam and seine Geschichte, Berlin, 1869, devotes 
twelve pages (3-15) to cited definitions of dancing. 

7 £JSrU vii. 795*. 


are identical with the physiological results of 
pleasure.^ 

‘ Muscular movement, of which the dance is the most com- 
plex expression, is undoubtedly a method of auto-intoxication 
of the \ery greatest potency.’ - ‘ A girl ^\ho has waltzed for a 
quarter of an hour is in the same condition as if she had drunk 
champagne.' 3 

With regard to the muscular movements involved, 
the following has been observed of Kaffir dancing : 

‘ The perfection of the art or science consists in their being 
able to put every part of the body into motion at the same 

time. *4 

Sergi notes that it ‘touches every vital organ.’® 
Of the Marquesan girls Melville writes : 

They * dance all over, as it were ; not only do their feet dance, 
but their arms, hands, fingers, ay, their very eyes seem to 
dance in their heads, in good sooth, they so sway their float- 
ing forms, arch their necks, toss aloft their naked arms, and 
glide and swim and whirl.’® 

‘Primitive dancing . . . embraces all movements of the 
limbs and body expressive of joy or grief, all pantomimic repre- 
sentations of incidents in the lives of the dancers, all perform- 
ances m w'hich movements of the body are employed to excite 
the passions of hatred or love, pity or revenge, or to arouse the 
warlike instincts, and all ceremonies in which such movements 
express homage or worship, or are used as religious exercises.’ 7 

Groos speaks of the ‘ self-created world of the 
dance,’® in which the dancer realizes himself in a 
physical improvisation. ‘ The sensation of motion,’ 
says Kline, is ‘ a pleasure-giving sensation,’ and 
.Vristippus defined pleasure as a ‘gentle motion.’* 
On the physiological side dancing develops energy 
and releases it ; it promotes tumescence and effects 
detumescence. 

* I have seen a youngr fellow’s muscles quiver from head to 
toot and his jaws tremble, without any apparent abiiity on his 
part to control them, until foaming at the mouth, and with his 
eyes rolling, he falls in a paroxysm upon the ground.’ *0 

In both individual and social functioning the 
dance is thus a translative engine of emotional 
energy. Philosophy has noted this, and Pytha- 
gorean mysticism found in it a replica of the move- 
ments of tile stars in their courses, ‘ when the 
morning stars danced together.’ Folk-lore has it 
that the sun dances on Easter Day. John Davies 
elaborated such fancies in his poem Orchestra 
(London, 1596).** 

The dance is thus a natural method of celebrat- 
ing anything, and of expressing individual or social 
emotions or ideas. Primarily mere physical play, 
it has developed in many spheres, gymnastic and 
artistic, as a pastime, and as a sexual stimulus; 
but in social evolution its main applications are the 
ceremonial and the dramatic, which of course may 
include various other functions of the dance. Thus, 
in the mimetic dances of the simpler cultures there 
are combined worship, drama, exercise, excite- 
ment, pastime, play, art. 

2 . Range of movements. — The range of move- 
ments in dancing is naturally very considerable, 
connecting on the one side with marching steps, 
‘parades,’ and on the other with the gestures of 
the hands used in conversation. Metrical terms 
in versification are frequently derived from choric 
steps. In modern dancing as a pastime, move- 
ment is practically confined to the legs. But in 
earlier stages the rest of the body and especially 
the hands are employed. 

1 G. Sergi, Les Emotions, Fr. tr., London, 1901, p. 330. 

2 F. Lagrange, Physiology of Bodily Exercise, Eng. tr., 
London, lsS9, ch. ii. 

3 lb.', H. H. Ellis, Studies in the Psychciogy of Sex, iii.. 
Analysis of the Sexual Impulse, Philadelphia, 1903, p. 44 f. 

4 Ellis, foe. cit, citing W. C. Holden, Past and Future of the 
Kaj/ir Races, London, 1866, p. 274. 

® Sergi, p. 288. 

« Elhs, ill. 46. quoting H. Melville, Types, London, 1903. 

7 E Brtt vii. 790*. 

3 K, Groos, Die Spiele der Jfenschen, Jena, 1899, p. 112. 

« AJPs X. [1893] 62. 

*0 Mrs. French-Sheldon, in PA I xxi. [1892] 366 f. 

H W. W. Skeat, Etym, Diet., Oxford, 1910, defines dancing ‘to 
trip with measured steps.’ This definition ignores all the body 
except the lower limbs. The word is connected with O.H.G. 
tinsen, ‘ to draw or drag forcibly,’ ‘ to trail along.' 
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The typical Malay movements are shuffling of the feet and 
swayino- of the hands.i An old Roman writer speaks of the 
‘ eloquent hands ’ of a pantomime dancer.^ The funeral danc* 
inc' in ancient Egypt included a curious outward twisting of the 
hands raised above the head.^ The dancing of the Indians of 
Guiana ‘ consists chiefly in stamping on the ground, and stagger- 
ing in different attitudes as if intoxicated.'* 


Movements of tlie trunk are conspicuous in 
ancient and primitive dancing. National and 
racial differences in method are not fundamental, 
and the use of music and of paraphernalia, such as 
weapons and scarves, is an obvious aid to physical 
expression. 

Most of the ancient Greek ball-games were dances. In a 
Malay dance the performers carry sheaves of areca-palm flowew, 
to which their movements give the appearance of being ahve.» 

In some of its aspects artistic dancing borders 
on the acrobatic and the juggling arts. The 
majority of social religious dances, on the other 
hand, are more akin to the procession, and consist 
largely of processional dancing, evolution, or 

pantomime. . , 

That dancing is a development of physical play is shown by 
the familiar fact that some animals, especially birds, dance, not 
only as a method of courting, but at other times, as an indi- 
vidual expression of play, often combined into social dancing.e 
The dance of the argus pheasant, the ‘waltz’ of the ostrich, the 
bowing and scraping of the penguin, are well know'n. It has 
been observed that animal dancing is very human-hke in ap- 
pearance.7 Insects and birds perform air-dances, and fishes 
water-dances. Dancing on skates is man’s use of another 
element. . . , . -ii . -r 

A dance of the Timagami Algonqmns will typify 
the ordinary pastime dance of the simpler peoples 
and of peasantry generally. 

‘ The common Bound Dance is an outdoor performance gener- 
ally performed at the camp. One man sings any one of a set of 
tunes, which seem to be mostly improvisations in which humor- 
ous passages are often introduced, accompanying himself upon 
a drum which is suspended from the branches of a tree. The 
dancers form a circle, generally with the men at the head of 
the line, some carrying rattles. Then they begin trotting 
around to the left quite close together, in time to the music. 
There is very little form to the dance. It seems to be for the 
most part merely a form of amusement in which women and 
children join for the sake of excitement. At irregular intervals 
the dancers may face right about and circle in the opposite 
(Erection a few turns.’® 

This and other dances of the Timagami were still 
being performed in the ordinary course at the 
time of writing. 

3. Auto-intoxication and ecstasy.— 1 he power- 
neuro-niuscular and emotional influence, lead- 
ing to auto-intoxication, is the key both to the 
popularity of dancing in itself and to its employ- 
ment for special purposes, such as the production 
of cerebral excitement, vertigo, and variou-s epi- 
leptoid results, in the case of medicine-men, 
shamans, dervishes, prophets, oracle-givers, vision- 
aries, and sectaries even in modern culture. The 
similar results attainable by the normal person 
indicate that the dance with its power of produc- 
ing tumescence xvas the ‘ fundamental and primi- 
tive form of the orgy.' ® The effect of dancing 
‘ among the spinning Dervishes or in the ecstatic 
W'orship of Bacchus and Cybele amounted to some- 
thing like madness.’ It is probably due to some 
instinctive appreciation of these effects, as well as 
to the similar desire to retain self-possession and 
dignity, which is one of the chief causes of aversion 
from intoxication generally, that the ancient 
Greeks and Romans and many Oriental peoples 
confined dancing to professionals. Socrates danced 

1 W. W. Skeat, Malay Magic, London, 1900, p. 459. 

2 L. C. Purser, in Smith’s Diet, of Gr. and Rom. Antig.s, 

S.v. ‘ Pantoniimus,’ citing Cassiodorus, I ar. iv. 61. 

3 Lilly Grove (Mrs. J. G. Frazer), Dancing, London, 1895, p. 16. 

4 W. H. Brett, Indian Tribes of Gniana, London, 1868, p. 
349. 

5*Skeat, 3faZaj/ Magic, p. 466 f. ^ „ tx irn;- 

6 Grove, p. 16, referring to Darwin and W. H. Hudson , EIIis 
ill. 23 ff., 29-34, citing authorities. 

8 F. G. Speck, in Geol. Survey of Canada, Ottawa, 1915 

(Museum Bulletin, no. 18, p. 70). ^ loin 

9 Ellis, vi., Sex in Rdation to Society, Philadelphia, 1910, 

p. 222. 

10 iTBril vii. 795*. 


for exercise only. Cicero observes that no gentle- 
man dances unless intoxicated or mad ; ‘ Nemo fere 
saltat sobrius nisi forte insanit.’^ 

The Bororo medicine-man, by dancing and singing for several 
hours and by incessant smoking, works himself up into a state 
of ecstas\'.2 In European folk-lore it was believed that witches 
danced unholi dances.3 The Hebrew prophets often availed 
themselves of this method of inducing inspiration.-* The sjJin- 
ning of the dancing dervish is paralleled by the ‘dancing 
manias’ of the Middle Ages and the performances of the 
Shakers in more recent times. The howling dervish would cut 
himself with knives and eat live coals. He was ‘ unconscious 
of the acts of his body.’S Russian sectaries, such as the 
Khlysti, produce religious excitement by w’lld dancing.® To 
induce possession it is a favourite method among all classes of 
shaman ; and it was practised for this purpose by African 

4- Courtship and dancing, — Just as the male 
bird of several species parades and dances before 
the female, with the object of producing tumescence 
both in himself and in her, so to the savage danc- 
ing is the chief means of courtiiig a woman, and 
for the same reason. In both bird and man the 
‘intention’ is unconscious; it is prompted and 
engineered by instinct. The ‘ showing off of 
modern youth is equally instinctive. The danc- 
ing of the modern ball-room is of course one of 
the recognized means of bringing young people 
together. It is a refined form of stimulus, though, 
when the waltz was introduced into England about 
a century ago, it caused much popular indignation,® 
due mostly to the detail of mutual clasping by the 
dancers, practically unknown, till then in social 
dancing. It is stated that the waltz was originally 
the closing act of a dramatic dance representing^ the 
‘romance of love, the seeking, and the fleeing.’ * 

In New Guinea courtship no words are spoken. The suitor, 
on convenient occasions, dances before the girl, making athleUc 
bounds, and going through the movements of spearing and the 
like.i® Conversely, the Mmnetaree girl dances and th«n taps on 
the shoulder the man of her choice.i^ In Torres Straits, as else- 
where, a good dancer is admired by the women. Here, as m 
masculine admiration for women-dancers, may be seen an 
example of how’ art and sex interact. The Australian natives, 
like many primitive peoples, celebrate with dancing various 
social ceremonies and solemn meeting3.i3 This is often m 
group-formation, men and women vU'U'Ois. Licence generally 
follows. Many peoples perform such dances at ceremonies 
celebrating sexual crises — e.g., the Kaffirs at circumcision and 
marriage.i4 It is significant that intercourse of the sexes also 
follows group-dancing in Australian celebrations of peace.15 in 
pastime dances for purposes of courtship or artistic dances for 
the excitement of spectators appropriate movements are natur- 
ally employed in the earlier societies. The Nias women empha- 
size the curves of the body, and undulate the flanks. A wrong 
is w'ound and unwound over the face and breast.*® This w a 
tvpical basis for many such dances among various peoples. The 
hula-hula of Tahiti and the danse de ventre of N. Africa are 
well-known examples. 

5. The war-dance.— The primary aim of the 
war-dance seems to be the development of physical 
excitement, and consequently courage, in the 
dancing warriors, and, secondarily, as magical 
ideas attach tliemselves, the aim of frightening the 
enemy by a demonstration of violence is added. 
But, throughout, the practical but unconscious 
result for the savage regiments is drill and a 
reliearsal of attack. The latter meaning also 
takes on the notions of imitative magic. In the 
same way a modern peasant soldier, rehearsing an 

I Pro 3furena, vi. [13]. .. 

a GB^, pt. iv., Spirits of the Com and of the Wild, ii. 72. 

3 Ib., pt. vi., The Scapegoat, p. 162. 

4 E. G. Hirsch, in JE, a.v. ‘Dancing,’ iv. 425 ; cf. 1 S 
1920.24 

5 H. B. Tristram, Eastern Customs in Bible Lands, London, 
1^4, pp. 207-210; D. B. Macdonald, in PBr**, s.v. ‘Dervish,’ 
viii. 76 f. 

6 GB'-i, pt. i., The Magic Art, i. 408. 

7 Jb., pt. iv., Adonis, Attis, Osiris, ii. 192 f. 

8 Bjron, The Waltz, London, 1813. » Ellis, vi. 48. 

10 R. E. Guise, in JAI xxviii. [1899] 209, 214 f. 

II E. James, Expedition to the RocJ^ Mountain!, 
under May/r Long, London, 1823, i. 337. 

12 A. C. Haddon, in JAI xix. [1890] 394. 


** A. u. tiaaaon, in ./ai J xi.\. iiotluj oot. , 

13 E. J. Evre, Journals of Expeditions into Central Australia, 
London, 18*45, ii. 235; W. Marsden, Hutt. of Sumatra, London, 
1783, p. 230 ; yA / xxiv. [1894] 174. • ,-4 

*•* Holden, p. 192. ^^JAI xxiv. Iti. 

iti E. Modigliani, Un viaggio a Nias, Milan, 1890. p. 549. 
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attack or practising with tlie bayonet, may imagine 
that he is actually fighting the spiritual forms of 
the enemy or some vague ghostlj' foe. There can 
be little doubt that the war-dances of barbarous 
peoples and even those of the ancient Spartans 
were, unconsciously, rehearsals of battle.* 

War-dances are performed also for the purpose 
of combating supernatural influences of any kind. 

The Arunta of Australia, after returning^ from an expedition 
of vengeance, dance an excited war-dance, by way of repelling 
the ghost of the man whom they have executed.2 

In agricultural ritual the evil influences of blight, 
bad weather, and general infertility with its various 
causes are often assailed by a war-dance or similar 
demonstration. 

Thus, in ancient Italy, ‘ the dancing priests of the god [Mars] 
derived their name of S^i from the leaps or dances which they 
were bound to execute as a solemn religious ceremony every 
j-ear in the Comitium. . . , Similar colleges of dancing priests 
are known to have existed in many towns of ancient Italy.’ ^ 
But their dancing was a war-dance with curious weapons (see 
above), more potent, doubtless, for expelling demons of infer- 
tility* than their high leaps were for making the com grow 
high. The natives of French Guinea prepare the fields for 
sowing, thus : ‘ Fifty or sixty blacks in a line, with bent backs, 
are smiting the earth simultaneously with their little iron tools, 
which gleam in the sun. Ten paces in front of them, marching 
backwards, the women sing a well marked air, clapping their 
hands as for a dance, and the hoes keep time to the song. 
Between the workers and the singers a man runs and dances, 
crouching on his hams like a clown, while he whirls about his 
musket and performs other manmuvres with it. Two others 
dance, also pirouetting and smiting the earth here and there 
with their little hoe. All that is necessary for exorcising the 
spirits and causing the grain to sprout.’® 

A remarkable Greek parallel to this is the agricultural cere* 
mony of the ancient Magnetes and .(Enianians termed Kapiraia, 
Men ploughed and sowed, but acted as on the alert {gainst 
robbers. The drama ended in a conflict and the repulse of the 
enemy.® The old English morris-dancers wore bells fastened to 
their legs to frighten away evil spirits. ? 

6. Agricultural dances. — In many such cere- 
monies at the operations of agriculture the move- 
ments of the performers may be supposed to 
stimulate, by the action of imitative magic, the 
growth of the crops, or the performers may be 
supposed themselves to represent the spirits of 
vegetation, and by their presence to disseminate 
virtue and fertility. It is not impossible that such 
ideas should have been combined. Many European 
cases are thus explained by Frazer: 

They are ‘ intended both to stimulate the growth of vegeta- 
tion in spring and to expel the demoniac or other evil influences 
. . . and these two motives of stimulation and expulsion, 
blended and perhaps confused together, appear to explain the 
quaint costumes of the mummers, the multitudinous noises 
which they make, and the blows which they direct either at 
invisible foes or at the visible and tangible persons of their 
fellows.’® 

Where, however, the operations of agriculture 
are ceremonially imitated, the stimulation is prob- 
ably not so much from the supposed presence of 
the corn-spirits or from any precise action of imita- 
tive magic as from the actual, practical result of a 
rehearsal, the instinct to which comes naturally 
from tlie human tendency to imitate and dramatize 
— in simpler terms, to play. Among the later 
developments of this instinct into ‘magical’ 
applications the most important seems to be the 
production of movement (or growth) in nature, 
following upon the movements of man. Many 
‘sympathetic’ rites are explained by this idea, 
which is derived straight from the psychology of 
the dance. 

1 On war-dances see F. de M6ni], Bist. de la daiM d traveri 
Us dges, Paris, 1905, pp. 217-235. 

2 Spencer-Gillena, p. 493 ff. 

3 GB'^, pt. vi., The Scapegoat, p. 232. 4 jj), 234, 

5 O. de Sanderval, De V Atlantiqtie au Niger par le Foulah- 
Djallon, Paris, 1SS3, p. 230, quoted in GB^, pt. vi.. The Scape- 
goat, p. 235. 

8 G. E. Marindin, in Smith’s Diet, of Gr. and Bom. Antiq.^y 
S,v. ‘ Saltatio,’ ii. 593. 

1 GB^, pt. ri., The Scapegoat, p. 250 f. On morris-dancers see 
E. K. Chambers, i. 195, where the most probable derivation of 
‘morris’ is given, from Morisco, a Moor, in reference to the 
blackened faces of the mummers. 

8 GB^, pt. vi., The Scapegoat, p. 261 f. 


Thus, appointed, though ceremonial, overseers 
may very practically inspire the workers and 
instruct them in the details of their work. In 
modern slang, they cause not only nature but the 
workers also to ‘ get a move on ’ by themselves 
moving. 

'The Cora Indians of Mexico at their sowing-festival depute 
two old women to represent the goddesses of sowing ; they 
imitate in dancing the operations of digging and placing the 
seed.1 

This kind of description may fairly represent the 
belief of the informants at the time, but, in view 
of the previous considerations and of others to be 
stated, it is probably one of the late sophistications 
of which folk-lore is full, and which obscure the 
natural origin of many social customs and cere- 
monies. 

The Motu of New Guinea dance that ‘there may be a large 
harvest. If the dancing is not given, there will be an end to 
the good growth.’ These people hold that every dance has 
some material result; ‘no dances are useless.’ 2 The Kayans 
of Borneo dance in order to bring to the fields from its distant 
home ‘ the soul of the rice.’ 3 

Simple folk have not always a reason to give for 
their instinctive acts, nor is it possible always to 
assign a reason except instinctive reaction to this 
or that desire. But the cases just cited fall in 
with others, which may be described as merely 
persuasive in intention. The dancer seems to be 
saying, ‘ I am energetic and am proving it ; I pray 
thee, do likewise.^ The idea that to be busy one- 
self will inspire other persons or things to be the 
same is the psychological explanation of many of 
these ‘magical’ processes, especially the ‘sym- 
pathetic.’ 

In Scotland the fanner’s wife danced at the harvest festival 
with ‘the sheaf’ on her back.4 In the Danzig district the 
people dance round ‘ the Old Man ’ (the last sheaf), or the 
woman who bound it dances with ‘ the Old Man.’ ® 

Dancing at agricultural festivals round a sheaf, 
tree, or pole, the May tree and the like,® is the 
commonest of those folk-dances which combine 
ritual with pastime. Dancing round an object 
may apparently have an honorific intention. The 
following is a type of a large number of agricul- 
tural dances : 

To ensure a tall crop of hemp, it is the custom among the 
peasants of Franche Comt6, Transylvanian Saxony, Baden, and 
Suabia to dance with high leaps. So in the case of and 
various cereals." In such customs as this the notion that the 
higher the jumping the taller wUl be the crop is probably an 
after-thought. 

There are numerous rites in which the sexual 
activity of human beings is supposed to assist the 
fecundity of nature. Sexual processes are often 
imitated in the dance, and may lead to magical 
ideas. 

Thus, the natives of N.W. Brazil imitate in dance the act 
of procreation and ‘are believed to stimulate the growth of 
plants.' 8 

Such dances seem to be in origin rather celebra- 
tions of the season or its work than magical 
charms, and, when the magical meaning is added, 
it is probably only half-serious. The permanent 
and original element is the vigour and movement 
of the dancers, representing the workers. 

At the Matabele festival of the new fruits the soldiers danced 
round the king, who sometimes joined m. ‘When he did so, 
the medicine-men and their satellites, armed with thorn-bushes, 
rushed about among the dancers and incited them to fresh 
efforts by a vigorous application of the thorns to the bodies of 
such as seemed to flag. The king’s vsives also sang and danced 
before huii in long lines, holding the marriage-ring in their right 
hands and green boughs in their left.’ Similarly at the Kaffir 
corn-festivals generally ; in one of these the king dances ‘ in a 
mantle of grass’ or ‘of herbs and corn-leaves. This mantle is 

1 GB3, pt. VI., The Scapegoat, p. 233, quoting K. T. Preuss, 
Die Nayarit-Expedition, i., ‘Die Religion der Cora-Indianer,' 
Leipzig, 1912, pp. xcviiif., 61 ff. 

2 J. Chalmers, Pwneering in New Guinea, London, 1S87, 
p, 181 f. 

3 GBi, pt. V., Spirits of the Com and of the Wild, i. 188. 

4/6. i. 160. 5/6. i. 219. 

8 GB^, pt. i.. The Magic Art, ii. 47, 52, 55, 65. 7 7 ^. j. ijg 

8 76 .^ pt. V., Spirits of the Corn and of the Wild, L 111. 
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afterwards burnt and its ashes are scattered and trodden into 
the grouiKi by cattle.’ i Here the king acts as master of the 
ceremonies in a celebration of harvest. It is unnecessary to 
suppose that he definitely represents a corn-spirit ; his costume 
is naturally adapted to the occasion. 

7 . Magical dancing. — The notion that dancing 
by reason of its vigorous movement can induce 
movement in the environment is illustrated by 
curious customs employed for rain-making. 

In .Morocco ball-games of the hockey t\pe are played for this 
purpose ; the rapid movements of the ball and the players are 
supposed to induce movement in the clouds.- Another case of 
ceremonial movement (which is of the essence of magical danc- 
ing) is that of the rain-maker of the Australian Arunta. To 
produce a shower of rain, he goes through a curious process of 
quivering in his body and legs, while his assistants chant in 
time with his movements. At day-break be makes a final and 
exhaustive efiort.3 

It has been suggested that the crane-dance 
(yipavos) of Greek mythology records a magical 
dance for assisting the progress of the sun. This 
case is complicated. 

‘ When Theseus landed with Ariadne in Delos on his return 
from Crete, he and the young companions whom he had rescued I 
from the Minotaur are said to have danced a mazy dance m I 
imitation of the intricate windings of the labyrinth ; on account I 
of its sinuous turns the dance was called “ the Crane.*’ * i 

In various parts of the world, pantomimic dances 
have imitated the flight of birds. This may be the 
case here. A similar dance was practised by the 
Romans, as * the Game of Troy.’ The maze-scheme 
for dancing evolutions, however, is quite common, 
and would easily attach to itself famous names 
and exploits. Frazer suggests that the intention 
of both was to imitate, and so to assist, the sun’s 
progress through the sky.'* 

The data are insufficient to analyze such cases 
as that of the king of Onitsha, on the Niger, 
who danced annually before his people, possibly 
to show his physical fitness.® But, certainly, 
throughout what may be called the positive 
applications of dancing, personal vigour is demon- 
strated and invites attention. In many customs 
it may be said both to compel attention and to 
invite imitation. 

Some applications of the dance are ‘ sympathetic ’ 
in the natural sense, witliout being necessarily 
magical. 

Thus, it is recorded of old Madagascar that, * while the men 
are at the wars, and until their return, the women and girls 
cease not day and night to dance. , . . They believe that by 
dancing they impart strength, courage, and good fortune to 
their husbands.'® So Yuki women danced continuously that 
their men might not be weary. These very natural practices, 
such as children would instinctively develop, are not primarily 
magical. On the Gold Coast, when a battle is expected, the 
women at home have a kind of sham fight, in which they cut to 
pieces green gourds, as if they were the enemy.® The wves of 
soldiers, in all ages, have shown a fundamental desire to be 
fighting by the side of their husbands. 

Dancing very frequently accompanies the 
funeral, and no less frequently is performed at or 
round the death-bed. These customs are still 
found to-day among the peasantry of Spain, 
France, and Ireland, as well as among such natives 
as those of the E. Indian islands, and N. and S. 
America.® Various beliefs attach to this applica- 
tion of the dance. 

The Gauchos dance to celebrate the dead person’s entrance 
into heaven. 10 In 1879 the congregation of a coloured church in 
Arkansas danced for three nights round the grave of their dead 
pastor, trying to bring him back to life.D 

1 GB^, pt. V., Spirits of the Com and of the ITiW, ii. 70f., 66ff. 

2 E. Westermarck, Ceremonies and ^liefs in Morocco^ 
Helsingfors, 1913, p. 121 ff. 

3 Spencer-Gillen**, p. 1S9 fl. 

4 GB^, pt. iii., The Vying God, London, 19H, p. 75 ff., quoting 
Plutarch, Theseus, 21 ; Julius Pollux, iv. 101. 

5 Ib., pt. ii., Taboo, London, 1911, p. 123. 

6 E. de Flacourt, Bist. de la grande Isle Madagascar, Paris, 
li>5S, p. 97 f. 

7 S. Powers, Tribes of California, Washington, 1877, p. 129 f. 

8 A. B, Ellis, The Tshi-speaking Peoples of the Gold Coast, 
London, 1&S7, p. 226. 

^ Grove, pp. 4, 15, 19, 41, 61 f., 75-79, 116 f., 185, 275, 291, 329. 

R. B. Cunninghame Graham, in .Sat. Rev., Christmas suppl., 
I 0 O 6 , p. 17. 

n JAFL i. [1896] 83. 


8 . The religious dance. — Dancing as a form or 
part of religious wor&hip is a natural phenomenon, 
whatever may be the precise meaning or application 
of the particular occasion. In earl}’ Chiistianity 
bishops led the faithful in the sacred dances both 
in tlie churches and before the tombs of the 
martyrs. The practice was forbidden by the 
Council of 692, but tlie prohibition was inetlective. 
Centuries later the Liturgy of Paris included the 
rubric, le chnnoine hallera au premier psaume. 
As late as the 18th cent, dancing by the piiests on 
saints’ days was practised in French provinces.^ 

The various ideas connected with dancing will 
be found latent in the religious dance. When 
David danced before the Ark, the act no doubt 
meant some,thing more than the desire to honour 
the sacred object. In some cases where the inten- 
tion is certainly to ‘ move ’ the deity, the vigorous 
movements of the dancer make the dance a real 
form of prayer. The following example is sug- 
gestive : 

The Tarahumare Indians of Mexico hold that ‘ the favour of 
the gods may be won by what for want of a better term may be 
called dancing, but v\hat in reality is a senes of monotonous 
movements, a kind of rhythmical exercise, kei>t up sometimes 
for two nights. By dint of such hard work they think to pre- 
vail upon the gods to grant their prayers. . . . TheTarahumares 
assert that the dances have been taught them by the animals. 

. . . Dance with these people is a very serious and ceremonious 
matter, a kind of worship and incantation rather than amuse- 
ment.’ 2 

The honorific element pervades many customs. 
In some cases it is direct. 

Thus, among the Timagami Indians the feast-dance is ‘a 
celebration in honour of someone w’ho has provided a feast for 
the camp. The guests are invited in the afternoon, and the 
food is shared from a common place where it has been spread 
upon the ground, each guest being provided with his eating 
utensils. Tobacco is distributed after the feast. When evening 
comeson, the chief performs the feast-dance in honour of tlie 
donor. He wears some extra apparel and carries a drum in his 
hand to accompany his singing. . . . While singing the feast- 
song, inserting a few words at times in honour of the feast- 
maker, and dramming, he dances before the assembly. Soon 
he threads his way in and out amongst the people, continuing 
his song, and when he has gone through the ranks of the spec, 
tators he dances back to the feast-ground and ends his dance.'® 

9 . Pantomimic dancing^. — From the point of 
view of sestlietics dancing may be described as 
muscular music. Like music, it expresses prim- 
arily itself ; secondarily it expresses whatever is 
within the scope and material of the art. In this 
secondary function dancing is pantomimic. 

The pantomimic has the longest history of all 
forms of dancing. It is highly developed in the 
lowest cultures, such as the Australian, and it 
is popular in the highest civilizations of to-day. 
Like other forms, it is applied to various purposes 
and on various diftering occasions. Many other 
forms (see examples cited above) are pantomimic. 
Practically all the ceremonial of the Arunta and 
other Australians is pantomimic, and special orna- 
mentation and dress are usual accessaries.* 

A good deal of mysticism is attached to the 
masked dances or pantomimes which have had so 
remarkable a development among the natives of 
N.W. America. They represent incidents in the 
lives of the guardian spirits of the tribe. 

* The gift ’ of a dance ‘ means that the prot^g6 of the spirit is 
to perform the same dances which have been show'n to him. 
In these dances he personates the spirit. . . . The obtaining of 
the magical gifts [e.g., the ‘ death-bringer,’ and the water of 
life, as well as the dance itself] from these spirits is called tokO’ 
ala, while the person who has obtained them becomes naualaku, 
supernatural, which is also the quality of the spirit himself. 
The ornaments of ail these spints are described as made of 
cedar bark, which is dyed red in the juice of aider bark. They 
appear to their devotees only in winter.’® 

In so far as any worship is connected with such 
animal-dances, they will involve various religious 
emotions. 

I Sat. Rev., 18th Jan. 1896, p. 62. 

*0. Lumholtz, Unknown Mexico, London, 1903, i. 330 f. 

5 Speck, p. 27 f. * Spencer-Gillen^’^, passim. 

* F. Boas, In Report U.S. Nat. Hist. Mus.for IS^S, Washing- 
ton, 1897, p. 396. 
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Thus, if no reason is given, we assume that, when the Yuchi 
Indians in some of their dances imitate the movements and 
cries of their totem-animals, the}' are doing them honour.^ 
The Zufii dance i)efore sacred tortoises may be *to intercede 
with the ancestral spirits, incarnate in the animals.’^ 

The secret societies of the Nass River Indians possess as heir- 
looms ceremonial dances in one of which the performers practise 
cannibalism ; in another they eat dogs ; in a third they break 
objects with a long club, paying for the destroyed property with 
property of higher value.® The last detail is akin to the system 
of potlatch. 

In the bear-dance of the Timagami Indians the men and 
women form a large circle, with a leader to direct opera- 
tions. ‘The circle of dancers led by the chief, who carries a 
drum and sings the bear-dance song, then starts around counter- 
clockwise. The leader sometimes dances backwards, turns 
around, stoops, and in other wa}s imitates the bear. . . . The 
circling keeps up until the song is finished. The idea of this 
dance seems to be to honour the bear by imitating him.’'* In 
another dance of the same people, the duck-dance, the move- 
ments of a flock of ducks and drakes are represented by the 
evolutions of the dancers, in swerving chain-figures. It is 
curious to note that such a dance is interlarded with European 
steps — ‘ a modern waltz turn or two is introduced ’ between the 
movements. At the close the performers quack two or three 
times. ‘ This is purely a pleasure-dance.’ ® 

Pantomime is recognized as an educative process 
in elementary schools to-day, simple operations, 
such as sowing and reaping, being represented by 
appropriate movements.® 

\. ■ i i" — ‘"- ’mic dance as fine art with a 

. • revived for artistic effect, is 

1 'I ■ I' monkey-dance pantomime 

represents the spirit of a monkey entering the girl-dancer as she 
is rocked in a cot. Then she imitates the behaviour of a monkey, 
and performs some remarkable tree-climbing.7 

In pantomime itself the drama is more important 
than in pantomimic dancing, as it is, e.g., in the 
ceremonial dances of the Australians and American 
Indians. The representation of a dramatic story 
in dumb show, with more or less of dancing 
movement, is the ballet of Europe and the panto- 
mime of ancient Rome. Under the Roman 
Empire this form of dancing attained extraordinary 
popularity, superseding other shows, and with it 
remarkable artistic excellence. The fabulm salticw 
used plots from old m3’thology, a love-motive being 
the favourite. The best poets of the day were 
commissioned to write the scenarios, which seem 
at times to have been drawn from contemporary 
life. The modern cinema picture-drama is a close 
parallel, but in the fabula saltica an explanatory 
recitative was sung by a chorus accompanied by an 
orchestra.® 

In another form, parallel to modern skirt-danc- 
ing, the dancer represented all the action of the 
various characters by the movements of his body 
and the manipulation of a long cloak.® 

The modern ballet, in common with artistic 
dancing generally, dates from the 15th century. 
The great Renaissance included a new birth of 
dancing. Probably the tradition of the Roman 
pantomimi as.sisted the institution. P’rom Italy 
the ballet passed to France, where it was perfected 
as the ballet d’action.'” 

1 GB'^, pt. V., Spirits of the Com and of the Wild, iL 76. 

3 Ib. ii, 179. 

8 E. Sapir, Geol. Survey of Canada, Ottawa, 1915 (Bulletin 19), 

p. 28. 

4 bpeck, p. 28. 3 Ib. 6 See Ellis, vi. 74. 

t Skeat, Malay Magic, p. 465. 

8 L. C. Purser, in Smith’s Diet, of Gr. and Rom. Antig,^, s.o. 

‘ Pantomimus,’ ii. 334 f. See Sueton. Hero, 54, Tit. 7, Ceuxg. 57 ; 
Macrob. ii. 7 ; Ovid, Ars Am. i. 695 ; Lucian, de Saltatione. 

y Purser, loc. cit. 

10 8.V. ‘Ballet,’ iii, 269 f. It is there defined as *a 

theatrical representation in which a story is told only by ges- 
ture, accompanied by music, which should be characterized by 
stronger emphasis than would be employed w'lth the voice.’ 
The etymology of ballet, ballad, ball, etc., is doubtful. Skeat 
and the OED refer them to L. Lat. ballare, ‘to dance’ ; the 
former favours a connexion with the Sicilian Gr. ‘to 

dance,’ but the origin of jSoAAi^’eip (? is uncertain 

Some derive from balla (ball) ‘ on the alleged ground that in the 
Middle Ages tennis was accompanied with dancing and song ' 
(OED). Neither of the classic authorities on tennis (Julian 
Marshall, in The Annals of Tennis, London, 1878 ; J. J. Jusser- 
and, Les Sports et jeux d'exercice dans I’ancienne France, Pans, 
1901) corroborates the musical accompaniment of tennis. E. B, 
Xylor thought that these words came from the Gneco-Roman 
ball-dance. 


10. Dancing as a social pastime.— Artistic and 
dramatic dancing has frequently and among various 
peoples been placed under a social ban, in the same 
waj' and for the same reasons as the drama. More 
rarely this has been the case with dancing as a 
social pastime. Apart from ceremonial dancing in 
religious worship, Greeks and Romans and most 
Eastern peoples, while encouraging dancing as a 
form of entertainment — e.g., at banquets — have 
refused to admit it as a social pastime. There is 
thus a profes.sional class. The Malaj’s never dance 
themselves, but will pay well for good professional 
dancing.^ Roman dancers were inyames.® But as 
a professional class they had an important though 
unofficial status, like that of the bayaderes of 
India, the geishas of J apan, or the almehs of Egypt. 
Even religious dancing developed a professional 
class, if the q‘dhesh6th, e.g. , of Hebrew sanctuaries 
may be so described.® 

In the history of the world’s art the great dancing 
geniuses, such as Taglioni and Pavlova, are en- 
titled to a position only second to that of great 
singers and musical composers. 

The use of dancing as a social pastime is com- 
paratively modern. Plato was in favour of boys 
and girls dancing together. The only approxima- 
tion to this was the 6'pyuos, in which boj's and girls 
danced in counter-formation.* The loth cent, 
renaissance of dancing in Italy passed to France, 
which has been termed ‘ the school ’ of the art of 
dancing, and Spain its ‘ true home.’ “ It is outside 
the scope of this article to discuss the development 
of this form of dancing, which belongs to the sphere 
of pastime. But it may be noted that the evolu- 
tion of the art throws much light on the evolution 
of society and the individual, and in a more clear- 
cut manner than the evolution of music. For, in 
the case of dancing, the whole system is involved. 
As in music, so in dancing, stages of evolution, 
‘schools,’ have developed a method, to be super- 
seded by another. Among typical movements may 
be mentioned the pavane ; its character was pro- 
cessional. The minuet has been described as the 
‘ fine flower of the art.® But actually it expresses 
merely an artificial code of courtesy. The type of 
pair-dancing is the waltz, a dance of uncertain 
origin.’ 

When in contact with European culture, native 
peoples throughout the world soon assimilate 
European dances; e.g., the people of Ceram 
(E. Indies) have adopted the waltz.® Conversely, 
the higher cultures assimilate the dances of the 
simpler peoples, and the ephemeral popularity of 
the tango and ‘ ragtime ’ serves to illustrate the 
continuity of human physical evolution. 

Literature. — The authorities quoted in the article supply 
satisfactory data, but there are no treatises written on any 
scieotificaily comprehensive lines. 

A. E. Ckawley. 

PRODIGIES AND PORTENTS.— I. Istro- 
DUCTORY . — 1. Interpretation of prodigies. — What 
fortune or misfortune the prodigy portends is 
determined for the individual by the culture to 
which he belongs. Its origin in the culture is 
properly matter of historical research, for the same 
interpretation may have had difi'erent origins, and 
diflerent interpretations may have the same objec- 
tive cause, the respective similarity and difference 
representing the varied reactions of the cultures in 
question. W ere the interpretations given by differ- 

1 Skeat, Malay Magic, p. 458. 

2 C. L. Souvay, in CE, s.v. ‘ Dancing,’ iv. 619. 

3 iv, 425. 

4 G. E, Marindin, in Smith’s Diet, of Gr. and Rom. Antiq.^, 
s.v. ‘Saltatio,’ ii. 594; Plato, Legg. vi. 771. 

5 vii, T98». 6 /ft. 797 b. 

7 lb. 799*^ ; French volte, from the Volta of Provence ; German 
has waUen, * to revolve.’ 

8 J. G. F. Riedel, De Sluik- en kroesharige rassen tusschen SeU 
bes en Papua, The Hague, 1886, p. 130. 
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ent cultures wholly arbitrary, they would not 
present such thoroughgoing, or even such partial, 
resemblance. Some of the resemblances may be 
attributed to cultural diffusion, where the pheno- 
menon is really continuous in development, over- 
flowing, as it were, the cultural bounds within 
which it orginates. The classical cultures are 
good instances, for here we have historical proof of 
the diffusion, such proof, in the nature of the case, 
being very difticult to obtain in primitive society, 
where tribal tradition is an unsafe guide. The 
spontaneous effect of the phenomena upon the 
miud is, however, in some cases such as, if not to 
rule out diffusion, at least to make this supposi- 
tion superfluous. The eclipse and the earthquake, 
e.g., never portend good. The reason is not far 
to seek ; earthquakes never effect any good, and 
frequently leave disaster in their train ; the com- 
pletion of what the eclipse partly effects, in bring- 
ing about a diminution of light, would be the 
culmination of disasters ; darkness has ever been 
the harbinger of evils which the garish light of 
day dissipates.! 

In many other instances the prodigy points its 
own moral, though one largely determined by the 
predisposition of the people who interpret it (as, 
e.g., Napoleon’s ‘ sun of Austerlitz’). Whether or 
not the inference made is historically true, the 
following passage shows that the suggestion of the 
interpretation grows out of the nature of the 
event : 

‘At the time at the amplifloationand enlarging [of the village 
from which Milan grew] by Bellonesus there happened a very 
strange accident, which gave occasion of the denomination. 
For when it was new building, a certaine wilde Sow that came 
forth of an olde ruinous house very early in the morning, 
hapned to meet some of those that were set aworke about the 
budding of the city. This Sow had halfe her body covered with 
hard bristly haire as other Pigges are, and the other halfe with 
very soft and white wool : which portentum, Bellonesus took 
for a very happy and ominous token, so that he caused the city 
to be called Mediolanum from the halfe-wooled Sow. What his 
reason was why he should esteem this strange spectacle for 
such a luckie token I know not but I conjecture it might be 
this : perhaps he supposed that the bristly haire might presage 
strength and puissance in liis subjects, and the wooll plenty of 
necessary meanes that might tend to the clothing of their 

bodies.'^ 

2. The realm of the unknown. — The unknown 
is highly charged with mystic power. Many 
peoples, like the Thonga, have added faith in 
foreign medicines just because they come from a 
distant land.’ For this reason the Bakongo seldom 
engage the medicine-man of their own village. 

‘They know too much about him to waste their money on 
him. They flout him and send for the medicine-man of another 
village of whom they know little or nothing.’ 

In the skill with which iron is worked there is 
something mystical. Among the Bakongo, as 
among manj' of the tribes of Africa and of India, 
the blacksmith holds an honourable position, or is 
despised and feared. Similarly, the forge is often 
regarded as a sacred place, and respect is shown 
towards the anvil and the fire.® 

In the Middle Ages this superstitions fear and 
dread attached to the higher learning and superior 
skill. 

A good instance of this tendency is the attitude taken 
towards Michael Scot, an Irishman of the 13th cent, who 
narrowl} escaped being an archbishop over the see of Cashel. 
‘ He was so widely renowned for his varied and extensive learn- 
ing that he was credited with supernatural powers ; a number 
of legends grew up around his name which nid Ins real merit, 
and transformed the man of science into a magician. In the 
Border country traditions of his magical power are common. 
Boccaccio alludes to “a great master in necromancy, called 
Michael Scot,” while Dante places him in the eighth circle of 


1 Cf. F. Ratzel, The Hist, of Mankind, Eng. tr., i. 49. 

2 T. Corvat, Crudities, London, 1611, i. 114. 

s H. A. Junod, The Life of a S. African Tribe, Neuch&tel, 
1912-13, ii. 414 ; R. il. Lawrence, Primitive Psycho therapy 
and Quackery, London, 1910. 

4 J. H. Weeks, Among the Primitive Bakongo, London, 1914, 
p. 285. 

5 Ib. p. 93. 


Hell' — all because his learning was beyond the comprehension 
of his fellows. In the 14th cent, similar magic poweis were 
attributed to Gerald, the fourth earl of Desmond, solely on 
account of his learning.l In Ireland, during the witchcraft 
superstition, many women were put to death on the charge of 
using black magic solely because of their skill in simples and 
their knowledge of the medicinal \ alue of herbs— just such skill 
and knowledge as have given riae to our present pharmacopoeia 

The realm of the unknown is peopled by many 
monstrous beings. This is especially true of the 
celestial regions and what are, for the people in 
question, the remoter parts of the earth. In the 
moon and on parts of the earth, say the Eskimos, 
are manlike creatures without head or neck, but 
having a broad mouth, armed with sharp teeth, 
across the chest.^ Many tribes in Africa have 
similar beliefs. They prevailed in Europe until a 
century ago.® In fact, the disposition to make 
monsters out of the distant and poorly-known is as 
old as history. The early Babylonians reported an 
attack by a strange people who had the bodies 
of birds and the faces of ravens, whose dwelling- 
place was in the mountains to the north of Meso- 
potamia. 

3. The psychology of prodigies. — {a) Recogni- 
tion of events as prodigious. — What phenomena 
are recognized as prodigies and what importance 
attaches to them depends upon the state of mind, 
social and individual. The wise man, as Seneca^ 
has expressed it, is not moved with the utmost 
violences of fortune, nor with the extremities of 
fire and sword, whereas a fool is afraid of his own 
shadow, and surprised at all accidents, as if they 
were all levelled at him. As Pliny® says, the 
Romans could not be sure of anything, not even 
that a person was dead ; there are, in fact, many 
examples of the dead returning to life, in some 
cases after the funeral pyre had been lighted and 
the flames had proceeded too far to permit rescue. 
There are critical moments when the mind, group 
and individual, is especially liable to harbour 
hallucinations and to magnify the ordinary into 
something prodigious. Intense expectancy gives 
exaggerated proportions to every event which is 
extraordinary, and lieightened anticipation leaps 
forward into supposititious realization. The 
politico-religious fervour of the down-trodden Jews 
aflbrds many illustrations. 

Prior to the revolt in Jiid®a which broke out in a.d. 66 this 
expectancy gave life and permanency to a host of terrifying 
rumours, which, in turn, fanned the fervour into greater 
vagaries. ‘Men dreamed only of signs and omens ; the apoca- 
lyptic hue of Jewish fancy stained i . •’*’ i’’ lialo. 

Comets, swords in the sky, battle.- ■ ■ • . ting 

forth of itself from the depth of : , • ■ ■ the 

moment of sacrifice bringing forth a monstrous progeny, — 
these were the tales told with horror from mouth to mouth. 
One day the vast brazen gates of the Temple had flown open of 
; themselves and refused to close. At the Passover of a.d. 65, 
about 3 a.m., the Temple was for half an hour lighted as bright 
as day ; some thought that it was on fire. Again, at Pentecost, 
the priests heard a sound as of many persons m the interior, 
making hasty preparations as if for flight, and sa\ing to one 
another, “ Let us depart hence ! ” The great disturbance of 
mmd was itself the best of signs that something extraordinary 
was about to liappen.’ 6 

The devil you know is better than the devil you 
don’t know, and the latter always excels in power 
and malignity. 

An observer of the Iroquois has declared that no Iroquois 
lives who would not in the night-time quail at seeing a bright 
light the nature of which he did not understand.’*' The Jesuits 
who visited the Huron in 1653 found them entertaining ‘a 
superstitious regard for everything which savored a little of the 
uncommon. If, for instance, m their hunt they had difficulty 
in killing a bear or a stag, and on opening it they found in its 
head or in the entrails a bone, or a stone, or a serpent, etc., 


1 St. John D. Seymour, Irish Witchcraft and Demonology, 
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they said that such object was an oti, that is, an enchantment | 
which gave strength and vigor to the animal, so that it could i 
not be killed ; and they used it as the superstitious do reli> : 
quaries, m order to be always prosperous.’ i 

In many parts of England and of America a crowing hen is 
considered very unlucky and can by no means be permitted to 
strut and fret \sith impunity : 

‘A whistling woman and a crowing hen 
Always come to some bad end.’ 

The Australian is somewhat afraid of the unique and weird 
• Ha 1 ha I ’ and ‘ Hoo ! hoo ! ’ of the laughing jackass.2 The 
Ainus find it wise not to imitate the cry of any unknown bird, 
for strange birds are often sent by the devil and carry about 
the seeds of disease.3 Double fruits in bananas, nuts, etc., 
being somewhat out of the ordinary, are believed in N. Queens- 
land to be made by certain in\isible beings. The Romans were 
similarly impressed with the presence of a double * head ' of 
the liver of a victim, as also by the absence of a ‘head.’-* 

When the devout Brahman ascetic heard the elephant talk- 
ing to a tree, he exclaimed in amazement, ‘ Ha I what is this 
wonder, that an elephant should speak with an intelligible 
voice, and that I should understand him?’S 

Those trees are regarded as sinister and are considered in- 
auspicious which are never propagated from seed, and bear no 
fruit.6 It portends evil when the cultivated olive changes into 
the wild, and the white grape or fig becomes wild. It was an 
evil portent when, upon the arrival of Xerxes at Laodicea, a 
plane-tree was transformed into an olive and sank into the 
earth shortly before the civil wars of Pompeius Magnus began, 
leaving only a few of the branches protruding from the ground. 
The Sibylline Books were consulted, and it was found that a 
w'ar of extermination was impending, which would be attended 
with greater carnage the nearer it approached the city of Rome. 
Another kind of prodigy is the springing up of a tree in some 
extraordinary and unusual place — e.q., the head of a statue, an 
altar, or another tree. A fig-tree shot forth from a laurel at 
Cyzicus, just before the siege of that city ; in like manner, at 
Tralles, a palm issued from the pedestal of the statue of the 
dictator Cssar, at the period of his civil wars. So, too, at 
Rome, in the Capitol, in the time of Perseus, a palm-tree grew 
from the head of the statue of Jupiter— a presage of impending 
victory and triumphs. This palm having been destroyed by a 
tempest, a fig-tree sprang up in the very same place, at the 
period of lustration made at a time at which, according to Piso, 
‘an author of high authority,’? all sense of shame had been 
utterly banished. ‘ Above all the prodigies that have ever been 
heard of, however, we ought to place the one that was seen in 
our own time, at the period of the fall of the Emperor Nero, in 
the territory of Marrucinum ; a plantation of olives, belonging 
to Vectius Marcellus, one of the principal members of the 
Equestrian order, bodily crossed the highw'ay, while the fields 
that lay on the opposite side of the road passed over to supply 
the place which had been thus vacated by the olive-yard/® 

The fear of ghosts is universal. 

When the supposedly dead Geraint, hero of the Mabinogion, 
rose up and slew one of the assembled company, ‘all left the 
board and fled away. And this was not so much through fear 
of the living as through the dread they felt at seeing the dead 
man rise up to slay them.'® It was natural forTeigue O’Neill, 
the Irish blacksmith, when he discovered that the rider of the 
horse was a ghost, to ‘ recoil with a terrified pra> er.’ 

This fear is not a fear of physical injury, but a 
fear far transcending this. In this territory all 
natural restraint breaks down. 

Horror was on the faces of the friends of a certain John 
Browne of Durley when, as he lay dying in the year 1054, they 
saw a great iron triple-locked chest, which stood at the foot of 
the bed, ‘begin to open, lock by lock, without the aid of any 
^ isible hand, until at length the lid stood upright.’^* 

Horror would be on our faces too, if we accepted 
the fact that there was no natural explanation. 
There is no other attitude to take in the presence 
of events that shatter our every-day working 
categories.'^ 

(6) Religious aspect. — The concepts and emotions 
that harbour prodigies, and find in them a wealth 
of mystic meaning, have much in common with the 
religious attitude. Disasters of all kinds are 
recognized as the inflictions of an angry god. 
Pindar’s remark, ‘ I ween there is no marvel impos- 
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sible if gods have wrought thereto,’ ^ is profoundly 
true. The divine nature of the ruler himself was, 
from the time of Alexander the Great to that of 
the Koman emperors of the 1st cent, and even 
longer, evidenced by oracles, portents, and super- 
natural displays of various sorts. 

The Christian army of Ferdinand of Spain, when besieging 
the Moors in the stronghold of Mochling, near Granada, dis- 
charged from their guns inextinguishable combustibles. ‘ One 
of these, which passed high through the air like a meteor, send- 
ing out sparks and crackling as it went, entered the window of 
a tower which was used as a magazine of gunpowder. The 
tower blew up with a tremendous explosion. . . . The Moors, 
who had never witnessed an explosion of the kind, ascribed the 
destruction of the tower to a miracle. Some who had seen the 
descent of the flaming ball, imagined that fire had fallen from 
heaven to punish them for their pertinacity. The pious 
Agapirta, himself, believes that this fiery missive was conducted 
by divine agenev' to confound the infidels ; an opinion in which 
he is supported by otherCatholic historians.’ 2 Thus each inter- 
preted the event in a way that fitted in with his intellectual 
background, while both parties found in its superhuman and, 
for them, supernatural character something of the divine. 
When, later, the Spanish forces had suffered a year of dis- 
couraging reverses with scarcely a bright spot in all their 
campaigns againstthe Moors, the unusually severe storms w’hich 
swept the land seemed to have a sinister meaning, and suggested 
visitations from on high. High winds prevailed and rains 
deluged the land, oveiilowing the valleys, undermining the 
houses, and drowning the flocks. ‘ “ A vast black cloud moved 
over the land, accompanied by a hurricane and a trembling of 
the earth. Houses were unroofed, the w-alls and battlements 
of fortresses shaken, and lofty tow’ers rocked to their founda- 
tions. Ships, riding at anchor, were either stranded or swallowed 
up ; others, under sail, were tossed to and fro upon mountain 
waves, and cast upon the land, where the whirlwind rent them 
in pieces and scattered them in fragments in the air. . . . Some 
of the faint-hearted," adds Antonio Agapida [the Spanish 
chronicler], “looked upon this torment of the elements as a 
prodigious event, out of the course of nature. In the weakness 
of their fears, they connected it with those troubles which 
occurred in various places, considering it a portent of some 
great calamity, about to be wrought by the violence of the 
bloody-handed El Zagal and his fierce adherents.” ’ 3 

A like interpretation was given by the inhabitants of Con- 
stance, in Switzerland, of a terrific storm of rain and hail w'hich 
came upon some encamped soldiers, on a Sunday night (8th May 
1642), when ‘all the tents were in a thrice blown over. It w’as 
not possible for any match to keep fire, or any sojor to handle 
his musket or yet to stand. . . . Our sojors, and some of our 
officers too (who suppose that no thing which is more than 
ordinarie can be the product of nature) attributed this hurrikan 
to the divilish skill of some Irish witches.'* 

The catastrophic drives men to their wits* end, 
and even beyond the bounds of reason. He who is 
deterred by no clearly apprehended danger be- 
comes panic-stricken in the face of mysterious 
forces. The feeling of human inability to cope 
with the situation intensifies the individual’s help- 
lessness. There is nothing to do but cringe and 
hope. 

* For what can one believe quite safe,’ asks Seneca, * if the 
world itself is shaken, and its most solid parts totter to their 
fall? Where, indeed, can our fears have limit if the one thing 
immovably fixed, which upholds all other things in dependence 
on it, begins to rock, and the earth lose its chief characteristic, 
stability? What refuge can our weak bodies find? Whither 
shall anxious ones flee when fear springs from the ground and 
is drawn up from the earth’s foundations? If roofs at any time 
begin to crack and premonitions of fall are given, there is 
general panic : all hurry pell-mell out of doors, they abandon 
their household treasures, and trust for safety to the public 
street. But if the earth itself stir up destruction what refuge or 
help can we look for? If this solid globe which upholds and 
defends us, upon which our cities are built, which has been 
called by some the world’s foundation, stagger and remove, 
whither are we to turn ? ’ 5 

When there is public alarm through fall of cities, 
burying of whole nations, and shaking of earth’s 
foundations, what wonder that minds in the dis- 
traction of suffering and terror should wander 
forth bereft of sense? Indeed, on no occasion 
will one find more instances of raving prophets 
than when mingled terror and superstition have 
struck men’s hearts. The Malakand tribes tiiat 
attacked the British in 1897, under the leadership 
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ot the Mad Mullah, are one of many examples of 
a people assailed by supernatural terrors and 
doubts, lured by hopes of celestial glory, and taught 
to expect prodigious events. ^ 

II. History. — i. The Greek view of prodigfies. 
— According to Empedocles, the various parts of 
animals had a separate existence. Heads grew 
supported by no necks, arms wandered about 
detached from shoulders, and disembodied eyes 
pierced the solitudes. These several parts united, 
forming in some cases normal creatures, but, 
because of their vagarious juxtaposition, in some 
cases monstrosities, such as man-headed oxen. 
The normal ones, being better adapted to the con- 
ditions of life, survived, while the monsters perished 
because of their maladjustment. 

The stress of the times always heightened the 
interest in prodigies. Thus, during the Pelopon- 
nesian War there were earthquakes unparalleled 
in their extent and fury, and eclipses of the sun 
more numerous than are recorded to have happened 
in any former age, if we are to believe Thucy- 
dides.* Again, while Xerxes was leading his army 
into Greece, prodigies of his defeat were not want- 
ing : a mare gave birth to a hare, signifying, says 
Herodotus, that Xerxes would return fleeing for 
his life, and a mule brought forth a colt with 
the organs of both sexes.* Again, when the 
Persian army approached the temple at Delphi, 
numerous prodigies appeared : the sacred arms 
transported themselves outside the temple ; 
thunder struck two crags above the heads of the 
barbarian force and brought them down upon the 
foe with considerable mortality.* Two days after 
the olive-tree in the Erechtheum had been burned 
down, a shoot a cubit long had sprung up from the 
stump.' Salt fish that were being fried leaped 
from the pan ; this signified that the deceased 
ProtesUaus would leap from the dead and avenge 
himself on the one who had wronged him.' 

By reading the horoscope Greek astrologers 
were able to predict the birth of monstrosities. If 
there was disjunction (auMera) between all or 
most of the recognized proper positions of the 
planets, a monstrous birth might be expected. It 
would not be of human birth if the planets in 
question were in the sign of one of the animals.* 

2 . The Roman view. — The speculations of Em- 
pedocles found place in the philosophy of the 
Romans. The earth in the beginning produced 
various monsters that sprang up with wonderful 
faces and limbs. But these ‘ prodigies and portents ’ 
were generated to no purpose, for nature abhorred 
and prevented their increase.' Pliny* speaks of 
races having but one eye, and that in the middle 
of the forehead — veritable Polyphemoi. Some had 
their feet turned backwards ; they could proceed 
with wonderful velocity, and wandered about in- 
discriminately with the wild beasts. Some peoples 
were partly male and partly female. Some had 
only one leg, but with a foot so large that they 
could lie douTi in the shade of it. Some had no 
noses, some no mouths, subsistin" upon odours, 
and needing neither meat nor drink. Some lived 
to be 400 years old. 

Livy relates three prodigious births : at Frusino, 
a lamb with a sow’s head ; at Sinuessa, a pig with 
a human head ; among the Lucani, a foal with five 
feet.*' Women gave birth to elephants, to serpents, 
to hippocentaurs.** The birth of more than three 
children at one birth was looked upon by the 

1 W. L. S. Churchill, Story of the Malakand Field Force, 
London, 1898, p. 38. 

2 i. 23. s Herod, vii. 67. * Ih. viii. 37-39. 

5 Ib. 65. ' lb. ix. 120. 

* A. Bouch6 • Leclercq, VAetrologie grecque, Paris, 1899, 
p 309 f. 

8 Lucretius, v. 837. ® RR vii. 2. 

ot xxvu 37, xxxi. 12. 
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Romans as portentous. During the reign of 
Augustus the birth of four children at one birth 
was quickly followed by a famine. 

In the troublous times following immediately 
upon Nero’s reign, and inaugurated by it, there 
appeared through the Roman world loathsome 
spectres, monsters bom of slime, and prodigies of 
every sort. Prominent among these were mon- 
strous births, especially cases where several heads 
were possessed by the progeny. To the Roman 
mind each of these represented an emperor. Real 
or pretended hybrids were given a similar inter- 
pretation. A hog with claws like a hawk’s was 
accepted as a perfect image of Nero.* 

Bright lights sometimes proceeded from the 
heavens during the night-time, as though the day 
had suddenly ventured to intrude ; a burning 
shield was seen to dart across the sky at sunset, 
from west to east, scintillating. In one case a 
spark fell from a star, increasing in size as it ap- 
proached the earth, until it attained the magnitude 
of the moon, shining as through a cloud. It after- 
wards returned into the heavens and was converted 
into a lampas. Stars moved about in various 
directions.* A bow, or a circle of red, might 
suddenly appear about the sun. 

In ancient Rome it rained milk, blood, a flesh 
which did not putrefy, wool, iron, and baked tiles. 
During the war with the Cimbri, and at other 
times, the air was filled with the rattling of arms 
and the sound of trumpets. Armies were seen 
marching, countermarching, and fighting, and the 
heavens themselves were seen in flames.' In the 
district of Mutina two mountains rushed together, 
failing upon each other with a very loud cra-sli, 
and then receding ; in the daytime flame and 
smoke issued from them. There was the usual 
great crowd of witnesses. All the farmhouses 
were thrown down by the shook, and many of the 
animals in them were killed. This heralded the 
Social War, which was even more disastrous for 
Italy. Near Harpasa, in Asia, was a large rock 
which could be moved by the finger, but not if the 
entire body was applied to it. Near the river 
Indus a certain mountain had such attraction for 
iron that, if shoes containing iron were placed on 
it, they could not be withdrawn, while another 
repelled iron to such an extent that the foot with- 
in a shoe containing iron could not rest upon it. 
In several places things pushed into the ground 
could not be pulled out. 

Prodigies might appear at any time, but they 
were especially frequent in time of political or 
national danger or disaster. In the year in which 
Fabius Maximus was for the third time elected to 
the consulship the sea appeared on fire ; at Sinu- 
essa a cow brought forth a colt ; the statues in 
the temple of Juno Sospita, Lanuvium, sweated 
blood, and a shower of stones fell in the neighbour- 
hood of that temple. 

*On account of this shower the nine days’ sacred rite was 
celebrated, as is usual on such occasions, and the other pro- 
digies were carefully expiated.’ ^ 

Prodigies announced from many places while 
Hannibal was threatening Rome augmented the 
terror. In Sicily several darts of the soldiers had 
taken fire ; in Sardinia the staff of a horseman who 
was going his rounds upon a wail took fire as he 
held it in his hand ; the shores were frequently 
ablaze ; at Prseneste two shields sweated blood ; at 
Arpi red-liot stones fell from the heavens ; at 
Capena shields appeared in the heavens, and the 
sun fought with the moon ; two moons rose during 
one day ; the fountain of Hercules flowed with 
spots of blood ; in Antium bloody ears of grain 
fell into the basket as the people were reaping ; at 

1 Tacitus, Ann. xiL 64 ; Phlegon, Ilepl SavtiatrCw. 
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Falerii the heavens appeared cleft as if with a 
great chasm, and from the cleft came a vast light ; 
the prophetic tables suddenly diniiiiKhed in size, 
and one fell out, on which appeared the inscrip- 
tion, ‘ Mars shakes his spear/ The statue of Mars 
at Rome, on the Appian M ay, sweated at the 
sight of images of wolves ; at Capua the heavens 
seemed to be on fire, and the moon appeared to be 
falling amid the rain. This must, indeed, have 
been good preparation for smaller wonders. 

‘After these,' says Livy, ‘credit was given to prodigies of less 
magnitude : that the goats of certain persons had borne wool ; 
that a hen had changed herself into a cock ; and a cock into 
a hen ; these things having been laid before the senate, as 
reported, the authors being conducted into the senate-house, 
the consul took the sense ot the fathers on religious affairs. It 
w’as decreed that these prodigies should be expiated, partly 
with full-grown, partly with sucking, victims.' ^ 

Later, in the Punic War, another flood of pro- 
digies aroused new fear to supplement the old. 
Crows had torn some gold in the Capitol with their 
beaks and had eaten it ; at Antium mice gnawed 
a golden crown ; an immense quantity of locusts, 
coming apparently from nowhere, filled the whole 
country around Capua ; at Keate a foal with five 
feet was horn ; at Anagnia scattered fires appeared 
in the skj' and were followed by a meteor ; at 
Arpinum the earth sank into an immense gulf, in a 
place where the ground was level ; the ‘ head ’ of 
the liver was absent from the first victim immolated 
by one of the consuls. These prodigies were ex- 
piated by offerings and sacrifices.^ 

A circle of stars near the moon was visible when 
Augustus entered Rome, after the death of his 
father, to assume the name by which he was after- 
wards known.’ Shakespeare is following ample 
precedent in announcing the ominous appearance 
of five moons immediately after the death of Prince 
Arthur.* 

3. The early Christian view. — The spirit of 
evil, typified by the Roman power or by the 
violent party of Jerusalem, as the case may be, is 
a dragon which pours out a flood of water to sweep 
away the Church (Rev The concept is, 

possibly of Babylonian or Egyptian origin,’ though 
it is found also in Mazdieism.” The false prophet 
or Antichrist is especially liable to representation 
as some prodigy. The ‘ false prophet ’ whom the 
writer of the Apocalypse represents as an ally of 
Nero is a wonder-worker who causes fire to fall 
from the sky, graven images to live and speak, 
and who puts the ‘ mark of the beast ’ upon men 
( 1314-17 j6 19). Elsewhere ( 13") the false prophet 
is a monster, speaks like a dragon, and has ‘ two 
hornslike a lamb.’ Nor are there lacking elements 
of the prodigious in that hated Antichrist, the 
emperor Nero, whose life has been likened to the 
discordant cries of a grotesque witches’ revel. 

In the bloody troublous days of Nero meteors 
and celestial signs received heightened attention. 

‘ Comets, eclipses, mock-suns, northern lights, in which 
appear crowns, swords, and streaks of blood, fantastic forms of 
clouds in time of heat, with traces of battles or strange beasts, — 
drew eager attention and seemed never to have been so vivid 
as in these tragic years. All the talk was of showers of blood, 
of wonderful thunder-bolts, of rivers flowing up-stream, or 
of bloody torrenta. A thousand things never noticed in 
ordinary times came to have a high importance in the feverish 
excitement of the public mind.’z 

Christ Himself had prophesied that nation would 
rise against nation, kingdom against kingdom ; 
there would be earthquakes, terrors, famines, pes- 
tilences on all sides, and great signs in the sky 
(Mt 24®"’, Mk 13’"’, Lk 21’‘“). The prophecy had 
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its ample fultilment in the near future. The 
famine came in the year 68 ; inundation from the 
Tiber in 69 and from the sea alon^ the coast of 
Lycia ; the pestilence visited Rome in 65, carrying 
off 30,000 inhabitants ; Lyons was swept in the 
same 3 ’ear by a devastating conflagration, and the 
Campania by scarceij' less destructive cyclones and 
tornadoes ; tempests spread terror broadcast, and 
nature seemed everywhere perverse. It was a 
prevalent belief that portents, hiding of the sun 
and moon in darkness, brandishing of swords in 
the sky, were to usher in the Messianic kingdom.^ 
Tliis view — that calamities were signs of the 
Messiah’s approach — was in vogue among the 
Jews for many centuries after the time of Christ.^ 

Similar interpretations, inherited no doubt from 
Rome, were rife as late as the 9th cent., and per- 
sisted through the Middle Ages. It w'as during a 
wild storm that Cromwell passed away ; for had 
not the devil come to carry oft’ his soul ? Numerous 
and more terrible were the omens heralding the 
death of Charlemagne, recounted by his contempo- 
rary and biographer, Eginhard : 

There were frequent eclipses, both solar and lunar, and a 
black spot appeared for seven days on the sun, during the last 
three yearsof his life ; the g^lery between the basilica and the 
palace fell suddenly in ruin ; accidental fire consumed the 
wooden bridge over the Rhine at Mayence — both gallery and 
bridge had been constructed by Charlemagne ; during his last 
campaign into Saxony a ball of tire fell suddenly from the 
heavens with a great light. *It rushed across the clear sky 
from right to left, and everybody was wondering what was 
the meaning of the sign, when the horse which he was riding 
gave a sudden plunge, head foremost, and fell.’ His javelin 
was struck from his hand with a violence that sent it twenty 
feet away. The palace at Aix-la-Chapelle frequently trembled, 
the roofs of whatever buildings he tarried in kept up a continual 
crackling noise, the basilica was struck by lightning, and the 
gilded ball that adorned the pinnacle of the roof was shattered 
by the thunder-bolt and hurled upon the bishop’s bouse ad* 

joining.3 

III. Animals. — l. Divination. — Divination is 
by no means confined to the classical cultures. 

It is practised by means of lice in the Torres Straits, and on 
the island of Mer is a divinator>’ shrine where omens are taken 
from the movements of insects, lizards, and other animals.* 
The Kirghiz divine by means of the shoulder-blade of a sheep ; the 
Buriats use the shoulder-blade of a sheep or a goat in divining 
the cause of disease or for the discovery of a thief. A written 
law was given by God to the chief tribal ancestor of the Buriats, 
who, on his way home to his own people, fell asleep under a 
haystack. A ewe came to the stack and ate up all the law as 
well as the hay, but the law remained engraved on the ewe’s 
shoulder-blade.* The Kayans of Borneo cast bears’ teeth as 
dice by way of divination, and the Igorot resort to divination 
with chickens. Before going to battle the Samoans observe 
the movements of a lizard in a bundle of spears. If it runs 
about the points of the spears and the outside of the bundle, it 
is a good omen ; if it works its way into the centre for conceal- 
ment, it is a bad omen. If a lizard comes down on the bare 
post rather than on the matting which partly covers it, this is 
a bad portent; similarly if it crosses the path of a man going 
tobattle.6 TheThonga presen-e, as useful for divinatory pur- 
poses, the astragalus of a smaller animal found in the stuhU of 
ahyena — * a most uncommon discovery.’? 

See, further, artt. Divination. 

2 . Omens. — Omens likewise are common among 
primitive people. 

The flocking of vultures denotes impending war, it being the 
habit of these birds to prey upon the bodies of the slain.8 
The snake portends death to a Bushman. 9 Among the Thonga 
it is a bad omen for a mole to cross one’s path.^o The screech 
of the eagle informed the Takelma that some one would be killed 
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by an arrow. When a snake crosses a person’s path, it is a sign 
that one of his relatives will die ; if a rattlesnake bites a person’s 
Shadow, it is a sii^n that he will vomit.i The Yana declare it a bad 
sign if a fox ‘ talk ’ before daybreak . 2 If the rail-bird flies before I 
a Samoan war party, it is a good omen ; it is a bad omen it seen I 
to fly in any other direction. If a certain fish swims rapidly, I 
the Samoans go to battle cheerfully ; but, if it turns round now 
and then on its back, the party would not dare to proceed.-* 
The flight of the owl is a good or a bad omen according to the I 
direction taken. If the cuttle-fish is close to shore when the 
party is about to set out, it is a good sign ; if far away, a bad 
sign. Evil is portended when the sea-eel is driven upon the 
shore — as often happens after a gale — and the event creates a 
commotion throughout that locality. If the heron flies before 
the war party, it is a good sign ; but, if it flies across the path, 
this is a Wd omen. 'The appearance of the creeper-bird in the 
morning or in the evening means that one’s prayers are 
accepted, while its failure to appear means that the god is 
angry. If the teeth of the sperm-whale, after being placed in 
position, lie east and west, it is a good omen ; while, if they 
point towards the north or south, it is a bad omen. A war 
party will return if a lizard is seen crossing its path.-^ 

In Borneo an expedition, prepared by months of labour, 
will turn homew’ai:^ if bad omens are observed — e.flr., if a par- 
ticular bird calls on a certain side or flies across the river in 
some particular fashion ; and a newly-married pair will separate 
if on the wedding day the crj’ of a deer is heard near the house. 
Similar beliefs prevail among the Todas.® 

In Holland, as early as 1611, the presence of a stork upon a 
house was looked upon as a good omen, and its leave-taking as 
a bad omen.6 

3 . The crow and the raven. — The English rustic 
who pronounces a curse on the ill-betiding croak of 
the crow might well be considered the inheritor of 
the Roman belief that the crow is a bird of ill- 
omened garrulity and especially inauspicious at 
the time of incubation, i.e. just after the summer 
solstice. In the Slietlands the raven is believed to 
keep close to a house in which there is a corpse, 
and in Northumberland the cry of the raven is an 
omen of ill-luck. In rustic England the raven has 
generally been considered a bird of ill omen. A 
similar belief is current on the west coast of 
Africa, where the white-breasted raven is called a 
man-eater, aud magic medicine is manufactured 
from it. No rain falls when it lays its eggs — the 
exact contrary of the belief prevailing in the 
western part of the United States. Its flocking 
portends impending war.’ Pliny declares that 
ravens are most direfully ominous when they 
swallow their voice, as if being choked. They are 
unique among birds in having a comprehension of 
the meaning of their auspices. When the guests 
of Medus were assassinated, all the ravens departed 
from the vicinity of Attica and the Peloponnesus. 
Both Alexander and Cicero were warned of ap- 

roaching death by the raven. In some instances, 
owever, the presence of the raven betokened 
divine favour.® 

4 . The owl. — In HiranyakeHn Grhyasutra the 
owl that flies to the abode of the gods is addressed 
with the words : 

- Flying round the village from left to right, portend us luck 
by thy cry, O owl I ’ ® 

Striges, ‘ screech-owls,’ was the Roman appellation 
for witches. The horned owl was especially 
funereal and greatly abhorred in all auspices of a 
public nature. Its appearance in the city was a 
dire omen, though its perching on a private house 
portended no ill. During the consulship of S. 
Palpelius Hister and L. Pedanius one entered the 
very sanctuary of the Capitol, in consequence of 
which the city was purified on the nones of March 
in that year, as also again in the consulship of L. 
Cassius and C. Marius (A.u.C. 647).'° The note of 
an owl heard on the left annuls the auspicious 
note of other birds." The note of the strix and 
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the presence or cry of the bubo bode ill.* The 
Ainus say that the owl can bewitch people by its 
hoot, and its cry must not be imitated. The eagle 
owl is especially respected. To imitate its cry 
would be nothing short of blasphemy, though the 
bird is regarded as benevolent. Among the titles 
given it are ‘ divine little bird,’ ‘ servant of the 
world,’ ‘mediator of the world.’ When about to 
sacrifice one of them, the Ainus offer the following 
prayer : 

‘ Beloved deity, we have brought you up because we loved 
you, and now we are about to send you to your father. We 
herewith offer you food, Inao, wine, and cakes ; take them to 
your parent, and he will be very pleased. When > ou come to 
him say, “ I have lived a long time among the Ainu, where an 
Ainu father and an Ainu mother reared me. I now come to 
thee. 5Iy father, hear me, and hasten to look upon the Ainu 
and help them.” ' 2 

In one Samoan village the god was said to be 
incarnate in the owl. If an owl flew ahead of a 
party going to fight, it was regarded as favourable ; 
hut, if it flew across the road or towards the rear, 
it was unfavourable.® Among the Yao the owl 
was a favourite companion of the witch, and Thes- 
salian women used its feathers as a magic 
ingredient. In Shetland the old women say that 
a cow will give bloody milk if it is frightened by 
an owl, and will fall sick and die if touched by it. 
Screech-owls are ghosts among the Arapaho, and 
in many American tribes the owl is regarded as a 
bird of ill omen or of magic power, as, notably, 
in the south-west area. \Vitn the Navaho it is 
a sort of bugaboo used to frighten children into 
submission. 

IV. Natural pnENOMsyA. — i. Aurora 
borealis. — The Mandans say that the northern 
lights are occasioned by a large assembly of 
medicine-men and distinguished warriors of several 
northern nations who boil their jirisoners and slain 
enemies in huge cauldrons. The Eskin\os say that 
they are the ghosts of the dead playing football 
witti a walrus skull.* To the Malecite they repre- 
sented blood and portended war. The Tlingit 
share with the Eskimos the belief that the northern 
lights are the .spirits of the dead at play,® while 
the Saulteau.x say they are the spirits of the dead 
dancing.® The aurora borealis heralded the defeat 
at sea of the Lacedcemonians and the loss of their 
influence in Greece. This ‘flame of a bloody 
api»earance (and nothing is more dreaded by 
mortals) which falls down upon the earth ’ ’ 
appeared again when King Philip was harassing 
Greece. Pliny is inclined to interpret it as due to 
natural causes, hut does not deny its a.ssociatiou 
with untoward events : 

*Tbey have indeed been the precursors of great events, but I 
conceive that the evils occurred not because the prodigies took 
place, but that these took place because the evils were appointed 
to occur at that period. Their cause is obscure in consequence 
of their rarity.’® 

2 , Earthquakes, — According to Pliny,® the 
Babylonians attributed earthquakes to the influ- 
ence of the stars when in a certain conjunction 
with the sun or with one another. The Greeks 
attributed thunder and earthquakes to one and the 
same cause, the former to agitation of the air 
above the earth, the latter to disturbances in the 
air beneath the earth. Yet, in spite of the scien- 
tific theories, such as we find in Aristotle^® or 
Herodotus, an earthquake was a portent by which 
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the deity intimated to men the evils that were 
about to befall them. During the 2nd cent, of our 
era, when earthq^uakes were both frequent and 
frightful in their destruction of cities, the Stoic 
philosophers, feeling the old explanation insufficient 
to account for such disasters, attributed them to 
the displeasure of the gods — a view which later 
Christian theology welcomed and made popular. 
The earthquakes which were so prevalent in the 
region of the Bay of Naples in the 1st cent. A.D. 
were interpreted by Christians as signs of divine 
wrath visiting deserved punishment upon the 
wicked and licentious Romans ; and the latter also 
regarded them as supernatural. Lucretius, follow- 
ing Epicurus, Democritus (water and air), and 
Anaxagoras (tire and air), ascribes earthquakes to 
the fall of great substances beneath the earth as 
well as to air escaping from subterranean caverns. 
Seneca attributes them to escaping air.* 

Earthquakes occurring during the day or a little 
after sunset are heralded by a long thin cloud 
extending over the clear sky. The water in wells 
is more turbid than usual and emits a disagreeable 
odour. Birds settle upon vessels at sea and give 
the alarm. Yet so ominous are earthquakes that 
Pliny, who is inclined to find their ca\ise in sub- 
terranean winds, declares that the city of Rome 
never experienced a shock which was not the fore- 
runner of some great calamity.’ 

The Japanese once held that the magnet loses 
its power during an earthquake or even immedi- 
ately prior to one. They attributed earthquakes 
to movements of a tortoise, on which the earth 
rests, or to the flapping of a large subterranean 
fish, which, when it wakes, wriggles about and 
causes the vibrations. During a severe earthquake 
masses of people can be seen, robed in white, some 
of them on their knees, attempting to appease the 
wrath of the gods or demons who are responsible 
for the disturbance.* The Indians of the south- 
western part of the United States have a similar 
belief. They say that the shaking of the earth is 
caused by tlie wriggling of a large subterranean 
serpent or dragon. The Tlingit attribute them to 
Old-woman-undemeath.* This is almost identical 
with the belief prevalent in Melanesia and Poly- 
nesia. The Arabs regard an earthquake as the 
will of Allah and resign themselves to it calmly, 
not anticipating any gieater calamity. The 
Caribs attribute earthquakes to a subterranean 
people.* The natives of Bali and of the Pagi 
Islands attribute them to evil spirits, as do the 
Mao Naga. With these peoples, as also among 
the ancient Hindus and in ancient Rome, a tabu 
was placed on all ordinary occupations ; a Brahman 
might not read the Veda. Earthquakes were so 
common in Rome in the year 193 B.C. that all 
public business was blocked, and during the 
following year shocks lasting thirty-eight days 
called for a total cessation of business. As late as 
the time of the emperor Claudius an earthquake 
was always followed by the appointment of a 
holiday for the performance of sacred rites.* 
After the occurrence of an earthquake during a 
battle Earth would be appeased.’ In the first 
centuries A.D. the pagan Romans usually attributed 
them to displeasure towards the Christians.® In 
the 8th cent., Bede* attributes earthquakes to the 
leviathan in his subterranean prison, who, in his 
indignation, shakes the earth. Aristotle’s view 
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was generally championed by the later mediasval 
theologians (as by Cardinal d’Ailly, Concordia 
astronmniccB veritatis cum theologia, Paris, 1483) ; 
yet in 1580, during the reign of Queen Elizabeth, 
earthquakes were generally considered by the 
clergy as evidence of God’s wrath — a view popular 
in tile New England States as late as the last half 
of the 18th cent., and revived on the Pacific coast 
after the earthquake of 1906 which destroyed San 
Francisco. 

3. Eclipses. — The Chaldeeans explained eclipses 
on the supposition that one half of the moon was 
bright, the other half dark. When she suddenly 
turned the bright side away from men and pre- 
sented to them her dark visage, they had evidence 
of her displeasure. Some event of importance — 
a pestilence, a famine, a war, an earthquake — 
followed hard upon each eclipse. For the Greeks, 
similarly, an eclipse boded no good. It signified 
the turning aside of the face of the god and the 
approach of a dire crisis. The moon hid the sun, 
and the sun fell into a swoon, or IxXfn/'is {d(f alli- 
ance). The moon, assisted by the other planets, 
then provided the energy which the sun tempo- 
rarily could not supply. 

* Xerxes {remarking an eclipse of the sun] was seized with 
alarm, and, sending at once for the Magians, inquired of them 
the meaning of the portent. They replied: “God is fore- 
showing to the Greeks the destruction of their cities ; for the 
sun foretells for them and the moon for us.” So Xerxes, thus 
instructed, proceeded on his way with great gladness of heart.' i 

An eclipse caused Cleombrotus to bring his army 
home. 

‘For while he was offering sacrifice to know^ if he should 
march out a^inst the Persian, the sun was suddenly darkened 
in mid sky.’^ 

In 585 B.C. a sudden eclipse of the sun caused the 
fighting Medes and Lydians to lay down their 
arms and hastily make peace ; and the Athenian 
expedition which was about to depart from 
Syracuse in 413 B.C., after ignominious defeat, was 
delayed by an eclipse of the moon which filled the 
soldiers with fear. Thales was reputed able co 
predict an eclipse of the sun and to account satis- 
factorily for the phenomenon. Pythagoras like- 
wise explained eclipses as natural phenomena, as 
did Aristotle and Pliny. The Egyptians also 
attempted to explain them as part of normal celes- 
tial occurrences and to predict them.* Lucretius 
explains eclipses of the sun and moon in the 
modem way,* as do Seneca* and Livy.* Livy 
says that Cains Sulpicius Gallus, military tribune, 

‘ lest they should any of them consider the matter 
a prodigy,’ foretold to the army an eclip.se of the 
moon on the following night. He refers also to 
the custom of making a din during an eclipse of 
the moon, presumably to frighten away the beast 
that is devouring it.’ Pliny admits, with his pre 
valent inconsistency of reason and superstition, 
that many eclipses are portentous, especially such 
as are unusually long. This was the case when 
Csesar was slain, as in the war against Antony, 
when the sun remained dim for almost an entire 
year. Driving away an eclipse by beating drums 
and cymbals is referred to by Tacitus.® The 
inhabitants of Turin long continued this practice.* 

The Armenians believed eclipses of the moon 
to be caused by the interposition of a dark body 
between it and the earth during the earth’s revolu- 
tion about the moon.** Orthodox Hindus look 
upon an eclipse as the arrest of the sun by his 
creditors, Rahu and Ketu. They accordingly 

1 Herod, vii. 37. » 16. ix. 10. 

3 Bouche-Leclercq, pp. 43-49, 246, 333, 354, 681 ; H. B. Hall, 
Anciini Hist, of the JSear East^ London, 1907, p. 18 ; Hlf iL 7. 

< vi. 753. * Qucest. Nat. L 12. 
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9 Ann. i. 28. 

9 B. Ceillier, Higt. gin. des auteurs saeris et eccUsiastiqueSt 
Paris, 1858-69, xiv. 607. 
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give alms and observe a fast during the eclipse. 
There is another belief to the effect that it is 
caused by a demon, called Svarbhanu.' This is 
similar to the Chinese belief that the sun or moon 
is being swallowed by a dog or other beast. They 
accordingly beat gongs to rescue it by frightening 
away the devourer.^ Since an eclipse of the sun 
portends some awful and mysterious event, the 
natives of Ceylon observe a fast on that day.* 
The Todas fire off guns and send up rockets to 
frighten away the snake that is trying to eat the 
hare in the moon, and accompany these demon- 
strations with shouts. They observe a fast also.* 
Shinto religion ordained that, at the time of an 
eclipse, certain jewels, regarded as amulets, should 
be suspended from the highest branches of the 
sacred cleyera, their brilliance being suggestive of 
the light of the sun which it was desired to restore.* 
The lighting of fires, doubtless for the same reason, 
will dispel an eclipse, and so will the crowing of 
cocks, as they are the usual heralds of the sun’s 
return. The penultimate surah of the Qur’an 
contains a spell designed to ward off the evil influ- 
ences that normally accompany an eclipse. 

Pierre Bayle argues in some detail that comets 
and eclipses do not presage ill. He refutes the 
doctrine of the ancients and that of his contempo- 
raries, by showing that no more misfortunes came 
after the appearance of certain comets of his day 
(17th cent.) than before tbem.‘ 

On the west coast of Africa an eclipse of the 
moon is attributed to the shadow of the sun, which 
is constantly in pursuit. The natives throng the 
streets, shrieking and shouting, ‘ Leave her ! Be 
off! (5o away !’’ But Junod* declares that the 
Thonga are not much impressed with eclipses, 
being more struck with wonder at the supernatural 
knowledge of the white people than with fear of 
the phenomenon itself. 

For the Maori an eclipse of the moon presages 
the fall of the enemy’s fortress.* The Tahitians it 
filled with dismay. They supposed it under the 
influence of some evil spirit which was about to 
destroy it. They accordingly repaired to the 
temple and ofi'ered prayers for the release of the 
moon. Some said that the sun or moon, as the 
case might be, was swallowed by a god whom, 
through neglect, the celestial body had offended. 
Liberal presents were offered to induce the god to 
abate his anger and eject the luminaries of day 
and night from his stomach. The Tonga Islanders 
are content to explain the eclipse of the moon as 
due to a thick cloud passing over it.'* The N. 
Queensland natives attribute an eclipse to the 
anger of spirits ; “ and the Sandwich Islander says 
that the moon is bitten, pinched, or swallowed.** 

The Bellacoola believe that during an eclipse 
the moon paints her face black. At this time the 
moon performs one of the most sacred ceremonies 
of the Isusuit, which are thought to be very 
dangerous to the performers. The black paint 

I H. Zimmer, Altindisches Lehen^ Berlin, 1879, p. 351. 

* E. H. Parker, John Chinaman, London, 1901, p. 346; Lady 
Susan Townley, My Chinese Mote Book, do. 1904, p. 284 f, 

3 M. E. Stewart, Everyday Life on a Ceylon Cocoa Estate, 
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with which her face is coveied is supposed to lie 
a protection against these dangers. Aialilaaja. 
the guardian of the moon, restores her to her full 
size, and cleans her face after an eclipse.' The 
Dakota discharge their rifles in the air to drive 
away the demon or evil spirit that is causing the 
eclipse.* The Eskimos of the Lower Yukon 
believe that a subtle essence or unclean influence 
descends to the earth during an eclipse. If any of 
it should be caught in utensils, it would produce 
sickness. To avert this, at the commencement of 
an eclipse every woman turns all her pots, wooden 
buckets, and dishes upside down.® The Navahos 
say that an eclipse is caused by the death of the 
orb, which is revived by the immortal bearers of 
the sun and moon. During an eclipse of the moon 
the family is awakened to await its recovery. 
Similarly, a journey is interrupted and ofork 
ceases during an eclipse of the sun. Songs refer- 
ring to the hozhoji, or rite of blessing, are chanted 
by any one knowing them ; otherwise the passing 
of an eclipse is awaited in silence. It is not con- 
sidered auspicious to have a ceremony in progress 
during an eclipse of the sun or moon, and a ceremony 
is often deferred on this account. The rising 
generation, however, pays little or no attention to 
this custom.* The Tlingit say that the sun and 
moon are hiding their faces during eclipse, and 
they blow their breath towards them in order to 
blow away the sickness which the eclipse is 
bringing.* 

4 . Hail. — Hail was formed by the freezing of an 
entire cloud (Posidonius). At Cleome, according 
to Seneca,® were hail-guards appointed by the 
State to notify the people of the approach or haU. 
Upon such notification the people ottered sacrifices, 
some a chicken, some a lamb. If these were not 
to be had, they pricked the finger with a well- 
sharpened stile and made atonement with their 
own blood. 

Aristotle considered hail and snow the same in 
formation, diti'ering only in size and shape.* 
For Pliny it was merely frozen rain, probably 
caused by the winds ; but the star Arcturus 
scarcely ever rises without accompanying storms 
of hail.® Lucretius leans towards a similar inter- 
pretation, but his view’s of its formation are not 
clearly expressed.® Hail is the result of frozen 
rain-drops, said Bede ; ** but the Lex Visigothorum, 
the earliest Teutonic code, provides a penalty for 
those who, by incantations, bring hail-storms upon 
the fields and vineyards." 

Hail is often personified in N. American mytho- 
logy, but the plienomenon is seldom regarded as of 
any special significance. Among the Nandi no 
work was permitted during the twenty-four hours 
following a hail-storm.'* The Kafirs permitted no 
field work on the day following a hail-storm, for 
this would bring down more hail.'® 

5 . Lightning and thunder. — Thunder, especially 
on a cloudless day, was the great omen of Zeus. 

1 F. Boas, The Myth, of the Bella Coola Indians (= Amer. Mus. 
Nat. Hist, ii.), New York, 1898, p. 31, Jesup N. Pacif. Publ. i. 

2 D. O. Poole, Among the Sioux of Dakota, New York, 1881, 
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Greek, Roman, and Christian conceptions are described by 
Andrew D. White, A Hist, of the Warfare of Science with 
Theology in Christendom, New York, 1910, i. 172 f. ; and by 
Lecky, i. 67; see also J, Brand, Observations on the Popular 
Antiquities of Great Britain, ed. London, 190S, iii. 152. 

6 Queest. Nat. iv. 6f. 7 Meteorology, i. 11. 

8 HN li. 39, 81. 9 De Rer. Nat. vi. 107, 16711. 

19 De. Nat. Rer. xxxiv. " Bk. vi. tit. 2, 4. 

12 A. C. Hollis, The Nandi, Oxford, 1908, pp. 17, 20, 100. 

13 Ratzel, i. 56. 



370 


PRODIGIES AND PORTENTS 


If heard on the right, it was favourable, and there- 
fore unfavourable to the foe, who would hear it on 
the left. The thunderbolt was cast by Zeus. 

‘All night Zeus the counsellor meditated evil against them, 
thundering terribly. And pale fear seized them and they 
poured wine from their cups upon the ground, nor did any one 
dare to drink before he had poured a libation to the exalted son 
of Kronos.’i 

The Pythagoreans believed that lightning was in- 
tended to terrify the damned in Tartarus. The 
Persians considered it a missile of divine wrath. 

Said Artabanus, the adviser of Xerxes, ‘ Thou eeest how the 
Deity strikes with thunderboit those beasts that tower above 
their fellows, hut the little ones worry him not ; and thou seest 
also how his missiles always smite the largest buildings and 
trees of such kind ; for God loves to truncate all those things 
that rise too high. Thus, too, a large army may be ruined by a 
small one, when God in his jealousy hurls a panic or a thunder- 
bolt, through which they are shockingly destroyed ; for God 
permits none but himself to entertain grand ideas.'® 

For the Komans thunder predicted the good or 
evil fortune attendant upon an undertaking, and 
might itself be compelled or invoked. According 
to an Etrurian legend, thunder was invoked when 
the territory of Volsinium was laid waste by the 
monster Volta. To perform the ceremonies im- 
properly was to court death from the lightning — a 
punishment visited upon Tullus Hostilius for such 
shortcomings. Thunder on the left was propitious, 
for the not very enlightening reason that the east 
is on the side of the heavens. It is very propitious 
if the thunder proceeds from the north to the east 
and then returns to the north. The remaining 
quarters of the heavens are neither so propitious 
nor so much to be dreaded. When Marcellus was 
about to enter upon the duties of consul, it 
thundered. The augurs were summoned and de- 
clared the election invalid, whereupon the fathers 
spread abroad the report that the gods were dis- 
pleased because of the election of two plebeians as 
consuls.’ Seneca finds marvellous eft'ects in light- 
ning, which leave no doubt that a subtle divine 
power is inheient in it. But he discountenances 
the prevailing view that lightning has the sovereign 
power of destroying the force of other portents, 
and also the view of Csecina that, when something 
is simmering in one’s mind, the lightning-stroke 
either urges it or deters from it. The truth is, if 
one has a design, tlien the lightning tliat occurs 
counsels ; hut, if one has no such design, it warns. 
Nor does he agree that the bolt which occurs 
first after entrance on an inheritance, or when a 
city or an Individual has entered upon a new phase 
of existence, embraces in its prognostication the 
series of events through tlie whole subsequent life. 
Sometimes it portends nothing, or at least nothing 
that we can discover— -e.y., if it strike in the sea or 
in the desert.’ The Stoic Attains, according to 
Seneca,’ recognized a class of lightning portending 
nothing that concerns us, and a class intimating 
what does concern us. Of the significant lightning 
there are several varieties — a favourable, an un- 
favourable, and a neutral. The unfavourable 
portents may be (a) unavoidable, (6) avoidable, 
(c) such as may he mitigated, or (d) such as may 
be delayed. If benefits he foretold, they may be 
{a) abiding or (i) transient. 

In violent storms at sea stars seem to settle on 
the sails. This is accepted as aid from Castor and 
Pollux. It is, says Seneca,® really a sign that the 
storm is breaking and the wind subsiding ; other- 
wise the stars would flit about without settling. 
WThen Glyppus was on the voyage to Syracuse, a 
star appeared resting on the very tip of his lance. 
At other times stars rested on the points of the 
Roman spears.’ 

1 Iliad, vii. 47&-481. 

2 Herod, vii. 10. 6 ; see HN ii. 53, xxviii. 5 ; Cicero, de 
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The Mission Indians of California personify ball - 
lightning, which they generally regard as possess- 
ing malign power. 

In the belief of the Saxons thunder on Sunday 
of a certain year betokens great bloodshed in some 
nation ; on Monday, that a royal child shall be 
put to death ; on Tuesday, failure of crops ; on 
Wednesday, the death of the field labourers ; on 
Thursday, the death of the women ; on Friday, 
the death of sea animals ; on Saturday, the death 
of judges and hed-fellows.' 

The thunderbolt, according to mediaeval belief, 
was of diabolical origin and eccentric in its work- 
ings. It would strike the sword in its sheath, gold 
in the purse, the foot in the shoe, leaving the re- 
spective coverings unharmed ; it would consume 
a human being internally and leave the skin un- 
scathed ; it would destroy nets in the water, but 
not on land. This is in keeping with the belief 
that the thunderbolts with which the leaders of 
the lapygians were stricken down were for a long 
time afterwards visible.’ 

The belief in thunder-stones, usually the stone 
implements of previous and forgotten peoples, is 
almost world-wide.’ Bushman philosophy declares 
that it is the rain that lightens. The Bakongo 
say that thunder is the voice of a great fetish and 
the lightning the fetish itself.* 

On the north-west Pacific coast of N. America 
the thunder-bird, which is associated with the 
thunder, plays an important part in mythology, 
in art, and in initiation ceremonies. 

The Tlingit say that ‘ the thunder bird causes thunder by 
flapping its wings or by moving even a single quill. When it 
winks, lightning flashes. Upon its back is a large lake, which 
accounts for the great quantity of rain falling during a thunder- 
shower. . . . The thunder bird keeps on thundering and the 
sky continues cloudy until the bird catches a whale.’’ 

The Tewa say that ‘lightning is produced by 
’ok'uwa, who throw it from the clouds’® — a view 
prevailing throughout the Plains area, as also in 
Guiana.’ The Mewan of S. California say that 
thunder is caused by two personages who entered 
the heavens in the form of birds. Another account 
attributes its origin to Mother Deer and Coyote- 
man, who made thunder by shaking the dry skin 
of the bear, while lightning was made from the 
eyes of hoy fawns. To the northern Mewuk 
thunder is a prototype of the valley hluejay living 
down below to the west, in the San Joaquin valley, 
where the clouds are. The rumblings that come 
from him when he is angry are called thunder by 
human beings.® The Takelma caused thunder to 
cease rumbling by pinching dogs until they barked. 
Probably the dog’s bark was supposed to frighten 
away the racoon-like animal whose drumming was 
the source of the thunder.’ Tlie Mandans attri- 
bute thunder to the flapping of the wings of a huge 
bird. When tlie bird flies softly, as is usually the 
case, it is not heard ; but, when it flaps its wings 
violently, it occasions a roaring noise. It has two 
toes on each foot, one pointing ahead, the other 
behind. It dwells on the mountains, and builds 
nests there as large as one of the forts. It preys 
upon deer and other large animals, the horns of 
which are heaped up around the nest. The 
Hidatsa, similarly, attribute thunder to the flap- 
ping of the wings of a large bird which causes rain, 
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the glance of its eye when seeking prey giving rise 
to the lightning.* 

The Australian native alleges that thunder 
causes tortoises to come out of the water and lay 
their eggs.® 

6. Meteors, meteoric stones, and comets. — 

Meteors were generally portentous among the 
Greeks and Romans, and meteoric stones were 
venerated by them. In the Gymnasium at Abydos 
was a meteoric stone which Anaxagoras was said 
to have predicted would fall in the middle of the 
earth. Another was at Cassandria, formerly 
Potidsea, ‘ which from this circumstance was built 
in this place.’® Pliny reports seeing one which 
had been brought from the fields only a short time 
before, in the country of the Vocontii (modern 
Dauphine). He regards meteors as stars which 
are visible only when falling.® Alexander, in 
Lemaire,® gives the following definition : 

‘Meteora ista, super cervices nostras transeuntia, diversaquc 
a stellis labentibus, modo aerolithis ascribenda sunt. m<^o 
vaporibus incensis aut electrica vi prognata videnter, et quanivis 
frequentissime recurrant, explicatione adhuc incerta indigent.’ 

The Aleuts and the Eskimos use meteoric stones 
as amulets, and the Dakota consider them imbued 
with mystic power. In Pechili and Manchuria 
they are worshipped because they come from 
heaven. In some parts of China they are supposed 
to originate from tliunderbolts, and the fall of 
one is an evil omen.® In Japan meteorites were 
given over to the priest and were kept in the 
temple. They were ottered annually to Shokujo 
on her festival, the seventh day of the seventh 
month. They were said to have fallen from the 
shores of the Silver River, Heavenly River, or 
Milky Way, after being used by the goddess as 
weights to steady her loom.® 

It is not stars but fire that falls from heaven, 
declares Bede : 

■ It springeth oS the heavenly bodies as sparks do from fire. 
In fact there are as many stars still in heaven as there were at 
the beginning when God created them.' ® 

The Chaldseans explained comets as special thunder- 
bolts, flaming torches hurled by the thunder-gods. 
The Greeks held, among other views, that they 
were rockets formed of particles thrown off by the 
earth and set on fire in the higher regions of the 
sublunary world. Here they were consumed, and 
afterwards fell back to earth.® Aristotle held the 
much more advanced view that they were the 
result of a certain juxtaposition of the stars.'® 
Pliny adopts in large part the classification of 
comets inherited from the Greeks : 

There are the Crinitag, ‘as if shaggy with bloody locks, and 
surrounded with bristles like hair ; the Pogoniie, having a mane 
hanging down from their lower part, suggestive of a beard,’ etc. 
‘There is also a white comet, with silver hair, so brilliant that 
it can scarcely be looked at, exhibiting, as it were, the aspect 
of the Deity in a human form. There are also some that are 
shaggy, having the appearance of a fleece, surrounded by a 
kind of crown.’ it 

The rising of a comet does not convey a threat 
of wind and rain in the immediate future, as 
Aristotle says, but easts suspicion over the whole 
year. Hence it is plain that the comet has not 
derived prognostications from its immediate sur- 
roundings to reveal them for the immediate future, 
hut has them stored up and buried deep within 
by the laws of the universe. The comet which 
appeared in the consulship of Paterculus and 
Vopiscus fulfilled the anticipations of this kind 
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entertained by Aristotle, and, for that matter, by 
Theophrastus ; for there were everywhere pro- 
longed storms, while in Achaia and Macedonia 
cities were overturned by earthquakes.* A meteor 
as big as the moon appeared when Paulus was 
waging war against Perseus. A similar portent 
appeared about the time of the death of Augustus, 
when Sejanus was executed, and before the death 
of Germanicus.® For the Roman sailor many 
shooting stars were the sign of a storm. 

Shooting stars are the embers thrown down from 
the fires kept by spirits of the dead.® They are 
usually unpropitious. The Spartan ephors might 
depose a king at the end of eight years, if, during 
their vigil on a clear and moonless night, they saw 
a meteor or shooting star. Frequently they 
portend some important event : 

* When beggars die, there are no comets seen ; 

The heavens themselves blaze forth the death of princes’ 
(Shakespeare, Julius Ccesar, act ii. sc. ii.).4 

7- The Milky Way. — The Jews thought of the 
Milky Way as a river flowing through the heavens, 
proceeding from the throne of God — an idea derived 
in its general conception from Babylonia.® The 
Japanese say that the River of Heaven or the 
Milky Way is a vast river in the sky, whose over- 
flow is represented by the Yangtse. Across this 
river is neitlier bridge nor ferry, but once a year, 
on the seventh day of the seventh month, Kasa- 
pagi, an immense jay, comes to it and spreads its 
wings across. Over this bridge meet Kengin, the 
neatherd, who presides over arms, and Shokujo, 
the weaver, who presides over weaving and other 
feminine arts.® 

A tradition current among the Micmacs states 
that the Milky Way was formed when the Virgin 
Mary, returning across the heavens with a pail 
of milk, stumbled and fell. The Tlingit say that 
the Milky Way was made by the culture hero 
Lqiayak when journeying across the heavens.® 
Tlie Tewa call it the backbone of the Universe 
Man.® 

8. Perihelion. — The perihelion was explained by 
Aristotle as due to refraction from the sun,® and 
by Seneca as tlie reflexion of the sun in the 
heavens.*® To the Romans it portended rain, and 
often some considerable misfortune. The Tlingit 
say that, if a mock sun goes down with the sun, 
good weather is portended ; if it goes away before 
sunset, bad weather." 

Bishop Latimer in 1552 speaks of rings about the 
sun as signs of the approaching end of the world.*® 

p. Rainbow. — The Catawba (as also the Tlingit) 
call the rainbow the ‘dead people’s road.’*® The 
Teton Dakota will not point at the rainbow with 
the index-finger, though they can point at it with 
the lips or elbow. Should one forget and point at 
it with the fore-finger, the bystanders laugh at 
him, saying, ‘ By-and-by, O friend, when your 
linger becomes large and round, let us have it for 
a ball bat.’ " The Hop! and the Thompson Indians 
of British Columbia have a similar tabu. The 
Ilidatsa call the rainbow ‘ the cap of the water ’ 
or ‘ the cap of the rain,’ and attribute its formation 
to the claws of a red bird. The Mandans say that 
it is a spirit accompanying the sun. 

The ‘ great snake of the underneath ’ is the rain- 
bow-god of the Yoruha. It comes up at times to 

1 Seneca, Quasi. Sat. vii. 3, 11, 1, 27, 2. 2 /{,. vii. 15. 

® Swanton, SG RBEW, p. 452 (Tling^it). 

4 For an excellent account of the mediaeval and later Christian 
view of meteors see White, i. 171 ff. ; also Lecky, i. 367-369 ; 
Brand, ill. 241. 

® Clemens, pp, 102, 167. « TASJ x. 199. 

1 SG RBEW, p. 452. 8 RBEW, p. 41. 

® Meteorology, ill. 2, 3. to Quasi. Sat. i. 11-13. 

" SG RBEH', p. 453. 

1® SeTrrnons, Second Sunday in Advent, 1552 (Sermons and 
Remains. Cambridge, 1845). 

*3 JAFL XXVI. [1913] 330. 14 11 RBEW [1894], p. 467. 
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drink water from the sky. A variety of the 
python is the messenger of this god.^ 

Pliny gives a purely naturalistic explanation of 
the rainbow, denying that it is either wonderful 
or ominous, yet he admits that it means either 
war or a tierce winter which will make an end of 
men’s work and injure the sheep.- Seneca tells 
us that a rainbow in the south portends a heavy 
fall of rain ; one in the west, a dew or light 
rain.* 

To the Arawaks the rainbow heralds the 
approach of white people from that quarter in 
which it appears. When the Caribs see it at sea, 
they accept it as a good omen, but, if it appears 
while they are on land, they hide in their homes, 
considering it a strange and masterless spirit 
which is seeking to kill somebody.'* 

10. Volcanic activity. — For the Romans volcanic 
activity presaged dire calamities.* Avernus, in 
Italy, was commonly thought the entrance into 
the infernal regions. 

The old crater in Ceylon contained salt water 
which was considered the residue of the tears of 
Adam and Eve, who retreated here after their 
expulsion from paradise and for one hundred years 
copiously bewailed their sin.* Gregory the Great’ 
saw the soul of Theodoric going down a volcano on 
the island of Lipari. 

u. Waterspout. — The waterspout took the form 
of a great animal and was much dreaded by the 
Roman sailor.* 

12. Will o’ the ■wisp. — The Yorkshireman can 
elude a will o’ the wisp by putting a steel knife 
into the ground, handle upwards. It will run 
round this until the knife is consumed, thus pro- 
viding the pursued an opportunity to escape. The 
mysterious power of attraction which it possesses 
can be escaped by twining one’s apron. In 16th 
cent. England many superstitions were associated 
with this phenomenon.* 

Among the Miomao, as also among the Dakota, 
the word for will o’ the wisp means also ghost. 
Both tribes believe that it will pursue one. The 
Dakota have a medicine which will protect the 
wearer from such pursuit. The Micmac elude it 
by putting a pin point upwards in their tracks ; 
this the skedegamutch will not go past.’* In 
Maryland the superstitious Whites believe that it 
is the evil eye pursuing them.” 

V. Physiological and psychic phenomena. 
— I. Albinos. — The albino person or animal is 
often the object of religious reverence. The 
sudden and mysterious appearance of the white 
buffalo was the ‘ sign ’ for which the Fox Indians 
waited.” For many of the American tribes the 
white buffalo or the white deer portended some 
extraordinary fortune. The skin of the white 
buffalo cow was an eminent fetish with the 
Mandan and Hidatsa, worn on rare occasions and 
sometimes used as a sacrifice. The Crow have a 
superstitious fear of the white buffalo cow. When 
they meet one, they address the sun with these 
words : ‘ I will give her to you.’ They then 
attempt to kill the animal, but leave the flesh 
untouched, saying to the sun, ‘Take her; she is 
yours.’ They never make use of the hide of such 
a cow.’* 

I Ellis, The Yoruba-speaking Peoples, p. 8L 

3 HN ii. 60. 

* Quasi. Nat. i. 3-10 ; cl. White, i. 330, 388. 

4 30 RBEW, p. 268. 

^ HN u. 110, quoting Theopompus; Verg. HIn, vi. 126 ff., 
273 fl. 

* Jurgen Andersen, Reisebeschreibung, Amsterdam, 1669, ii. 132. 

7 Dial. iv. 30. * HN ii. 50 ; Lucretius, vi. 425. 

* See F. E. Hulme, Myth-Land, London, 1886, p. 1221. 

10 CoU. Minn. Hist. Soc. ii. 153. 

II Cf. Brand, pp. 395-411. 

13 M. A. Owen, Folk-Lore of the Musquakie Indians, London, 
1904, p. 67. 

13 Maximilian, p. 310. 


Throughout the Lower Congo an albino or the 
hair of an albino person is necessary to supply the 
needed magical power for the Ndembo society.’ 
On the West Coast the albino is regarded as a 
sacred person, and is ipso facto a candidate for the 
priesthood.* 

The white dog was sacred among the Iroquois 
and was sacrificed. In Siam the white elephant 
or white monkey was sacred and might not be 
killed — an inconvenient restriction to those who 
‘ had a white elephant on their hands.’ A white 
horse, a white pig, and a white cock were among 
the offerings at harvest-time prescribed by Shinto 
ritual. By ■virtue of such gifts the diidners 
obtained from the god of harvest the secret of a 
magical process which enabled them to save the 
imperilled crop. The white horse also served to 
establish the ruling house : 

‘ As this white horse plants firmly his fore-hoofs and his hind- 
hoofs, so will the pillars of the Great Palace be set firmly on the 
upper rocks and frozen firmly on the lower rocks ; the pricking; 
up of his ears is a sign that your Majesty will, with ears ever 
more erect, rule the Under Heaven.’ 3 

In the book of Enoch* the Messiah, at the con- 
clusion of the world drama, appears under the 
figure of a white bull, and in this guise secures the 
respect and fear of all the heathen, who, thanks to 
this apparition, are converted to righteousness. 
He is feared by all the beasts. When all the other 
animals have become white. He changes into a 
buflalo with black horns.* 

Xerxes sacrificed white horses and young men 
that the gods might give him victory. 

2. Birth. — («) Supernatural birth. — To assure 
the divine nature of the ruler, and as a logical 
result of his alleged divinity, his origin was attri- 
buted to some other than natural birth. 

‘ It seems to me that a hero totally unlike any other human 
being could not have been born without the agency of the 
deity,' said the biographer Arrian, when discussing the parent- 
age of Alexander the Great.* ‘ He to whom the gods themselves 
reveal the future, who impose their will even on kings and 
peoples, cannot be fashioned by the same womb which tore us 
ignorant men,' said the Augustan writer AreHius Fuscus in his 
discussion of astrologers.’ 

In N. America the concept of a supernatural 
origin is frequently held with regard to the culture 
hero or heroine, who often originates from a blood- 
clot or from menstrual blood.* 

(b) Twins. — The Navaho accept twins as a divine 
gift, though the advent of twin colts is viewed as 
an evil omen and both mare and colts are killed. 
Many primitive peoples, however, consider twins 
uncanny and may kill one or both of them. Most 
of them regard triplets unfavourably, though in 
some instances they are welcomed. 

3. Dreams. — The prophetic nature of dreams 
and their use as auguries are familiar themes to 
the student of Greek and Roman culture.’ Prome- 
theus, says zEschylus,’* was the first to teach men 
what sort of dreams were destined to prove realities. 
In obedience to dreams the great emperor Augustus 
went through the streets of Rome begging.” In- 
cubation was practised there as in the temples of 
China at the present time.” Pliny doubted the 
mind’s knowledge of the future, when in sleep, 

I Weeks, p. 159. * Cf. Wallis, AJRPE vi. [1913] 283. 

3 Eojiki, ed. Chamberlain2, pp. 54, 58, 113. 

4xc. 37 ff. 

® K. H. Charles, The Book of Enochs London, 1893, p. 268. 

9 Anab. iii. 3, iv. 9, vii. 8. 

7 Ap. Seneca, Suas. iv. 1. 

8 Cf. E. S. Hartland, Pritnitive Paternity, London, 1910, i. 110. 

9 Xenophon, Anabasis, iii. 1 ; Iliad, i. 62 f., ii. 8ff. ; Odyssey, 
xix. 541, 562 ; A. G. Keller, Someric Society, London, 1913, 
p. 150 f. 

10 Prom. Fincf., 442ff. 

II Suetonius, Augrtstus, xci. ; see, further, Cicero, de Divin. 
i. ; Val. Max. i., vii.; Pliny the Younger, Ep. i. 18. For 
Persian interpretation of dreams see Herodotus’ description of 
the dream of Xerxes (vii. 12 ff.). 

12 J. L. Nevius, China and the Chinese, New York, 1869, p. 
192 f. ; Mary Haniilton, Incubation, St. Andrews and London, 
1906, 



PRODIGIES AND PORTENTS 


373 


but in spite of his amazing credulity he was an 
advanced sceptic. ^ 

Muhammad, according to tradition, said : 

* A good dream is of God's favor, and a bad dream is of the 
devil’s ; therefore, when any of you dream a dream which is 
such as he is pleased with, then he must not tell it to any but a 
beioved friend ; and when he dreams a bad dream, then let him 
seek protection from God both from its evil and from the 
wickedness of Satan ; and let him spit three times over his left 
shoulder, and not mention the dream to any one ; then, verily, 
no evil shall come nigh him.’ ‘The truest dream is the one 
which you have about daybreak.’ a 

Specific and conventional interpretations are 
often given to dreams. 

In Persia ‘seeingbeeeina dream indicates riches. To dream 
of eaf' .: . ■ t . .Tr’''." '■ i flowing tears. To dream 

of bu’’ n, - ■ ■ angels will come for the 

soul c; . •■ 

In Northumberland to dream of a hare means that 
you have an enemy ; if one crosses your path, it is 
an omen of ill-luck. To see many eagles is to be 
warned of plots and intended assaults. If it be 
bees carrying honey, you will earn money from 
wealthy people. If the bees sting you, your mind 
will be tormented by foreigners. If bees fly into 
the house, the house will be destroyed. To dream 
of many fowls together is a sign of jealousy and 
chiding.* Any dream on the first night of the 
moon’s age is a good omen, while the second and 
third nights are neutral. The following two nights 
betoken good. The dream of the sixth night 
should not be forgotten. That of the seventh is 
sure to be fulfilled. Whatever is dreamed on the 
eighth and ninth nights will become public. If it 
is unpleasant, turn the head towards the east and 
pray for mercy. Similarly, birth has its fortune 
embodied in the days of the lunar calendar, and 
each month, from the first to the thirteenth, has 
its particular portent.® 

Dreams play an important part in the lives of 
most primitive peoples, and usually betoken some- 
thing in harmony with their content. Among the 
Dakota to dream of the moon is unlucky. It is 
lucky to dream of hawks, but unlucky to dream of 
bears, for the latter are slow and easily wounded. 
A dream about snakes will be the result of killing 
one, and no good comes from snakes, they say (the 
Menominee have the same beliefs). As among all 
the Plains tribes, in the dance associations of the 
Eastern Dakota dreams play a prominent part. 
In the Buffalo society of the Santee only those who 
had had visions of the buffalo, or the sons of such, 
were entitled to membership. 

* One man might dream that he was a buffalo and had been 
shot with an arrow so that he could barely get home. The 
arrow continued to whirl round in his body. He dreamt that 
the only way to recover was to go into a sweat-lodge. First he 
asked for one of four different kinds of earth to mix with water, 
drank the mixture inside a sweat-lodge, and then recovered. 
Such a man painted himself vermilion to represent the trickling 
down of blood. Another man dreamt of being shot with a gun. 
Such a one would act out his dream during a Buffalo dance. A 
third man dreamt that a bullet pierced his eye and came out at 
the back of his head. He announced his dream, and shortly 
afterwards was actually shot in that way. Still another man 
announced a dream to the effect that he was shot through his 
temples, and this also came true. While dancing, dreamers 
would call on outsiders to bear witness to the truth of their 
statements about such experiences. Once a heyoka (a Clown) 
challenged a dreamer’s account, saying that no man could 
recover from a wound of the kind described. Straightway the 
dreamer offered to be shot by the Clown, who sent a bullet 
through him. The wounded man staggered off, went to a 
sweat-lodge, and actually recovered within a few days.’* 

4 .mong the Arapaho dreams were revelations. 
To the Omaha the moon would appear, having in 
one hand a burden strap, in the other a bow and 
arrows, and the man would be bidden to make a 

1 HN X. 98. 

3 I. Adams, Pertia by a Persian^ London, 1906, p. 450, 

3 Ib, p. 446. 

4 Cockayne, iii. 169-177, 199-215 ; see also Mrs. Gutch, County 
Folk-lore, ii. London, 1901, pp. 202-208. 

* Cockayne, iii. 150-167, 177-197. 

6 R. H. Lowie, in Antk. Papers Amer. Mus. Nat, Hist, xi, 
[1913] ; J. O. Dorsey, II RBEW, pp. 479, 500. 


choice. If he reached for the bow, the moon 
would cross its hands and attempt to force the 
strap on him. If he should wake before taking 
the strap, or if he should succeed in capturing the 
bow, he would succeed in escaping the penalty at- 
tached to the dream. If he failed and the strap 
was taken, he would become like a woman, follow’ 
her vocations, and adopt her dress. Instances are 
reported in which the unfortunate dreamer, un- 
able to w’ard off the evil influence, has resorted to 
suicide as the only means of escape. To the 
Menominee a dream about the moon brings long 
life, but a life that will end in misery’. Such 
jjeople are strong when the moon is full, weak and 
sickly when it is on the wane.' To the Huron the 
dream gives voice to the soul’s desires.^ Among 
the Hidatsa only’ those dreams that follow prayei, 
sacrifice, or fasting are portentous ; ® while for the 
Mandan dreams are always proiihetic or ominous. 
A Mandan dreamt of fire-arms, and soon after- 
ward the Whites arrived with them. They dreamt 
of horses in similar manner before they obtained 
any. For the fasting youth to dream of a piece of 
cherry-wood, or of any animal, is a good omen. 
The Thonga profess to be disgusted when any 
dream is fulfilled,* but this must depend some- 
what on the nature of the fulfilment. The Kafir 
medicine-man acquires his powers through dreams, 
and the expectant mother learns by this medium 
the sex of her unborn chUd.® Similar predictions 
were made from dreams by the Maoris, by whom 
much attention was paid to the dreams of the war- 
chief or of the principal priest, especially on the 
night before an engagement. They were guided 
by the omens of which the dream was an index.® 

Tlie Japanese recognize a creature by the name 
of baku, whose particular function is the eating 
of dreams. The male baku has the body of a horse, 
the face of a lion, the trunk and tusks of an 
elephant, the forelock of a rhinoceros, the tail of a 
cow, and the feet of a tiger. The picture of the 
baku hung up in the house will secure the protec- 
tion of the animal. The Chinese character repre- 
senting its name used to be put in the lacquered 
wooden pillows of lords and princes. By virtue of 
this character on the pillow the sleeper was pro- 
tected from evil dreams. When a man awakes 
from a nightmare, or from any unlucky dream, 
he should quickly repeat three times the invoca- 
tion, 'Devour, O ftniw, devour my evil dream!’ 
The baku will then eat the dream and change the 
misfortune into good fortune and rejoicing.® The 
Vedic texts direct one who has had an evil dream 
to wipe his face in order to get rid of its malign 
influence.® This is more simple than the Navaho 
remedy, which may call for a ‘ renewal ’ ceremony. 

4. Epilepsy. — Many peoples attribute epilepsy 
to possession by a demon. This was the view held 
by the Hindus, and in the Vedic texts a ritual 
ceremony is prescribed for its exorcism. Its un- 
canny nature has generally been recognized. 
From the time of Edward the Confessor to that 
of Queen Anne epilepsy was considered curable 
by royal touch.® 

5. Liver. — The liver has long been considered an 
unusual organ of the human body, and unusual quali- 
ties hav'e been attributed to it.'® In ancient Greece 
goose liver was used as being efficacious in medical 

' A. Skinner, Anth, Papers Amer. Mus. Nat, Hist. xiii. pt. i. 

p. 80. 

3 Jesuit Relations, xxxix. 17 ff. 

* Dorsey, p. 616. 4 Jnnod, ii. 341. ® Kidd, p. 166. 

9 Tregear, pp. 338f., 208, 40; E. Shortiand, Maon Religion 
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1® See Morris Jastrow, ‘ The Liver as the Seat ot the Soul,’ in 
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treatment ; ' the liver of the lizard would impart 
peculiar powers to the eater.- The Lushais eat 
the witch's liver in order to destroy the witchcraft,* 
and the Cochin-Chinese express their deepest 
hatred of a person by saying, ‘ I wish I could eat 
his liver.’'* In ancient Arabia Hind, the wife of 
al-Fakih, inspired by similar motives, gnawed the 
liver of her arch-enemy ^amza,* while a modern 
Arab will eat the liver or heart of a snake in 
order to acquire an understanding of the language 
of birds. In N. Morocco the Jbala bride and bride- 
groom partake at the wedding ceremony of the 
liver of a sheep, to make them ‘dear to one 
another’; and in Andjra the bridegroom, though 
not the bride (for no woman may eat of it), par- 
takes of the liver of the bullock.* Arabian inllu- 
ence may be reflected in the Apocryphal account of 
the evil spirit who loved Sarah and was exorcized 
by flames arising from the heart and liver of a 
fish which Tobit, by the instruction of the angel, 
burned on the evening of his wedding.’ 

Similar attribution of unusual powers to the 
liver of a person or an animal is wide-spread. The 
Veddas of Ceylon chew the dried liver of a man in 
order to imbibe his virtue, and the Sinhalese have 
a tradition to the effect that they formerly followed 
the same practice.* In Erub (Torres Straits) the 
liver, ‘ presumably of a deceased male,’ was cut up 
and distributed among the young male members of 
the family to make them plucky.* The Koita of 
British New Guinea allowed only girls to partake 
of the liver of the wallaby, the virtues of this 
animal affording no enhancement to males.** In 
Australia the virtue elsewhere usually attributed 
to the heart or the liver resided in the fat around 
the kidneys.** The Maoris gave the liver of the 
^nZatci-fish to a nursing child as a cure for flatu- 
lence. The liver is the seat of the affections, as 
also among the Greeks ; and a piece of the liver of 
the first man slain must be ofi'ered, along with a 
piece of the heart and the scalp, to the goblin god, 
Whiro. So acute is the power of the liver that the 
Maoris call one of their implements for cutting 
wood the kotiate, ‘ liver cutter.’ ** The Tonga 
Islanders believe that turtle has a peculiar ettect 
upon the liver and they will not eat it, fearing the 
enlargement of the liver which indulgence in this 
food will produce. The liver is the seat of courage, 
and therefore the largest livers pertain to the largest 
men. They have found also that in left-handed 
people it tends to shift to the left side, and in the 
ambidextrous it is in the median line of the body.** 
The Kayans of Borneo knew that the omen was 
bad if the under side of the liver of the pig -was 
dark, good if it was pale.** So general was haru- 
™ication among the Borneans that W. Warde 
Fowler is convinced that its origin is common with 
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that derived by the Romans from the Etruscans.* 
But, as the phenomenon is so common to savage 
culture, any theory of the connexion of the divina- 
tion rites of the natives of Borneo and those of 
ancient Rome will have to take account of this 
fairly wide distribution of similar and related 
things in the larger world of savagery. The 
supposed uniqueness of the phenomenon does not 
exist, and the historical hiatus must be bridged by 
data that show the probability of actual contact 
between the two in the past.* Geographical prox- 
imity as well as early historical contact makes 
Africa a much more probable land of origin for 
Etruscan influence, especially since the ancient 
Arabians entertained such beliefs, and they are 
common among African tribes. Leo Frobenius* 
has attempted to establish the African origin of 
Etruscan culture, but the argument remains un- 
convincing to those who feel the need of historical 
demonstration. 

Several tribes of Central Africa attribute special 
virtue to the liver — in some cases to the liver of 
the alligator.4 It is the seat of the soul, and to 
eat of it is to enhance one’s own spiritual being, 
though, as often happens, this beneficence is denied 
to women.* Accordingly, the Bakongo drink the 
blood and eat the liver of those killed in a fight.® 
For similar reasons the Kagoro (of Nigeria) evil- 
wisher will catch one’s soul or take one’s liver.’ 
The pottery-makers of the Thonga (at least those 
dwelling near Morakwen) may not eat the liver of 
any animal. In the ceremonies and superstitions 
of this region the gall-bladder plays an important 
part, as does also the liver of the ox. When two 
parties not within the permitted relationship wish 
to marry, they must break the tabu by a cere- 
monial eating of the raw liver of this animal. 
They must first tear it out with their teeth, for it 
is tabu to cut it with a knife, and then eat it. 
‘You have acted with strong shibindji,’ they say 
to those who are eating their way to matrimony, 
‘ Eat the liver now ! ’ (shibindji means both ‘ liver ’ 
and ‘determination,’ a history of the interdepend- 
ence of the two).® When an ox is killed by the 
headman of the village for distribution among the 
villagers, the liver is given to the ‘grandfather’ 
and the old people, ‘ because it is soft and they 
have no teeth to gnaw the bones,’ but doubtless, 
also, because it imparts, more than does any 
other portion, the strength of the animal.* The 
Ovaherero, of Damaraland, attribute their black 
complexion to the eating by their ancestors of the 
black liver of an ox killed when the first people 
emerged from the tree that gave them birth.** A 
Matabeleland native who wished to learn sorcery 
paid a big price to one of the recognized medicine- 
men in order to induce him to accompany the 
candidate to the grave of a recently buried person, 
unearth the body, cut it open, remove the liver, 
and, by its help, inculcate the desired instruction.** 
The Bechuana find effective, in their prescription 
designed to defeat the enemy, the gall of a black 
bull whose eyelids have been sewed up, the animal 
then being allowed to wander for three days. If 
they find little gall in the gall-bladder of an 
animal, they say that some ancestral spirit has 
previously sucked it out. A man often cleanses 
himself with the gall of an ox, and a chief will 

1 JRS ii. [1912] 269 (. 

2 See Waliis, ‘ Divinations in Borneo and in Ancient Rome,' 
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drink it to acquire strength to withstand his 
enemies. During the initiation ceremonies the 
boys eat a portion of the liver of an ox killed for 
that purpose, and thereby acquire courage and 
intelligence. Yet any one who eats a certain 
tongue-shaped lobe of the liver (the lohus Spigelii) 
will forget the past, and this is given only to the 
old women, who thus enter into forgetfulness of 
their sorrows.^ 

The liver — sometimes the heart — is spoken of by 
the Kafir as the seat of courage, the gall being the 
fluid that contains its very essence. 

* Arbousset declares that the Basuto consider the gall^ to 
represent the anguish of death ; but it seems problematical 
whether the natives have any conception of such an abstract 
thing as the anguish of death. The gall is regarded in most 
tribes as the seat of courage and boldness. When the natives 
wish to describe the bravery of a great man they say that he 
has a large liver. Perseverance, that elemental faculty in I 
human nature, is coupled in the native mind wth perspiration ; ' 
and, as the first place this is seen is on the skin of the forehead, 
they frequently consider that its seat or “centre ’’(as physio* 
legists would say) is there. Intelligence or enlightenment is 
also sometimes considered to reside in the liver ; but I fancy 
the sort of intelligence that is referred to is that which is dis- 
played in battle. . . . The man who is capable of enduring 
hardness is said to have a hard liver.’ ^ 

The Chukchis of Siberia, in order to bring 
sickness npon a murdered man’s kindred, eat the 
liver of the corpse, and the Eskimo practised a 
similar rite that the dead man’s relatives might 
not possess the courage to avenge his death.* 
Moreover, by eating the liver of the murdered 
man, they deprive the ghost of the power that he 
would otherwise have of rushing upon them.^ A 
story given by Rink shows the importance attach- 
ing to the liver : 

* At last there was silence ; and during this, one of the 
brothers stood forth, and, taking a bit of dried Itver (this being 
exceedingly hard), raised his voice, sa^g, “1 have been told 
that I have an enemy in Niakung^ak." At the same time he 
tried to crush the piece of liver be held in his hand ; but fail- 
ing to do so, he again put it by. Silence still prevailed, when 
Kiakunguak’s son advanced, and, taking up the same bit, 
crushed it to atoms with his fingers, so that it fell like dust 
upon the floor. All were utterly amazed, and not a word was 
spoken, 

Here some special significance seems attached to 
this crushing of the liver in the manner portrayed. 
It seems probable that liver was associated with 
magic power. 

‘They thus entered, and saw all the brothers stretched out at 
full length on the ledge, only their feet visible on its outer edge 
(a sign of wrath). They were treated to some frozen liver in an 
oblong dish ; but when they had got only half through with it, 
the frozen roof fell in and covered the dish with turf-dust.'® 

* When she had ended, Habakuk went closer to them, saying, 
“ Well, take the skin of my seal with blabber and all, and the 
liver besides.” ’7 

An angakolc gave the liver of a seal caught by a 
lucky hunter to one who was unlucky, and the 
latter acquired the desired luck by slowly chewing 
and swallowing the flesh. In Greenland the 
mother giving birth to lier first child might not 
eat the liver of any animal ; in Labrador she might 
partake of a portion of it.® 

The chenoo of Micmac mythology, an ogre, 
representing, not improbably, Eskimo influence, 
showed a special liking for the liver of a conquered 
foe.® The Chippewas were long ago admonished 
by the Crows to leave them the liver of the animal 
as part of their portion, and this custom is followed 
to-day.'® The Siouan tribes of the Plains area 
attach great importance to the liver of the buffalo 
and, in some instances, to that of the dog. The 
Omaha eat the liver of the bufl'alo raw. It gives 
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a man a clear voice and imparts courage.' Ac- 
cordingly, the youth who has shot his first buffalo 
eats the liver with the gall over it as a potent 
dressing.® The Plains Cree warriors also, when 
they killed a bison, ate its liver raw.® The 
Northern Shoshone imparted additional power, and, 
in this case, malign power, to the liver by jilacing 
rattlesnake heads on hot coals in a hole in the 
ground. The liver was that of a wild animal and 
was covered with the gall. The liver absorbed 
the poison from the fangs and was then carefully 
preserved in a little buckskin bag carried by the 
owner.* 

A society of ‘ Liver Eaters ’ is found among the 
Crow,® and members of the Bear clan of the Teton 
Dakota (Oglala division) sometimes eat the liver 
of the dog raw. A male must not eat the liver of 
a female dog, nor a female that of a male dog. 
Sores will break out on the face of an ofl'ender.® 

The ‘ Dog- Liver- Eaters’ Dance Association’ is 
one peculiar to the Eastern Dakota. 

It * takes its name from the fact that the raw liver of the doe 
is eaten by the performers. It is not often performed, and 
only on some extraordinary occasion. The performers are 
usually the bravest warnorg of the tribe, and those having 
stomachs strong enough to digest raw food. 

When a dog-dance is to be given, the warriors who are to 
take part in it, and all others who desire to >\itness it, assemble 
at some stated time and place. After talking and smoking for 
a while, the dance commences. A dog, with his legs pinioned, 
is thrown into the group of dancers, by any one of the specta- 
tors. This is dispatched by one of the medicine-men, or 
jugglers, with a war-club or tomahawk. The side of the 
animal is then cut open and the liver taken out. This is then 
cut into strips and hung on a pole about four or five feet in 
length. The performers then commence dancing around it ; 
smacking their lips and making all sorts of grimaces; showing 
^ of the delicious morsel. After per* 

* • • • •• • r ji while, some one of them will make a 

a piece, and then hopping off, chew- 

• . ■ . • le goes. His example is followed by 

eacn ana uu me oiner warriors, until every morsel of the 
liver is eaten. Should any particle of it fall to the ground, it is 
collected by the medicine-man in the palm of bis hand, who carries 
it around to the dancers to be eaten and his hands well licked. 

After disposing of the first dog, they all sit down in a circle, 
and chat and smoke a while until another dog is thrown in, 
when the same ceremonies are repeated, and continued so long 
as any one is disposed to present them with a dog. They are 
required to eat the liver, raw and warm, of every dog t^t is 
presented to them ; and while they are eating it, none but the 
medicine-men must touch it with their bands. Women do not 
join in this dance. 

The object of this ceremony is, they say, that those who eat 
the liver of the dog while it is raw and warm, will become 
possessed of the sagacity and bravery of the dog.'? 

The Ainu have the custom of cutting up the 
liver of the bear, which is one of their sacred 
animals, and of eating it raw. If a Pima woman 
ate liver, her child would be disfigured by birth- 
marks.® The Zuui hunter takes the liver from his 
captured game, and, while eating it, exclaims, 
‘ Thanks ! ’ * The Aztecs practised a well-developed 
system of haruspication, reading omens from the 
liver or other organs of the slaughtered animal, 
and the Araucanians of Chile were given to related 
practices. They dissected the body of a person of 
distinction in order to examine the liver. If it 
was found to be in a healthy state, the death was 
attributed to natural causes ; if inflamed, malign 
magic bad caused the death. The gall is extracted, 
placed in a magic drum, and, after various incanta- 
tions, taken out and put over the fire in a care- 
fully covered vessel. If, after sufficient roasting, 
a stone is found in the bottom of the pot, it xs 
known to have been the cause of death. 
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Roman ideas have persisted to the present day. 
Vesalius recognized a natural spirit emanating 
from the liver, as a vital spirit came from the 
heart and an animal spirit from the brain. 
Mediaeval belief attributed to the eating of the 
liver of a goat good sight after dark, for the goat 
could see as well during the night as during the 
day. In Macbeth the liver of a ‘ blaspheming 
Jew ’ is one of the concoctions used by the witches.* 
There was a curious belief to the effect that the 
liver of the mouse increased and decreased w’ith 
the waxing and waning of the moon. The Saxons 
attributed many complaints, and some of them 
rightly enough, to disorders in the liver. Blood 
that was thick and saturated was spoken of as 
‘livery,’ i.e. such as flows through the lii’er. 
They cured stomach and intestinal troubles by the 
application of a burned goat’s liver ‘ rubbed some- 
what small and laid on the womb,’ or stomach.’ 
In Italy at the present day a fresh human liver, 
especially that of a woman, is believed to confer 
magical powers upon the one who eats it.’ This 
may be directly related to the belief recorded by 
Pliny that the liver of the weasel wiU cure pains 
in one’s own liver.* 

6, Sneezing. — From time immemorial the sneeze 
has been deemed worthy of notice and has usually 
elicited some form of salutation from bystanders 
or some expression from the agents. The phrase, 

‘ not to be sneezed at,’ has behind it an importance 
attaching to the act of sneeziim to which the whole 
human race bears witness. Even children notice 
it as something peculiar and have sayings of their 
own, such as ‘ Scat ! ’ or ‘ Shoo ! ’ The origin of 
the importance attaching to sneezing is thus a 
question of psychological import as well as one of 
culture diffusion. 

‘ltia,’as W. R. Halliday has remarked, ‘per se a startling 
phenomenon to find the body, which in normal action is the 
slave and instrument of its owner’s wiil and intention, behav- 
ing in a way independent of his desire or volition. Simply 
because it is involuntary, the twitching of the eyelid or the 
tingling of the ear must be miraculoua And primitive man 
finds a significance in every'thing which attracts his notice, 
particularly in cases where there is no obvious cause.’ ’ 

This is good psychology, and ample facts could be 
adduced to support it. The superstitions con- 
nected with sneezing and the omens drawn from it 
are noticed in art. Nose, vol. ix. p. 398, and need 
not be repeated here. 

7 . Miscellaneous. — Many of the American 
Indian tribes attach some significance to belching, 
crackling of the joints, ringing in the ears, twitch- 
ing of the eye-lid or arm or leg. Thus the Navahos 
frequently omit or postpone a journey if the one 
intending it belches or has a ringing in the ears ; 
a Micmac, however, considers belching a sign of 
good luck in hunting — the hunter will soon find 
game. European peoples, likewise, often attach 
some prophetic meaning to such bodily involuntary 
disturbances. 

Literature. — This has been indicated in the article. See 
also the Encyclopcedia of Suptrslitions, Folklore, ond the OecuU 
Sciences of the World, Milwaukee, 1903, s.VD. ‘Crow%*ii. 608-610, 
* Owl,’ ii. 670-675, ‘ Raven,’ ii. 6S4-686, ‘ Earthquakes,' ii. 939 f., 
‘Eclipse,’ n. 940-943, ‘Hail,’ ii. 954, ‘Igrnis Fatuus,’ ii. 951-953, 
‘ Lightning,’ li. 956 f., ‘ Thunder,’ ii. 1019-1023, * MUky Way/ ii. 
957, ‘Rainbow,’ ii. 979f., ‘Phenomena,’ ii. 971 f., ‘Mysterious 
Omens,’ iii. 1299-1310, ‘Volcanoes,’ lii. 1032 f., ‘Dreams,’ i. 
221-256, ‘ Itching,’ etc., i. 257-345, ‘ Monsters,' iii. 1357, * Moon 
Days,’ iii. 1673-1675; F. Ratzel, Hist, of Mankxrui, Eng. tr., 
London, 1896, i. 56-69, 302-309. 

W. D. Wallis. 

PRODUCTION (of wealth). — The contact of 
ethics and economics is more directly at the dis- 
tribution (q.v.) and the consumption (q.v.) of 
wealth than at its production. Because it put 
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production before them, the classical or formal 
economies has often been called soulless. But it 
was natural at that time to put stress on the 
increase of capital, and on the great merit of 
saving. And it was easy for readers to slip wrong 
meanings into the terms ‘ productive ’ and ‘ unpro- 
ductive spending ’ and ‘ productive ’ and ‘ unpro- 
ductive labour.’ Nor did economists wrong the 
actual system ; it, too, made production the 
measure of prosperity, regarded wages as the 
means of keeping labour efficient, and saw in high 
interest and profit the best guarantee for the 
upkeep of capital. Neither the economists nor 
the system were without good reason ; for, what- 
ever the best use and distribution of wealth, these 
are limited by the amount of it, and by the effi- 
ciency that can be given to the three agents that 
produce it — nature, capital, and labour. 

It is through labour that the efficiency of nature 
and capital is discovered and made real. Capital 
is its product ; and, while nature does all the 
work, it needs directing. One has only to compare 
the unimproved value of nature in land and beast, 
plant and mineral, heat and electricity, with the 
value that only minds can give. Hence two 
ethical topics are traditional in the text-books, 
when they are dealing with labour as producer. 
One concerns its quantity, the other its quality. 
The first is connected with the doctrine of Malthus 
(see Malthusianism), the second with education, 
and not merely technical education, but even more 
with its product in grit and conscientiousness. 
The two questions have now a unanimous answer 
from ethics and economics. 

When, however, we ask about the fitness not of 
the labourer for the economic system, but of the 
system for the labourer, the question becomes 
critical. The division of labour that is essential 
in the system may mean to the man monotony, 
ill-healtn, and loss of the market for his skill. 
All the books, since the Wealth of Nations, discuss 
the advantages and disadvantages, but the only 
practical question now is how to meet the dis- 
advantage from the gain. This has been the work 
of factory and other labour legislation. At first 
the argument for higher wages, for shorter hours, 
and for better health was their economy as mea- 
sured by the work done. Labour, however, does 
not rely on this argument ; it claims a better share 
on the ground of justice ; it refuses to abide by the 
open market measure of its price. And it is still 
true, though less than before, that the harder and 
more debasing the labour, the worse it is paid. 
The reason is that the lower the grade, the greater 
the competition. There are two ways of reducing 
the competition : one by combination, the other by 
moving some of the stress from lower to higher 
grades. Tlie latter is the perfect way. It has 
been universal in economics since the death of the 
iron law of wages ; the doctrine that cheap labour 
is necessary has come so near its end that it has 
disappeared from press and platform; and the 
right w^ tends to make itself permanent and 
easier. But progress on it must he slow, and its 
results are mainly enjoyed by the next generation. 
And so, though it would he even more necessary in 
a socialistic system than in the present one, there 
is nothing like a militant spirit on behalf of it, as 
there is for the other way. 

Here too the quarrel between ethics and eco- 
nomics has been settled. But one far more serious 
has opened between them, on the one side, and the 
actual working of the industrial system. It did 
not appear in the early days of capitalism, when 
competition was unchecked. This made for the 
greatest production of wealth, and to ethics it 
seemed that the rude justice of the market could 
be made more and more equitable by equalizing 
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opportunity. Thus it was both the moral and the I 
economic policy of the 19th cent, to keep the 
course open and see fair play. It was a new policy 
in that it deserted regulation for competition. But 
competition has become more and more regulated 
from within. The advantage of one large over 
many small units of production has led to aggrega- 
tions of capital that give virtual monopolies ; and 
the advantage of collective bargaining has brought 
an aggregation of labour, and another of employers 
to meet it. The original notion was that com- 
petition would give the best form of co-operation ; 
it was a child-like faith that one hates to surrender. 
But the competition has come to a state of war in 
which the morals of war play havoc ; and they do 
it without remorse, because a class conscience has 
made itself superior to private scruples and regret. 

The concentration of capital has not in itself 
been prejudicial to production, for it seeks to 
regulate rather than limit the output ; it obviates 
the waste and dislocation of too many plants and 
shops, and the advertising and other costs of com- 
mercial rivalry ; and there is plenty of scope for 
competition within. The evils have been notorious : 
in company promoting, in crushing rivals, in con- 
trolling prices as buyer and as seller. And mere 
size may prevent the coming of a competition that 
would be healthy. But the best course is to 
accept the natural development from competition 
to amalgamation, and to meet the evils by de- 
veloping regulation, from which, indeed, monopoly 
was never made exempt. Co-operation is always 
the final word. Competition is only a means, and 
a better means the less it is a jostle, and the more 
it is a directed course, where there is no loss in the 
struggle. 

Unlike the concentration of capital, the concen- 
tration of labour easily becomes prejudicial to pro- 
duction. To over-time, piece-woi^, all speeding-up 
and labour-saving, there is opposition ; and no 
measures are taken, as by the old gilds, to prevent 
fraud and incompetence. This is only another 
instance of the division of function, and nothing 
to condemn. But, again, it is a competition that 
has broken away from co-operation. The hostile 
relation of master and man is thought to be not 
incidental, but inevitable and permanent. The 
men see that it is the interest of the management 
to use as little labour as possible, and they think 
that the owners are an incubus, and dividends a 
tax on their wages. As well, therefore, try to 
instruct a nation at war in the arts of peace as 
point to the injury they do and the loss they suffer; 
they think the injury to be deserved, and the 
loss to be a sacrifice for their class. To many of 
them the crimes of syndicalism are no more 
criminal than machine-breaking was at an older 
day. There are several things that keep the war 
civilized ; but the main consideration is failure or 
success ; and in either event the damage to the 
oppressor is always a pleasure. In times of peace 
a union is always preparing for war ; men who are 
not members are denied the right to work ; and 
others of the old natural rights and duties are 
made subordinate. It has been futile to insist on 
them, for an unnatural system is thought to make 
right wrong. 

The contentions against the system are often 
ignorant, but, as a rule, they are honestly urged ; 
and so, as in the days of slavery, it is the system 
itself that holds the centre in an ethical view of 
industrial life. It is a late system, and the forces 
within it have always prevented it from resting 
where it is. But they may be directed, and it may 
grow, in either of two ways that have a very 
different moral value. The rout of the system, 
and the directions in which it grows, may best be 
seen from its origin, and as a stage in the history 


of industry. The older forms are never quite 
superseded, and they may all be seen to-day. 

In the earliest system the family was an in- 
dustrial unit supplying nearly all its wants ; there 
was a division of labour according to sex and 
capacity ; with slaves and officials the unit grew 
large, but kept its unity even when the slaves 
were hired out, or were employed in producing for 
a market. When a family became too large for 
its land, it was natural for some members to learn 
skill in a trade, and to confine their labour to it, 
working for other families, often living with tlffem 
till the job was finished, or having the work 
brought to their forge, oven, or loom. Thus came 
the formation of artisan families ; and tools, skill, 
and custom passed down like the land. So far the 
payment is almost all for labour. At a later stage, 
when the workman began to keep a stock of raw 
materials, his profit included interest as well as 
wages ; and he had apprentices and hired labour. 
The first great split in the industrial system was 
complete — the separation of the workman from the 
soil. Industrial capital increased, but there was 
not yet capitalism, for the owner took little risk 
of producing on the chance of a market ; the 
customer was still the employer. Capitalism 
came when the risk was definitely undertaken. 
The entrepreneur was sometimes the manufacturer, 
oftener the merchant ; but the work of those two 
— the work of making, moving, and selling the 
product — can be distinguished from the more in- 
visible work of ordering it and finding a market. 
This is the work of the entrepreneur or business 
man. In the art. Distribution it is explained 
how the business man is the pivot of the system, 
guarantees to all the other agents of production 
their share in the price, and pays himself from the 
residue. 

Thus the second great separation of labour from 
the other agents was the separation from capital. 
It is often held that both separations were by dis- 
possession, and that they were an evil. But no 
one looks for peace by undoing either — by replac- 
ing men on the land, or by giving them the capital 
that employs them, that each may employ himself. 
Nothing would give greater stability than for 
workmen to be shareholders in the enterprise that 
employs them, or in others ; and it would be the 
best kind of revolution if unions tried to establish 
themselves in business. But the great majority of 
owners must always lend their capital instead of 
using it themselves. And, if we look from the 
owner to the real user, we find that the emphasis 
is on him, the acting capitalist, and not on the 
capital. Just so it is on the sculptor and the 
inventor, though nature does all the work that is 
done by the invention, and though the statue is 
all in the marble. 

The process of production has become more and 
more roundabout ; an ever greater distance has 
separated producer from consumer. The work- 
man is bewildered by the number of intervening 
agencies ; and to his divorce from land and capital 
he adds, for a general source of inequity, that the 
system allows many parasites to live on his pro- 
duct. He has been taught that the real value of a 
product comes from the labour spent on it, and he 
sees that, besides rent and interest — the extortions 
of the idle ownership of land and capital — money 
and middlemen lay hold on his work, and make a 
better living out of it than he does. He does not 
see that the production of a commodity is not 
complete — its value is not produced — till it is in 
the hands of the consumer. If advertising, drum- 
ming, and commissions do not help to sell it, they 
will not be employed. Useless measures of com- 
merce are no more secure than labour that is made 
useless by a machine. It is through economy in 
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marketing, no less than in manufacturing, that 
large capital has its advantage. Everything use- 
less and predatory tends to be expelled ; for every- 
thing must be demanded by an employer, if it is 
to get its price ; and, provided there is publicity 
and knowledge enough, he pays no more for it 
than he must. It is natural for those whom he 
employs to think his profit an extortion from 
them, and that ‘what is somewhere gotten is 
somewhere lost.’ But the profit of an enterprise 
is like the royalty from an invention, which gives 
more than it gets. Interest is difi'erent ; it is like 
the royalty paid for mere ownership, and simply a 
burden. W. Smart thought that ‘ the community 
gets its employing done for it more cheaply than 
it gets any other service ’ (Distribution of Income^, 
London, 1912, p. 159 f.). 

If a s}'stem of production were more moral and 
progressive the more it crushed incompetence, 
again the present system could well defend itself. 
Its path of progress is by curtailing cost, and 
employers are driven on it by the competition of 
one with another, or with the consumer, who is 
the final employer. It is a precarious position for 
a working man, and the thing that really threatens 
the life of the sj'stem. He cannot but want to be 
a civil servant, and have his future a charge on 
the community instead of at the necessity or the 
mercy of competing employers. He is in the 
majority : and, however little we like it that the 
lives of men should centre on his livelihood, he 
has been given the power to brinp; that about. 
AVages-boards and courts of arbitration are useful, 
but they add evils of their own ; animosity remains 
and preparation for war. To co-partnership and 
often to co-operation (q.v. ) the war-spirit is actively 
hostile. The moral situation on the other side is 
no better ; there it is thought that socialism must 
come, but that everything should be done to resist 
and postpone it. And both sides think that they 
are acting in the highest human interest, and that 
this consists in giving the freest scope that can be 
given to our spirit. 

It is something that they make the same appeal, 
for so far the dispute becomes a question of means. 
The question breaks into two, one about the best 
management of the forces of production, the other 
about their ownership. The best management of 
an enterprise is from within ; the bane that 
weakens a public enterprise is interference from 
rvithout. Democracy has kept some of its self- 
denying ordinances fairly well, but it is far easier 
to refrain from interfering with the bench or the 
navy, where there are no profits and the voters are 
few, than with the conduct of a railway, and with 
industries that are less subject to mechanical re- 
gulation. If there were as little interference as 
that of the shareholders in a going concern, and if 
the same price were paid for ability, the efficiency 
and even the enterprise might be as great. Assum- 
ing the best in regard to management, would it be 
well to pool the stocks of every enterprise, and pay 
the owners a uniform rate of interest? This is 
Avhat socialism recommends, because it assumes 
that there must be an annual surplus for the 
ordinary shareholder, the tax payer. 

A rapid change to such a system would intensify 
the moral chaos of the present ; if it has any chance 
of working well, it must come gradually and 
through a long apprenticeship in the joint-stock 
system. And then, no doubt, the single amalga- 
mation of socialism would lose its attraction. But 
the demand for it will persist in embittering the 
present relations of owners and workmen unless 
the number of OAvners is greatly increased. The 
best way to retain the freedom and efficiency of 
the present system is by such increase. It is a 
form of co-operation like that of the co-operative 


distributing societies, and, like them, would be far 
more effective than co-partnership and the co- 
operative ownership by workmen in the same 
enterprise; and it would give these a fairer field. 
If the thing were easy, it would have come long 
ago ; but it was never less difficult than now ; and 
it could be made easier. It would offer a stronger 
impulse to thrift than the fear of a rainy day has 
proved. The forecast of such a development is at 
least as historical as that of a single amalgamation, 
which is the hope and the fear now confounding 
every effort at amelioration ; but it will not come 
of its own accord. 

Literature. — The general text-books on economics all devote 
a main division to production, and P. H. Gastberg, Produc^ 
tion, London, 1907, shows that nearly the whole subject may 
be seen from this point of view. The earlier books dealt mainly 
with the three agents of production, the later with their 
organization. This is naturally approached through its history, 
and C. Gide, Political Economy^ tr. C. H. M. Archibald, New 
York, 1914, well iUustrates the closing of the old division 
between deductive and historical economics. The history of 
production from the point of view of organization can be read 
in C. Bucher, Industrial Evolution^ tr. S. M. VVickett, New 
York, 1907, and can best be studied in the increasing literature 
of economic history which deals with particular periods, and 
publishes contemporary records. Recent collections are 
Economic Annals of the Nineteenth Century, 1801-20, ed. 
W. Smart, London, 1910, and English Economic History, Select 
Documents, compiled and ed. A. E. Bland, P. A. Brown, and 
R. H. Tawney, do. 1914. W. MiTCHELL. 

PROFANITY. — I. Meaning and use of the 
term. — In popular usage the terra ‘ profanity ’ is 
frequently limited to a verbal reference and identi- 
fied with ‘ profane swearing.’ It is perhaps un- 
necessary to say that such a limitation cannot be 
justified by historical and etymological investiga- 
tion. It is undoubtedly true that an unfitting and 
frivolous use of certain verbal symbols has been 
almost universally included in the class of practices 
condemned as profane. The names of the gods in 
primitive religions and the name of the one God in 
more advanced religions have been considered as 
too sacred to be ordinarily employed, and even the 
sacred usage has been restricted to certain privileged 
persons. ‘ Thou shalt not take the name of the 
Lord tby God in vain ’ is one of the commandments, 
and the OT writers constantly warn the people 
against ‘ profaning the holy name ’ of Jabweh. 
Sacred formulae have been, in all religions, rigor- 
ously safeguarded, and the employment of them 
by other tlian authorized persons at the proper 
time and place has been regarded as constitutmg 
the sin of profanity. It is true also that, by 
investigating those prohibitions having a verbal 
reference, we may approach an understanding of 
the ideas underlying the disapproval of the profane. 
The words which must not be carelessly used refer 
to a world which is separated by a wide and deep 
gulf from the world of the ordinary, and the fact 
that verbal formulae are of a somewhat artificial 
origin indicates that the separation is to be main- 
tained not so much by a recognition of rational 
distinction between the two worlds or an apprecia- 
tion of the inherent superiority of the sacred as 
by elaborated and external regulations. Yet, not- 
withstanding all this, the term ‘profanity ’ includes 
far more than mere indifference to the distinction 
in verbal matters, and the wider meaning must be 
clearly kept in view. 

The etymology of the word ‘profane’ (lit. ‘before 
or in front of the shrine ’) may give us a certain 
amount of guidance because of its spatial sugges- 
tiveness. There immediately arises in our minds 
the idea of a walled or fenced enclosure within 
which only peculiarly precious objects and specially 
privileged persons may remain, and outside of 
which there is a world of rigorously excluded 
persons and things having lesser assigned worth 
than those within. The same kind of suggestion 
comes to us from a consideration of the Greek 
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words, ^4^rfKos and /Se/SijXiw, which are used to 
indicate profanity in the IsT, and which introduce 
the idea of ‘ threshold ’ — a threshold strictly 
guarded, which should not he crossed, but yet 
which is crossed hy those to whom the epithet 
‘ profane ’ applies. Such persons properly belong 
to the world outside the sacred edifice, but they 
illegitimately enter in. 

2 . The idea of artificiality. — As we consider these 
spatial implications, we arrive, first of all, at the 
idea of artificiality. There is no intrinsic reason 
why one particular place should be more sacred 
than another. If the temple had been founded 
a few yards away from its actual position, the 
ground which is now profane would have been 
rendered sacred, and that which is now sacred 
would have retained its common or profane char- 
acter. In primitive religions the location of the 
sacred and, contrariwise, of the profane depends 
very frequently upon chance. The importation of 
reason for the distinction comes entirely from the 
outside. We are thus not surprised to find that, 
e.g., in certain Australian religions the totemic 
animal or thing which is worshipped has no in- 
trinsic value entitling it to special reverence. 
Profanity lies in a failure to recognize an imposed 
rather than an actual value. The sacred object 
has not such a position in a universal scheme as 
will entitle it to permanent reverence. It has not 
within itself a power of protection sufficient to 
guard its sacredness. It follows, more generally, 
that the religions which most commonly avail 
themselves of the distinction between the sacred 
and the profane are not those which have attained 
to the highest level of security. They are still at 
the stage of struggle. Their gods have still to 
compete with the gods of other tribes, and the 
peo^e who worship the particular gods, and who 
thus acquire something of their sacredness, have 
to be preserved by external means from the infil- 
tration and pollution of other tribes. Even in the 
OT the disapproval of profanity is closely connected 
with the giving of worship to other gods, as, e.g., 
participation in the rites of Molech (cf. Lv 20^). 
The house of Israel is profaned among the heathen 
because the people have disregarded the restrictions 
upon which the exclusiveness of the nation depended 
(cf. Ezk 36“- “). The stage has not yet been 
reached at which it is recognized that all people 
may be sacred, and that there are no other gods 
who can come into rivalry with the God of Israel. 
It is therefore easily intelligible that the distinc- 
tion between the sacred and the profane is based 
originally, for the most part, upon definite injunc- 
tion and prohibition. The religion or the body of 
sacred things has to be zealously guarded by law, 
and the profane person is the man who transgresses 
the law protecting the sacred ideas and rites. Of 
course, in the more advanced religions these ideas 
and rites acquire a greater degree of intrinsic value, 
but within the region of thought, where the dis- 
tinction between sacred and profane is most in- 
tensely regarded, such value either has not yet been 
recognized or has been forgotten, and we may use 
the word ‘ artificiality ’ in order to draw attention 
to this dependence of the distinction upon external 
support. 

Ferhaps the most striking illustrations of arti- 
ficiality are to be found in connexion with the 
verbal formulie, prescriptive of rite or expressive 
of doctrine, to which we have already referred. 
The connexion between the sacred character which 
they now possess and their inherent meaning is 
exceedingly weak, and it is just where this mean- 
ing is most completely overlooked or forgotten 
that the disapproval of an unauthorized use of the 
fonnulse is most intense. The more elaborate a 
system of ceremonies is, and the more clearly it 


bears upon it the marks of artificiality, the more 
numerous are the injunctions against profanity. 
The more complex the rite, the stricter is the 
priestly monopoly regarding it. The danger of 
profanity seems to be regarded as in inverse pro- 
portion to the degree of intelligibility possessed by 
that which is liable to desecration. 

Among the Australian tribes it is an act of profanity to speak 
the names of some of the totems, and even the men of certain 
tribes have a sacred name besides their ordinary name which 
must not be made known to women and children, and must not 
be used m everj'-day life. In Vedic times in India we find the 
doctrine of ‘secret names* of the gods, and these names were so 
sacred that it would have been considered profanity to reveal 
them to the vulprar. In the same land also, even at the present 
day, it is considered a disgraceful thing for a wife to utter the 
name of her husband, and ceremonies of initiation are accom- 
panied by the giving of a sacred formula, or numtra, which has 
value rather as ^iven by the priest than as understood by the 
initiate, and which the initiate is forbidden to reveal to others 
if he wishes to escape the sin of profanation of sacred things. 

3 . The idea of separation. — Another idea, related 
to the foregoing and also suggested hy the spatial 
etymology of the word ‘ profane,’ is that of absolute, 
abrupt, and rigorous separation between the sacred 
and the profane. The sacred enclosure is definitely 
separated hy wall or some other effective protection 
from the profane world, and access from the one 
world to the other is only through a rigorously- 
guarded portal. The dominant characteristic of 
the two worlds is their heterogeneity. The close 
connexion between the ideas of artificiality and 
separateness is obvious. It is the fortresses with- 
out natural strength that require the broadest 
and deepest moats. Risks of contact between the 
sacred and the profane must be avoided at all costs, 
and the mind of the worshipper must be kept con- 
stantly alive to the dangers of the profane. 

(o) Place . — An exceedingly large class of prohibi- 
tions against the profane have reference to separate- 
ness of place. In many of the primitive religions 
we find emphasis upon the profanity of entering 
the place where the sacred emblems of totem- 
worship are deposited, and all ordinary work 
within the sacred enclosure is forbidden. We 
find the same attitude also in connexion with 
OT worship. Ezekiel, e.g., prescribes elaborate 
measurements in order ‘to make a separation 
between the sanctuary and the profane place ’ 
(42®’), and hy the same prophet a certain portion 
of the city land is called ‘ profane ’ to distinguish 
it from the portion assigned to priests and Levites. 
One of the chief arguments brought against St. 
Paul by later Jewish orthodoxy seems to have 
been that he had profaned the Temple by bringing 
into it men of an alien or unprivileged race. 

( 6 ) Time . — Very commonly also profanity is held 
to consist in disregard of a strict division of time. 
The ordinary world is so separate from the sacred 
that the occupations of the former have to be 
altogether given up when the latter is entered. 
The time which is assigned to the sacred must be 
characterized by rest from the regular forms of 
labour. If at such a time work has to be carried 
on at all, this work must have an essentially 
religious character and be freed from connexion 
with utilitarian considerations. If it bears any 
resemblance to ordinary work, it can be redeemed 
from profanity only by the fact that it is performed 
by privileged persons. In Mt 12* the priests are 
said to be without blame when they profane 
the Temple, because, though performing on the 
Sabbath actions similar to those of ordinary life, 
they are yet absolved by reason of their sacred 
office from the sin of Sabbath desecration. This 
failure to observe the sacredness of the Sabbath 
and of other special times and seasons is, in the 
Jewish religion generally, one of the most frequent 
grounds for the accusation of profanity (cf. 
Neh IS”*-, Ezk 22 « 23=®). 

(c) Tabu . — An intense desire to keep the profane 
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at a distance is clearly seen in connexion with 
tabu (q.v.) and the religions in which this concep- 
tion is important. The word connotes exclusive- 
ness (being derived from a root ta, ‘ mark,’ and 
pu, an adverb of intensity). It is opposed to noa, 
the general or the common. It is from this idea of 
tabu that the distinction between sacred and pro- 
fane arises in many communities, and the rigour 
of the distinction owes much to the awe which the 
tabu inspires. Profanity is a grievous sin and at 
the same time more frequently possible where the 
transition from the ordinary world to the profane 
is made as difficult as possible. The constant 
demand is that aU actions and interests belonging 
to the ordinary world must be left behind by the 
would-be initiate. Literal contact is of course 
forbidden, and the prohibition extends to the 
contact involved in the taking of food. The food 
of the profane must not be eaten by the initiated, 
and, contrariwise, the food of the priests must not 
be eaten by the profane. The latter must not 
even have the degree of contact which is implied in 
the sight of the sacred objects. In some communi- 
ties certain instruments of worship are profaned 
if, e.g. , women catch the faintest glimpse of them. 
The whole idea of asceticism has originally a very 
close connexion with this idea of absolute separa- 
tion. Everywhere also elaborate ritual is accom- 
panied by the most zealous care for the separation 
of the priestly class from the ordinary community. 
Many of the uses of the word ‘ profane ’ in the OT 
have reference to this withdraw'al. The priests 
are to symbolize their separateness by changes of 

f arments ‘when they enter into the inner court.’ 

'hey are to avoid ordinary food and the ordinary 
forms of family relationship, and in many other 
ways prepare themselves to teach the people ‘ the 
difference between the holy and profane ’ (cf. Ezk 
44”-“). The erring priests are those who have 
themselves ‘ put no difference ’ (22“). 

4. Profanation of sacred doctrine. — The danger 
of profanity also attaches itself to an incautious 
use of the body of sacred doctrine. 'This is often 
regarded as the exclusive property of certain privi- 
leged classes. The ancient sacred scriptures of 
India, e.g., are profaned if they are read or taught 
to people outside the prescribed classes. In 
various parts of the literature terrible penalties 
are announced for those who venture to teach the 
doctrines of the Vedas to a Sudra. 

‘ The ears of the Sudra who hears the Veda are to be filled 
\^ith molten lead and lac* (Sankaracharya, Commentary on 
V eddrUa-Sutras^ i. lii. 38 [SBE xxxiv. 228]), and, if he ^res 
pronounce them, * bis tongue is to be slit.* 

Occasionally the idea is that the sacred doctrine 
is also to be kept strictly separate from other 
truths or opinions which are of lesser value. To 
mingle sacred and other knowledge is in itself pro- 
fanity. Perhaps there is a lingering trace of this 
idea in the use of the word ‘ profane ’ in the First 
Epistle to Timothy. Timothy is urged to ‘ refuse 
profane and old wives’ fables’ and to avoid 
‘ profane and vain babblings, and oppositions of 
science falsely so called ’ (1 Ti 4’ 6“). 'The idea of 
a strict line of demarcation certainly persists in 
the mediaeval distinction of sacred and profane 
learning. 

5. Reasons for distinction between sacred and 
profane. — So far we have been content with notic- 
ing the character and the breadth of the distinction 
between the sacred and the profane. If we go farther 
and ask for reasons for the distinction — reasons 
which lie deeper than mere artifice — we shall find 
these partly in belief in a divine revelation and 
partly in tradition and the social custom and 
pressure enshrined in such tradition. Though we 
have emphasized the artificial character of many 
of the defences of the sacred, it does not follow 


that these may not have previously involved a 
clearer consciousness of the inherent value of what 
is regarded as sacred. The original reason for the 
consecration of certain experiences and disapproval 
of unauthorized incursions into the sphere which 
they occupy may have been a sense of a divine reve- 
lation, even though that reason may now have 
been forgotten. 'The sanctuary at Bethel may 
have, in later times, become a home of priestcraft, 
but none the less it was the vision of the angels of 
God ascending and descending that gave it origin- 
ally a sacred character. Even in religions where a 
divine revelation is not recognized the artificial 
character of the interdictions against profanity is 
not the whole of the matter. 'These interdictions 
are not of recent growth j they enshrine tradition, 
and in this tradition we may perceive the embodi- 
ment of a social consciousness. The totem-animal 
is protected from profanity because it symbolizes 
the spirit of the clan and represents a social 
pressure which the individual recognizes as superior 
and authoritative. Among men more religiously- 
minded or more enlightened this law of the com- 
munity is regarded as the law of God, and the 
profane person is one who transgresses the ordin- 
ance of God and deserves, like the prince of Tyre, 
to be ‘ cast as profane out of the mountain of God ’ 
(Ezk 28'®). But whether the divine origin of the 
law and its reference to an all-comprehensive 
divine community be recognized or not, the anti- 
social character of profanity seems to be an unmis- 
takable reason for disapproval of it. The profane 
person is the anti-social person who refuses to 
recognize the code of the communiW, and therefore 
one upon whom the law falls, fisau is called a 
‘ profane person ’ seemingly for the reason that he 
sold his birthright or despised his connexion with 
the community (He 12'®). In India the person 
who has broken through caste regulations becomes 
at once profane and a source of pollution for those 
who remain within the caste. The anti-social char- 
acterof profanit}' is also illustrated by the frequency 
with which accusations of profanity are brought 
against those who indulge in magical practices. 
It is no doubt possible to speak of profaning a 
magical rite in the sense of doing it in an unaccus- 
tomed and ineffective manner, but, for the most 
part, magic as a whole is itself condemned as 
profane just because it indicates a separatist pro- 
cedure and a contravention of the regularized and 
socially approved worship of the community. 
Otherwise it is difficult to see why magic rites, 
which have a considerable resemblance to religious 
rites, should be regarded with such horror as 
profane in those communities, at least, where a 
social worship has been firmly established. 

6. An inadequate differentiation. — We have 
emphasized certain inadequacies in the distinction 
between the sacred and the profane, arising from 
the artificial and abrupt character of the distinction. 
But this must not blind us to the elements of 
enduring value associated with these conceptions. 
Among primitive peoples the idea of tabu has 
often been the foundation of morality, and in the 
more advanced communities the rigorous protection 
of the priests from possible profanation may in- 
dicate a regard for personal purity as well as 
for privilege. The development of the social 
consciousness which underlies the abhorrence 
of profanity has been an ethical asset, and the 
asceticism by which the heterogeneity of the 
sacred and profane worlds may be tianscended has 
often been a first step towards personal holiness. 

Yet it must be admitted that the distinction 
between sacred and profane, as it is usually 
applied, does not belong to the highest level of 
thought. It still betrays the dominance of merely 
spatial categories ; it is still influenced by the idea 
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that the divine is limited in the sphere of its 
operation, that God sets a seal upon certain 
persons, places, and times, relating them with 
special closeness to Himself, and leaving the rest 
of the world to be reckoned as common and pro- 
fane. We must transform the distinction if we 
are to retain its underlying value. We must be 
permitted to honour as sacred the whole of the 
world which God has made, and encouraged to 
condemn as profane, not certain specified places, 
things, or persons, but the spirit of the dweller, 
whether in the temple or in the street, whose 


vision is narrow and whose aim is low, who fails 
to recognize that the way to the Holy of Holies 
lies along the path of the good citizen, and that 
even in the lonely wilderness he may find ‘ the 
very gate of heaven.’ See, further, artt. Holiness. 

Literature. — Cf. E. Durkheim, Elementary Forms of the 
Religious Li/e, Enir. tr., London, 1915; EBrii, s.vv. ‘Taboo,’ 
‘Totemism’; W. S. Urquhart, The Cpanishads and Life, 
Calcutta, 1916; J. M. Baldwin, Genetic Theory of Reality, 'Sevr 
York and London, 1915, p. 152 3, ; V. R. Lennard, Our Ideals, 
London, 1913, p. 39 ft. W. S. Up.QUHART. 

PROPERTY.— See Wealth, Inheritance. 
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PROPHECY (American). — Among both the 
semi-civilized and the savage aboriginal peoples of 
the American continent prophets were held in 
eculiar veneration, and on many occasions they 
ave moulded the destinies of tribes and nations. 
The advent of the white man in America, we are 
informed by many authorities, was heralded by 
numerous prophecies, but in most cases the 
authentic character of these is open to the gravest 
doubt. The vision of Papantzin, sister of Mocteii- 
zoma, Tlatoani of Tenochtitlan (Mexico), is a case 
in point. This princess, it is said, fell into a death- 
like trance, on emerging from which she said that 
she had been led by a spirit through a field littered 
with dead men’s bones to a place where she had 
seen strange, bearded, white men approach the 
coast of Mexico in large vessels. Another pro- 
phecy appears to have been current in Mexico in 
pre-Columbian times, to the eflect that Quetzalcoatl 
(a god whose worship dift'ered in certain of its 
characteristics from that of the other native cults, 
and who had come from the Land of the Sun and 
had been driven from Mexico by hostile deities) 
would one day return. The coming of Cortes and 
his comrades was regarded by the Mexicans as a 
fulfilment of the prophecy, and the title of Teule 
(‘godlike being’), conferred by them upon the 
Spaniards, is proof that the tradition really 
existed. 

Among the Maya of Central America prophecies 
were delivered by the priests at stated intervals. 
Writings which profess to incorporate some of 
these are to be found in the so-called books of 
Chilan Balam (g.ti.), and these also deal with the 
advent of Europeans. There are not wanting 
statements to the eflect that in Incan Peru pro- 
phecies were current about the coming of white 
strangers, but the events alluded to in at least 
one of them are not in accordance with known 
facts. 

In modern times numerous prophets have arisen 
among the N. American Indians, usually in periods 
of crisis in the history of the tribe. In 1675 Pope, 
a medicine-man of the Tewa (Pueblo Indians) near 
San Juan, New Mexico, was charged along with 
others with the crime of witchcraft. He preached 
the doctrine of independence from Spanish rule and 
the restoration of Indian customs, and instituted 
a wide-spread conspiracy to drive the Spanish 
colonists from the country. Popd, along with his 
disciples, Catiti, Tupatii, and Jaca, set apart 13th 
Aug. 1680 as the day of massacre. Extraordinary 
precautions were taken to ensure that no European 
should learn of the intended revolt, but the news 
leaked out, and Pope had perforce to strike three 
days before the time. Four hundred Spaniards 
were massacred and Santa Fd was besieged, but a 
successful sortie ended in the rout and discomfi- 


ture of the Indians. The Spaniards were, how- 
ever, forced to abandon the town and to retreat to 
El Paso. Pope washed with a native preparation 
those of his followers who had been baptized into 
the Christian Church, burned the churches, and 
obliterated every remaining mark of Christianity. 
But his rule became so despotic and was followed 
by such misfortunes that he was finally deposed. 
He was re-elected, however, in 1688, and died in 
1692. 

Tenskwatawa (‘open door’) was a famous 
prophet of the Shawnees and a twin brother of 
Tecumseh. An ignorant and drunken youth, he 
was one day engaged in lighting his pipe when he 
fell back in a state of trance. His friends, believ- 
ing him dead, were preparing for his funeral when 
he revived and stated that he had paid a visit to 
the spirit-world. In 1805 he assembled his tribes- 
men and their allies at Wapakonita, now in Ohio, 
and announced himself as the bearer of a new 
revelation from the Master of Life. He declared 
that, whilst in the spirit-world, it had been granted 
to him to lift the veil of the future and behold the 
blessedness of those who followed the precepts of 
the Indian god and the punishments of such as had 
strayed from his path. He vehemently denounced 
witchcraft and medicine practices, the drinking 
of ‘ fire-water,’ the intermarriage of Indian women 
with white men, the wearing of European clothing, 
and all White customs and institutions. If these 
things were eschewed, the Master would receive 
the Indians into favour once again. He farther 
announced that he had been granted the power to 
cure all diseases. 

These statements caused great excitement among 
the people of his tribe, and those who dealt in 
■witchcraft were boycotted. F'rom time to time 
Tenskwatawa announced further wonderful revela- 
tions to his followers from his abode near Green- 
ville, Ohio. He predicted an eclipse of the sun 
which took place m the summer of 1806, and this 
greatly enhanced his reputation as a prophet. His 
apostles travelled from tribe to tribe disseminating 
his doctrines, and a belief arose that within four 
years all those who did not credit his predictions 
would be overwhelmed in a great catastrophe. 
Shortly before the war of 1812 a confederacy was 
entered into for the purpose of driving out the 
Whites, but Harrison’s victory near Tippecanoe 
destroyed both the faith and the movement con- 
nected with it. Tenskwatawa received a pension 
from the British Government. Although of some- 
what forbidding appearance and blind of an eye, 
he had great gifts of fervour and personal magnet- 
ism. 

Kanakuk, the prophet of the Kickapoos, received 
inspiration from the career of Tenskwatawa. In 
1819 the Kickapoos ceded their extensive territory 
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in Illinois to the United States, and were assigned 
a reservation in Missouri. This region, however, 
was occupied by the unfriendly Usages, so that the 
Kickapoos were unable to take possession of it. 
Kanakuk exhorted his people not to abandon their 
territory and preached a moral code which forbade 
superstition, the use of alcohol, and internecine 
quarrels, promising them that, if they recognized 
it faithfully, they would in time inherit a land of 
plenty. He became chief of that remnant of them 
which remained in Illinois. He was in the habit 
of displaying a map or chart of the true path 
through which the virtuous must proceed, beset 
with fire and water, did they desire to attain the 
happy hunting-grounds, and he furnished his 
disciples with prayer-sticks engraved with holy 
symbols. Ultimately the tribe was removed to 
Kansas, but Kanakuk remained its chief until his 
death from smallpox in 1852. 

Tavibo (‘white man’), a Paiute chief and 
medicine-man, when his tribe was forced to retreat 
before the Whites, went into the mountains to 
receive a revelation, and prophesied on his return 
that the earth would swallow the Whites and that 
their possessions would be given to the Indians. 
But his followers were unable to entertain the 
idea of an earthquake that would discriminate 
between the Ked Man and his enemies. He there- 
fore sought a second vision, which revealed to him 
that, although the Indians would be engulfed alon® 
with the Whites, they would rise again and would 
enjoy for ever an abundance of game and provisions. 
Followers flocked around him and, when they 
became sceptical, he had a further revelation, 
which told him that only those who believed in 
his prophecies would be resurrected. He died in 
Nevada about 1870. 

Wovoka, the son of Tavibo, was responsible for 
the ‘ Ghost-dance’ religion and prophecies, perhaps 
the most important from a political point of view 
in the history of the relations of the Whites and 
Indians. Ihis creed he nurtured among the 
Paviotso of Nevada about 1888. It spread rapidly 
until it embraced all the tribes from the Missouri 
to the Rockies and even beyond them. W'ovoka 
(who was known to the Whites as Jack Wilson), 
like other native prophets, declared that he had 
been taken into the spirit-world, where he had 
received a revelation from the god of the Indians 
to the effect that they would be restored to their 
inheritance and united with their departed friends. 
They w-ere to prepare for tliis event by practising 
song-and-dance ceremonies given them by the 
prophet. During these dances many of the Indians 
fell into a condition of hypnotic trance, and intense 
excitement usually prevailed. The movement led 
to an outbreak in the winter of 1890-91. It has 
now degenerated into a mere social function. 

Smohalla was the originator of a religion current 
among the tribes of the Upper Columbian River 
and the adjacent region. The name (Shmoqula) 
means ‘preacher,’ and was conferred upon him 
after he had attained celebrity. In his boyhood 
(he was bom about 1815 or 1820) he frequented a 
Roman Catholic mission, from which he appears to 
have derived certain of his religious ideas. Begin- 
ning to preach about 1850, he quarrelled with a 
riv5 chief, left his tribe, and wandered south as 
far as Mexico. On returning, he declared that he 
had visited the spirit-world, whence he had been 
sent back to deliver a message to the Indians. 
The substance of this was that they must return to 
their aboriginal mode of life and eschew the Whites, 
their teachings, and their customs. Smohalla 
found many adherents, and the sect which he in- 
stituted, known as ‘ The Dreamers,’ and possessing 
an elaborate ceremonial, has maintained its religi- 
ous organization. 


The mysterious sect or secret society known in 
Central America as Nagualists, which had for its 
object the destruction of Christianity, numbered 
several prophets among its priests and adherents. 
Jacinto Can-Ek, who led a Maya revolt at Valla- 
dolid, Yucatan, in 1761, prophesied the destruc- 
tion of the Spaniards. Maria Candelaria, an 
Indian girl, headed a similar and previous revolt, 
and likewise falsely prophesied the Spanish down- 
fall. 

See also Communion with Deity (American), 

§ 5, and Secret Societies (American). 

Litbraturk, — D. G. Brinton, Kagualisin, Philadelphia, 
1894; L. Spence, ‘Magic and Sorcery in Ancient Mexico,’ 
OccxUt Review^ xxii. [1915] 14&-152, The Myths of Mexico aivi 
Peru, London, 1913, pp. 6-9; J. Mooney, lU RBEW [1896], 
p. 670 £f. ; J. G. Bourke, 9 RBEW [1S92], p. 461 ff. 

Lewis Spence. 

PROPHECY (Christian). — i. Primitive form. — 
The opening of the Christian era was signalized 
by a remarkable awakening of the spirit of 
prophecy, and this was accepted by all believers 
as the fulfilment of J1 2“®'- (Ac 2'’^). Moreover, 
our Lord Himself had seen in His own equipment 
and ministry the fulfilment of the promise of the 
Spirit (Is 6i”-, Lk 4™-). And ‘to the people he 
was a prophet, strong in action and in utterance ’ 
(Lk 24i'»- ; cf. 13*2 7“, Mt IS®’ etc.). Earlier still 
John the Baptist had attracted the multitude by 
the declaration that the baptism of the Spirit was 
at hand (Mk 1®). And Zacharias and Simeon, 
Elisabeth, Mary, Anna, and many others who 
were ‘ looking for the consolation of Israel ’ had 
borne witness a generation earlier to the presence 
of the Spirit and His fuller advent as heralding a 
new era of divine grace (Lk !“• 2“'’'-)- Further- 
more, the whole Jewish Apocalyptic literature of 
the period testifies to the general expectation of 
the dawning of ‘ the last days ’ and the bestowal 
of the spirit of prophecy. 

The ciemonstration of the Day of Pentecost was 
the opening of a new era in the religious history 
of mankind (Ac 2’“'). Tongues were loosened, 
and the impulse to prophesy spread like wOd-fire 
among the converts to the new faith. This was 
natural and indeed inevitable under the circum- 
stances. Believers were at once impelled and com- 
pelled to account for to themselves and to explain 
to others the things that were happening among 
them and what was about to come to pass. For 
the Day of the Lord had dawned, and they were 
all eager to know what it meant to themselves and 
to the world. Looking back over the history of 
Israel, they sought to trace the purposes of God, 
and they then projected them into the future in 
the light of the fresh dispensation of grace. This 
was Christian prophecy in its primitive form, and 
the apostles were its first exponents. But other 
voices were soon heard explaining the ways of God 
and expounding the gospel of salvation. Stephen 
arraigned the Jewish leaders for resisting the Holy 
Spirit, killing the prophets, and murdering the 
Son of man (Ac 7“). 

2 . Spiritual gifts differentiated. — The persecution 
which followed the stoning of Stephen scattered 
the disciples widely and multiplied the number of 
those who sought to interpret ‘the sims of the 
times.’ It thus came about that each little com- 
munity of believers had those among them who 
‘spoke as the Spirit gave them utterance’ and 
were accounted as prophets of the Lord. Many 
were no doubt often overwrought and distraught 
and promised things that failed of fulfilment; but 
the fittest survived and held high rank among 
those who set themselves ‘ to mini.ster unto the 
saints.’ The freedom that prevailed everywhere 
in public assembly encouraged each disciple to 
exercise whatever gift the Spirit had bestowed 
upon him for the upbuilding of the brotherhood. 
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As time went on, these gifts became distinguished 
from one another and more sharply outlined (1 Co 
12 ^*- ). 

It is St. Paul who gives us the first clear classifi- 
cation of ‘ spiritual gifts ’ and announces that they 
have been bestowed for the common good. ‘ God 
has set people within the Church,’ he says, ‘ to be 
first of all apostles, secondly prophets, thirdly 
teachers, then workers of miracles, then healers, 
helpers, administrators and speakers in tongues of 
various kinds’ (1 Co 12=*'' ; cf. 12“-, 1 Th 5™, Ko 
12«-8, Eph 2^“ 4“'-, 1 Ti 1« 4>^ 2 Ti I®). And yet 
these gifts were not bestowed singly and to the 
exclusion of all the others. For the apostles 
prophesied, taught, governed, and exercised their 
manifold ministry. And the prophets also taught 
and sometimes spoke in a tongue, wrought miracles, 
and healed. But the individual became classified 
by his most conspicuous gift, and each little com- 
munity of believers looked to this one or that for 
the performance of his chosen function. Certain 
gifts, however, from their very nature, were un- 
stable and intermittent — e.y., speaking in a tongue, 
working miracles, healing, and even prophesying. 
On the other hand, there were gifts that were 
naturally stable and continuous — e.y., teaching, 
administering, and governing. The intermittent, 
unstable gifts were liable to lapse in any given 
community. There were not enough accredited 
prophets, healers, or speakers in a tongue to go 
round ; and, where genuine inspiration failed, the 
pretender often came to the front. St. Paul found 
it necessary to advise restraint and moderation in 
speaking in a tongue (1 Co and he also 

warns against unrestrained prophecy : ‘ Let only 
two or three prophets speak, while the rest exercise 
their judgment upon what is said. Should a re- 
velation come to one who is seated, the first speaker 
must be quiet. . . . Prwhets can control their 
own prophetic spirits’ (1 Co 14’*®'-). 

3. The Church and ‘ false prophets.’ — The free- 
dom of the early years gradually came under the 
restraint of the general judgment of the Christian 
communities and their accredited leaders. The 
stable continuous functions in the life of the Church 
grew in influence and power. The apostles them- 
selves saw to it that the churches were supplied 
with permanent leaders, such as presbyters and 
deacons, who should direct the affairs of the 
brotherhood and guard the purity of its life and 
teachings (Ac 6*’- 11®’*- 14“ IS®'- 21*®'-, 1 Th 5®'-, 
Gal 2’*'-, 1 Co 14"'-, Eph 2®, Col 2>8, 1 Ti 1*®). 
They w-ere careful, however, not to put the ban on 
the exercise of any God-given power or to restrain 
any genuine effort to minister in the name of the 
Master. For every disciple was a member of the 
‘ body of Christ ’ and under obligation to contribute 
to the welfare of all ; to his own Lord he stood or 
felL And yet abuses of freedom were sure to arise, 
and did occur. Not all saints were sanctified, and 
impostors and pretenders appeared here and there. 
The apostles began to recall that Jesus had warned 
them against false prophets (Mt 7'“- 24‘*’-). And 
His forecast was soon fulfilled (Ac 20®*-, 2 Th 2®-, 
Col 2*- *«, 1 Ti 1'®'-, 2 Ti 2‘®'- 3*'-, Rev 2® and often, 
1 Jn 4”-). The appearance of these false prophets, 
pretending superior wisdom, ere long created dis- 
trust and aroused the churches and their leaders 
to the dangers that threatened their welfare. But 
as yet there was no recognized ‘ form of discipline ’ 
adequate for the suppression of those would-be 
spokesmen and pretentious revealers of the secret 
counsels of God. There were no specific standards 
by which to test and try those ‘ spirits.’ Standards, 
however, were sure to be found, and, if not found, 
then created, by the churches for their protection 
from vagaries in doctrine and aberrations in life. 
The apostles, whether in common councils or as 


individuals, were the first court of appeal. They 
based their judgments on the words of the Lord 
and the mind of Christ. Then the appointment of 
bishops (i.e. elders or presbyters) and deacons 
supplied the place of an apostle when he was 
absent. Letters were a substitute for personal 
presence. The disappearance of the apostles and 
the first disciples tended to leave the churches, 
now widely scattered, open to the invasion of pre- 
sumptuous claimants to leadership, and the words 
of the Lord were not often specific enough to meet 
the case. And who could claim to have the ‘ mind 
of Christ ’ ? 

4. Warnings of the early fathers. — The rise and 
development of the monarchical episcopate was 
here and there favoured and fostered in the interests 
of sound doctrine and as a restraint against new- 
fangled notions, foreign to the faith. Hernias, 
Pastor {Mand. xi. and xii.), and Ignatius (Eph. 
vii., ix., and xvi., Mag. viii., Tral. vi., Phil, ii., 
iii. , Smyr. Yv.,v\\.,ad Pol. iii. ) are full of warnings 

• ' ’ • . r ' prophets and teachers; 

* ■ ■ irts to obedience of the 

^ ^ for the maintenance of 

sound doctrine. Clement likewise relies upon the 
bishops (i.e. presbyters) for the preservation of the 
unity and purity of the Church (1 ad Cor. xlii.- 
xliv. ). Prophecy, however, was not yet suppressed, 
but only repressed and somewhat regulated by the 
rising officials in the Churches. The Didache 
informs us that prophecy was still free and in good 
repute in Syria (or Egypt), although often counter- 
feited and condemned (xi. 7-12). Its days, how- 
ever, were numbered, for it was soon to share the 
general distrust and opposition towards all extra- 
vagant claims to divine wisdom. The Gnostics 
and Marcion had prophets as well as the churches, 
and they were sometimes indistinguishable from 
each other (see artt. Gnosticism, Marcionism). 
Then the rise of Montanism (g.v.) was in some 
respects but a resurgence of prophetisra. It was 
an effort to revive primitive Christian conditions 
where each believer was free to exercise his God- 
given gift. 

5. Disappearance of the prophetic office. — The 
churches were now put on the defensive and they 
soon sought to co-operate in the maintenance of 
their apostolic heritage. Joint action in councils 
was the most effective means at hand. This 
brought the bishops together and greatly increased 
their prestige and power. The appeal to the words 
of Christ was enlarged to include an appeal to 
the teaching and writings of the apostles, and 
the use of the OT as a book of discipline and 
standard of doctrine grew in favour. The Law 
and the Prophets had sufficed for Israel, and the 
Old Covenant needed only to be supplemented by 
the New with its apostolic guarantee.^. Prophecy 
was thus placed under the restraint of written 
records, and it was considered more important to 
interpret the old prophecies than to utter new 
ones. All the unstable, intermittent spiritual gifts 
shared the fate of the prophetic. Tongues, miracles, 
healings waned ; and by the end of the 2nd cent, 
they were all, including prophecy, under the re- 
straint of the regular officials of the respective 
churches and subordinated to them. Prophecy as 
well as the rest was not denied its theoretic claims, 
but it must keep within the bounds of Holy 
Scripture and the standards of discipline. The 
pressing primitive need of interpreting the ‘ signs 
of the times,’ however, seemed to have passed 
away. Men were now trying to adjust Christianity 
to its place in the world. There were sjioradic 
efforts to reinstate prophecy as a special function 
in the life of the Church, but it had served its day 
(Iren. adv. Peer. ii. 32 ; Eus. PE v. 7). Its most 
important and essential element was absorbed by 
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the teachers and preachers, and the office practi- 
cally disappeared. 
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PROPHECY (Hebrew). — i. Soothsaying and 
prophecy. — According to Cicero (de Div. i. 18), 
there were, traditionally, two kinds of divination, 
the one based upon an art or theory {ars), the other 
lacking such basis. The former consisted in the 
application of certain rules which earlier genera- 
tions believed to have been drawn from the obser- 
vation of occasional coincidences between certain 


appearances and certain subsequent occurrences ; 
thus the Greeks (looking to the north) regarded a 
bird appearing on the left as of evil omen, and one 
seen on the right as a harbinger of good fortune 
(cf. Horn. Od. XV. 159, 173 f. ; so 524, as contrasted 
with XX. 242), while the Romans, looking towards 
the south, saw a favourable sign in an avis sinistra. 
Those, again, who cultivated the second main type 
of divination are described by Cicero as perceiving 
the future beforehand by means of a certain agita- 
tion {concitatio), or unconstrained and free move- 
ment of the mind. The two modes of seeking to 
foretell the future are now usually distinguished 
as divination and prophecy. Now the historical 
writers of the OT, who have of late been frequently 
accused of suppressing the truth, do not conceal 
the fact that in almost every age the first type of 
prediction had a considerable vogue in Israel. 


Thus (a) 'on*» is forbidden in Lv 19M, Dt 1810, 2 K 21«, Mic 6l«, 
Jer 270, la 573 j the terra seems to have denoted the observing 
of cloud-forraationsaudo* .. r '• ! ‘only 

the practice of observing ■ . • the 

clouds played an imporO I. • . and 

Assyrians (cf. C. Bezold, '• . ., .903, 

& M). Again, (b) the practice of rhabdomancy is deplored in 
os 412 ; this form of divination, according to Herodotus (iv. 
67), was found among the Scythians, and Tacitus {G*’rm. x.) de- 
scribes the way in which it was practised among the Germans 
(see ERE iv. 827*). Further, (c) there were people in Israel who 
believed that they had a connexion with an ’06, most probably 
‘ one who returns ' (cf. Fr. revenant), i.e. a spirit that could not 
rest in the grave, and might bring tidings from the under 
world ; the pi. ’6b6th is us^ in Is 819 as a parallel of 
* the dead,' and the word may be derived from Arab. 'dba. 
‘ rediit ’ (cf. the form qditi instead of the regular 90111 [2 K 10") ; 
the 6 may have been used also to distinguish the word from ’06, 
‘ father’). Those who were believed to be connected with such 
a spirit imitated its supposed weak voice by hollow tones (Is 294), 
like those of the ventriloquist, whence LXS sometimes gives 
iyya.mpifj.vBoi. 


This whole species of prediction, working with 
objects or persons as its media, was called qcsem, 
the agent being the qdsem (Is 3’ etc.). The terra 
is connected with Arab, gdsama, lit. ‘ to cut in 
pieces,’ then ‘ to part,’ and qesem would thus be 
what gives a decision regarding the future. The 
representatives of the lawful religion, however, 
were convinced of their superiority to the qdsem in 
every respect (1 S 28®, Is 3% Jer 14'*, Zee 10* etc.) ; 
and it was a principle of that religion that there 
was no qesem in Israel (Nu 23*®), i.e. among those 
who were faithful to the lawful religion. The true 
religion of Israel nevertheless countenanced the 
second type of divination noted by Cicero, and 
actually traced its origin to those who bore the 
title nabf — the meaning and history of which we 
must now investigate. 


2. The vocation of the Hebrew prophet. — The 
nature of the prophetic calling can best be studied 
by starting from the name nabf, pi. n‘bi’im. 


'The word means ‘ speaker,’ being formed from the verb K33, 
ndhd\ which corresponds to the Arab, ndba’a, signifying ‘ to an- 
nounce’ ; so, too, the Assyr. nabu, ‘to call,’ ‘inform,’ ‘com- 
mand ’ ; cf. NabO = Nebo (Is 401), identi fied with ‘Ep/a^y (Ac 1412), 
and the Eth. nabdba, ‘ to speak.’ It h true that many scholars 


(e.g.^ Kuenen, WellhauseD, Stade) connect ndbV with ynj, naba', 
‘to well forth,’ ‘to bubble up,’ but this theory ignores the 
difference between the final gutturals, and severs nabd’ from its 
Semitic cognates; moreover, if ndbV meant ‘bubbling up,’ a 
‘ prophet ’ would hardly have been blamed for ‘ boiling over ’ 
ipakdzxUhy Jer 2332 ; cf. Zeph S-*) ; while Kuenen’a assertion (-Z>e 
Projeten, i. 60) that the sense of ‘ bubbling: up ’ may have 
developed into that of ‘speaker’ still leaves it open that the 
nebVim were ‘speakers' from the outset. The rendering 
‘ speaker ’ is supported also by the fact that one’s nabV is some- 
times styled his ‘mouth’ (Ex 4i6 7i, Is 302, Jer 1519, 2Ch 64), 
and that a ndbV of God is also called His meli^, ‘ interpreter,’ 
‘ambassador’ (Is 4327), Cornill’s interpretation ofjthe word ie 
but relatively different from that maintained here ; from the 
Arab, ndba’a he infers that ndbl’ means ‘ authorized speaker ’ — 
wrongly, as the present writer thinks, since ndba’a signifies, not 
simply ‘ to speak,’ but ‘ to inform/ ‘ to announce.’ J. A. Bewer 
{AJSL xviii. [1901] no. 2) proposes to connect ndhV with Assyr. 
K33» ‘to carry off,’ and to give it the sense of ‘one who is 
carried away/ ‘ transported ’ (by a supernatural power]>, but 
Babjionian-Assyrian usage does not give the slightest i^t of 
such a derivation ; the divine name Nabfi points rather to the 
derivation from the Bab. -Assyr. nahdy ‘ to name/ ‘ to call/ 

While the n’b’Vtm, accordingly, were ‘ speakers,’ 
we must of course understand that they were such 
in a unique sense, i.e., that they were heralds or 
messengers in the highest sphere of human interests, 
viz. religion. They were not, e.g., legal counsel or 
advocates, as is asserted hy H. Winckler (Beligions- 
geschichtlicher und geschichtlicher Orient, Leipzig, 
1906, p. 23 f. ) ; for the preparation of ‘ written 
contracts,’ to which he refers, required not a 
speaker but a writer, and, while ‘writers’ are 
mentioned, as in the admittedly ancient Song of 
Deborah (Jg 5*‘), we never hear of a nahV as 
spokesman or counsel in any record of judicial pro- 
ceedings (Ex 18®*'’, Jos 7’®*^-, 1 S 22'*®-, Ru d"*- ; cf. 

2 S 15®'-). In the Code of Hammurabi, moreover, 
we find the iihu, ‘elder,’ ‘assessor’ (cf. a^Tcentm, 
Ru 4'®-), and the dai&nu, ‘judge,’ but there is no 
mention of the nabiu. We infer therefore that 
the Hebrew nabf was the ‘ speaker ’ in the religious 
sphere, thus corresponding to the Greek wpojfdiTijs, 
originally ‘ the interpreter of the oracle,’ and thus 
‘ the expounder of divine revelation,’ so that neither 
term at first connoted the idea of prediction. 

If the Hebrew prophets, accordingly, were 
‘speakers’ in the religious sphere, it is obvious 
that they were neither priests {kohdntm) nor 
‘ judges ’ (shbph’tim). It may not be quite solelear, 
however, whether they were poets, as they have 
recently been often called. The present writer 
would here refer to the conclusion at which he 
arrived in his Stilistik, Ehetorik, Poetik in Bezug 
auf die bibl. Litteratur (Leipzig, 1900, p. 308 ff.), 
viz. that, while the Hebrew prophets occasionally 
introduce lyrics (cf. Is 5'-® 23'®), and often involun- 
tarily break into the rhythm of the dirge (e.g., 
Am 5*), they were otherwise speakers or orators. 
Further, the author of Ps 74, writing in the Mac- 
cabjean period (cf. 1 Mac 4*® 9®* 14®*), could never 
have said (v.®) ‘There is no more any nabf,’ had 
he — a poet— regarded himself as one ; while, again, 
the poetic books of the OT are, in the Hebrew 
arrangement, kept quite apart from the prophetic 
writings. For similar reasons the n’bi’tm cannot 
be classed as philosophers. The Hebrews too had 
their philosophers, the hAkhdmtm, or ‘ wise,’ whose 
literary productions are found, e.g., in Proverbs, 
Job, and Ecclesiastes ; but no prophet of the OT 
ever calls himself a hakhdm — Isaiah (29'®) indeed 
positively difierentiates himself from the class — 
and in the Hebrew order of the OT hooks the 
n^bfim and the hdkhamtm appear in different 
divisions. 

3. The rise of Hebrew prophecy. — The present 
writer would begin here by giving the conclusion 
to which his own investigations have led him, viz. 
that prophecy was from the first, so to speak, the 
heart-throb of the lawful religion of Israel. This 
is just what we might expect, and, besides, it 
agrees with the testimony of the Pentateuchal 
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source E, which, while some scholars regard it as 
at least second in point of age, the present writer 
and others believe to be the oldest of all (ef. E. 
Konig, Einleitung in das AT, Bonn, 1893, pp. 200, 
203 f.) ; thus E in Gn 20’ calls Abraham a nabi' (as 
in Ps 105'® the name is given to the patriarchs 
generally, and in Dt 18'®, Hos 12*® to Moses). And, 
if other religions found a voice in some form of 
prophecy, why should this not have been the ease 
from the first with the lawful religion of Israel ? 

A somewhat different view is taken by Cornill, who inclines 
to think that Arabia was the native soil of naft£-ism {Der israel- 
itische Propheti^xia^, p, 12). He seeks to support this theory 
by pointing to the fact that the basal form of the verb corre- 
sponding to ndbi’ is not found in Hebrew. But Hebrew has 
many nouns that have no corresponding verb at all, as, e.g.^ dam, 

* blood,’ •^aphia', ‘ dung,* and these words certamlj* did not con- 
note foreign or imported concepts. Moreover, while kihhen^ 
‘to act as priest,’ the verb corresponding to koken, is as much 
a mere verhum denominatioum&smbbd’ or hithnabbe’, ‘to pro- 
phesy ’ (from ndbi'), no one would ever deny tiiat the priest- 
hood was an ancient and indigenous institution among the 
Hebrews. Yet some scholars go even farther than Cornill; 
thus Wellhausen (Die israel.-jud. Religion, Leipzig, 1906, p. 20) 
asserts that prophecy arose in Israel in the agitated period 
before the outbreak of the Philistine war. At first sight this 
view seems to find support in 1 S 9 ^^ : « the prophet (ndbV) of 
to-day was formerly called the seer ’ (r6‘eh). The present 
writer is of opinion, however, that in the exposition of this 
passage certain points have not been fully taken account of. 

(1) Samuel bears both titles — r6‘eh in 1 S isf (cf. 1 Ch 9^2 
26*-^ 2929), nabV in 3^ ; and we need not attach much importance 
to Cornill’s statement (p. 13) that he is always called ‘ seer* in 
the earliest source, for he is there also styled ‘man of God’ 
( 96 - 8 . 10 ). Moreover, Hanani (Asa’s reign, c. 900 b.c ) is still 
called a seer in 2 Ch -hJ, and there, accordingly, it is not 
implied that the two terms belonged to different periods. In 
point of fact, the man of God might be described either as one 
who perceived, or as one who proclaimed, religious truth, so 
that the ndbV was subsequently also called T6'eh (Is 30 ^ 0 ) ; and 
the prophet’s act of reception or perception is always (from 
Am 71 onwards) denoted by the verb rd'dh, of which the rb’eh 
of 1 S 99^1 is the active participle. Hence Wellhausen’s idea of 
an absolute distinction between ‘prophet’ and ‘seer’ is un- 
founded. 

(2) We must take into account the purpose of 1 S 99b, that 
purpose being to explain why Saul chose the term rC'eh (v.H), 
which is not used of Samuel in the previous part of the chapter. 
It seems very probable, therefore, that the LXX has here pre- 
served the true reading (on rov irpo4i-qTi}v €>caXet 6 Aab v «ii.irpoa’ 

6 BAeVaik) ; for (a) the Hebrew here presents a difficulty, 
and, even if we read lin<bV Aayy(5m, this would mean ‘the 
prophet of to-day' ; (6) the adjunct hai/ydm is never found in 
the many other references to changes of designation (cf., e.g., 
Gn 17®); hayydm might easily arise from ha am, ‘the people,’ 
which is precisely the reading of the LXX, and certainly other 
passages (e.g. 1 K 32) seem to speak of ‘the people’ in the 
special sense of ‘the multitude.’ Thus the statement that the 
ntht'im appeared in Israel shortly before the Philistine w'ars 
finds but frail support in 1 S 99b. 

That statement, moreover, is confronted by the fact that in 
the historical consciousness of Israel there had been 
long before the period indicated, as may be inferred from Gn 20^ 
(already noted as belonging to E), from Nu ii 26 f. 29 (j)^ from 
reminiscences of the prophetic function of Moses (Dt 
Hos 1213), and from Jeremiah’s utterance regarding the un- 
broken prophetic sequence from the Exodus (Jer 725). Notwith- 
standing all this, however, the statement in question has been 
amplified by the assertion that prophecy in Israel was derived 
from the Canaanite religion. It was Kuenen (De Profeten, ii. 
^7f.)who formulated the theory that in the closing period of 
the Judges the Canaanite phenomena of geest-verrukking 
(‘ ecstasj ’) passed over to the worshippers of Jahw’eh, and that 
Samuel placed himself at the heaci of the movement. This 
theory won the approval of Wellhausen and others, including 

W ir - ..T’S-’ -.v’ : 
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institution from a religion which they despised and to whose 
gods and orgiastic practices they were bitterly hostile (Ex 
203 2313 34i2n, Dt 23i3f etc.), (c) Had the Israelites, in the 
period of the Judges, not possessed the institution which con- 
stitutes the deepest source of their religious power, then the 
Canaanites, with their superior external culture and an alluring 
form of religion, would almost certainly have absorbed them. 
(d) The statement of Wellhausen and his successors, viz. that 
prior to Samuel’s time there was a whole host of nfbVtm in 
Israel, and that Samuel simply put himself at their head, finds 
no support in the sources. We read of no religious movement 
before Samuel's day, for we can hardly think of Samson in this 
connexion, while in Eli’s time the Ark itself was not guarded 
against capture by the enemy (1 S 4^). Far from there having 
been a multitude of prophets l^fore Samuel’s day, we read that 
‘ the word of the Lord was rare in thc«e days ; vision was not 
widely spread ' (3i). 
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The actual situation, as it appeared to the his- 
torical consciousness of Israel, was, in contrast to 
the foregoing views, rather as follows. The fervour 
of faith in Jahweh as supreme among the gods 
(Ex 15” 18”), which had been kindled by the 
deliverance from Eg.ypt, never Mholly died out 
(Jos 2#^, Jg 2^®) ; on the contrary, clear-sighted 
representatives of the true religion, such as Deborah 
(Jg 4^), and God-fearing men like Gideon ( 8 -®) had 
striven to maintain it. Nevertheless, the national 
and religious life sank to a very low level, and, in 
particular, the nation seemed about to be over- 
whelmed by the Philistines, who were constantly 
being reinforced from Crete (A. Noordtzij, De 
Filistijnen, Kampen, 1905, pp. 39, 123 f.). Even 
the high-priestly family fell into a state of complete 
degeneracy in Eli’s sons, Hoplini and Phinehas; 
the ancient symbol of the divine covenant was cap- 
tured by the enemy; and a daughter-in-law of 
Eli, heart-broken at her people’s calamity, gave 
her child the name Ichabod, ‘ dishonour,’ ‘ ignominy’ 
(1 S 4’^*^). It was in this extremity that Samuel 
stood forth on behalf of his people ; speaking as a 
messenger of his God, he brought them to repent, 
and to turn to Jahweh (7®*^^). It was Samuel who 
once more raised the standard of religion and 
nationality, and this standard was then seized and 
carried far and wide by others. It is only after 
his great victory, which he commemorated by 
setting up the stone called Eben-ezer (‘stone of 
[Jahweh’s] help,’ 7^^), that we find traces of the 
‘ prophetic companies ’ ( 10 ®). 

4 . The development of Hebrew prophecy. — (a) 
Companies of the prophets. — We would note here, 
to begin with, the operation of the general law 
according to which the great figures in the prophetic 
field draw round them numbers of emulative 
disciples. Thus Moses has satellites in Miriam, 
the prophetess, who led the women in their chant 
of victory at the Red Sea (Ex 15^®’), and the elders 
who received a portion of his spirit (Nu 11*®^-[J]).^ 
In a similar way those who had been moved by the 
religious and patriotic spirit of Samuel drew round 
him as their leader. Such prophetic bands — often, 
though lesscorrectly, called ‘ schoolsof the prophets ’ 
— come once more into special prominence in the 
struggle between Baal and Jahweh, when Elijah 
and Elisha stood forth as champions of the legiti- 
mate religion of their people. Even Amos (c. 760 
B.c.) makes reference to ‘sons of the prophets,’ as 
such disciples or scliolars could be called in the 
Hebrew idiom (Am 7^^ ; cf. 1 K 20“). The status 
of the prophets Samuel, Elijah, Elisha, and Amos, 
in relation to the members of the prophetic com- 
panies, may to some extent be made out from the 
following references : the latter prophesied before 
Samuel (1 S 19^^^), or sat before Elisha (2 K 4®®), 
and, as this mode of expression finds a parallel in 
the well-known affirmation of Elijah, ‘ the Lord, 

, , . before whom I stand’ (1 K 17^ etc.), we infer 
that they were the agents or pupils of the greater 
men ; moreover, they addressed Elisha as ‘ man of 
God* (2 K 4'*9) ; and Elisha treats one of them as 
his servant ( 6 ^^"^ ; cf. also 9'). In Samuel’s time, 
again, we see the bands of prophets marching in 
procession to the sound of harp and timbrel, and 
from this fact, as from other references in the 
sources, we infer that the part which they played 
in the religious development was of a threefold 
kind: ( 1 ) they disseminated the ideas of men like 
Samuel, Elijah, and Elisha among the people (in 
2 K 8 ® Gehazi recounts the great deeds of Elisha) ; 

( 2 ) in chants expressing the great historic memories 
of their people they sounded forth the praise of 
God to the accompaniment of musical instruments ; 

(3) in all probability they recorded the history of 

1 On the trustworthiness of the earlier strata of the Hebrew 
historical record cf. E. Koiiig, Gteeh. de* Reiohc* GcUe$t P- 12 fl. 
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Israel in the spirit of the prophetic religion ; and 
accordingly it would doubtless be in tlieir circle 
that the book of Jashar (Jos 10’®, 2 S 1’®), the book 
of the wars of the Lord (Nu 21’*), and especially 
the many other prophetic writings mentioned as 
sources ( I Ch 29”® etc. ) were composed. As regards 
the inner relationship between men like Samuel 
and these prophetic societies, we may say that, 
while the former were vehicles of revelation, the 
members of the latter were derivative or repro- 
ductive prophets. But a more important mark of 
distinction is the fact that, while these derivative 
prophets caught the excitement of the times and 
m their vehement movements would throw them- 
selves half-naked (dr6m. Is 58” etc.) upon the 
ground (1 S 19“), such enthusiastic and ecstatic 
behaviour is never ascribed to Samuel, Elijah, or 
Elisha ; hence Stade, in attributing such action to 
the leading prophetic figures as well {Bihl. Theologie 
des AT, Tubingen, 1905, § 64), is speaking entirely 
without authority. Thus, to sura up what the 
sources tell us regarding a possible first step in the 
development of genuine Hebrew prophecy, we may 
say that the leading representatives became centres 
of groups or circles of emulative disciples who 
sought — sometimes, doubtless, in ways not wholly 
commendable — to spread the true light. This view 
contrasts with the genetic theory advanced, e.g., 
by Wellhausen. This scholar speaks of the 
members of these prophetic unions (1 S 10'’®-), 
somewhat disparagingly, as ‘swarms of prophets’ 
(Prophetenschwarme [p. 20, etc.]), compares them 
to the modern dervishes of the East and to the 
Thracian Bacchantes of Greece, and regards them 
as having provided the raw materials from which 
the prophetic function of a Samuel or a Nathan 
was developed by a process of refinement. This 
now widely accepted theory (propounded also by 
K. Marti, Gesch. der israelii. Beligion, Strassburg, 
1907, p. 139), however, stands opposed to the state- 
ments of the sources. For (i. ), as was shown above, 
Abraham and Moses were thought of as having 
been prophets, and Samuel is expressly called a 
ndbf (1 S 3“). (ii.) None of the later prophets 
who occupied an independent position is ever de- 
scribed as having been previously a member of a 
prophetic society ; thus Elisha was called from the 
lough (1 K 19’*), and Amos plainly declares that 
e was not the son (i.e. disciple) of a prophet, but 
a herdsman and a dresser of sycamore trees, the 
Lord having called him from following the flock 
(V'"-). (iii-) It seems probable that the members 
of the prophetic companies, by reason of their 
national and more material points of view, became 
the popular prophets referred to in the passage of 
Amos lust cited and in Is 3” etc. Thus the theory 
of Wellhausen conflicts with the actual data, and 
in point of fact it rests upon the evolutionary 
hypothesis, which so many scholars of the present 
day treat as an axiom. 

(b) False prophets. — A further distinction among 
those who claimed to speak for Jahweh was that 
between true and false prophets. A concrete illus- 
tration of this distinction will be found in the 
scene in which Ahab and his ally Jehoshaphat seek 
to ascertain the possibilities of an attack upon the 
Syrians (1 K 22®"-). Four hundred prophets assured 
them of victory, but another, Micaiah the son of 
Imlah, predicted a difterent issue, and went to 
prison rather than keep silence regarding the defeat 
which his prophetic consciousness divined. Here, 
then, we find a cleavage which afiected not merely 
the rank but also the spirit of the prophets. Other 
representatives of the class to which the four 
hundred belonged are those with whom Amos con- 
trasted himself (Am 7’**), those whose removal 
was predicted by Isaiah (Is 3” etc.), and those who 
were denounced hy Micah (Mic 3®®-) ; cf. also the 


collision between Hananiah and Jeremiah (Jet 
28'®-). 

How are we to explain the rise of this inferior 
type of prophet ? It is not adequately accounted 
for by the desire of court favour or of material 
gain (cf. Am 3*®-). The true explanation lies 
rather in the fact that the conception of God set 
forth bj- Samuel, Nathan, Elijah, Amos, etc., was 
unwelcome to many in Israel. Thus, while these 
greater prophets represent God as the stern patron 
of justice and the avenger of wrong-doing, and 
therefore as one who must often threaten retribu- 
tion, others ventured to regard the Deity as a 
weakly indulgent being. These, accordingly, 
fawned upon the rulers and upon all who were 
inclined to violate justice within the State (cf. Is 
28” ‘they reel in wine . . . they stumble in judg- 
ment’). From the period of the Assyrian invasion 
of Palestine (c. 733 B.C.), again, there emerged a 
fresh element of difl'erentiation among the prophets 
of Jahweh. About that time the prophet Isaiah 
arrived at the conviction that it was not the task 
of those who had received the true religion to 
emulate worldly states in political undertakings 
or in amassing munitions of war. But, while 
Isaiah accordingly denounced alliances with Egypt 
and other countries (30'®-) and reprimanded the 
boastful display of military stores (39”®-), there 
were other prophets who sided with king and 
people and whom the people called their ‘wise 
ones’ (29'*- '*- '“). It was the habit of these coun- 
sellors to paint the horizon of external politics in 
the brightest colours (cf. Jer 6" ‘saying, Peace, 
peace ; when there is no peace ’). 

Now it can scarcely be doubted which of these 
classes represented the true Israel. For, while 
Harper (p. cx) says that the adversaries of the 
OT prophets should not be called ‘ false prophets,’ 
this was precisely the designation applied to them 
by the characteristic representatives of the nation, 
who found the true prophets of Jahweh, e.g., in 
Moses, not in Balaam ; in Micaiah, not in the four 
hundred partisans of Ahab ; in Isaiah, not in those 
who joined the wealthy in their dissipations (Is 
28”) ; in Jeremiah rather than in Hananiah (Jer 
28'®-). That Moses and his successors were given 
the pre-eminence appears from the fact that their 
words were preserved among the treasures of the 
national literature, and this procedure finds 
absolute justification in the circumstance that in 
the face of the people (who were acquainted with 
both classes) Isaiah stigmatized his opponents as 
drunken, and Micah (3") his as diviners ‘ for 
money ’ (cf. § 9). Our conclusion, accordingly, is 
that the prophets whose writings appear in the OT 
represent the true type of Hebrew prophecy, while 
their opponents were a degenerate species. 

(c) Idolatrous prophets. — Not a few prophets 
among the Hebrews rendered homage to the cults 
of Ba al and Astarte, personifications respectively 
of the sun and the moon ; such were those who 
enjoyed the patronage of Jezebel (1 K IS'”-”®, 2 K 
10'®, Jer 23”). Other phases of the development 
are of less moment, and are discussed below. 

5. The aim of the true prophets. — (a) The aim 
of the true prophets was not, as has recently been 
asserted (Wellhausen, p. 15 ; E. Meyer, Die 
Israeliten und ihre Nachbarstdmme, Halle, 1906, 
pp. 82, 84, 136), the realization of the so-called 
‘ Bedawi ideal.’ The hypothesis is all the more 
inconceivable because there was in Palestine a 
non-Israelite clan, viz. the Kechabites (q.v.), whose 
great object it was to maintain the Bedawi mode 
of life, and who sought to honour their ancestral 
tradition by not building houses or planting vine- 
yards (Jer 35“'- ). But none of the Hebrew prophets 
adopted this principle, and even Elijah did not 
always live in the desert or in eaves (IK 17*®-) ; 


PROPHECY (Hebrew) 


387 


on the contrary, the genuine prophets appreciated 
the efforts and achievements of human culture, 
and accordingly we read in the OT that man is to 
subdue the powers of nature (Gn 1®), and that he 
is permitted to enjoy the products of the land 
(Ex 3® etc.), as well as the gratifications of adorn- 
ment (Gn etc.) and of the arts (Ex 15®'- 

etc.). The ‘Bedawi ideal’ is surely something 
very different from the prophetic hope that in the 
coming age ‘ they shall sit every man under his 
vine and under his fig tree’ (Mic 4^). Nor did the 
prophets stand aloof from the common life of their 
fellows, or from their duties to the nation. As a 
matter of fact, their patriotism was one of their 
most characteristic qualities, as is shown by what 
we read of Abraham (Gn 14), Moses, Deborah, and 
Samuel. Isaiah identified himself so closely with 
his people that it wrung his heart to have to 
propfiesy calamity (Is 6"), and how sorely, with 
other prophets, did he mourn the political dis- 
ruption of the nation (Is 11‘®, Jer 3*®, Ezk 37'°®-, 
Hos 1" 3°) ! Jeremiah in particular was second to 
none m the intensity of his patriotic feeling (cf. 
Jer 4'® 9' etc.). 

(6) The real aim of the true Hebrew prophecy 
was to uphold the religion of Jahweh as the 
Eternal God, and to supply spiritual guidance to 
the nation which had been chosen to be the earliest 
focus of that religion. The function of the 
■ ■ ' ‘ ' . 'orm a task in 

) work for the 

6 . The means employed. — (a) Actions. — It was 
natural that the Hebrew prophets, especially in 
the earliest times, should seek to reinforce their 
words by actions. In point of fact, Abraham, the 
herald of what became the recognized religion of 
Israel, championed it almo.st exclusively by his 
conduct, and his greatest service to it was his 
obedience to the impulse that led him to abandon 
his polytheistic neighbours (Gn 12', Jos -24°) and to 
found a new home for his faith in a strange land. 
Moses himself was a man of deeds rather than a 
‘man of words’ (Ex 4'“), and we note a similar 
energy of action in prophetic personalities like 
Deborah (Jg 4'“'-) and Samuel. The prophetic 
work of Elijah and Elisha (1 K 17-2 K IS") like- 
wise consists almost entirely of actions. Now, 
while many features in the records of these actions 
may be regarded as later embellisliments — for 
Hebrew history cannot claim to be free from what 
is a characteristic of all human tradition (cf. 
Konig, Gesch. des Eciches Gottes, pp. 7 ff., 37 ff.) — 
yet, before rejecting the marvellous deeds ascribed 
to the prophets, we should bear in mind the follow- 
ing points: (1) the Hebrew historical books con- 
tain many remarkable indications of trustworthi- 
ness (ih. p. 15 ft'.) ; (2) the narratives regarding the 
patriarchs are free from the miraculous element ; 
(3) we find Isaiah offering to King Ahaz an eviden- 
tial sign from the upper or the under world (Is 7") 
— here, therefore, a man of most discerning mind 
(cf. S®"-) thinks it not impossible that the Supreme 
Spirit should overcome other cosmic powers ; (4) 
it is easier to accept the theory that the marvellous 
deeds have been embellished than to reject the 
substratum of the records relating to these deeds ; 
there can be no husk without a kernel. The 
kernel in question here, however, consists in the 
deepest convictions of a whole people — a people, 
moreover, that stands at a rel.atively high stage in 
the development of human culture and was com- 
pelled by a destiny of the sternest character to 
test the objective validity of its religious position. 

A link between deed and speech as media of the 
prophet’s work is found in the sj-rabolie action. 
Moses, during a battle with Amalek, holds up his 
rod towards the sky, thus pointing to the true 


source of help (Ex 17"). Samuel pours oil upon 
the head of Saul (1 S 10'), and so indicates the 
lamp of the sanctuary, which was fed with oil and 
symbolized the knowledge that streams from God. 
The prophet Ahijah, in meeting Jeroboam, rends 
his garment in twelve pieces in order to .show that 
God is about to divide the kingdom (1 K 11'*"-). 
In 1 K 20°°®- we read that one of the sons of the 
prophets asked one of his fellows to strike him, so 
that by his wounds he might concretely depict the 
punishment which Ahab had incurred. Another 
action of a symbolic character is mentioned in 22", 
and still another perhaps in Am 9'. 

A peculiar group of such actions is furnished by 
the following passages from the Prophets : Hos i. 3, 
Is 20'-*, Jer 13'-" 18'-* 19. 25'°-°' etc., Ezk 4'"- 5'®- 
lostr. 216. 14. is-23 oqsif. 3-16(1.^ Zee ID®-. A key to the 
solution of the problem presented by these passages 
may perhaps be found in the narrative of Jer 25'°®-. 
Here the prophet is commanded to make a whole 
group of nations drink from the cup of God’s fury 
— a command which could not of course be literally 
carried out, although the story runs as if it had 
been. Jeremiah’s words would therefore simply 
imply that he had been prompted by his divine 
monitor to perform the action indicated, and that 
he performed it in his own consciousness ; and the 
real aim of the narrative is to depict the corre- 
sponding determination of God in the clearest way 
(full discussion in HDB v. 174-176). 

Another type of symbolic action brings us closer 
still to the distinctively prophetic media. This is 
found in the instances in which a symbolic name 
is oiven to a person or thing, as, e.g., when Isaiah 
calls one of his sons She’ar-jashfib, ‘ a remnant shall 
return,’ in order that, when this son should pass 
through the streets of Jerusalem, he should be a 
silent yet eloquent witness to the hope that at 
least a minority of Israel would return to their 
God (Is 7’ ; cf. 8° 7" 8°- 30’, Zee ID). 

(6) Speech and witing. — The earlier Hebrew 
prophets, or ‘prophets of action’ (J. G. Herder, 
Fowl Geist aer ebraischen Poesie, in Werke, 
Carlsruhe, 18-20-27, 11. ii. 135), whose utterances 
consisted mainly of brief oracles, may be clearly 
distinguished from the ‘ literary prophets,’ the 
authors of the distinctively prophetic literature 
that took its rise (c. 760 B.c.) in the composition of 
the primitive Obadiah (cf. Konig, EinlcUung, pp. 
360-36'2). The grounds of the literary develop- 
ment h.ave been found mainly in one or other of 
the following factors: (1) the injunction to make 
a permanent written record of prophetic utterances 
(Is 8' 30®, Hab 2'"-, Jer 30° 36°), as was urged by 
Oe\\\er (Theologie des AT, Tubingen, 1873-74, § ISO); 
as a matter of fact, however, more than one book 
of prophetic discourses was extant prior to Is 8' ; 
(2) ‘ the more ethically reformative efforts of the 
prophets of the 8th century’ (so Kuenen, Einlei- 
tnng in das A T, Germ. tr. , Leipzig, 1885-94, § 48. 1) 
— a theory that seems questionable in view of the 
powerful defence of morality made by men like 
Nathan and Elijah ; while, again, the connexion 
between the reformative eff'orts of the prophets 
and the recording of their speeches is far fiom 
clear. The present writer’s view is that the 
change was due not to a religious develojiment at 
all, but to the general jirogressof civilization. As 
noted above, the utterances of the earlier pro]ihets 
are of the nature of isolated sentences, ami light is 
thrown upon this by the fact that, while the words 
of Bal.aam are described as m’shCilim (Nu 23’ etc.), 
the word mashal, in this sense, never occurs in the 
prophetic books. Prophetic utterance, however, 
would naturally share in the progress which raised 
Hebrew literature in general to a higher level. 
At a time when such methodical and j-et pla.stic 
historical works as J were being composed the 
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simple oracle of the prophets gave place to more 
elaborate discourses, and some prophets were now 
indeed writing books of their own. 

7 . Period and chronological sequence. — The 
chronological succession of the literary prophets as 
well as their actual date is a matter of great 
importance, since the historical background of the 
discourses furnishes the best commentary upon 
them. The chronological succession may be made 
out from certain indications both in the form and 
in the contents of the books. (1) Linguistically, 
we note, e.g., that the ratio in which ’andiAi and 
dnl, the two Hebrew words for ‘I,’ occur in 
Samuel is 48 : 50 ; in Kings 9 ; 45 ; and in Chron- 
icles 1 : 30 ; and, again, that in Amos it is 10 : 1, 
in Hosea 11 : 10 (owing perhaps to a mid-Palestinian 
colouring of the woik) ; in Isaiah (1-39) 5:8; in 
Micah 1:2; in Jeremiah 37 : 53 ; in Ezekiel 1 : 138 ; 
in Haggai 0:4; in Zechariah 1:8; and in Malachi 
1 ; 5. Here we notice that in the prophetic books, 
as thus arranged, the use of the form '&nt con- 
stantly increases. Now, as the three historical 
works named by way of example doubtless came 
into being successively in ditterent centuries, it 
follows that these prophetical writings, running 
parallel to them in tlieir linguistic character, must 
also have arisen in the order given.* (2) Still 
clearer indications of the date of a particular 
prophet are to be found in the political conditions 
to which he refers. Thus the discourses of Amos 
allude to a number of still independent states lying 
around Israel — Damascus (1* ’), Gaza, i.e. Philistia 
(®'®), Tyre (®*‘) ; while Samaria too is still indepen- 
dent (V'"*')' Further, Amos (5”) and Hosea (9* 10* 
12“) make hut cursory allusion to Assyria as the 
power which was to execute judgment upon the 
unfaithful portion of Israel. In Isaiah 10“®- 
etc.), however, the allusion is quite unmistakable ; 
Assyria, in fact, has now trodden Damascus (732 
B.C.) and Samaria (722) under foot (10*); in 20* 
mention is made of Sargon, the Assyrian monarch 
who, according to the cuneiform chronology, 
reimed 722-705 B.c. ; and in the later discourses 
of Isaiah Judah is the only kingdom that still pre- 
serves its independence (28®®-). In Nahum and 
Jeremiah, again, we see the fall of A.ssyria and 
Babylonia’s advance to the hegemony of W. Asia. 
The Exile, which Jeremiah had predicted (25** 
etc.), was a fact of experience for Ezekiel (I*'- 
etc.); and, finally, Haggai, Zechariah (1-8), and 
Malachi refer to the Persian king, or to the viceroy 
(Mai 1*) who now ruled in Jerusalem. 

The mass of the prophetic literature, accordingly, 
arose in the period 760-460 B.C. ; and, in the 
present writer’s opinion, a group of five books 
(Amos, Hosea, Isaiah, Micah, Nahum) represents 
the golden age of Hebrew rhetoric, while other 
three groups (Jeremiah, Joel, Zephaniah, 
Habakkuk ; Ezekiel, Deutero - Isaiah [40 If.], 
Jonah ; Haggai, Zechariah [1-8], Malachi) may. 
In view of tlieir tendency to pleonasm and their 
less metaphorical style, be assigned to the silver 
age. The concluding portion of ‘ Isaiah ’ (55-66), 
while containing perhaps some literary remains of 
the prophet, will then, in its present form, prob- 
ably be the work of a disciple (cf. 8 **) ; and 
‘ Daniel ’ will be a recast of traditions and expecta- 
tions connected with a historical Daniel (Ezk 
J 414 . ao 28*), circulated during the Maccabaean wars 
with a view to exhorting the weak and comforting 
the godly (cf. Dn 8 *®-, and Konig, Einleitung , 
§§ 78-82). 

Recently, it is true, the theory has been hazarded that the 
writing of all the Hebrew prophets were composed in the 
period 300-200 B.c. (so, notably, M. Vernes, Essais bibliques. 
Pans, 1891, p. ix, etc.) — a theory which demands some examina- 
tion in view of the fact that certain scholars (Duhm, P. Haupt, 


* The distinctive linguistic characteristics of the prophets are 

fully discussed in the present writer’s Einleitung, § 59. 


etc.) assign portions of the prophetical literature (Is 24-27, Hah.) 
to the -2nd cent. B.c. Now (a) the type of Hebrew written c. 
300 B.c. is found in Chronicles, Ezra, and Nehemiah. It is true 
that Vernes {Precis d histoire )uice, Paris, 1889, p, 802) believes 
that the editor of these three books lived c. 150 B.c. ; the latest 
hand in the composition of Nehemiah, however, closes the 
genealogy- of the high-priestly family with Jaddua (Neh 12**- *2), 
a contemporary of Alexander the Great (Jos. Ant. xi. viii. 7), 
so that w-e must still assign the books in question to c. 330-300 ; 
and hence the prophetical writings, reflecting an older stage in 
the development of Hebrew, must be products of an earlier 
period. (5) It is eas.\ to see why Hebrew contemporaries of 
Nabu-kudurri-u?ur (604-.562 B.c.)] king of Babylon, should 
reproduce his name in the form Nebukhadrez?ar, whioh occurs 
27 times in Jer. (212 etc.) and is the only form found in Ezk. 
(-267 29 ISB 30*0). If Jer. and Ezk., however, were written in the 
3rd cent. B.C., i.e. some 300 years after the time of Nabu- 
kudurri-uzur, the form Nebukhadre??ar is by no means so 
intelligible, quite apart from the fact that in Hebrew works 
which really date from the post-Exilic period the form 
Nebukhadne?zar is used, (c) It is surely mere caprice to say 
that the kingdoms of Damascus and Israel, Nineveh, the 
Babylonian monarchy, and the Persian empire would be made 
the historical background of books written (according to the 
theory) at a time when these political magnitudes w-ere no 
longer in existence (for a full discussion of the theory cf. Konig, 
Einleitung, § 59). 

8 . What the true prophets actually accom- 
plished. — (a) They upheld the lawful religion of 
their nation. We see this in Samuel, who by his 
appeal for loyalty to Jahweh moved the people to 
express their penitence by a common symbolical 
action (1 S 7®). We see it in Elijah, who at a 
critical moment stood forth as the champion of the 
ancestral religion (1 K 17*). We likewise find it 
in Amos, when, in his very first discourse, he pre- 
sages a divine retribution upon Damascus for the 
evils which it had wreaked upon Israel (Am 1 ®). 
Amos here assumes that the Disposer and Judge 
of all will act on Israel’s behalf, and makes it clear, 
as by a lightning flash, that the nation was con- 
nected with the Eternal God by an ancient bond 
which it is tlie prophet’s one aim to maintain. It 
was with the same conviction in their hearts that 
Hosea (11* etc.), Isaiah (D*-), and the other repre- 
sentatives of true prophecy came upon the scene. 
Hence the prophets of the 8 th cent. B.C. were in 
no sense creators of a new era in religion, as is so 
widely held to-day — a view that reappears in 
Wellhausen (p. 23), while Marti (Die Religion des 
A T unter den Religionen des vorderen Orients, 
Tubingen, 1906, Eng. tr., London, 1907) finds 
three successive periods in the spiritual history of 
Israel, those namely of the ‘Bedawi religion,’ the 
‘ peasant religion ’ (beginning with Israel’s arrival 
in Canaan), and the ‘prophetic religion’ (from 
Amos onwards). This quite modern hypothesis, 
however, rests upon a misconception of the perma- 
nent and fundamental character of the lawful 
religion of Israel. This, even on the lowest esti- 
mate, comprises the following elements : ( 1 ) belief 
in the existence of a God who is not, like the 
Babylonian or Greek deities, a product of the 
cosmic process (Gn 1* 2**, Is 31*) ; (2) a thorough- 
going monotheism, involved in the universal scope 
of the religion that began with Abraham (Gn 12 **’, 
from an ancient Jahwistic source) ; (3) the thought 
of God as purely spiritual — there being at first no 
trace of an idol in the history of the earliest patri- 
archs (Gn 12*-25’®) ; (4) the rejection of magic 
and sooth.saying (Ex 22*®, Nu 23*^), etc. The sup- 
porters of the modern hypothesis assert that Amos 
made the idea of justice the main element in the 
conception of God. But, besides the fact that 
Amos himself says nothing of any such radical 
change and adopts no new divine name to signalize 
it, it must be remembered that the God of the 
prophets had all along been the patron of justice 
and law. Was it not in the name of this God 
that the great principles of justice found in the 
Decalogue were promulgated, that Moses instituted 
courts of law (Ex 18*®-** [E]), and that even royal 
transgressors were arraigned (2 S 12, 1 K 18) ? 
All that can be said of Amos in this regard 
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is that he strongly emphasized the divine justice 
by proclaiming that the Eternal (Jod -would not 
pass over His own people when His day came 
(Am 5’®^-). What Amos did with reference to the 
'ustice of God was in fact precisely what, a little 
ater, Hosea did -with reference to God’s love (cf. 
Hos I*®' 11*), and Isaiah with reference to His 
holiness ; asasanction for universal righteous- 
ness, 1* 5*®- etc.). Nevertheless, the prophets 
of the 8th cent., in thus emphasizing individual 
attributes of God, were certainly not the founders 
of a new religion. 

(b) The prophets directed the affairs of the 
Kingdom of God. Originally and in principle 
God Himself was to he the sole ruler, and could 
be represented only by those who were 6lled 
by His spirit. When at length an earthly king- 
dom was sanctioned, the prophets still retained 
their religious jurisdiction, and acted as the con- 
science of the nation. This explains Samuel’s con- 
flict with Saul (cf. Konig, Gesch. des Reiches Gottes, 
pp. 133 f., 199 f., 202f.) ; and even to a David pro- 
phecy in the person of Gad had to make clear that 
the king’s part in external politics was to maintain 
the independence of the country and to avoid wars 
of offence (2 S 24). Solomon’s political and religi- 
ous obliquities were denounced by Ahijah the 
Shilonite (1 K 11-®*'), and Shemaiah and Elisha 
likewise intervened efl'ectively in national affairs 
(1 K 12-**'-*, 2 K 9‘). The most important factor 
here, however, was Isaiah’s great utterance, ‘ In 
quietness and in confidence shall be your strength ’ 
(Is 30*®), and his assertion that by political alliances 
and material preparations for war Jahweh’s people 
were only trying to rival the Gentile nations 
(v.*®, and the contemporary passages Zee O’*-, 
Hos 2“). The chosen nation must keep to its 
mission of being a light to mankind (Is 42® 49®'-) ; 
and, if it had but obeyed this prophetic injunction, 
it would not only have preserved its existence as 
a state, but would have discharged a supremely 
great function in the world’s history. 

On similar lines the Hebrew prophets solved the 
related problem of their attitude to foreign nations. 
As was said above (§5 (a)), the true prophets were 
ardent patriots. Isaiah identifies himself fully 
with his guilt-laden nation (cf. 1** 3*®), and Micah 
can but wail and howl for its calamities, deserved 
though they were (1*). True patriotism, however, 
does not consist in pandering to the natural 
instincts of the masses — instincts but too easily 
directed to the conquest and exhaustion of alien 
peoples. The genuine patriot, on the contrary, 
must ever keep in mind the higher ideals of his 
nation. Hence the Hebrew prophets, with their 
unparalleled gifts of a spiritual leadership, brought 
all things under the moral and religious point of 
■view, and it is this too which regulates their atti- 
tude to the great monarchies of their time. The 
prophet might hold over his own people the doom 
of foreign invasion, but the invader himself -n-as 
only an instrument in the hands of the Supreme 
Disposer. Thus the Assyrian was the rod of God’s 
anger (Is 10®), and the evils which he wreaked 
upon Israel were an element in the retribution to 
which the majority of Jahweh’s people were rightly 
liable by reason of their unfaithfulness. Similarly, 
foreign rulers are sometimes even called the 
‘ servants’ of God (Jer 25® 27® 43*®, Ezk 26*). But, 
when such rulers in mere ruthlessness pass beyond 
the limits of their divinely appointed work of 
retribution, the prophet threatens them -with 
judgments of the sternest kind (Is 10® ‘ Woe to 
Asshur, the rod of mine anger ! ’ [RV in], Jer 50*- **• 
**■ ®®, Ezk SS***-, Enoch, Ixxxix. 69). 

In view of the actual facts, it is strange that the old charge of 
unduly favouring the Chaldjeans should recently ha\ e been once 
more brought against Jeremiah in particular (H. Winckler, 


RAT^ [1903], p. 170f.). We can but repeat, however, that, as 
the sources n.ake absolutely clear, Jeremiah demanded the 
subnussicn of Israel to an alien domination only by reason of 
his divinely inspired conviction that God had sc decreeil it in 
order to punish the unfaithful majority (so, e.g., K. H. Graf, 
Der Prophet Jeremxa, Leipzig, 1S63, and others, as cited in 
Konig, Gtieh. des Reiches GotteSy p. 260 f.). 

(c) A third phase of the prophets’ activity appears 
in their preserving, expanding, and spiritualizing 
the Law. (1) That they loyally defended the 
legislative basis of the Jahweh religion scarcely 
requires proof. In view of certain modern theories, 
however, it may be well to state that Amos accused 
his people of rejecting God’s Law and not keeping 
His statutes (2®) ; and Hosea bitterly denounces 
the same evils (4® 8*®). But, without adducing 
further testimony, we may affirm that what the 
prophets did with regard to the divine command- 
ments was, in the first place, to guard the long- 
inherited religious and moral ideals of the com- 
munity. They were primarily reformers, and their 
demand for repentance could never have appealed 
to the conscience of their contemporaries except 
upon the common ground of a recognized law. 
(2) That the prophets also expanded the Law, 
thongh not quite so obvious, is nevertheless dis- 
tinctly shown by the following incidents : at the 
institution of the human kingship Samuel defined 
‘the prerogative of the kingship,^i.e. some kind of 
constitution, and deposited it ‘ before the Lord,’ 
i.e. in the most holy place of the chief sanctuary 
of the time (1 S 10*®) ; in Hosea (2*®), again, we 
find the injunction that the designation ‘Ba'al’ 
(lit- ‘ owner,’ ‘ husband ’) shall no longer be applied 
to Jahweh, the implication being that, in the 
critical days of the conflict between the Ba'al cult 
and the -worship of the Eternal, the people must 
avoid what had previously ranked as an adia- 
phoron ; once more, the law in Deuteronomy 
(23* [Heb. ®]) by -which eunuchs were excluded from 
the community of Jahweh is repealed in the closing 
(Exilic) division of Isaiah (56®"®) — the result of a 
deepening sense of the ultimate universality of God’s 
Kingdom. (3) The prophets spiritualized the Law 
by tlie emphasis which they laid upon religion and 
morality as the all-important factors in human life. 
This appears from a long series of prophetic utter- 
ances which begins with Samuel’s great saying, 
‘To obey is better than sacrifice ’(IS 15**®), and is 
continued in the question of Amos (5**®), ‘ Did j-e 
bring unto me sacrifices ... in the wilderness forty 
years?’ Devotion to God can find expression 
without sacrifice — a truth that is even more 
strongly insisted upon in Hos 5® 6* 8'® 14®, Is l'®29*®, 
Mic 6®'*, Jer?®***-. Nor does even Ezekiel in any 
degree depart from this attitude. He severely 
reproaches his people with their impiety and im- 
morality ; he calls Israel ‘ a rebellious house ’ (-2® 
etc.) ; he insists above all things upon an inward 
transformation (11*® 36®®"®*) ; he is anxious to pre- 
vent disloyalty in every form (37*®®-) ; his zeal for 
the rebuilding of the Temple -n-as a means of 
making Israel ashamed of its past transgressions 
(43*® 44®'- 45®"*®) ; and one of his great aspirations 
was the benevolent treatment of aliens (47®®*-). 
If Ezekiel was also concerned for the ceremonial 
law, it was simply in order that by means of a 
regular order of worship the impious might be 
warned against a repetition of their former dis- 
loyalty. The prophets, moreover, sought to 
spiritualize the Law- positively ; thus, in contrast 
to the ordinance regarding fasting (Lv 16®**®- etc.), 
we read in the prophets : ‘ Is not this the fast that 
I have chosen? to loose the bonds of w-ickedne.ss,’ 
etc. (Is 58®®- ; cf. Zee 7®"*®), while, in place of the 
rending of garments as a symbol of mourning 
(cf. 2 S 3®*), Joel (2*®) bids the people rend their 
hearts (cf. Konig, Gesch., p. 317 ft'.). 

(d) These three aspects of prophetic activity 
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with regard to the Law are now largely ignored, 
and the main emphasis is usually laid upon what 
the irrophets say about the future. Here, however, 
it is to he noted that they were much less concerned 
with prediction (of concrete occurrences) than with 
true prophecy, i.e. the verbal portrayal of the great 
regulative lines of the future course of things. 
Sometimes, no doubt, they foretold special events, 
such as the fall of Shebna (Is 22*“®'-), the withdrawal 
(29*”'-) and the destruction (31®) of the Assyrians, 
the death of Hananiah within the year (Jer 28“'- ; 
cf. also Am 7®, Jer 34®- ® [2 K 2o’' ^], Zee 7°). In 
the main, however, prophetic utterances regarding 
the future were designed to set forth the funda- 
mental lines upon which the divine kingdom would 
evolve. 

The vistas of the future thus opened are mani- 
fold and glorious ; a notable instance is the vision 
of the nations flocking exultantly to the Temple 
of Jahweh (Is 2“'* || Mic 4''®). Still, these unveil- 
ings of times to come could not, in view of human 
guilt, but be sometimes full of menace, and it was 
only in rarer moments that the prophets could 
depict the splendours of the final consummation. 
It must be remembered, of course, that the more 
ominous forecasts were given conditionally, as 
Jeremiah (18*'“) realized in the potter’s house, 
though this conditional character extends no doubt 
to the promises as well. The conditional nature of 
prophecy is a fact of the utmost significance, for 
it serves as a preliminary explanation of that non- 
fulfilment or only partial fulfilment of certain 
prophecies which has led some recent scholars to 
disparage OT prophecy in general (cf. e.y. Kuenen, 
De Profeten, i. 114 ff., with Konig, Der Offen- 
barungsbegriff des A T, ii. 374 tt’. ). There are other 
explanations, no doubt, and the most important of 
them lies in the supreme achievement of the pro- 
phets in the distinctively prophetic sphere, viz. 
the spiritualization of prophecy relating to the 
future of the divine kingdom. 

Of this spiritualizing process we may trace the 
following main indications. (1) The relation 
between the divine kingdom and its earthlj’ sphere 
is more and more relaxed. The noteworthy cir- 
cumstance that the patriarchs had no permanent 
possession in the Land of Promise except a burial 
cave (Gn 23®“ etc., 47““ 49®“) seems to presage the 
later historical development — the restriction of the 
Davidio dynasty to the lordship of Judah and its 
immediate neighbourhood (c. 937 B.C. ), and the 
final overthrow of that dynasty (c. 586 B.C.). 
Prophecy is often an eloquent commentary on 
these facts. Isaiah (11') had said that the perfect 
governor of the divine kingdom would spring from 
the root (not the top) of the Davidic tree, and 
Micah (5®) added that he would be born in the 
ancestral village (not the capital) of the dynasty, 
while in the post-Exilic section of Isaiah (esp. 
55“‘°) the Davidic line recedes into the background, 
and Malachi (3‘) makes no reference to the Davidic 
descent of the coming messenger. (2) Other 
indications of the growing spiritualization of pro- 
pheej' are found in the increasing clearness with 
which the following truths were realized : the 
superhuman gifts of the coming leader (Is 9®'' H®, 
Mai 3') ; sufl'ering as an element in his work (Is 
IP, Mic 5®, Zee 9“ 12®“, Is 53), and finally his 
priestly function (Ps 110®, Zee 6®“) ; inward change 
as the necessary, 'condition of salvation (Jer 31““*, 
Ezk 36®“, Mai 3®“'’ [4“'’]) ; the universalistic ten- 
dency of the divine kingdom (Zee 8®“, Mai 1*®). For 
a more detailed account of this process cf. Konig, 
Gesch., pp. 267-278. 

Notwithstanding these lofty ideals, the Hebrew prophets have 
in recent times been charged with one-sidedness and partiality, 
more especially by Kuenen, who {De Godsdienst van Israel, 
Haarlem, 1869-70, ii. 358 f., Eng. tr., Religion of Israel, London, 
1^74-75) exclaims : ‘ We will not let ourselves be robbed of the 


conviction that God rules in all history.’ (1) This protest, how- 
ever, does not really affect the design by which, according to 
the prophets, the human race was to be disciplined and re- 
deemed. A father who permits his son for a time to go his own 
way cannot be accused of indifference regarding that son’s 
W’eifare. So may the providence of the Heavenly Father 
encompass even the peoples whom He suffers ‘ to walk in 
their own w'ays’ (Ac 14^^), and He actually does more: He 
instructs the husbandman (Is 2826) ; in the heavens He mani- 
fests His glory to all (Ps 19i); He instructs the nations and 
teaches man (94^6). (2) Nor do the destinies of Israel violate 
the justice of universal history. In Israel the law of equipoise 
as between rights and duties was maintained with remarkable 
strictness ; here it held good that ‘ mighty men shall be mightily 
tormented ’ (Wis 66), and here were enforced the principles that 
*to w’homsoever much is given, of him shall much be required' 
(Lk 12 ^ 6 ; cf. Ro 212 ) and ‘ many shall be last that are first ’ (Mt 
1930). Exultation in the covenant with God is often stifled by 
sorrow for the frequent violation of that bond and the attendant 
penalties. (3) Friedrich Delitzsch {Babel und Bibel, Leipzig, 
1903, ii. 88) asserts that in OT prophecy the history of the 
ancient world is looked at from a most oblique visual angle. 
Here, however, Delitzsch not only overlooks the facts just 
adduced, but ignores the universalism that forms the sublime 
element in the historical design unfolded by the prophets. He 
quotes Gn 123^, but omits ^6 (repeated in ISls 221® 26^ 28^) : ‘in 
thee (or ‘in thy seed'] shall all the families of the earth be 
blessed.’ He likewise leaves out of account the excellence of 
the laws relating to aliens, in w’hicb the OT surpasses both the 
Code of Hammurabi and the Hellenic attitude to ‘barbarians.’ 
Nor has Delitzsch any real understanding of that lofty stage of 
culture from which sprang a passage like Is 22-4 | iiic 41-3 (gee 
above). Our rejoinder to his strictures must therefore be that, 
on the universalistic side of OT prophecy, the history of the 
ancient world is surveyed from a pre-eminently ideal point of 
view. 

The consummate achievement of OT prophecy, 
however, lies in the idea of the new covenant — a 
covenant which is to secure the efli'acement of 
human guilt, in which the fundamental law of 
acknowledging God is alone to prevail, and which 
is to he observed in hearts renewed by gratitude. 
This idea first emerges in Jer 31“®'“®, and nothing 
could more clearly indicate the aspiration towards 
a higher stage in the development of the divine 
kingdom. The work of the Hebrew prophets thus 
culminates in a prospect which corresponds at once 
to the highest longing of the human neart and to 
the most perfect conception of God. 

9. The inner sources of prophecy. — In the dis- 
courses of Micah (3®) that prophet says, ‘ I am f ull 
of power, even the spirit of the Lord ’ (RVm), so 
expressing his conviction that his prophetic gift 
came from a superhuman source. Similarly Isaiah 
(8'®) says, ‘ The Lord spake to me with strength of 
hand ’ (RVni), implying that he felt himself pro- 
foundly influenced by something outside the range 
of ordinary forces. A like impression, as from the 
wave-beats of some ‘immortal sea,’ was known 
also to Jeremiah (23®“) ; and the Psalmist (Ps 104®“®-) 
interprets these throbhings as the pulsations of a 
heart at the centre of things, and sees in them the 
source of cosmic movement. Now, reflexion upon 
the origin of this cosmic movement {n-puTri Kbrjcis) 
really brings us, as far as the present writer can 
judge, to the conclusion tliat — in agreement like- 
wise with Aristotle — the truth that ‘ God is Spirit’ 
(Is 31“, Jn 4®®) contains the only reasonable solution 
of the primordial riddle of the universe. But, if 
we admit the possibility of an abnormal impulse 
proceeding from this focal energy, may not the 
consciousness of the prophet have been affected by 
it in an abnormal way? May not his power of 
.spiritual vision have been peculiarly intensified? 
As a matter of fact, if the prophet’s conviction of 
his being influenced by an unwonted spiritual 
impulse has a basis of realitj-, this increased 
sensitiveness is ps3'chologically quite intelligible. 
Even in the sphere of ordinary experience, sense 
and memory maj- be strangely quickened by some 
unusual impression ; thus, in moments when a 
man is suddenly hrouglit face to face with the 
peril of death, scenes long forgotten will pass 
before his mental vision, and he maj- make dis- 
coveries that at ordinary times seemed beyond 
him. Hence it is in no sense incredible that a 
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soul, receiving, as it believes, an impression from 
a region otherwise unknown, should thereby be 
endowed with a capacity for a knowledge beyond 
the range of wonted experief-ce. 

The prophets also atiirm that they are granted 
visions of wliat lies beliind the ordinary process of 
events. This is implied in their repeated use of 
the expression ‘ I saw ’ — an assertion all the more 
significant because it is always expresseil in a 
special way (over 30 times; Am 7® etc.). Thus 
the true prophets, when speaking of their abnormal 
visions, use the verb ra’dh, the Hebrew word for 
simple ordinary seeing, whereas, when referring 
to those who falsely claimed the title of prophet, 
they expressly’ denied that such could ‘ see’ {rd'dh), 
saying of them that they ‘ follow . . . what they 
have not seen ’ (Ezk 13^), and ascribing to them at 
most a certain power of ‘ beholding,’ ‘ looking at ’ 
(chctzcih), i.e. a purely sensuous faculty, and not 
‘seeing’ in the proper sense at all. That the true 
prophets were able to speak of others in this way 
argues a remarkable degree of conviction regarding 
their own powers of prophetic vision. 

It may be asked, however, whether the prophets 
were not simply men like Swedenborg, who, e.g. 
(as we shall not deny, and as is admitted by Kant 
[JVer^e, ed. 6 . Hartenstein, Leipzig, 1838-39, x. 
453 f.]), ‘ saw ’ a conflagration in distant Stock- 
holm, a letter in a secret drawer, etc. But 
Swedenborg’s clairvoyance (parallels to which may 
be found, e.g., in Ezk 8 ** 11'^ 24-*) falls short of the 
true prophetic faculty of prescience. The prophets 
claimed to foretell new tilings before they sprang 
forth (Is 42**), and they actually did foretell them. 
The prophecy, sometimes associated with the 
characteristics given on p. 390, anticipated the 
course of events, as shown in signal fashion by Is 
55^"®. Thus, too, Isaiah amazed his fellows by his 
conviction that Jerusalem would be delivered from 
the Assyrian beleaguerment in 701 B.c. (Is29‘'*'); 
he also ioretold that the Assyrian host would be 
destroyed by a ‘not-man’ (3H), i.e. a superhuman 
power, as actually took place on the Egyptian 
frontier (37®*; Herod, ii. 141). Similarly Ezekiel 
(33®**-) knew of the fall of Jerusalem the day before 
it took place. 

These examples suffice to furnish us with a 
principle that governs the relations of history and 
prophecy (cf. Konig, Der Offenharungshegrxff des 
AT, ii. 278 tfi), viz. that, while the discourses of 
the OT prophets run parallel to history in form 
and matter (§ 7 above), history is not their 
source. Thus Jeremiah’s conviction that he was 
called to a great religious task doubtless came to 
him during the Scythian invasion of W. Asia 
(c. 628 B.c. ; Herod, i. 103-106) ; his work as a 
prophet, however, was not causally connected 
with that invasion, but is simply concurrent with 
it. The historical events of his day merely 
supplied him with imagery (Jer l*®*^-), but count- 
less utterances of the prophet show that his com- 
mission was not derived from the course of events, 
and could not be so derived ; cf. e.g. 20 ’ (it is 
Jahweh who prevails over him) and 32*'’- (the 
symbolical action with the deed of sale, expressing 
his conviction that the departed Israelites would 
return). 

The knowledge of the future which we find in the words of 
Isaiah and other prophets cannot iie explained as resting upon 
‘the interpretation of the historical revelation of God’ (F. 
Wilke, Jesaja und Assur, Leipzig, 1905, p. 96). Isaiah certainly 
reproaches his people with disregarding the work of Ihe Lord 
(512), but by that work he means the events that have already 
happened. His prophetic knowledge, however, was of a 
peculiar kind ; cf. 2322 * I have heard,’ and the fact that, when 
the king’s counsellors were at their wits’ end (29*), he himself 
knew what would happen, and was convinced of his superiority 
to the prophets whom the people called ‘their wise men* 
(vv.lo IV). The present writer’s belief that the insight of the 
prophets was something distinctive and exceptional is shared 
ay such modern scholars as C. F. A. Dillmann, F. Bleek, S. R. 


Hriver, B. Kittel, and C. von Orelli ; and S, Oetth {Die 
PropheUn aU Organe dev goitiichen Offenbarung, Berlin, 1904) 
puts the matter admirably when he says that ‘to speak here 
of religious genius is merely to substitute one mystery for 
another,’ 

Here we must once more consider the judgment 
passed by the true prophets upon certain of their 
contemporaries who likewise claimed to speak in 
the name of Jahweh. 

(1) As regards the commission of the latter, the true prophets 
held that it was not from Jahweh at all (Jer 14iv etc.). The 
motives of these pretenders were really of a material kind (51ic 
3a. n), and arrogance and presumption lay at the root of all that 
they did (Jer 2342, 2eph 3V etc.) — ‘they follow their own spirit’ 
(Ezk 133), (2) As regards the sources from which their utter 
ances were drawn, these are stigmatized as ‘ lying visions’ (Jer 
I4iv, etc.), ‘ what they have not seen ’ (Ezk 133 AVm), \ isions by 
night (Mic 36), i.e. mere dreams (Jer ’23'25 2S), or ‘their ovvn 
heart ’ (14*4 2316, Ezk 13- try As already said, these character- 
izations indicate a remarkable intensity of conviction on the 
part of the genuine prophets, all the more so because they were 
uttered in face of a public to which both classes were known. 

The claim of the true prophets, nevertheless, is 
still being met with objections. 

(1) It is said, e.g., that Ezekiel suffered from temporary 

dumbness and hemiplegia (A. Klostermann, SK I. [1877] 391 ff., 
417 f., 422; A. Bertholet. R. Kraetzschmar [Commentaries on 
Ezekiel]; A. Jeremias, Das AT im Lxchte des alien OrUntifl, 
Leipzig, 1906). Klostermann finds symptoms of these diseases 
in the prophet’s occasional dumbness (32*-27 2425-27) and his hung 
alternately on his left and his right side But this is 

assuredly mere caprice ; for we must not isolate these occur- 
rences from other actions of a kindred character imposed upon 
Ezekiel by God. What bodily idiosyncrasy would such critics 
associate, e.g., with Ezekiel’s shaving his head and beard (61), 
his baking with excrement for fuel (4^2), or his A^ithholding his 
tears(24i®)? (Fora full discussion of the points at issue cf. HDB 
V. I75f. ; also Konig, SKZ iii. [1892] 050ff.,and J. Hermann, 
EzechielsUtdten, Leipzig, 1908, j). 72.) The theorv of bodily- 
indisposition is in anv case quite inadequate to account for the 
spiritual insight so characteristic of the prophets. 

(2) A fairly common theory is that the prophets were subject 

to ecstasy, and a recent scholar of some eminence, F. Giese- 
brecht(£)w Berufsbegabung der AT Propheten, Gottingen, 1897, 
p.47), conies to the conclusion that theirprophetic consciousness 
was in part due to the ecstatic state. The prophets in question, 
however— not to be confounded with the * sons of the prophets ’ 
(§ 4 (a))— give no hint of any state of ecstasy, i.e. unconscious- 
ness or frenzy. It IS true that Jeremiah was said by one of hia 
opponents to be mad (Jer 2926). Hosea, again, referring prob- 
ably to himself, says that the prophet is out of his senses (97) ; 
quite obviously, however, his meaning is that the iniquities of 
hi.s people (cf. Is 12-*, Jer were enough to derange tlie 

mind of a true prophet and patriot. It is clear, accordinglv, 
that the theory of ecstasy finds no support in the passages cited, 
while we have the positive evidence that the prophets lived an 
ordered life in the family and the State, and that their discourses, 
alike in construction and diction, are the work of sane and sober 
minds. Moreover, even in the hour of their call, i.e. when most 
deeply moved by abnormal influences, they perfectly retain 
their self-consciousness and their memory; it was precisely in 
such experiences that Isaiah realized his own sinfulness (6^), 
and Jeremiah felt that he was too young lor the task set before 
him (1®). 

(3) The Hebrew prophets have also been charged with ignor- 
ance in matters of psychology. In answer to this we may recall 
Isaiah’s severe stnctures against the sophistical perversion of 
moral concepts (520) and the remarkable \1rec19ion of his own 
ideas and judgments. How often does Jeremiah reprove his 
people for ‘ the stubbornness of their e\ il heart ’ (3^7 etc.) ! It is 
he too who speaks of hia God as searching the heart and trying 
the reins (17^°), and it is most unlikely that such a mind would 
mistake its own phantasies for divinely-given convictions (cf. 
Cornill, Das Bitch Jeremia erklart, Leipzig, 1905, p. 420). This 
may be said also of Ezekiel, who (speaking in God’s name) 
declares, ‘ 1 know the things that come into your mind ’ (U5). 
Such utterances are not easily reconcilable with ignorance 
regarding the nature of the human spirit. 

In point of fact, taking into account the precise 
intellectual distinctions and the delicacy of moral 
feeling displayed in the prophetic writings associ- 
ated with the names of the prophets, we find it 
impossible to charge the prophets even with self- 
deception. Self-deception always implies some 
lack of discrimination and of religious and moral 
sobriety — the very opposite of the characteristics 
set forth above, to ignore which were to reject the 
one line of evidence that can avail in the question 
at issue. 

AVellhausen (p. 15) has finely said that the in- 
dividual upon whom the grace of God has come 
remains a mystery. In view of what the prophet.*? 
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said and did, however, we must go beyond this 
and recognize that they were wrought upon by 
some mysterious force lying behind the veil of 
ordinary phenomena. Difficult as it may be for 
the modern mind to acknowledge this, there seems 
to be no otlier way of doing justice to the historical 
facts. After all, as the phenomena of life and of 
the human consciousness cannot be explained by 
reference to their antecedents, it need not seem 
strange that the paramount position of the true 
prophets in the spiritual history of the Hebrew 
people should defy every attempt to explain it on 
natural grounds. 

10 . Non-Israelite analogies.— (a) In Babylonia 
and Assyria divination, which was rejected by the 
prophetic religion of Israel (§ i), was an organized 
function of the State (cf., e.g., C. Bezold, Die 
bahylon.-assyr. Lit., Leipzig, 1906, p. 44 f.), the 
Babylonian-Assyrian religion being in this respect 
on a level with the religion of Egypt, Greece, and 
Rome, but assuredly falling far short of what we 
find in Israel. In Hebrew literature, moreover, 
we hear nothing of any person like Enmeduranki, 
to whom Babylonian literature traces the art of 
divination. But we must still ask whether, out- 
side the recognized practice of divination in these 
lands, there were individuals of prophetic char- 
acter who might be compared to the prophets of 
Israel. 

A personality of this type has been found in 
Hammurabi (cf. art. Law [Babylonian], vol. vii. 
p. 817 ff.), who, in a relief preceding his well-known 
Code, is depicted as standing before the sun-god 
(Shamash). From this, however, we are to infer 
that Hammurabi is not the pupil or prophet of 
that cfeity, as Bezold thinks (p. 3), but rather his 
counterpart; for in the introcfuotory lines of the 
inscription we read : 

‘ Anu and Bel called me, Hammurabi, the exalted prince, the 
worshipper of the gods, to*go forth like the Sun ... to en- 
lighten the land,’ etc. (R. F. Harper, The Code oj Hammurabi, 
Chicago, 1904, p. 3). 

Further, the particular laws are as often ascribed 
to gammurabi himself as to the sun-god, and 
towards the close of the inscription we find such 
utterances as ‘My weighty words I have written 
upon my monument ’ (Harper, p. 101), and ‘My 
words are weighty, my wisdom (Harper, p. 103, 
‘deeds’) unrivalled’ — sayings which we cannot 
well imagine coming from Moses (cf. Ex 3^^*' [EJ], 
Nu 11^ [Ed] 12® [EI^], or from the literary prophets 
of a later age (cf. Is 5®*, Jer 23'®^, Ezk 13^* etc.). 

In the cuneiform literature of the 7th cent. B.C. 
another writer speaks of himself as follows : 

‘ I, the 8er\'ant, the prophet (?), of his lord the king, utter my 
prophecies for my lord the king. May the gods whose names 
I have enumerated accept and hear these prophecies on behalf 
of my lord the king ; may they add to him more than his 
portion, and give to my lord the king ! But may I, the prophet 
of ray lord the king, stand before my lord the king, and with 
all my heart worship on my side (’). When my sides become 
weak, may I exert my power to the utmost by the power of my 
word. Who must not love a good lord? Surely it is said in the 
song of the Babylonians: “Because of thy gracious lips, my 
shepherd, all men look to thee ” ’ (We follow the version of F. E. 
Peiser, in MVG iii. [1898] 257 f.; but the original term here 
rendered ‘prophet* simply means ‘servant,’ ‘worshipper.’) 

Winekler (KA'P, p. 170 f.) refers to this passage 
as exhibiting a Babylonian-Assyrian counterpart 
to the Hebrew prophet, as, e.g., Jeremiah. In 
point of fact, however, a speaker who stands 
‘ before the king,’ and is obviously subservient to 
him in all things, rather suggests the ‘prophets’ 
who, while claiming to speak for Jahweh, were 
but the servile agents of King Ahab (1 K 22®) ; or 
those wIk) in the days of Isaiah were regarded by 
the ruling faction as ‘ their wise ones ’ (Is 29“- *■*, 
Jer 28“^- etc.) — men from whom the representatives 
of the lawful religion of Israel distinguished them- 
selves in the most decided way (1 K 22®*, Am 7*"', 
Is 3» 9'® 28’ 29'®- Mic 3=-‘', Jer 7“ 23> etc.). 


W’inckler has also sought to disparage men like Amos and 
T I them as ‘political agents’ (Gehch, 

1 ■ i. 95), and as the ‘spies’ or ‘pro- 

. . .. ■ ■ ■ ulers of Nineveh or Babylon (.ffATS 

p. ITUf.). Thus Amos is said to have laboured on behalf of the 
policy of King Ahaz (W'lnckler, Rcligionsgesehichtl. und ge- 
schic}itl. Orient^ p. 38). In answer to this, however, we need 
only recall the fact that, when Amos was ordered by Jeroboam 
II. to leave Bethel, he asserted that he had been called to his 
religious office by God (Am 715), and in all his utterances we 
overhear his conviction that he is in the service of the Eternal 
(13 3" etc.). As for Jeremiah, again, it is clear that the 
Monarch whom he believed himself to serve was none other 
than the King of kings, and that he regarded himself as belong- 
ing to that great succession which had championed the supreme 
interest of Israel throughout the ages (Jer His patriotism 
and his attitude in political affairs have alread}' been dealt with 
(§ 8 {b)). Jeremias {Das AT im Lichte des alien Orients^, p. 
35) suggests that the Hebrew prophets were the vehicles of 
Bab\ Ionian culture: ‘Mercury is the morning-star; his name 
means “ harbinger.” Here we come upon the astral interpreta- 
tion of the word ndbi\ “ prophet ” ; he is the harbinger or 
vehicle of a new age.' The Babylonian-Assyrian diviners, how- 
ever, found their patron, not in Mercury, but in the sun-god 
{KAT^t P- 368), while the genuine Hebrew sources say nothing 
of any such connexion between their prophetism and Mercury, 
and in fact actually protest against divination in every form 
(5 8), 

If, therefore, we find in Babylonia and Assyria 
no direct evidence of the existence of prophetic 
personalities comparable to the Hebrew prophets, 
it remains to ask whether we have any indirect 
traces — such as might be afforded, e.g., by the 
literature. Here, however, as in Assurbanipal’s 
library, we find nothing higher than series of omen- 
tablets, in one of which, e.g., we read : 

‘If in the month of Sivan (June) an eclipse occurs between 
the first and thirtieth day, vegetation throughout the land will 
lag behind.’ 

But where in the Babylonian-Assyrian literature 
do we find anything to compare with the profound 
religious ideas, the earnest moral exhortations, 
and the glowing anticipations of the future, so 
characteristic of the writings of the Hebrew 
prophets t 

Attention has been directed to the following 
passage as indicating Babylonian visions of the 
future (F. Hommel, in Glwiihen und Wissen, i. 
[1903] 9 f.): 

The god Marduk, seeing a sick person, says to his father Ka : 
‘ My father, disease has come upon man ; I know not by what 
means he may be healed.' Then Ea answered his son thus : 

‘ My son, what may there be that thou knowest not ? What 
new thing might I still teach thee? What I know, thou 
knowest, and what thou knowest, I know : go, my son, and 
break the spell upon the sick one.’ Then come the directions 
for exorcizing the disease. 

Now, while tins may show that the Bab 3 donian- 
Assyrian deities were regarded as ready to heal 
man, it is to be noted that the healing implied was 
only of a physical kind ; and, besides, the passage 
is not really predictive at all. T. K. Cheyne {EBi 
iii. 3063), however, finds the predictive element in 
the following passage ; 

‘ Sea-coast against sea-coast, Elamite against Elamite, Cassite 
against Cassite, Kutheean against Kuthcean, country against 
country, house against house, man against man. Brother is to 
show DO mercy towards brother ; they shall kill one another,’ 
But this prediction, referring probably to Hammu- 
rabi’s triumph over the neighbouring kings, is a 
purely political one. It is hardly necessary to 
point to the contrast with Hebrew prophecj’, which 
moved essentially in the sphere of religion, and 
for which the founding of a divine kingdom lias as 
its supreme practical end the culture of the ethico- 
religious interest — assuredly the highest element 
in tlie life of a nation. 

{b) E. Meyer (Die Jsraeliten und ihre Nachbar- 
stiimme, Halle, 1906, pp. 431-453) asserts that 
Hebrew prophecy was derived from Egypt, and 
cites a prophecy (partly from the earlier, partly 
from the middle, period of Egyptian literature, 
and recently more accurately deciphered) to the 
following effect ; 

‘ A wise man (or the inspired lamb) reveals to the king the 
future of Egypt, and then with his last word falls down dead, 
and is ceremoniously interred by the king. His prophecies, 
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however, are put on record and handed down to future ages. 
Their tenor is that there is coming, to begin with, a period of 
awful distress, in which e\ erything m Egypt turns topsy-turvy 
— foreign peoples make inroads, servants become masters, 
people of po.Nition are slain, women enslaved, the entire social 
order subverted, temples plundered and desecrated, and their 
mysteries laid bare, while the king himself is carried away 
taptive or forced to flee to a foreign land. Then follows an 
epoch in which the gods once more bestow their favour upon 
the country, and in which a just king, beloved of the gods and 
sprung from the sun-god Re‘, expels its enemies, restores its 
w’orship and its ancient order, subjugates the neighbouring 
hnds, and enjoys a long and happy reign.* 

Meyer maintains that this ‘ fixed traditional 
schema ’ was known to the Hebrew prophets, who, 
in fact, merely elaborated it in detail and applied 
it to the situation of the day. But there is 
certainly no positive evidence to show that Hebrew 
prophecy was based upon any such design. This 
schema was not followed even by the popular 
prophets, whose great watchword for the future 
was ‘peace’ (Jer 6'* etc.). The important point, 
however, is this : the distinctive features of Hebrew 
prophecy are that its predictions of good or evil 
were conditional upon the moral and religious 
bearing of men, and that it was concerned through- 
out with the founding of a peculiar divine kingdom, 
which was instituted in the call of Abraham 
(Gn 12’'’) in order to e.stablish in Israel a nursery 
of true religion and morality (Is 5*'’), and so to 
open a fountain of blessing for all nations (42® 
etc.). Egypt supplies nothing that may for a 
moment compare with this. 

(c) Finally, as to a possible comparison of the 
Hebrew prophets with Muhammad, we find an OT 
scholar (J. Kbherle, NKZ xvii. [1906] 202) giving 
expression to the view that their consciousness of 
their vocation loses significance when we look at 
Muhammad, who likewise, for that matter, re- 
garded himself as a divine messenger. In answer 
to this we must carefully examine the qualities of 
the evidence which the Hebrew prophets them- 
selves give regarding their mission. As the value 
of a witness’s testimony may be measured with a 
fair degree of objectivity by certain of its charac- 
teristics, we shall compare the Hebrew prophets 
and Muhammad with reference to the following 
points. 

(i.) Clearness and definiteness . — The clear con- 
viction which underlies the utterances of men like 
Amos, Isaiah, etc., meets us everywhere in their 
works ; they had distinct recollections of their 
call (cf., e.g.. Is 6*^'), as also of a certain reluctance 
to respond to it (e.g., Jer 1® 20’). Such definiteness 
is certainly not exceeded by the utterances of 
Muhammad. Moreover, scholars who, like A. 
Muller (ThLZ xii. [1887] 278 tt'.), are anxious to do 
all justice to the latter speak of his ‘indetermin- 
ate thinking,’ his ‘ self-deception,’ in that he 
claims a divine source for narratives which, like 
the ‘Joseph’ surah (xii.), are obviously mere 
plagiarisms. 

(ii. ) Difficulty of the situation in which the testi- 
mony was given . — The genuine prophets had to 
affirm a distinction between themselves and others 
who claimed to represent the same God (cf. § 9), 
while Muhammad had no such difficulty in what 


he said about himself — a contrast to which due 
weight has not yet been given. 

(iii.) Disinterestedness. — The Hebrew prophets 
never strove for earthly honour or for material 
gratification of any kind ; on the contrary, indeed, 
neither popular misunderstanding nor persecution 
on the part of the ruling classes turned them from 
their task (cf. 1 K 22®'’-, Jer 38‘»-, 2 K 21‘»'’-). We 
should also remember how, as the living conscience 
of their nation, they fought against the perversion 
of ethical concepts and against all immorality. In 
Muhammad, on the other hand, we find no such 
renunciation of worldly honours and enjoyments, 
or of material expedients for the furtherance of 
his plans. Surah xxxiii., relating the various ex- 
ceptional privileges alleged to have been accorded 
to him in the matter of marriage, cannot but 
excite repugnance in any unprejudiced mind, and, 
as A. Tholuck (Vermischte Schriften apologetischen 
Inhalts-, Gotha, 1867, p. 13) suggests, speaks less 
of a devout enthusiast than of a godless deceiver. 

Even apart from the moral aspect, however, and 
regarded simply as an enthusiast, Muhammad 
still falls far below the true Hebrew prophets, in 
whom, as was shown above (§ 9 (2)), we find no 
trace whatever of fanaticism or ecstasy. So fear- 
less a critic as Cheyne (EBi iii. 3854) was com- 
pelled to write : 

‘ A succession of men ao absorbed in “ the living God,” and at 
the same time ao intensely practical in their aims — i.e., so 
earnestly bent on promoting the highest national interests— 
cannot be found in antiquity elsewhere than in Israel.' 

It is, moreover, a remarkable circumstance that in 
all that long succession no single prophet ever 
appealed to the words of another, while the fact 
that the succession came to an end all at once in 
the person of Malachi is another point that has not 
yet been sufficiently pondered. 

Thus, when compared with Muhammad, the 
prophets of Israel still maintain their distinctive 
place in the history of religion, and we would 
summarize, in closing, the factors by which this 
historical position may be appraised. These are 
(1) the prophets’ clear and definite consciousness of 
their vocation ; (2) their unquestionable disinter- 
estedness ; (3) their achievement in the develop- 
ment of culture, i.e. their mediation of moral and 
religious principles which even to the present day 
compel the recognition of thinkers and scholars j 
and, finally — connected with the foregoing — (4) the 
relationship between their place in history and the 
appearance of Jesus, who nevertheless did not 
answer to their prophetic presentation of the future 
in any mechanical way, but with fresh and original 
power carried it to its most sublime consummation 
(cf. Konig, Gesch., pp. 317-328). 

Litbraturk. — A Kuenen, De Profeten en dc Profetie onder 
Israel, 2 vols., Leyden, 1875, Eng. tr., London, 1877 ; E. Kbnig, 
Der ofienbarunffsbegrijl des Alien Testaments, 2 vole.. Leipzig, 
1882; S. R. Driver, Sermons on Subjects connected toith the 
Old Testament, London, 1892, p. 50 ff.; C. H. Cornill, Der 
israetUische Prophetismus, Straseburg, 1894, Eng. tr., 

Chicago, 1898, 81906 ; Borchert, ‘ Die Visionen der Propheten,’ 
in SK Ixviii. [1895] 217 ff-, eep. p. 241; A. B. Davidson, 
Old Testament Prophecy, Edinburgh, 1903 ; E. Konig, Gesch. 
des Reiches Gottes Iris auf Jesus Christus, Brunawick, 1908. 
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PROPITIATION (Introductory and Biblical). 
—Propitiation (hut. propitiatio, propit ius, ‘ perhaps 
originally a term of augury meaning flying for- 
ward [pro] or well ; cf. Skr. pat, to ny, Eng. 
feather’ [Webster, s.v. ‘ Propitious ’]; cf. Eng. 
‘ jietition ’) may be defined as the appeasing of the 


I Greek (A. Fairbanks), p. 397. 

I Roman (A. C. Pearson), p. .398. 

i wrath of one by another in order to win his favour ; 
or the means adopted to that end. The root ideas 
of the term imply that he who propitiates feels 
himself in some manner to he lacking or at fault, 
and that the favour of him who is propitiated is 
worth the gaining. It further implies that he who 
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is propitiated is more powerful than he who pro- 
pitiates ; else the latter would not require to 
implore, either by entreaty or by ottering, those 
things which he considers necessary to his welfare. 
It is with propitiation in its more definitely theo- 
logical sense, i.e. as affecting the relations between 
God and man, that we have here to deal. 

I. The idea in primitive religion. — Religion finds 
its origin in the conviction of man that his life is 
overruled by forces other and greater than those 
which he finds in himself. This power man has 
construed, from the earliest times, and according 
to his light, in the terms which he applies to his 
own life and personality. The only difi'erence is 
that those characteristics which he recognizes to 
be rudimentary and fragmentary in himself are 
conceived of as existing in all their ideal perfection 
in the nature of the divine. In this sense all 
religions, whether their development be high or 
low, are anthropomorphic. Again, since man, in 
the earliest stages of his evolution, has little self- 
sufficiency, and is in all things closely dependent 
upon Nature and her forces, even for his bodily 
wants, he is instinctively impelled to find this 
superior power in every external object or circum- 
stance afl'ecting him. This is the stage of 
animism, wlien worship is paid to the spirit or 
spirits which reside in trees, fire, wind, cloud, or 
sky. 

Yet the mere belief in the existence of those 
superior powers would not be sufficient in itself to 
give rise to religion. It is felt also that these 
powers are interested in the welfare of man ; and, 
further, that their interest can be quickened, or 
restored when lost, provided that proper means be 
adopted to achieve this result. Piimitive man 
attributes to his god the same feelings of like and 
dislike, of love and aversion, of friendship and 
hostility, as he finds to exist between himself and 
his fellow-men. Hence, from the first, there are 
present in religion the elements not merely of 
thought, but also of feeling and of will. In fact, 
it is due to the conjunction of these that religion 
ever came into being. Man does not merely think 
of his god ; since, through nature, that god mani- 
fests his power often in terrible form, he conceives 
of him, now with feelings of utter dependence, 
now with awe and fear, as of one who smites and 
visits him with wrath and destruction. Yet the 
emotion is not entirely that of fear. Fear in it.self 
has the effect of sundering and driving farther 
apart. But, in point of fact, religion is the expres- 
sion of an exactly contrary effect upon the will. 
Viewed in its practical aspect, religion is the effort 
on man’s part, not to flee from, but to draw near 
to hi.s god. 

While the beginning of religion is not to be 
attributed entirely to fear, it is unquestionable 
that that emotion played a great, and even a pre- 
dominating, part in the awakening of the religious 
consciousness. The things by which primitive 
man is first prompted to think of the divine are 
generally those disastrous to himself or to the 
community. Any misfortune or disaster that he 
cannot trace to known human or natural sources 
he attributes to the direct agency of his god. 
Since, then, in primitive times the realm of the 
unknown was much wider than it is now, and 
since also, leaving out of count man’s spiritual 
wants, even his bodily comfort was then more open 
to attack, there was all the more room for the 
working on him of that fear of his god which is 
the beginning of wisdom. 

But, if fear thus awakens him to a knowledge of 
his god, it is his instinct of self-preservation that 
impels him to give to that knowledge a practical 
turn. The aim of religion is not solely to draw 
near to gods, nor even to propitiate them, but to 


secure the worshipper's well-being and happiness. 
It is just because man recognizes his present 
happiness to be imperfect, because he feels that 
only through his god can that deficiency be 
supplied, that he ever seeks to win his favour. 
And the means which primitive man adopted 
towards this end were those which be employed in 
his dealings with his fellows — conciliation and 
petition. From this arose the ancient religious 
system of propitiatory sacrifice. 

While the broad aim of sacrifice is thus to please 
the gods, the meauing and content attached to it 
are more clearly defined by reference to (a) the 
nature of the god who is to be propitiated and (b) 
the evil which renders propitiation necessary. It 
may happen that man identifies this evil not with 
himself, but with the essential being of his god. 
This god is conceived of as one who delights in 
violence and bloodshed, and who sends plagues, 
storms, and floods in order to satiate himself with 
the suffering of man. Man therefore offers such 
sacrifice as he imagiues will appease this passion 
for blood on the part of his god, that the impend- 
ing doom may be averted from himself. It is with 
this notion that some of the darkest rites of early 
sacrifice are associated. A degraded idea of the 
god leads to a degraded form of worship. 

On the other hand, man may feel that the cause 
of his suffering lies not so much in the nature of 
his god as in his own misdoings or shortcomings. 
This was the idea that ultimately prevailed. 
Experience accumulated throughout the ages 
taught him that much of his misfortune was simply 
his own fault, and that by methods of forethought, 
of industry, and of hygiene he could avert many 
of those evils winch formerly he traced solely to 
supernatural influence ; and that which experience 
taught him to be true of part of bis existence he 
came more and more to infer as true of the whole. 
Thus he reached the conception that, wherever his 
present happiness was marred, it was due not to 
the arbitrariness of his gods, but to his neglect to 
pay deference to them or to obey their commands. 
Once this truth emerged, the idea underlying pro- 
pitiatory sacrifice assumed a new and more hopeful 
trend. Man aimed no longer at changing the 
original nature of his gods and bringing them into 
a temporary state of favour to himself ; he sought 
rather to restore them to that normal condition of 
benevolence which, by his offence, had for the 
time being been disturbed. How, then, could he 
better accomplish this than by sacrificing a part of 
his goods and possessions, in order to show the 
gods that he valued their favour more than any- 
thing else ? It is not, of course, contended that 
primitive man regarded his own confe.ssion as part 
of the propitiatory sacrifice. That idea lay as yet 
in the background. He still retained a mechanical 
conception of the relations between sin and punish- 
ment, between sacrifice and benefit. In his eyes 
not his repentance, but the material offering that 
he made, was the thing of propitiatory value as 
affecting his god. Yet, despite all this, in the 
higher sacrificial forms of primitive religion, in 
which man dimly confessed himself as the sinner 
and his god as the standard of righteousness and 
love, were embodied the rudiments of those truths 
concerning propitiation which were to receive a 
fuller and more spiritual meaning in ethical 
religions, and which at last attained to their per- 
fection in Christianity. 

2. In the OT. — In the religion of the Hebrews 
the intermediary stages of this evolution are clearly 
traceable. Man is now not merely conscious of 
the fact that he offends against God ; that fact has 
taken on for him a moral significance — he is con- 
scious of it as sin. Davidson {The Theology of the 
i OT, p. 315 ff.) points out how in the OT a distinc- 
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tion comes to be drawn between (a) sins of ignor- 
ance or inadvertence and (b) sins done with a high 
hand or of purpose. 

(a) Sins of ignorance or inadvertence. — To these 
alone do tne Levitieal sacrifices apply. In this 
there is a certain natural fitness. The idea of 
sacrifice in general arose at that stage in man’s 
development when he conceived of his relations to 
God as being semi -mechanically rather than morally 
conditioned ; when, too, he imagined that the 
Deity could be propitiated in a coiTespondingly 
mechanical fashion, by material ofi'erings. The 
Hebrew priests merely carried forward this idea 
and gave it a greater symbolism and elaboration. 
In the first place, the moral sense being as yet im- 
perfectly developed, there was in their conception 
of sin no element of personal guilt. The idea of 
sin was attached to no specific acts of which the 
perpetrators were conscious at the time that they 
were wrong; it belonged rather to the entire 
nature of man, as being tainted and impure. Thus 
sin was placed by them in that region intermediate 
between the purely physical and the definitely 
moral ; i.e., it belonged to the region of the aesthetic, 
and partook of the nature of uncleanness. Again, 
corresponding to this view of sin as uncleanness 
was their view of the manner in w'hich it ofiended 
against God. Being not yet definitely of the 
moral, not yet a wilful transgression of God’s law, 
it did not violate God’s righteousness, and so did 
not provoke His wrath. It was rather an offence 
against God’s holiness. These are the considera- 
tions which lie at the root of the ancient Jewish 
sacrificial system. They explain how the priestly 
offerings were regarded as atoning not for definite 
misdoings, but for the whole life as being imperfect 
or impure. They explain, too, how the symbolical 
‘covering,’ or ‘wiping out’ — the root ideas of the 
Hebrew word ie 3, which stands at the centre of 
Levitieal thought on sacrifice (of. HDB, s.v. ‘ Pro- 
pitiation,’ vol. iv. p. 131) — had in itself a propitia- 
tory value as att'ecting God. Since God’s justice 
had not been offended, and His actual wrath had 
not been provoked, there was no need that any 
positive recompense should be made. There was 
need only that the cause of offence to His msthetic 
nature, i.e. to His purity and holiness, should be 
removed. That being accomplished by the priestly 
sacrifices, complete harmony was established. 
And, lastly, though no definite explanation is 
iven in the OT itself, these considerations may 
elp to make clear why special emphasis was laid 
on the efficacy of the blood -sacrifice as a means of 
propitiation. Since ‘ the life of the flesh is in the 
blood ’ (Lv 17'^), so the offering to God is the effort 
on man’s part to make propitiation not for certain 
sins, but for the whole soul or person. Again, the 
blood, as it is sprinkled on the altar, symbolically 
wipes out, or cleanses away, impurity and unclean- 
ness. God is thus enabled to look on the inadvert- 
ent sins of His people as covered or non-existent ; 
He is propitiated in this negative sense, in that 
the stain offensive to His holiness is washed away, 
and His favour is restored. 

{b) Sms done with a high hand or of purpose .- — 
Just as the sense of personal guilt implies a new 
stage in the growth of the moral personality, so 
also does it lead to a higher conception of the 
divine nature and of the means of propitiation. 
The relationship between man’s offence and the 
wrath of God is uplifted from the physical and the 
aisthetic to the moral and the spiritual. Material 
sacrifices are felt to be no longer available to pro- 
pitiate God. But the need for propitiation is even 
more poignantly felt. This was the class of sins 
with which the prophets especially dealt ; and for 
them the only remedy was for sinners to cast 
themselves upon God’s mercy, when He Himself i 


would cover their sins (Ps 65*). Here the propitia 
tion is effected not by any offering on man’s part, 
but b 3 ’ some transaction within the being of the 
Divine. God’s mercy prevails over His justice, so 
that His wrath is done away. But no liint is given 
that this victorj' of God’s love or mercy is won at 
anj' cost to itself. At the -same time, it is dimly 
suggested that the self-surrender of the soul in 
repentance and praj’er to God possesses an element 
of propitiation — ‘A broken and a contrite heart, O 
God, thou wilt not despise’ (Ps 51*'). 

The last idea emerges into clearer consciousness 
when the intimate connexion between suffering 
and sin is recognized. Since sin is the cause of 
suffering, the thought inevitably arises that suffer- 
ing may in turn have some propitiatory value. 
But the ethical note is not lost sight of. Thus it 
is essentially the suff'erings of the righteous th.at 
are regarded as having expiatory value. This 
coupling of suffering m ith merit as having power, 
by vicarious means, or in a substitutionarj' sense, 
to propitiate God is witnessed to in the frequent 
OT references to the trials of Abraham and other 
patriarchs and prophets, and reaches its culmina- 
tion in the passage describing the Suff ering Servant 
of Is 53. Yet even there the idea is not fully 
wrought out. It is simply stated that ‘ it pleased 
the Lord to bruise him ’ (v.*°), and that ‘ with his 
stripes we are healed’ (v.*). 'Thus the relationship 
between the propitiatory act (the bruising) and the 
beneficial effect (the healing) is still regarded as 
in great part mechanical ; and to mankind, apart 
from the Servant, is relegated simjily the part of 
the passive onlooker, who reaps the results, but 
who himself has no vital or active part in the 
transaction. 

3. In the NT. — It has been indicated how in the 
OT the idea of propitiation developed in its higher 
aspects along two diff’erent lines of thought : on 
the one hand, the consciousness of personal guilt 
led to the casting aside of material sacrifice and 
to the surrendering by the sinner of his soul to 
the merej’ of God ; on the other, the connexion 
between sin and suffering gave rise to the thought 
that suffering, and especially the suffering of the 
righteous, possessed a propitiatory value. Yet 
both these conclusions were deficient. The former 
certainly recognized the need for a change in the 
attitude of the .soul ; but it did not give sufficient 
consideration either to God’s justice or to the 
demands of His wrath. It simply made God’s 
mercy take the place of the Levitieal sacrifice, in 
that the mere exercise of that merej' was sufficient 
to wipe out all past transgressions, even those 
done with a high hand. No account is taken of 
the fact that not merely God’s holiness, but also 
His righteousness, has been offended, and that this 
violated righteousness demands a certain satisfac- 
tion before His mercy can intervene. In the latter 
there is a procedure to the other extreme. Em- 
phasis is now laid upon God’s just indignation, 
and how it is bj’ suffering that it is propitiated. 
Yet this is viewed wholly in a vicarious sense, 
and no vital organic connexion is traced between 
the propitiation rendered to God and the spiritual 
change effected in man. It will thus be seen that 
the two trends of thought are in a sense com- 
plementarj'. The connecting link between them 
consists in this, that both lead up to the idea that 
propitiation is in itself a divine act, and consists 
in the interaction of certain aspects of, or certain 
personalities in, the godhead. Such was the truth 
embodied in the Incarnate Christ ; and a con- 
sideration of the NT passages where He is referred 
to under the heading of ‘ propitiation ’ will render 
this clear. 

(1) In 1 Jn 2-, iAoTUO-,' eoTti' Trej'i Toit' a).iapria)i' Christ if 

biiiiply Mated to be * ihe jiropiuacion for our sins 
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(2) In 1 Jn 4-0 this idea is elaborated. The main thought of 
the passage (vv.^ 21 ) is that God is love, and that God is fully 
Himself only when that love is completely exerted. But the 
realization of the divine love is checked by the presence of sin 
in man, which produces in him fear (v.f 8 ) and want of love 
towards God (v. 8 ). Thus, though the situation or the occasion 
for propitiation is created by man, it is in God that the active 
stimulus and the felt need for reconciliation initially arise. 

‘ Herein is love, not that we loved God, but that he loved us ’ ; 
i.e., it is not so much that man feels himself alienated from 
God as that God feels Himself alienated from man. In the 
same waj’, it is not man, but God, who not only feels the need 
but also provides the means or the instrument of propitiation. 
Here, then, is repeated the OT priestly idea of God’s mercy or 
love * atoning’ or ‘covering’ the sms of His people. But it is 
no longer stated in bald terms that God’s mercy or love simply 
prevails over His righteousness. That victory is effected at the 
cost to His love of sending His own Son. There is further this 
new idea, prominent in the teaching of St. John, and in manj' 
ways the dominant note of the NT, that the sending of Christ 
is not merely in satisfaction to God’s justice, but also — ^and this 
thought received from St. John far greater emphasis — exerts a 
propitiatory effect upon man, in that it shows forth, or ex- 
hibits, God’s love to him, and so wins him to draw near to God. 
By this indication of the vital, dynamic connexion between the 
divine propitiatory act and its spiritual effect on man does St. 
John supply the other deficiency in the OT theory of atonement 
(cf. above on Is 53). It is God's love that stimulates Him to 
send His Son, and this exhibition of His love in turn stimulates 
man to love God. Hence, for St. John the immediate pro- 
pitiatory effect of the gift of Christ is not upon God, but upon 
man. But this is not the ultimate end of propitiation. Once 
this immediate effect is accomplished in the awakening of man’s 
love through faith in Christ, then God’s love assumes its proper 
function of bestowing upon man eternal life (Jn 3l®). Thus 
God’s love first treats itself as a means, in order that it may 
return to the normal mode of its activity, m which it is at once 
the means and the end of its own existence, and in which alone 
it realizes its complete self-satisfaction. 

(3) He 21^, fftaTu? ra irpb« rbi' 6 e 6 y elf to lAa^»c«<r- 

0ai rif a/iapTtaf rov Xaov. It in the second reference prominence 
is given to the ‘covering,’ or ‘annulling,’ of sin by God through 
Christ, emphasis is here laid upon the element of suffering m 
propitiation. According to the writer of the Epistle to the 
Hebrews, the qualifications of a true high-priest are divine 
appointment to his office (61) and ‘at oneness’ with his people 
(2“). To this high-pnest Christ is now compared (217). But 
Christ’s appointment is ratified, and His identification with 
His people is sealed, by the fact that He is ‘made like unto 
them’ in undergoing the experience of suffering (2i0- 17). Thus 
it IS in virtue of His sufferings that Christ is qualified to make 
propitiation for the sins of His people. In this there is a 
correspondence with the thought of Is 53. But the aim of the 
writer to Hebrews is now to develop this thought and show 
how Christ's sufferings produce this effect. The underlying 
idea is not that suffering in itself gives satisfaction to God. 
For what God supremely and ultimately desires is to ‘bring 
many sons unto glory’ (210). But sin is the barrier which 
stands in the way of this perfection, and suffering is the only 
means by which it can be removed (cf. 21 ’*) ; hence, in this 
derivative sense, suffering does possess a pleasing aspect in the 
eyes of God. Again, since Christ’s sufferings bring Him into 
greater sympathy with His brethren, and so enable Him to 
render them greater help ( 2 i 8 ), suffering has the additional 
propitiatory effect upon God in that it furthers the attainment 
of that by which God is completely satisfied. 

It has been suggested that the view taken by the writer to 
Hebrews regarding Christ’s sacrifice may be that its propitiatory 
value lies not in its suffering but in its obedience (cf. W. P. 
Paterson, UDB,8.v. ‘ Sacrifice,’ vol. iv. p. 345X Yet it is not 
necessary to place these two views in so sharp a contrast. In 
the interpretation of the writer to Hebrews, suffering and 
obedience both possess a propitiatorj' value, but in a different 
sense. The immediate purpose of suffering is not to please 
God. Its direct effect is (a) upon Christ, to teach Him obedi- 
ence (cf. 210 58 ) and to create in Him sympathy towards man, 
(&) upon man, awakening his trust and confidence in Christ 
( 410 ). This confidence then passes into obedience ; and in this 
way does Christ become the author of man’s eternal salvation 
( 59 ), Thus suffering is propitiatory only as a means; but 
obedience — the end towards which suffering is directed — is 
propitiatorv in itself, as being that by w'hich God is imme- 
diately satisfied. 

That this is the view of the w’riter to Hebrews regarding 
suffering is corroborated by the manner in which he relates 
Christ’s sacrifice to sin. The class of sin for which Christ is the 
propitiation is not so much a w’llful transgression of God’s law 
as a state of moral or spiritual uncleanness (cf. 1022 ). Because 
sin, then, while it offends God’s holiness, does not offend His 
ju^ice, there is attached to suffering no idea of expiation, i.e. 
as satisfying the divine WTath. The death, or the blood, of 
Christ is interpreted rather along the line of the OT Leviticol 
sacrifices (cf. He 9). His perfect and spotless offering suffices 
10 sprinkle men’s hearts from an evil conscience and to wash 
their bodies with pure water 1022 ). That being accom- 
plished, ‘ their sins and iniquities will God remember no more' 
(1017). But just as, according to the Mosaic law, there were 
certain sins to which the priestly sacrifices could not apply, so 
also, according to the writer to Hebrews, there is one especial 
sin for which not even Christ can atone, and that is wilful 
transgression after knowledge of the truth (cf. Dt 171-7 with 


He 1026). It 18 onl}' when the unpardonable sin of rejecting 
Christ’s sacrifice has been committed that God punishes man in 
wrath. But the suffering which this punishment involves, 
being not disciplinary but penal, in no way leads to any recon 
ciliation between man and God. The sending of it is indeed in 
satisfaction of God’s wrath ; but the enduring of it by man 
does not tend towards the appeasing of that wrath or to the 
restoration of God’s favour. It comes upon man only in utter 
condemnation — ‘It is a fearful thing to fall into the hands of 
the living God ’ (lO^i). Thus again it is seen that for the 
writer to Hebrews there is no propitiatorv value in suffering 
except as it is borne in the spirit of obedience and leads to a 
further development of that virtue. 

(4) Ro 325 , hv irpoedero 6 0ebs iKa<r-rqpiov Sia TrtVrews iv tw 
aiiToO alfuirt. In the passage Eo 3^9-26 St. Paul also takes his 
starting-point from the OT. But Christ is now regarded not 
as a high-pnest, the active agent who through His suffering 
unto ol^dience propitiates, but as the passive means or place 
through which that propitiation is wrought, and in which God’s 
righteousness is declared. This may be the reason why St. Paul 
uses the Greek word ika/rrqpLov instead of ikaa-fxof. In further 
contrast to the writer to Hebrews, his aim is not so much to win 
men to accept Christ as the sacrifice as to show the necessity 
for that sacrifice in the nature of the godhead. 

While the teaching of the writer to Hebrews concerning 
suffering is a great advance upon that of Isaiah in that it 
explains its educative value, it does not sufficiently make clear 
the divine aspect of suffering, as being a law immanent in the 
very being of God. It treats it rather as something extraneous 
to the divine nature, and merely imposed upon man to bring 
him to obedience. This defect, as is indicated above, is a con- 
sequence of the view which the writer to the Hebrews takes of 
sin as uneleanness and of God as essentially holy. Thus for 
him God is still in great part the God of the OT, w'ho accepts 
the offering made by Christ, and who, at no cost to His owm 
nature, simply pardons or forgets the sins of His people. These 
defects, then, St. Paul sets himself to correct. In the first 
place, he takes a more serious view of the nature of sin. It is 
not simply uncleanness, but a definitely moral disorder, and is 
connected with the will. In the second place, he makes the 
chief attribute of God’s being to consist in righteousness. With 
these two principles alone no atonement would, according to 
OT theory, be possible. But St. Paul finds a way out of the 
dilemma by putting a new construction upon suffering. He 
treats it no longer as external to the godhead and operative 
merely upon man, but as a vita] principle of the divine nature 
itself. Suffering, in so far as it falls upon man in consequence 
of his sin, is simply the working out of bis condemnation. But, 
if that suffering be assumed and vicariously endured by one 
who is himself sinless, the demands of God’s wrath wrill be 
appeased, and that reconciliation with God will be effected 
which man by his own efforts or by bis own suffering cannot 
achieve. This is the view which St. Paul expound. It is 
because Jesus Christ is the setting forth or the declaration of 
this truth that He is the propitiation for our sins (Ro 318-26), 
Further, since God is the one who requires to be propitiated, 
and is both the provider and the offerer of the sacrifice, He is 
at once just to Himself, or true to His own righteousness, and 
the justifier of the man who believes in, who accepts, or who 
appropriates that sacrifice as made on bis own behalf. 

4. Summary and conclusion. —The form of the 
idea of propitiation, from its appearance in early 
I religion to its presentation in the theolo^ of the 
NT, is constant : God has been oft’ended, and 
means must be found whereby His wTath may be 
appeased and His favour restored. It is in the 
content given to that form that the development 
takes place. Man seeks first to propitiate God by 
material ofl’erings. To these, and especially to the 
blood -sacrifice, a symbolical meaning is afterwards 
attached, as representing the ottering by man of 
his own life to God. A clearer understanding of 
the nature of sin then leads to the casting aside of 
material sacrifices and to the idea that God is 
pleased only with repentance and personal obedi- 
ence (cf. Is 1^^'^). Side by side with this, the 
connexion between sin and suffering suggests the 
thought that suffering may possess in itself a pro- 
pitiatory value. A further stage is reached when 
man begins to realize that he is utterly unable of 
himself to make any ottering sufficient to recover 
God*s favour. Hence the idea emerges that God 
Himself must provide the sacrifice. But, if God is 
the provider of the sacrifice, it cannot he the whole 
of His nature which is the object of propitiation. 
He is no longer simply the God of holiness, or the 
God of righteousness ; but He partakes of the 
complex nature of a personality. Thus it is only 
one aspect or attribute of that personality which 
is propitiated, w’hile another aspect or attribute 
provides the propitiation. But this in itself would 
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lead to nothing further than that God becomes 
reconciled to Himself. Yet it is in the interests 
of man that God’s love seeks to propitiate His 
righteousness ; and therefore man must also be 
involved in the transaction. Two difficulties, how- 
ever, stand in the way of his inclusion. The first 
is that recompense must be given for his past sins ; 
and the second is that, since man’s natural state 
is sinful, therefore there must be infused into him 
that divine life which alone can make him accept- 
able to God. The theories of St. John, of the 
writer to the Hebrews, and of St. Paul are all 
endeavours to show how in Jesus Christ these 
difficulties are met and overcome. St. Paul alone 
lays emphasis on the first. It is by the vicarious 
suffering of Jesus Christ that the wrath of God, 
aroused by the sin of man, is appeased. St. John 
and the writer to the Hebrews deal principally 
with the second. According to St. John, God’s 
love, made manifest in Christ, appeals to man’s 
love, and so induces him to lay open his heart to 
the inflow of the divine life. According to the 
writer to the Hebrews, suffering, borne in the 
spirit of and under the guidance of Jesus, is that 
which makes man perfect. It is to be remembered, 
however, that St. Paul also gives consideration to 
this second difficulty. Faith is the contribution 
that man must bring before the process of pro- 
pitiation is finally completed. It may thus be 
concluded that the propitiation made hy Jesus 
Christ acts both upon God and upon man. It acts 
upon man in that it is a revelation to him of the 
immensity of God’s wrath and of the intensity of 
His love. It thus wins him to draw near to God 
in reverence and humility, yet in faith, trusting 
in the efficacy of the sacrifice made on his behalf. 
It acts upon God in that it satisfies His oflended 
justice, and enables His love to go forth in all its 
fullness to the man who now has a share in the 
righteousness and life of Jesus Christ. Finally, 
just as the ‘ appeasing of rvrath ’ is only the first 
term in propitiation in order that ‘ favour may be 
restored,’ so the ultimate end of Christ’s sacrifice 
is that God may be able to say of each of his 
children, ‘ This is my beloved son, in whom I am 
well pleased.’ 
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The Christian Doctrine of Justification and Reconciliation, 
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Salvation, do. 1006, pp. 61-63, 76-77, 108-110, 425-432, The 
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PROPITIATION (Greek). — The nature of 
divine anger, as conceived by the Greeks, has been 
considered in the art. Expiation and Atonement 
(Greek) ; the special rites for allaying the anger of 
the gods remain to be treated under the present 
heading. Briefly stated, calamities not easily 
traceable to human causes are referred to the gods 
— failure of the crops, plagues and diseases, child- 
lessness, disaster at sea, and defeat in battle — and, 
when they occur, the anger of the gods is assumed. 
It is necessary first to remove the causes of divine 
anger, and then to propitiate the gods, as in the 
first book of the Hiad Chr 3 'seis must be returned 
to her father, the army purified, and sacrifices 
offered to Apollo who had sent the plague. While 
the thought of possible anger and its propitiation 
was doubtless present in all worship, the proper 
sacrifices to an angry god were totally different 
from the normal worship to the Olympian deities. 
The normal form of sacrifice was the communion 


meal, in which the animal was consecrated to the 
god, certain portions were burned on the altar, 
and the remainder was cooked and eaten by the 
worshippers. This form of sacrifice (Buala) was 
frequently described in the Homeric poems [e.g., 
11. ii. 421 f.), and with slight variations it was the 
typical form of worship to the greater gods of 
Greece. In sharp contrast with it is another type 
of sacrifice, called by a different name (aipdyia ; cf. 
ivayl^eaBai, ivTlpiveiv, etc.) and decidedly different 
in character. Ordinarily it took place at night 
rather than in the morning ; the animal prescribed 
was often black ; when its throat was cut, the 
blood was allowed to flow on the ground ; the altar 
was a low mound (^irx“P“)> Rot the structure used 
in ordinary sacrifice (papids ) ; and the body of the 
animal was never eaten, but was usually entirely 
consumed by fire. Animals not suited for food, 
like the dog, were used for these sacrifices at 
times ; but oflerings of food as such, grain or 
cakes, found no place in them. These sacrifices, 
however, were not reduced to one definite type, 
but retained variations peculiar to the god to 
whom they were oliered and the occasion of the 
ofi'ering. Similarlj', the libations to angry gods or 
gods prone to anger dittered from the usual libation 
to Olympian gods, in that wine was regularly used 
for the latter but never for the former ; honey and 
milk were the more fitting to soothe angry deities 
(peiKlypLaTa). 

According to tradition in Greece, human sacrifice 
was at times demanded to soothe the anger of the 
gods. Agamemnon, who had oflended Artemis by 
slaj’ing a hind in her sacred precincts, was pre- 
vented from sailing for Troy till he had sacrificed 
to the goddess his daughter Iphigeneia ; and the 
death of Polyxena alone made it possible for the 
Greeks to start on their homeward voj’age. A 
sacrifice of Egyptian youths was attributed to 
Menelaus as a means of stilling winds that pre- 
vented his voyage (Herod. ii. 119; cf. jEscIi. Agam. 
146 f.) ; and it seems possible that atpdyia offered in 
later times to secure favourable winds (cf. Plut. 
Ages. 6 ; Herod, vii. 191) were substitutes for 
human sacrifice. According to Plutarch {Aristid. 
9, Them. 13), three captive Persians were sacrificed 
by Themistocles before the battle of Salamis. In 
myth similar sacrifices to secure success in battle 
were demanded bj- the oracle of Creon (Eur. Phcen. 
890fi'.), of Erechtheus (Apollod. Bill. iii. xv. 4; 
Lycurg. Leocr. § 99), of Aristodemus (Pans. IV. ix. 
2, 5), and of other heroes. It is Greek tradition 
that the oracle at Delphi commanded Imman sacri- 
fice on the occasion of pestilence to allay divine 
anger. Human sacrifice is also reported as part of 
the regular worship of Zeus Lykaios in Arcadia, of 
Apollo Katharsios in Leucas, and of Apollo at the 
Athenian Thargelia. The explanation given (Eus. 
Prcep. Evang. iv. 16, p. 156'* ; cf. Eur. El. 1026 ; 
Virg. cEn. v. 815) is that the anger of a god which 
tlireatens to destroy a whole people niaj* perhaps 
be satisfied by the voluntary sacrifice of one of 
their number. The Greek practice, however, was 
to substitute an animal for the man, as a deer is 
said to have been substituted for Iphigeneia (cf. 
the calf treated like a child and sacrificed to 
Dionj-sus at Potnim [Pans. IX. viii. 1]). 

The gods who received propitiatory sacrifice 
regularly were not the Olympian deitie.s, but 
spirits who had shown their anger or who were 
easily stirred to anger. Such were the Eumenides 
at Athens, whose very name of ‘ kindly one.s ’ was 
a euphemism to denote the ble.ssings which the 
Furies might send when propitiated (cf. -Esch. 
Euinen., passim) ; the Beat peiXixioi of JIv onia 
(Paus. X. XXX viii. 4) ; Hecate, goddess of spiiits of 
the night ; the winds and in particular Boreas, the 
north wind (Paus. II. xii. 1 ; Xen. Anab. iv'. v. 4) ; 
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gillie of the sea (Arr. Anab. vi. \ix. o) and of rivers 
(I. de Prott, Leges Grtxeornin sarnp, i., Fftsii 
Leipzig, 1896, p. 14, no. 5, line 36 f.). The spirits 
of the dead received saeritices similar in character, 
doubtless to prevent evil results that might be 
cau'-ed by their anger (Herod, v. 47), and it was 
the regular method of worshipping local heroes 
who might send special blessings, but whose anger 
■was terrible if they were neglected. When (rtpdyia 
were offered to Olympian deities, as not infre- 
quently occurred, it was because of some special 
reason for fearing their anger. Zeus Meilichios, 
feared like the 6eol received holocausts of 

igs to allay his possible anger and secure his 
lessing (Xen. Anab. VII. viii. 4, and accounts of 
the Diasia at Athens), and Zeus Chthonios, a god 
of agriculture, received propitiatory oflerings at 
Myconos. In Ionian regions these sacrifices were 
oflered to Apollo to avert danger from the crops, 
as in general they were offered to him to get rid of 
pe.stilence (G. Kaibel, Epigr. grcec., Berlin, 1878, 
no. 1034; Pans. II. xxiv. 1, and /mMi'm). Before 
the battle they might be offered to Artemis (Xen. 
Hell. IV. ii. 20). Some of the peculiar sacrifices to 
Dionysus (Paus. ix. viii. 1) and Demeter (Diod. 
Sic. V. iv. 2, IV. xxiii.) as well as to Po.seidon (Arr. 
Anab. VI. xix. 5) should also be classified as pro- 
pitiatory in nature. That propitiatory sacrifice 
found no larger place in the worship of the Olym- 
pian gods is due to the intimate and normal rela- 
tion which existed between these gods and their 
worshippers, a relation that found fit expression in 
the communion meal sacrifice. 

The occasion for propitiatory sacrifice was the 
presence of calamity or the fear of calamity. A 
pe.stilence that attacked men, herds, or crops, or 
the fear of possible calamity before battle, a 
voyage, or any important undertaking, furnished 
such an occasion. These sacrifices were oflered in 
Athens before marriage and childbirth (jDsch. 
Eumen. 835). In agriculture specific dangers 
threatened the crops at certain seasons, and at 
these times rites to avert them weie performed. 
Finally, as dangers or blessings might at any time 
be expected from such spirits as the Eumenides 
and heroes and souls of the dead, propitiatory 
sacrifices to them occurred both at stated intervals 
and on special occasions. 

The meaning of this type of sacrifice, in so far as 
one type is found, is clear from its form. While 
in the communion meal the victim was shared 
by god and worshippers together and the rite 
strengthened the actual bonds that united them, 
the propitiatory sacrifice assumed no such bond, 
but rather the opposite. The rite here seems to 
centre in the death of the animal, sometimes 
clearly the death of an animal as a substitute for 
a man ; its life-blood is poured out to appease the 
gods, and it only remains to dispose of the body by 
burning it or casting it into the sea. Xt'hen Foly- 
krates followed the advice of Amasis (Herod, iii. 
41) and threw into the sea the ring that was his 
most valued possession, he acted on the naive 
rinciple that too much prosperity was likely to 
ring calamity from the gods, and sought to pro- 
pitiate them. In the Greek divine world w'ere 
many powerful spirits who were easily offended, 
be it by too much prosperity, by neglect, or for 
some reason not clear to men. If their anger 
could be anticipated and allayed, its effects might 
be escaped ; accordingly, propitiatory sacrifices 
■were ottered before important undertakings and 
even at regular intervals. It was the same 
principle that led men to bring votive offerings to 
the gods that the gods might not look with dis- 
favour on the undertakings which they had in 
view. When the calamity was present, the need 
of propitiatory sacrifice was so much the greater. 


The life of the animal was given to the god, some- 
times clearly as a substitute for the life of the 
man, in the hope that thus divine anger might be 
allayed. It is the peculiarity of Greek religion 
that ordinarily men feared the anger of other than 
the Olympian gods, and that therefore propitiatory 
sacrifice to the great gods of Greece was unusual. 
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PROPITIATION (Roman). — If we accept the 
definition of religion as an ‘ effective desire to be in 
right relation to the Power manifesting itself in 
the universe’ (W. Wards Fowler, Religious Ex- 
perience of the Roman People, p. 8), propitiation 
in its widest sense is co-extensive with religion. 
Every utterance of prayer and every act of sacri- 
fice, as being religious, is necessarily propitia- 
tory. But it is unnecessary to make this the 
occasion for a general survey of the Roman attitude 
towards religion, more especially since the ambit 
of propitiation is usually confined to the placation 
of an offended deity, as distinguished from the 
effort to secure a continuance of divine good-will. 
On the other hand, propitiation is a religious act 
which assumes the personal intervention of a deity, 
and has nothing to do with the objects and 
methods of tabu or magic. Thus, certain cere- 
monial practices of which we have a record from 
historical times may be survivals from an era ante- 
cedent to the development of the national religion. 
Horace’s triste bidental (Ars Poet. 471), the walled 
enclosure preventing ingress to the spot where a 
thunderbolt had fallen, is an example of a per- 
manent tabu not associated with any particular 
cult. But a definite act of propitiation is involved 
in the sacrifice of two black lambs to Summanus 
by the Arval Brethren, which took place when- 
ever the grove of the Dea Dia was struck by 
lightning at night (W. Henzen, Acta Fratrum 
Arvalium, Berlin, 1874, p. 146). For Summanus, 
though an obscure personality (Ov. Fast. vi. 731), 
was associated with Jupiter as lord of the thunder- 
bolt, and his name appears occasionally as an 
epithet of that god (G. Wissowa, Religion und 
Kultus der Romer, p. 124, n. 4). Another example 
may be quoted to show tbe difficulty of tracing the 
history of the most primitive Roman cults. The 
mysterious rite of the 14th of May, on which day 
27 straw puppets known as argei were thrown into 
the Tiber from the pons sublicius, is sometimes 
interpreted as a magical ceremony whose chief 
intention was to serve as a spell ensuring an 
adequate rainfall in the coming summer (Warde 
Fowler, Roman Festivals, p. 119). In that case it 
would be unnecessary to suppose that any deity 
was specially concerned with it. Much the same 
may be said of the rite of the lapis manalis, which 
is nowhere definitely associated with Jupiter 
Elicius {ib. p. 233). But the above-mentioned 
explanation of the argei is not generally accepted, 
and an alternative view treats the puppets as sub- 
stitutes for human victims, holding that on some 
occasion of stress during the 3rd cent. B.C. a 
piacular sacrifice of foreigners (KpyeXoi) was intro- 
duced on the advice of a Sibylline oracle (Wissowa, 
Gesammelte Abhandlungen, p. 228). We should 
then be in possession of a parallel to the otherwise 
isolated sacrifice of two Gauls and two Greeks, 
who were buried alive in the forum boarium in the 
year 216 (Livy, xxil. Ivii. 6). 

A few examples of propitiatory rites which go 
back to the oldest stage of the native religion may 
now be mentioned. 
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On the 25th of April, in order to remove from the crops the 
danger of mildew or red ru&t, a procession marched to the grove 
of Robigus near the fifth mile-stone on the Via Claudia, and a 
dog was sacrificed by the jlainen Qutrinalia (Ov. Fast. iv. 
905ff. ; Pliny, HN xviii. 285). On the 15ih of April at the 
Fordicidia pregnant cows (fordce boues) were sacrifice to Tellus 
as well in the several curies as by the pontijices on the Capitol 
(Ov. Fast. iv. 629 ff.). The unborn calves were torn from their 
mother and burnt, with the object of securing the fertility of 
the corn then lying in the womb of the earth (Warde Fowler, 
Roman Festivals, p. 71). Volcanus, the god of fire, had his 
special festival on the 23rd of August at a time of the year when 
the danger of fire was particularly to be dreaded for the new 
grain. The antiquity of his cult is shown by the existence of 
the Jlamen V olcanalis, but, beyond the appearance of the 
Volcanalia in the calendar, very little is known about it. 
Domitian probably followed ancient precedent when, inerecting 
an altar to Volcanus in commemoration of the fire in Nero’s 
time, he ordered the sacrifice of a red calf and a boar on the 
day of the Volcanalia {Cl L vi. 826). We also have the curious 
information that on this day it was the custom to throw living 
fish into the fire as a piacular offering (Varro, ds Ling. Lat. vi. 
20 ; Fest. p. 238). 

Although the institution of fiamines marks the 
establishment of a State religion, the earliest cults 
indicate its development from a worship by the 
family intended to secure the prosperity of each of 
its members. The powers to be propitiated were 
spirits originally nameless, whicli were severely 
limited in the extent of their operations, and only 
by degrees acquired a distinct identity (Warde 
lowler. Religious Experience, p. 117). It is 
noticeable, however, tliat there had arisen a 
tendency to group the divinities in pairs, a male 
and a female, Faunus and Fauna, Idber and 
Libera, Quirinus and Hoia, and that there were 
glades of dignity among them, as is shown not 
only by the distinction between fiamines maiores 
and minores, but also by the fact tliat piacular 
ott'erings were made to tw famuli diui as well as 
to the diui themselves (Wissowa, Religion und 
Kultus, p. 19). Even the great gods of the city. 
Mars, Jupiter, and Quirinus, being disconnected 
from any traditional mythology, were, as originally 
worshipped, devoid of any personal characteristics 
(E. Aust, Religion der Rbmer, Munster, 1899, p. 
19). Thus propitiation was only in a limited sense 
possible for the Romans, who, apart from Etruscan 
and Greek influences, had no conception of 
anthropomorphic deities. Varro {ap. Augustine, 
de Ciu. Dei, iv. 23) made a very instructive com- 
ment on the spirit of the old Roman religion when 
he stated the remarkable fact that for a period of 
170 years, that is to say, up to the time of the 
building of the temple of Jupiter on the Capitol in 
the reign of Tarquinius Priscus, the old Romans 
worshipped the gods without making images of 
them, and added that the man who first made such 
images for the people not only destroyed the fear 
of God, but introduced a source of distraction. 

Whatever possibilities of spiritual growth lay in 
the recurring festivals of the old agricultural com- 
munities were conducted in a particular direction 
by the rapid development of the city-State and the 
increasing influence of the priestly colleges. The 

eneral tendency of Roman religion to place every 

epartment of human life under the protection of 
a separate numen, which is displayea in its most 
conspicuous form in the pontifical classifications of 
the indigitamenta, and the practical and utilitarian 
outlook of the average Roman, who desired to 
settle his relations to the gods upon fixed and 
definite terms, combined to produce that rigid 
system of formalism which maue the ius diuinum 
a series of precise regulations adapted to secure 
the pax deorum upon every possible contingency. 
It has been succinctly stated that the general 
object of the Roman festivals was so to propitiate 
the gods as to forestall any hostile intention by 
putting them under an obligation (C. Bailey, in 
EBr^' xxiii. 578). It was the interest of the State 
to see that its concord with the gods remained 
unbroken. This purpose was secured in particular 


by the periodical observance of lustrations, which 
served both to purify their object from all con- 
tracted stains and to ensure a renewal of divine 
protection against the danger of further contamina- 
tion. The lustration was accomplished by symbolic 
acts of cleansing with water or fire, or by a 
procession conducting the sacrificial victim round 
the area which required purification. The former 
method was observed at the Parilia (Prop. iv. 4. 
75 ft'.), the latter at the Ambarvalia (Cato, de Re 
Rust. 141 ; Verg. Georg, i. 343 ft'.), and both 
together at the Lupercalia (Plut. Rom. 21). 
Besides these annual celebrations, lustration was 
required on special occasions, such as the invasion 
of an enemy’s territory or the departure of a fleet. 
Above all, it became necessary when special notice 
had been received by means of extraordinary 
portents that the pax deorum had been broken 
and the anger of the gods incurred. Among these 
signs were tliunder and lightning, solar eclipses, 
showers of stones and of blood, and monstrous 
births, all of which are frequently recorded in the 
pages of Livy {e.g., XXII. i.). On the announce- 
ment of such an occurrence the first duty of the 
senate was to determine whether the report was 
trustworthy, and, if so, whether the event had 
happened within the limits of thepublio jurisdiction 
(cf. Livy, XLIII. xiii.). If these questions were 
answered in the affirmative, tlie duty oi procuratio 
fell to the consuls, who would take the advice of 
the sacerdotal authorities so far as might be 
necessary. Before tlie innovations consequent 
upon tlie introduction of the ritus Grcecus, the 
usual means adopted was the lustratio urbis 
(Lucan, i. 59211.), %.e. an additional celebration of 
the amburbium annually held on the 2nd of 
February (Wissowa, in Pauly-Wissowa, i. 1817). 
Old-estahlislied tradition required tliat tlie portent 
of a shower of stones should be purged by a 
nouemdiale sacrum (Livy, I. xxxi. 4). The intro- 
duction of the ritus Grcecus at the suggestion of 
the Sibylline oracles prepared the way for the 
employment of new methods in the placation of 
divine disfavour. The most remarkable of these 
was the leciisternium, or the symbolical entertain- 
ment of the six Greek gods, Apollo and Latona, 
Hercules and Diana, Mercurius and Neptunus, in 
some public place (Livy, XL. lix. 7) by serving a 
banquet before their images, each of which reclined 
on a sacred couch (puluinar). It is expressly 
recorded by Livy that the first institution was 
due to a severe pestilence in the year 399 (V. xiii. 
6). After the disaster at Trasimene in 21'7, when 
the altogether exceptional consecration of a uer 
sacrum was vowed, a lectisternium of unusual 
magnificence was celebrated in honour of six pairs 
of deities who were Identical with the twelve great 
Olympian gods of Greece (Livy, XXII. x.). An- 
other method adopted for restoring the pax deorum 
in times of national crisis was the supplicatio. On 
such occasions the senate had always been accus- 
tomed to decree extraordinary ferice, during which 
the people, clad in suitable garb, passed from 
temple to temple imploring the assistance of 
heaven (Livy, m. v. 14, vii. 7). But the systemat- 
ization of the practice was a development of the 
ritus Grcecus, as is shown by the regular mention 
of puluinaria, by the fact that it was usually the 
result of an application to the Sibylline books, and 
by the responsibility for its administration being 
pven to the decemuiri sacris faciundis (Wissowa, 
Religion und Kultus, p. 358). Among the details 
of the celebration may he mentioned the wearing 
of wreaths and the carrying of laurel branches by 
the participants (Livy, XL. xxxvii. 3) and the 
public oblation of wine and incense (x. xxiii. 1). 
The solemn invocation of help {obsecratio), a chant 
led by the magistrates and repeated by the people. 
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was the climax of the whole proceedings (iv. 
xxi. 5). 

The portent of a monstrous birth atFrusinoin the year 207 
was made the occasion for a procession of maidens, 27 in number, 
who marched from the Carmental gate to the temple of Juno 
Regina, preceded by two white cows, and followed by the 
deceimiin crowned with laurel and wearing the prceiexta. 
Behind the maidens were carried two images of Juno Regina 
made of c>'press wood. A halt was made in the Forum, while 
the maidens, all holding to a rope which passed from hand to 
hand, sang a hymn composed for the occasion by Livius 
Andronicus and accompanied their singing with appropriate 
dances (Livy, xxvii. xxxvii. 7-15). The Greek origin of this 
rite, which in certain of its details is identical with the cere- 
monies described in Horace’s Carmen Sceeulare, is manifest 
(H. Diels, Sibyllinische Blatter, Berlin, 1890, p. 89 ff.). 

The various modes of restoring the former good- 
will of the gods which have been enumerated are 
often described as piacular — a nomenclature which 
was sometimes adopted even by the Latin authori- 
ties (Livy, XL. xxxvii. 2). But, according to the 
strictest acceptation of the term, a,piaculum is not 
a prayer for divine protection or renewed favour, 
but a compensation rendered for a breach of the 
ius sacrum, arising out of a fault either of com- 
mission or of omission (Wissowa, Bdigion und 
Kultus, p. 329). Every sacred ordinance had to he 
carried out with the utmost precision and accuracy, 
and even the slightest irregularity in the ritual 
proceedings, however little deliberate, constituted 
an offence which might have serious consequences. 
To avoid such dangers precautions were sometimes 
taken before the beginning of a festival, as when 
a porca prmcidanea was ofl'ered to Ceres before the 
gathering in of the harvest with the object of 
purging the celebrant from the effects of any 
offence which might have been previously com- 
mitted by him in the performance of the funeral 
rites of any member of his household (Aul. Cell. 
IV. vi. 7f.). The immediate result of the breach 
of contract was to give a claim for compensation 
(postilio [Cic. de Har. Eesp. 20]) to the god whose 
interests were involved. The occurrence of a 
portent' was a notification to the citizens that the 
claim must be made good. It followed as a matter 
of course that the celebration of the rite where 
even a slight irregularity had occurred became 
null and void, and it was essential that the whole 
of it should be repeated. Hence Cicero remarks 
in reference to the Megalesian games : 

* If a dancer halts, or a flute-player suddenly stojra, or if the 
carefully selected youth who drives the sacred car slips from his 
seat or drops the reins, or if an aedile misses a word or uses the 
wrong vessel for libation, the whole celebration becomes 
irregular, the mistake must be expiated, and a renewal is 
necessary to appease the wrath of heaven ’ {de Har, Resp. 23). 

The same circumstances caused Plutarch to marvel 
at the scrupulousness of Roman piety : 

‘ If one of the horses that draw the chariots in which are 
placed the images of the gods, happened to stumble, or if the 
charioteer took the reins m his left hand, the whole procession 
was to be repeated. And in later ages they have set about one 
sacrifice thirty eeveral times, on account of some defect or 
inauspicious appearance in it' (Pint. Coriol. 25). 

But the public renewal did not exonerate the 
individual whose fault had made it necessary. If 
his sin was wilful, he became impius, and the 
favour which he had forfeited could not be restored 
to him (Varro, de Ling. Lat. vi. 30). If the act 
was inadvertent, or performed at the bidding of 
an inevitable need, it could be expiated by an 
appropriate offering, as when the sacrifice of a dog 
was prescribed as compensation for the perform- 
ance of pressing agricultural duties during ferice 
(Colnm. II. xxii. 4). The particular sacrifice neces- 
sary was generally fixed by precedent ; but all cases 
of doubt were referred to the pontiffs for decision 
(Livy, XXIX. xix. 8). In this connexion it may be 
remarked that there was a noticeable tendency to 
act liberally in the matter of sacrifices required 
for expiatory purposes. Thus the complete offer- 
ing of suouetaurilia was reserved for lustrations 


(Tae. Ann, vi. 37, Hist. iv. 53), whereas in the 
expiation of prodigies hostim maiores were the rule, 
and often in considerable numbers (Livy, XLIII. 
xiii. 7, XXII. X. 7). In the case of the failure of an 
ordinar 3 ' sacrifice, a second victim of the same 
kind as the first was required as a. piaculum {hostia 
succidanea [Aul. Cell. IV. vi. 6]). 

Literature. — J. Marquardt, Romische Staatsverwallung, 
iii.2, Leipzig, 1885 ; W. 'Warde Fowler, The Roman Festivalt 
of the Period of the Republic, London, 1899; G. Wissowa, 
Religion und Kultus der Romer, Munich, 1902, Gesammelte 
Abhandlungen zur romischen Religions- und Sladtgeschichte, 
do. 1904 ; W, Warde Fowler, The Religious Experience of the 
Roman People, London, 1911 ; C. Bailey, art. * Roman Religion,’ 
in ERrtt xxiii. 677-580. A. C. PEARSON. 

PROSELYTE, PROSELYTISM.— i. Mean- 
ing of term. — The term ‘proselyte’ is usually 
employed in both a wider and a narrower sense to 
include one who is attracted by, and inclines less 
or more to, another form of faith, as well as one 
who has altogether come over and been incorpor- 
ated. The half-proselyte, or the quasi-proselyte, 
who accepts a part hut not the whole, is to be dis- 
tinguished from the full and strict proselyte, who 
becomes even as one bom in the faith. An ex- 
tremely comprehensive use of the term is recog- 
nized by A. (J. Lyall : * 

*. . . if the word proselyte may be nsed in the sense of one 
who has come, and who has been readily admitted, not neces- 
sarily being one that has been invit^ or persuaded to come.’ 

This permits consideration of specific forms of 
religion whose growth is by agglomeration over 
and above extension by missionary zeal, and the 
inclusion of religions non-proselytizmg in character 
as well as those which are admittedly proselytizing. 

2 . Scope of article. — The scope of this article is 
restricted by leaving out of account religions that 
are professedly missionary — e.g., Christianity and 
Muhammadanism, which have been already treated 
(see artt. Missions). The proselytism of sects 
may also be omitted as falling to be dealt with in 
the numerous articles under this head (see artt. 
Sects). Inasmuch as the gain resulting from 
missionary propaganda is concurrent with loss to 
the religion or religions forsaken, the converse of 
proselytism is to be found in apostasy (see art. 
Apostasy).^ 

In this way it is possible to narrow down con- 
sideration of the subject to nearly the usual limit 
of articles on ‘ Proselyte ’ appearing in Bible 
dictionaries, which have treated of proselytism 
solely as a feature of the Jewish faith. At the 
same time it is fully recognized that the religion 
which has given the name (proselyte) to the world 
has not stood alone in the practice of the thing. 
Within Judaism itself the period of missionary 
activity, during which proselj’tes were sought and 
found, is comparatively short. It is generally 
recognized as having ended in the beginning of the 
2nd cent, after Christ, when the Jews were for- 
bidden by the laws of Rome to make proselytes, 
and when they also ceased to desire additions to 
their number and retreated more and more upon 
themselves. The rise of proselytism is found in 
post- Exilic influences, particularly the Dispersion, 
and the period of its bloom is set in the age of 
Hellenism. 

A great deal of our information regarding prose- 
lytes is subsequent to this period of activity, being 
stored in the Talmud and reflecting the views of 
the Rabbis upon the past, with or without histori- 
cal basis. The distinction between ‘ proselytes of 
righteousness ’ and ‘ proselytes of the gate,’ full as 
opposed to quasi-proselytes, was evolved by the 
later Rabbis, but is to he regarded as without 

I Asiatic Studies, i.2, London, 1907, p. 136. 

k Of. Philo, de Poenit. 2, where proselytes are contrasted 
1 with apostates. 
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meaning for the life of the past.* The distinction 
may be still binding upon the orthodox of the 
Jewisli faith (see art. Judaism, vol. vii. p. SOS'* ; 
cf. vol. iv. p. 245*) — although for various reasons 
the proselytes of the gate have ceased to be recog- 
nized in Judaism* — and until recently it won 
acceptance with most Biblical scholars. To E. 
Schiirer belongs the credit for the discovery of the 
right historical perspective in this matter. With 
the fall of such a main prop the greater part of 
the superstructure collapses. ‘ Proselytes of the 
gate,’ once employed as a ‘ convenient anachron- 
ism,’* is now dismissed as a ‘misnomer.’* 

In view of the restrictions imposed both from 
w'ithout (chiefly on account of persecution) and 
from within (because of insistence upon cir- 
cumcision) proselytism might be regarded as 
almost non-existent in Judaism throughout the 
Christian era from the 2nd cent, onwards. A 
modern Jewish writer has collected the evidence 
for the survival of proselj^tism in spite of adverse 
circumstances, and he affirms that within the last 
half-century tens of thousands of proselytes have 
entered the Jewish fold, notwitlistanding the 
laissez-faire attitude of modern Judaism towards 
the proselyte question.* The strict adherence to 
the traditions received from the fathers may be 
judged from the fact that until the last decade of 
the 19th cent, no official sanction was given to re- 
laxing the bond by which the proselyte was fully 
initiated to the Jewish (Reformed) faith (see art. 
CIECUMCISION, vol. iii. p. 664‘). It is only in a 
wider sense, therefore, that proselytes have been 
added. Intermarriage has accounted for most of 
the gains,* yet has given occasion for some losses.’ 

3. Materials essential for the study. — Although 
the term ‘ proselyte ’ is now universally employed, 
we must still seek the materials essential for the 
study of proselytism in the centuries immediately 
preceding and following the coming of Christ to 
earth. An introduction is generally found in a 
discussion of the position of the gSr, the ‘ stranger,’ 
or rather the ‘client’ (ERE vi. 77*) of OT. The 
LXX reproduces this word some 75 times by 
irpoffTiXuros, and in a few cases by other Greek 
substantives, but a detailed examination of all 
passages would fail to disclose a scientific dis- 
crimination on the part of the translators which 
might in any be compared with the results 
yielded by the modern documentary theory. The 
term Trpoa-qKvToi seems to have been already so 
familiar to the LXX translators that it was made 
by them to do duty for nearly all occasions, even 
when the current sense of the term failed to suit 
past historical circumstances (e.g., the Israelites 
are called Trpo<rTi\vToi in Egypt).* Commenting on 
the difl'erence betw een D and P regarding the gSr, 
S. R. Driver states : 

* In P the term is already on the way to assume the later 
technical sense of wpocnjAvTos, the foreipner who, being circum- 
cised and observing the law generally, u in full religious com- 
munion with Israel.’ 9 

W. C. Allen concludes ” that in the LXX a later 
meaning like that of the Mishna w^as read into the 
word. But no strict law can he laid down when it 
is so evident that the word rpoa-riXvTos was m.ade to 
do duty for most cases, and it seems better to 

1 E. Schiirer, GJn iii. 127 ff. 

2 P. Goodman, The Synagogue and the Church, London, 
1908, p. 90. 

3 J. B. Liirhtfoot, Galatians^, I.iOndon, 1876, p. 296 n. 

* A, C. McGiilert, A Hist, of Christianity in the Apostolic 
Ace, Edinburgh, 1897, p. 101, n. 2. 

* Goodman, p. 101 f. 

6 EBrtt, art. ‘ Proseiyte,’ and M. Fiahberg, The Jews ; a Study 
of Race and Environment, London, 1911, p. 179 fl. 

7 Goodman, p. 380. 

8 A. Berthoiet, Die Stellung der Israeliten und der Juden zu 
den Fremden, Freiburg and Leipzig, 1806, p. 260; Schurer, 
p. 12.5 n. 

8 Deuteronomy^ (ICC), Edinburgh, 1896, p. 165. 

1» Exp X. [1894] 264-275. 
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regard the LXX usage as on the whole dictated by 
the freer conditions of the Hellenistic period, when 
proselytes were recognized in both the wider and 
the naiTower sense. Tlie u^age of Philo, Josephus, 
and NT (Acts) will be found to accord with this. 

Those who were in reality but half- or quasi- 
prosel3'tes are considered by Schiirer’ to be 
denominated hj’ the ])hrase tpofiovperot or ae^d/ieroi 
Thv et6v (Ac 10=- “ 13'*- «• “ 16‘* 17*- " 18’), in 

which opinion lie stands opposed to Berthoiet, who 
endeavours to prove at length that they are equal 
to Ttpaai)\moi in the narrower sense.* Apart from 
the question of a specific term for each, we may 
admit the existence of two main classes, and we 
tlien find the crucial difl'erence to be that the one 
class adhered to the Jewish theological and moral 
code, while the other were bound by the ritual 
also, in particular having submitted themselves to 
circumcision.* It is conceivable, indeed, that there 
were not two but inanj' kinds of proselytes, accord- 
ing to the degree of affiliation and the amount con- 
ceded by tile one party or required by the other. 

In the provinces and among the Jews of the 
Dispersion t)ie proselytes, or quasi-proselytes, 
would have laboured under slight disability, but 
in Jerusalem witliin tlie Temide precincts they 
would have been barred, lacking circumcision. 
The Greeks of Jn 12®, e.g., seem to have been 
proselj-tes in the wider sense, yet they had to 
stand without the chtl, or terrace, like other 
Gentiles (cf. Ae2r®''-).‘‘ It is not to he supposed 
that at the very centre of the faith born Jews 
would have stopped short at any intermediate 
stage in tlieir ett'orts to make proselytes, yet in 
general tlieir own position among the nations was 
such that they had to content themselves with 
what they were able to secure.* That there were 
Judaizers before tlie time of St. Paul is not to he 
denied; even Hellenized Jews remained Hebrews, 
with a zeal for the whole law.* Yet in the main 
there was a cleavage between Palestinian Judaism, 
a religion of law, and Hellenistic Judaism, a 
religion of hope, and, corresponding thereto, there 
were [larticularists v. universalists, legalists ti. 
apocalyptists, literalists v. siiiritualiste.’ The 
atmosphere of Mt 23'* is suggestive of the one, and 
of Acts (see reff. above) of the otlier. A way of 
reconciling such diflerence has been sought by 
supposing that the proselj'te of Mt 23’* is a prose- 
lyte to the sect of the Pharisees, not to Judaism in 
general;® but this is against the meaning of the 
word Trpoai]\vTmf or at least is pressing it to an 
extreme. 

The rivalry of the Jewish sects of tlie period has 
indeed to he reckoned with, and even the exclusive 
and separatist Pharisees must be credited with a 
zeal to win converts, who, it is true, had to come 
over wholly or not at all. The Essenes secured 
proselytes notwithstanding a strict and prolonged 
novitiate, and they even adopted children to 
ensure additions to their numVier (see art. 
Essen'ES, vol. V. p. 397 f.). For the methods em- 
ployed by the sects in order to gain adherents there 
is hut slight evidence, but it is otherwise with 
regard to the propaganda of Judaism as a wliole. 
The testimony of Josephus as to the outcome of 

1 P. 123 (f. 2 Pp. 32S-334. 

8 A. Hamack, The Expansion of Chi istianity'^, i., London, 
190S, p. 10 f. ; cf. DAC, art. * Hellenism,’ sect. 3 (c). 

* PRES, art. ‘ Proselyten ' (von Dobschutz), sect. 3 

* Schurcr, p. 122 ; * Der judische Bekehrun^eifer hat sich 
eben init dein Erreichbaren betrnugt.’ 

8 W. M. liamsay. The Letters to the Seven Churches, London, 
1904, p. ISl. 

7 W. O. E. Oesterley, in The Parting of the Roads, ed. F. J. 
Foakes Jackson, London, 1912, p. 81 ff. 

1 8 A. Plummer, An Exegetical Commentary on the Gospel 

according to S. Matthew, London, 1909, p .317 1. ; A. Edersheim, 
The Life and Times of Jesus the Messiah^, London, 1887, iL 
412. 

8 Expositor’s Greek Testament, i. [1897] 281. 
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such efforts is clear,' while beneath the contempt 
in the allusions of classical writers * to the Jews we 
can detect the measure of their success in making 
converts. This, it must he remembered, was ac- 
complislied in spite of the obloquy to which the con- 
vert exposed himself — a point elaborated by Philo.® 

'With the exception of one short period during 
the Maccabtean triumph, when force was employed 
to bring over the Idumseans and Iturceans to 
Judaism,' the propaganda made headway through 
the inherent merits of the Jewish system of religion 
and morality. As to the ritual, Josephus specifies 
that botli Greeks and heathen learned to copy the 
observance of the Sabbath, fasts, kindling of 
lights, and many restrictions in the matter of 
food.® These last invite comparison with certain 
of the decrees of the Council of the Apostles in 
Jerusalem (Ac lo“) and with the ‘Seven Noachian 
Laws’ (see art. Noachian Precepts, vol. ix. 
p. but ,in neither case can identity be estab- 

lished. None of the items specified by Josephus 
touches the vital point, which is circumcision, and 
the conclusion to be drawn is that relatively few of 
the adherents proceeded to the utmost. The pre- 
ponderance of female proselytes is taken to indicate 
the unwillingness of males to fulfil all that the 
law required of them. 

According to tlie Talmud, three things were 
required of the full proselyte: ( 1 ) circumcision 
(milah), (2) baptism (tebllcih), and (3) sacrificial 
offering (harescVath, ddmim, korban), all of which 
may be taken to have been in operation at the 
time of Christ. (3) fell into disuse with the 
destruction of the Temple, althougli substitutes 
for it were found. ( 1 ) has already been referred 
to as essential at all times for full proselytes. 
( 2 ) would liave passed unquestioned as a require- 
ment of tlie ceremonial law but for the dispute 
which arose in the 18th cent, regarding the 
priority of Christian v. Jewish baptism (see art. 
Baptism, vol. ii. pp. 378*, 408 f.). It may be 
assumed that tlie instruction of proselytes was a 
necessary preliminary to these ceremonial acts 
(see artt. Catechumen, vol. iii. p. 256®, n. 3; 
Initiation [Jewish], vol. vii. p. 324®; Hillel, 
vol. vi. p. 683®). 

4 . Historical sketch. — The limits of the period 
of missionary activity in Judaism have already 
been assigned. The Rabbis afterwards maintained 
that the Dispersion was with a view to securing 
proselytes, but the truth is rather that in the cos- 
mopolitan atmosphere of the Dispersion the Jews 
first gained the incentive to add to the number of 
the faithful. The evidence for the existence of 
proselytes among the Jewish colony at Elephantine 
in Egypt (5th cent. B.c.) is doubtful.® The nature 
of the records prevents us drawing any conclusion 
as to the conditions among the Jews in Babylonia 
at the time of Ezra.’ During the period of 
Hellenistic influence the development of prosely- 
tism was rapid, the influence of Jewish colonists 
and their synagogue worship in every place being 
supplemented by literary aids of many kinds : the 
LXN translation of OT, commentaries on Scrip- 
ture, philosophical and historical books, apologies 
and even forgeries after the manner of the Sibylline 
Books.® The issue of all this is plainly to be seen 
in the many cities and towns in which proselytes 

1 BJ VII. iii. 3, c. Ap. ii. 39. 

* Tacitus, Hi&t. v. 6 ; Juvenal, Sat. xiv. 90-106 ; Horace, Sat. 
I. iv. 142 f. 

s Refl. in Bertholet, p. 285 ff. ; cf. F. C. Conybeare, Myth. 
Magic, and Morals, London, 1910, p. 154 ff. 

4 Jos. Ant. XIII. ix. 1, XIII. xi. 3. 8 e. Ap. ii. 39. 

6 A. van Hoonacker, Cne Communaute jud^o-aranidrnne d 
Elephantine (Sciiweich Lectures), London, 1915, p. 241, 

’ S. Daiches, The Jews in Babylonia in the Time of Ezra, 
London, 1910, p. 30 f. 

8 O. J. Thatcher, A Sketch of the Hist, of the Apostolic Church, 
Boston, 1893, p. 26 ff. ; Schurer, § 33. 


are expressly mentioned as being found (see reff. 
to Acts already given). At the time of Christ a 
keen missionary spirit prevailed among the Jews, 
their trading proclivities going hand in hand with 
religious propaganda. Until the destruction of the 
Temple (a.d. 70) they persevered in their efforts 
to secure converts.' '\Vith the Hadrian persecution 
and the bitterness engendered by the subsequent 
revolt against Rome, the Rabbis were prompted to 
change their attitude towards the outside world, 
and henceforth the terms of conversion were made 
as difficult as possible.® The missionary epoch 
may be said to close with the prevalence of Gentile 
over J udaistic Christianity, or, from another point 
of view, when Pharisaism conquered Hellenism.® 

A remarkable parallel to the general course of 
the history of Jewish proselytism will be found in 
the account given of Zoroastrian missions (see art. 
Missions [Zoroastrian], vol. viii. pp. 749®, 751®). 

5 . Numbers and outstanding instances. — Tlie 
number of proselytes made during the centuries of 
missionary zeal was doubtless very large— amount- 
ing to millions, although there is reason to believe 
that they were mostly adherents, and not members 
in the proper sense.' Syria appears to have been 
the most fruitful field,® but it was in Jerusalem at 
the time of the feasts that the most striking testi- 
mony to the power and results of Jewish propa- 
ganda could be obtained (Ac 2®“'-). 

Outstanding proselytes in the wider sense are 
to be recognized in the centurions of Lk 7'* and 
Ac 10®®- and the eunuch of Ac 8 ”''-. The most 
complete triumph of Judaism is to be seen in the 
conversion of the royal house of Adiabene,® the 
story of which is instructive as revealing a tempor- 
izing spirit among the leading Jews of the time on 
the question of the chief ceremonial requirement. 
Among the imperial family there have been 
reckoned as converts Flavius Clemens, cousin of 
Domitian, and his wife Flavia Domitilla (see art. 
Judaism, vol. vii. p. 592®), although most authori- 
ties incline to regard them as converts to Christi- 
anity.’ A historical instance, which might be 
brought within the Rabbinical category of ‘ Esther 
proselytes (whose motive in conversion was fear), 
is forthcoming in the Roman general Metilius.® 
Instances within the department of literature are 
Aquila (Onkelos), 2nd cent. A.D., translator of the 
Scriptures into Greek, and (doubtfully) Theodo- 
tion.® AVithin the realm of Rabbinism are R. 
Akiba, R. Meir (son of a proselyte), and other 
Talmudic sages.'® 

6 . The ethics of proselytism. — In judging of the 
motives which led the J ews to seek for proselytes 
during the period of their missionary zeal we must 
believe that they were actuated chiefly by a desire 
to impart to others that best form of religion 
which they felt they had received of God. This 
serves to explain their keenness as missionaries. 
The agents whom they sent forth to make proselytes 
were imbued with the same earnestness to convert 
the world as xvere the first Christian apostles. 
Their propaganda succeeded, they believed, because 
of the inherent power of their laws." While they 
accommodated themselves so far to thosewhom they 
sought to win as to present first the most attrac- 
tive features of their faith, as judged from the 
outside, they steadily kept in view the ultimate 
purpose, which was to make the convei ts as them- 
selves, filled with a zeal for the whole law ana 
willing to make sacrifice of themselves in body 

1 M. M. Kaliech, Bible Studies, London, 1877-78, ii. 95. 

^JEx. 223, art. ‘ Proselyte.* 3 Thatoher, p. 23. 

* Schurer, pp. 115, 125 f. ® Jos. BJ n. xx. 2, vii. 3. 

® Jos. AnL XX. ii.-iv. etc. 

7 Schurer, p. 118, n. 53 ; Bertholet, p. 301 ; PRE^, »rt. 
‘Proselylen,’ sect. 3. 

8 Jos, BJ II. xvii. 10 ; Bertholet, p. 341. 

5 Schurer, p. 318 ff. Goodman, p. 89. 

*7 Jos. c. Ap. ii. 39. 
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and estate. Being of a subject race and in a hope- 
less minority among the nations, they were under 
no temptation to employ violent methods. The 
proselytes when made were, in theory at least, 
subject to no disability, save that which must ever 
attach to the naturalized as compared with the 
native bom. In actual life and practice disabilities 
must have existed,' although these are not brought 
to light until Talmudic times, when they may no 
longer have been operative. 

It cannot be supposed that there were not dis- 
interested motives present in the seekers any more 
than in the sought. The gifts of the conv'erts 
helped to swell the riches of the Temple,® and 
Josephus openly allows an instance of misappro- 
priation by a Jew and his accomplices of purple 
and gold made over for this purpose by Fulvia, a 
Roman convert of great dignity.® In other ways 
the Jews doubtless invited others to follow them 
ostensibly for their soul’s good, yet with an actual 
view to the material advantage to be reaped by 
themselves and their nation. 

Those who were the sought were for the most 
part in a position to invite themselves, if they felt 
thus disposed. They were Roman citizens, or 
under the protection of the conquering power of 
that time, or else were inheritors of the professedly 
superior culture of the Gra;co-Roman world. Yet 
many of them voluntarily surrendered themselves 
to Jewish influence, abandoning the gods in whom 
they had ceased to believe, and finding in the 
higher morality of Judaism a refuge from the 
licentious spirit of the age. The latter motive is 
said to have had special weight with heathen 
women. The monotheism and moral purity of 
Judaism held a powerful attraction for minds of a 
philosophic cast in every province. Considering 
the obloquy to which the converts were exposed, 
and the persecution of a later day, which led many 
to profess the Jewish faith in secret, proselytism 
must have been attended by a greater or less 
measure of conviction. Josephus admits that not 
all who came over continued in the faith ; some 
had not courage and departed.* Yet ‘the vast 
majority of devout Gentiles certainly sought in 
the synagogue nothing but the true God.’® 

On the side of the proselytes also certain 
unworthy exceptions must be allowed for, viz. 
those who came over to avoid military service 
(from which the Jews were exempt), those who 
were actuated by superstitious motives, and those 
who thought to secure commercial privilege or 
social advantage through marriage with a noble or 
wealthy Jewess.® 

The judgment of the outside world upon the 
proselyte movement, as conveyed by classical 
writers (reff. above), counts for little. The most 
grievous charge they make, viz. athei.sm, has no 
foundation, nor yet has the scoffing dictum of 
Seneca : ’’ ‘ Victi victoribus leges dederunt.’ The 
references in NT are favourable to pro.selytes, with 
the single exception of Mt 23'®, which after all is 
more a condemnation of the leaders tlian of the 
followers, and that perhaps within a sect only. 

The most abundant materials for forming a 
judgment on the ethical value of the proselyte 
appear to be found in Talmudic literature, but 
their worth is discounted by the fact that they 
are often contradictory (e.g., stories of Hillel v. 
Shammai),® that they were evolved apart from 
actual historical conditions, and that in the main 
they are disparaging. 

1 Schiirer, p. 13311. 2 Jos. Ant. xiv. vii. 2. 

3 lb. XVIII. lii. 0 . ® Jos. c. Ap. li. 10. 

® A. Hausrath, A Hist, of the NT Times : The Time oj the 
Apostles, Eng. tr , London, 1S95, i. 127. 

® Jos. Ant. XX. vii. 3; cf. xvi. i ii. 6. 

~ Ap. Augustine, de Civ. Dei, vi. IL 

^ Bertholet, p. 319 ff. 


They * chiefly serve to illustrate the strong animus which a 
large section of post-Christian Jews displayed against pro- 
selj tizing and proselytes.’ i 

The judgment of the present day is determined 
according as one belongs to a religion which con- 
siders proselytism, in the modern .■■ense, to be ‘ an 
essential and a sacred duty,’ ® or to a religion, such 
as the Jewish, which reckons that the fulfilment 
of its mission does not require the support of 
numbers.® 

Christian opinion is largely moulded by a sense 
of indebtedness to proselytes, for they, in the 
wider acceptation, were the feeders of Christianity 
at the beginning. By this standard of judgment 
the ‘God-fearers,’ regarded as proselytes, are 
superior to those — their number relatively few — 
who became punctilious in observing all the cere- 
monial requirements of the law. In the case of 
these the saying, ‘ the more converted the more 
perverted,’ * may well have been true. Proselytes 
in the strict sense formed no link between Jew 
and Gentile, and did not prepare the way for 
Christianity.® All that legal Judaism achieved 
over against Christianity, which came after, has 
been pithily summed up by Stopford A. Brooke 
thus : 

‘A few swallows do not make a summer, nor a few thousand 
proselytes a regenerated world.’ 6 

Modern Judaism is concerned to clear itself of 
the reproach that by its very constitution the 
Jewish religion is, and has ever been, hostile to 
the reception of proselytes. It points to past 
successes in this respect, to the debt which Christi- 
anity owes to Judaism for providing it with uni- 
versalistio sympathies,® and it further maintains 
that willing proselytes are still freely received, 
once their good faith has been proved.® But the 
missionary zeal has departed from Judaism, and 
indiflerence as to increase of numbers prevails. 
How great the change is between the present and 
the era of proselytism, which has been considered, 
appears to be reflected in the following condemna- 
tion of the missionary methods of Christianity and 
Muhammadanism : 

‘ History and experience teach us that the pro8el}*tizing spirit, 
which IS bred by the craving after universality, generally 
engenders a tendency which develops into an indirect negation 
of human brotherhood.' *To the Moslem as to the Christian, 
questions of love or humanity were of little moment in the 
spread of their religion ; the stranger could only become their 
brother-in-faith, or remain their implacable foe.’ 9 

While remitting nothing from the duty to 
strengthen the confederation of Christians over 
against the world as still lying in unbelief, the 
apologist for Christianity is free to admit the 
presence and operation of an objectionable prosely- 
tism, whose root is found in particularism, not 
universalism.'® 

A judicial estimate of the principles and methods 
governing Christian and Muhammadan propaganda 
will be found in art. MISSIONS, vol. viii. pp. 743 f., 
748'’. 

Literatork.— JS fiSE, art. ‘ Judaism ’ (H. Loewe) and other 
artt. quoted above ; artt. s.u. in HDB (F. C. Porter), SDB (J. 
Gilroy), EBi (W. H. Bennett), PRE^ (E. von Dobschiitz), 
EBr^i (I. Abrahams), and JE(K, G. Hirsch). 

Of the works cited in the footnotes those by Bertholet, 
Schurer, Hausrath, Harnack, Kalisch, Thatcher, and 
Goodman (from Jewish standpoint) maybe selected as giving 
a more or less detailed treatment of the subject, and to these 
may be added A. Edersheim, Hist, of the Jewish Satio7i, 
London, 1S96, pp. 85-S8, 293 f. ; G. HoUmann, The Jewish 
Sation in the Time of Jesus, London, 1909, p. 15 £E. See, further, 
the extensive bibliography in Schurer, GJ N iii. 115 n., UJP ii. 

304 f. W. Cruickshaxk. 


1 EBi, art. * Proselj*te,’ sect. 6 ; cf. Bertholet, pp. 339-346. 

2 L\all, p. 141. s Goodman, p. 108. 

* Expositor's Greek Testament, i. 281. 

5 HDD, art. ‘Proselyte,’ sect. iv. 

^Christ t7i Modern Life, London, 1872, p. 38. 

7 Goodman, p. 100 f. 8 EBr^'^, art. ‘Proselyte.’ 

2 Goodman, p. 110 f. 

W H. Martensen, Christian Ethics, iii., Edinburgh, 1892, p. 341. 
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Greek (W. J. ’Woodhouse), p. 404. 

Indian (W. Ceooke), p. 406. 

PROSTITUTION (Greek).— The Greeks had 
hut little notion of moral purity in the modem 
sense of the term. The virtue of chastity with 
them was confined within very narrow limits,* 
being obligatory upon the wife (or daughter), 
while the husband (cr son) was required only to 
refrain from adultery, i.e. from violating the 
family rights of his neighbour. The husband’s 
honour was fully protected by law, but the wife 
had no legal remedy against her husband’s irre- 
gularities ; ^ nor did public opinion, capricious and 
inefl'ective at best, supplement the law’s defici- 
encies, except in cases of gross neglect and outrage 
of the forms of respectability.^ Morally, according 
to the opinion of the day, this sort of indulgence 
was upon exactly the same plane as any other 
satisfaction of appetite. The question was one 
simply of more or less. Self-control,'* if not itself 
carried to undue lengths, was, it is true, something 
to be admired, and by common consent must be 
a main element in that careful and worldly-wise 
balancing of competing desires to which Greek 
thought and practice reduced the art of correct 
living (cf. the saying /j.’ndh iyav). 

The philosophers themselves took no higher ground than this 
(see, e.g., Socrates in Xen. Mem. i. iii. 14, and Sgmpos. iv. 38, 
where he lays down the rule with his accustomed crudeness 
and simplicity). Even Plato practically goes no farther than to 
say that a wise man will attach no great value to these par- 
ticular forms of pleasure (^PhcedOy 64 D) ; and in his Republic he 
would so far consult the weakness of the flesh as to allow pro- 
miscuous intercourse to both sexes when past the age for 
rearing children for the State— always provided that incest be 
avoided, and that no child be born of such unions (Rep. 401 _B : 
Mav 6c Si), olgaiy oi re yvvaiKet xal oi avSpts rov yevydy 
rijy nkiKiav, aifiTjo'opfv irou cAcvfle'pouv avroiie tTvyyiyyetTBa.i u dy 
eScAuicri, ktA.). In the Laws he hopes to be able to restrict 
tuoh intercourse to persons legally married, or at least to 
enforce a regulation that in other cases it shall be covered with 
a decent veil of secrecy (Laws, 841). Aristotle is of the same 
mind (Pol. iv. (vii.) 16. 17 = 1335b : to 5e kotirbv vyietac fi 
Tcvbv TOiaunjv airiae ^aLyetrBoL Sc7 Trotovpcvovv T^v by.i\ia.y\ 

In this matter, then, the Greeks are to be 
pronounced not so much immoral as non-moral. 
Their practice was due to the simple directness 
with which they regarded the facts of life and 
human nature. There were few facts of human 
nature for which they felt it necessary to apolo- 
gize. In a very literal sense they were naked 
and not ashamed. Not that they interpreted life 
simply in terms of animalism, though there were 
among them also plenty of men to whom bodily 
indulgence was the sole end or the chief end of 
life ; for the average man, as for the better sort 
also, it meant just the sober exercise of natural 
faculties and the moderate enjoyment of natural 
pleasures. Taken in the mass, the Greeks \vere 
probably just as far from being sensualists as from 
being ascetics. Aristotle’s somewhat mechanical 
doctrine of virtue as a mean expressed a deep- 
rooted instinct of the race. 

1 This is so in Homer also, where Odysseus hangs his incon- 
tinent handmaids simply on the ground that their unchastity 
has dishonoured his family (Od. xxii. 418 : ai t« aTi/xd^ovtrt ; 
and 424 f. I dvaiietij? kiti^-T\uav, \ ovr tfi-e Ttovtrot out’ avr^v 
IlTjueXdjreiav). 

2 Cf. ArisL Eccles. 718 f. : eirtira rd? Tropuas Karairavarai 
/ 3ouAo ) i «‘ I OTra ^ airdo - ay , kt\. 

3 E (J., the case of Alcibiades (Andoc. iv. 14 : ourw? v^plo■rTJs 

^v, eireiirdyctfU auriju oIkCov eraipa?, xai fiouXay leat 

eXeuficpas, w<tt’ rfvdyKatTe ttjv yvvatKa o’oj^poveo’TaTTji' ov(rav 
diroMneiv, i\6ov<rav irpb? t'ov apxovra Kara rov vofiov). It IS 
evident from the sequel that his wife had no legal remedy. 

4 Cf. Xen. Mem. I. V. 4 : dpd ye ou JJPTJ irdvra dvhpa. ijYqa'd- 
fievov TTju iyKpdreiav dper^s etvat icpTjTrifia, TauTTjv TrpwTOu cu rp 

KaTatTK€vd<ja(T9ai kt\. and Mi^m. IV. v. 6: t7}v KaKiarrjv 
Spa. Sov\€iav oi dicparei? 5ouXei;ov<Ttv, vrK. 


'UTION. 

Roman (AV. J. WooDHOUSE), p. 408. 

Semitic. — See Chastity (Semit. -Egyptian), 
Hierodouloi (Semitic and Egyptian). 

This purely naturalistic or humanistic attitude 
of the Greeks towards life was reinforced not only 
by their ingrained selfishness but by certain facts 
of political and economic significance. The net 
result was that, from the point of view of morality 
and social institutions, and the place held therein 
by women, two distinct types of life were found 
among them. Without, of course, asserting an 
absolute and rigid distinction, we may recognize, 
on the one hand, a Dorian or Achaean (iEolian) 
type, in which women enjoyed a relatively large 
degree of freedom, and, on the other hand, an 
Athenian (Ionian) type, in which women were 
mostl 3 '^ restricted, if not to the ywaiKcoviTi^f at any 
rate to the house and its precincts,^ with but rare 
opportunity^ of mingling with external life, and 
none at all of social significance (cf. the question 
put to Critohulus in Xen. CEc. iii. 12 : ^crri 8k dry 
iXaTTova diaXiyei ij rj yvvaiKl ; and his reply— ci dk 
ov TToWois 7e). 

Tj’pical of the one sort are Sappho and Corinna, the latter 
five times the successful rival of Pindar ; the spirit of the other 
mode breathes in the oft-quoted woids put by Thucydides in 
the mouth of Pericles: 2 ‘Hers is the greatest glory, of whom 
men speak least whether for good or b^’ (Thuc. ii. 45 : firyoAij 
17 real -^9 dv err' 4\dxi^ov dperrjf vdpi ^ ;//oyov iv rots dpaetri, 

kXcot — words which must surely have sounded strangely, 
coming from the lips of the professed lover of the most notM 
courtesan of the da> 1 Within each of these types of society 
irregular sexual intercourse, in different forms, exercised a most 
promund and far-reaching influence. The actual physical facts 
of that intercourse were necessarily the same then as to-day, 
but their relation to public and private life was to a large extent 
peculiar to the Greek people, and has in fact never been repro- 
duced in the world in quite the same colour. The low standard 
of intellectual attainment of Athenian women (due to a de- 
fective education,^ which was itself but one consequence of a 
defective social system), standing as it did in startling contrast 
with the multifarious and hyperpoliticized interests oi masculine 
life, no doubt partly explains and paitly excuses the reluctance 
and inability of men to find satisfaction in the home circle. We 
must, however, be on our guard against attaching too much 
importance to this excuse, for after all it is a fact that the 
majority of the eratpai with whom a man associated were, 
apart from their superficial accomplishments, just as uneducated 
as his OW’D wife or sisters. The sensuous appeal was, then as 
now, primary. The mam reason for the failure of home life to 
hold men w’as that the social code did not permit a man to 
entertain his male friends m his own house, at any rate in the 
bosom of bis family. 

In Athens comparatively few native-born women 
had to earn their own living, the sy^stem of dowry 
and marriage making them, generally speaking, 
economically independent (see art. Marriage 
[Greek]), though there were of course instances 
in which the ravages of war or other disaster 
had driven native Athenian women to rely upon 
their own industry.^ The case of alien women 

1 Cf. Menand. in Koch, iii. 546 : tout rij? yafj.eTrjf opoi>T virep- 
fiatvei^, yvvai, [ ttju avXiav' trepas yap avAeioT 6vpa | iXevdep^ 
yvvaixl V€v6/jLi<rr’ oiKiai' j to 5’ eTruStwKeiueiTTe'T'TjuoSbuTpexftv, | 
eri KoiSopovp.evTjv, Kuud? ear' Spyov, 'PoStj. Iu the same strain 
Lykurgus, describing the panic in Athens after Ch»roneia, says 
(c. Leocr. 40) : bpau 5’ ^v e»rl fiiv rStv Qvpmv yuvalKaT eXev^epas 
7r€pi0d/Sou5 karCTT'TTjxvia-s. 

2 (Df. iEsch. Sept. 182 f. : piXei ydp auSpi, p. 7 j vuvT) ^ouXeucTw ] 

€u5ou fi* outra pi) ^Xd^rjv rtOrj — w'here Eteocles is made 
to speak quite in the manner of a 5th cent. Athenian, and even 
to repeat the stock gibe at the sex in line 242. 

3 Cf. here the curious symptom of the way in which women 
lagged behind the intellectual standard of their men-folk, in 
Plato, Crat. 418 : oux T?KnrTa oi yvvalKe^, alirep fiaXicTTa ri)u 
dp\aiav ^ujuiju trcG^ouo’i. See also the intolerable condescension 
and priggishness of Ischoniachus, the model Greek gentleman 
(koAot re KayaOd^X in Xen. (Ec. vn. 1 f. 

4 See the inscriptions published in BSA viii. [1901-02)^197 f. ; 

Dem. Ivii. 30 f. : iropa tout vdpouT, ot iceAevoucnu euoxou eiuat 
KaKTjyopCa r'ov r^v (pya<rCav r^v iv rjj ayopa tj twu iroXirSiv r, 
Twv iroAcTiStou oveiSi^ovrd Ttui* rfpfLs 6 bpoAoyoOpci/ itai raivia^ 
noiXelv, Kai oi'X ovriva rponov ^ovX6p.(6a — an importan* 

passage (the speaker is a lone woman) as showing the suspicion 
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resident in Athens was very different. Coming, 
as most of them did, from Asia Minor, tradition- 
ally accustomed to a larger measure of freedom 
than the native-born women, they for a time bade 
fair to bring about a radical iteration in the 
attitude of Athenians towards women and the 
question of their place in society. Suddenly this 
normal development of liberalism received a rude 
check. The purifying Acts of 451 B.C. (Pint. Per. 
ol ; Ar. Ath. Pol. 26. 4), rigidly defining the con- 
ditions of Athenian citizenship, had the further 
effect of drawing a sharp line between alien and 
native-born, making it impossible for the children 
of mixed unions to attain citizenship. This vitally 
affected the general relationship of alien women to 
Athenian male citizens, and virtually compelled a 
large number of women to rely upon their own 
physical and mental endowment as a means of 
livelihood.* From this period, then, dates the 
beginning of the enormous expansion and social 
importance of the class of eraipai in Athens, and 
through Athens in Greece generally. For the 
main profession henceforth open to such alien 
women was, in fact, that of ‘companion’ (^rafpa). 
From this time on the professional ‘companion’ 
played a definitely recognized and accepted role 
in Greek society, and one thoroughly in accord 
with the economic and spiritual factors of the age. 
Hence there is nothing surprising in the naive and 
striking definitions expressed by Dem. lix. 122 : 

ras ^^.iv yap traipat SveK ixop-ty ray iraAAaitay, rii 

lead* yfptpav ©epaweiay tov o’wp.aToy, ray 5i ywatnay tow irotSo- 
»rot«r^at yirrjiriuiS »cal Tuiv ii>Scv (fjvkaKa lx**** — 

definitions which ought to preserve us from 
illusions as to the real nature of the demands 
which the class of irdipat, existed to satisfy. 

By Sappho the word eraipa is used without any opprobrious 
significance (cf. the similar fate of the English word * mistress '). 
just as even in the days of Athen»us (end of 2nd cent. a.d.) 
(tirls applied it to their female friends (Athen. 571 O: KoXovai 
yavv fcai at yut'atic<y ert Ka\ vvy xat at yrapdeVoi ray 

*at <f>tXay iraipa^ toy tj 2ajr(l)i6), As early as the time of 
Herodotus, however, it w’as applied by way of eupheimsm to a 
woman who followed a life of promiscuous intercourse for jcrain, 
for whom the proper word was iropvt} (iropyiSiov), *wHore’ 
(Herod, ii. 134 f., where he sketches the history 'Po5wirioy 
eraipT/y yvi'at/cos, With whose fame Hellas rani;).^ A loiiy: list 
of sjnonyms for the class is to be gathered from Hesych. and 
Pollux, vii. *201. In this sense the word traipa had a \vj<le 
rang *" : • < • *..■• i 

allb . . .. . . . 

(juey* ■ ; . ■ - I , r 

which the Greek language, rich in opprobrious epithets, had a 
great variety of terms of terrible significance. These were 
doubtless appropriated to infinite fine gradations of the pro- 
fession.s 


attaching to such cases. See also the interesting experiment 
in domestic production, suggested by Socrates, in Xen. Slem. 

ii. 7 f. : cf. liom. if. xii. 433 f. : yvi'^ ... t^a 

»-ai<TiF act*€a pi<r0oy aprjrai, and Arisloph, 'J hestn. 4‘i5 f. (a widow 
with five children who earns her living (rT€<f)a»TprAo«oC<ra iv raty 

iivppivacy). 

1 Cf. Amphis, in Meineke, Frag. Com. (rr., Berlin, 1839-57, 

iii. 301= Athen. 559 A (contrasting the eraipa with the yvv^ 
yapfrq) pfv yopia yap KaTatf)poyov<r' eySoy pev«L, \ if 6’ o*5ci' ot4 
■>7 Toty TpoTToiy wyTfTfo ^ \ ai-dptoiros ccttiv rj irpby oAAov airireoi' — 

which puts the matter crudely, as simply one of supply and 
demand and market competition. 

2 Rhodope (or Rhodopis), a Thracian slave at Kaucratis in 
Egvpt, was ransomed by Charaxus, brother of Sappho, who 
‘ roundly rebuked him in a poem’ (Herod, ii. 135). According 
to Strabo, p. 808, the name of the iraipa to whom Charaxus 
fell a victim was Doricha, and, according to Athen. 596, it was 
Doricha whom Sappho attacked, and not her brother, Doricha 
and Rhodopis being two different persons. The poem first 
published m Ozyrh. Pap. i, [1898] lOf. (see also J. M. Edmonds, 
in Class. Quart iii. [1909] 249) must allude to this. Herodotus 
Oi. 135) mentions also a courtesan Archidice who became 
aotfii/ioy ava -ntv ‘EXAaSa. He was e\idently interested in the 
subject, and in this respect is a forerunner of a large number 
of writers who afterwards wrote many books irepi eraipwi', or 
irepl Tttiv * A 6 rjvTf<Tiy iraipCSuiy , which were the sources from 
which Athen®us gathered the material of his own 13th book on 
* Courtesans.’ 

3 Cf what Antiphanes says in his Hydria, frag. 1 (Meineke, 

iv. 124), speaking of an ao-T^ turned eratpa : 'i^oy ti ;^pv<rovi' 
wpoy apeTTjv JceKTTj/iejTjy, j oFTtuy croipay ai ftev ^Aat rovFO/ta | 
^Adirrovo'i Toiy Tpojroty yap oFTcoy ov koAov. 


Athens, as a centre of maritime trade, was 
probably from the earliest times familiar with 
women of this class. Drakon (Athen. 569) seems 
to have legislated against tliera, but after liis time 
the State not only tolerated and protected, but 
even to a certain extent exploited, them. The 
change was traditionally fathered upon Solon, 
who is said to have established State liouses of 
prostitution, and to have built a temple of Aphro- 
dite Pandemos from the profits : 

(rrrjfTai irpidyievov frore ywaikoy jcard. ri^Trovy icoivdy dira<ri ao* 
KaT€<TKevaap.tyai (Athen. 569). 

However this may have been, it is tlie fact that 
in post-Solonian Athens those who followed this 
profession paid a licence fee to the State, which 
was farmed out in the usual way to -rcXui/ai (also 
TToptforeXuivat). * 

The superintendence of this tax was one of the 
duties of the do-rwii/ioi.’ The non-existence of con- 
tagious disease for which they were responsible 
made the policing of prostitutes in ancient times a 
comparatively simple problem. 

The vase-paintings of the early 6th cent., and later, indicate 
the great importance of the eraipai in the social life of the 
time,3 and furnish a score of names of courtesans then flourish- 
ing (see W. Klein, Die grieeh. Vasen mit 3Ieistersiijnatnren\ 
Vienna, 1887, passim, or P. Hartwig, Die grieeh. MeiUerschalen^ 
Berlin, 1893, passim). Sparta naturally stood in great contrast, 
because her men had little time and little money to spend on 
such things (Plut. de Fort. Horn. 4 : unjittp oi ^TrapTiarai ttj*' 
'A<i>po3iTi)v ><yoi»(r4, Sia^aiVovffai' tov ^iipuirav, ra pev ecroirrpa 
icai Touy xKiBuivai itol tov Kearov attoBdadai, fidpv 5« cal aeviSa 
Aafieiv KoerfiovtievTfv tw Av»covp7w); and Keos ])oasted, or others 
did for her, of her poverty in this respect (Athen. 610 ; iv raiy 
Ketwv irdAeo-iv ovre eraipay ovt€ avAiTTptday ISeiv can). On the 
Other hand, Corinth was notorious throughout the Greek 
world for her eralpat, most of whom were in the service of the 
great temple of Aphrodite there (cf. the saying, ov iravrby 
avSpby «y K6ptv6ov €00' o wAovy ; see art. HiERODouLOl (Oraico- 
Roman]).* 

Among the Athenian (ralpai two main classes 
must be distinguished. Probably by far the greater 
number were slaves* bought or otherwise obtained 
by owners, male and female, who as Tropvo^offKol 
kept them in a Ttopveiov (also o!Krjp.a, (pyaarripLov, and 
many other terms) * lpya^6p.iyat airb rod awfiaroi. 
These would be under the general conditions 

1 Cf. iEsch. i. 119 : airo^ovfia^ei ^dp cl pTj TrdvTcy p.ip.V7fiT0' on 
Kad’ tKaoTOv cviai^rbv if ^ovAt) ireoAn to rropviicbv TcAoy, crA. 

2 So also apparently in Corinth; cf. Justin xxi. 5: ‘apud 
aediles adversus lenones jurgari.’ As regards Athens there is 
some confusion. Speaking of the Astynomoi, Aristotle says, in 
Ath. Pol. 50 l «al rdy re avA‘r7Tpt6ay xal Tay i/foArpiay ical rdy 

, Ki0apt(rrpiay ovtoi okottovoiv on'wy irAeiovoy Sveiv 6paxp-axy 
fmTd(a0Tq<Tov7at, ktK., but he does not mention prostitutes. 
According to Suid. S.v. Siaypafifia: Steypai^ov yap, dtrov e6ct 
Aap^dvetv rijv cTat'pav eicdoTTjv, the Agoranomoi (iic) fi.ved the 
tari^ of the licensed prostitutes ; this must surely be a mistake 
(_\afj.fidyfiy for fcara^oXAciv) for the amount of tax to be paid by 
them — if, indeed, the notice refers to Athens at all. There 
was a similar tax in Roman Egj-pt (B. P. Grenfell and A. S. 
Hunt, Or, Pap. li. [Oxford, 1S97] G7 f.). 

3 Cf, Athen. 576, where Theniistocles is said to have driven 
through the Athenian Agora with the courtesans Lamia, 
Nannion, Satvra, and Skione. See also Athen. 533 : ovirw 

’AOrjvaitav p€9vtrKOiX€Vu>v ovS’ craipay xpwu-«»'w*'> e*0avu>s TePpiTTTrov 
^evfay CTaiptSwv 5td tov KepaTACiKOV 7rAT)0vovToy ew^cvby ■pAao-ei' — 
a fact vouched for, he says, by Idomeneus, who, houever, did 
not make it quite clear whether the cratpat were on the car or 
were themselves yoked to it ! 

* Although the information about it comes to us through 
Greek sources, and the practice prevailed among many who 
doubtless counted themselves genuine Greeks, we do not here 
treat of what may be called ‘sacred’ prostitution, in which 
j before marriage, or for a season, respectable women must give 
themselves up to_ promiscuous intercourse (eg., in Cyprus 
[Herod, i. 199); in Lydia girls earned their doury by this 
means, though that was probably not the raison d’i‘tre of the 
practice [i6. i. 93 ; Athen. 515]), Cf. W. M. Ramsay, and 

Bishoprics of Phrygia, Oxford, 1S95, i. 94 f., and j'. G. Frazer, 
GB^, pt. iv., Adonis, Attis, London, 1914, i. 30 f., 67 f, 

3 Hence in Aristoph. Ecel. 721 f. r *ai Toy ye SovAay 
ico<rp.ov/xcVay | tt|f twf eAevSe'pwv uciiapn-a^etF KvTrptv. The temple 
prostitutes were simply a variety of this class, for the most 
I>art — certainly all those in Corinth. 

5 Akin to these places were the taverns (xamjAeto) in which 
also n-dpi^ai were to be found. Cf. Sanger, Hist, of Prostitution, 
p. 560. In Strabo, p, 578, at Karoura in Asia Minor i^acri 
iropyo^ooKov avXioSevra iv Toiy irayBoxeLoi^ aiiv iroAAcp TrAi^^ei 
yvi'aiKWV vvKTOip yevop.€vov crei<Tp.ov (rvvai^avio&riva^ ■ndaate. But 
perhaps this was an itinerant companj. 
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governing the institution of slavery in Athens and 
elsewhere (see art. Slavery). This class must 
have been largely recruited from the number of 
female infants ‘pot-exposed,’ I'.e. cast out to their 
fate by fathers unwilling to rear them.* Of this 
sort, perhaps, were the seven iraiSiirrai brought up 
by the freedwoman Nioarete to stock her brothm 
(Oeni. lix. 18 f. ), she being dcivii tpiaiv fuKpGtv iraiSltav 
avvtdetv evirpeTrij, xal raOra iTLarapj^vt] dp^ypai kcU 
iraLdevaaL ipireLpuii, ra^rjv KaTeaKevacrfi^vTj Kal 

dtrb Toirav rbv ^lov awaXeypivTi. She called them 
her daughters, apparently a common deception — 
to enhance the price. 

Often such slaves were instructed in accomplish- 
ments, and were then hired out as flute-girls, 
harpists, dancers, etc., at banquets, where, as we 
see from countless vase-paintings and literary 
references, ample opportunity was as a matter of 
course given for other services. This species of 
more or less educated prostitute trenches upon 
the second great class, and, indeed, under the con- 
ditions of Greek slave life, it was possible to rise 
from the one class to the other. This higher class 
consisted partly of freedwomen, partly of free-born 
aliens, more rarely of native-born Athenians,’* who 
for various reasons adopted this profession on their 
own account. The story told by Sino in Terence 
(Andria, 691f. : ‘ ita ut ingeniumst omnium homi- 
num ab lahore jjroelive ad lubidinem ’ [77]) was 
doubtless as familiar then as now ; and that of 
Corinna, daughter of Crobyle, forced by her mother 
into a life of shame (Luc. Died. Mtr. 6), perhaps 
not less common. These independent courtesans, 
again, fell into varieties — from the t/xovtos wdpv-q of 
Hesj’chius to the eraipai fieyaX6fu<rdoi (Athen. 569) 
at the head of the profession in the hey-day of 
their charms (cf. the story of Demosthenes and 
Lais, in Aul. Gell. .N'oot. Alt. i. 8). 

In gpite of her would*be apologists, Aspaala (of Miletus?) the 
concubine (n-oAXaic^) of Pericles, must still be taken as a type of 
this higher grade of «Tatpa in the 6th century. The most 
absurd claims have been made on her account, both in ancient 
and in modern times (e a,, in the Menexenxis, generally ascribed 
to Plato, slie is a rhetorician, instructress of both Socrates and 
Pericles. Cf. Xen. (Ec. iii. 14 : <rv<rrq<T<ti trot »cal 

’Aenraatav, «trt.<m|)xoWoT<pov ifj.oO <roi raijra jravra 

Bays Socrates, referring to the subject of female education — but 
surely he is speaking with his accustomed irony). She was 
doubtless highly gifted and highly educated, but withal an 
adventuress with a very practical turn of mind ; but that does 
not imply our acceptance of the gross stories and epithets 
applied to her by the comedians and others (e.j?., Aristoph. 
Acham. 624 f. ; Plut. Per. 24 f.). Far more illuminating as to 
this whole class of what may be called ‘ respectable ’ iralpai is 
the conversation of Socrates With the craipa Theodote, in which 
he discourses with her pleasantly and quite as a matter of course 
upon the rationale of her profession (Xen, jWem.. iii. 11. 1 fif.). 
But not all interview’s with eraipat were of so innocent a sort. 

It is to the 4th cent. B.C., and later, that the 
most famous names of iraipai belong — e.g., Pliryne 
(story of the orator Hj'pereides unveiling her bosom 
before the jury, and so securing lier acquittal as 
T^v vTTOfpTjTtv Kal ^oiKopov ’ AtppodtTTjs, iu Athcu. 590, 
where also are other examples of her insolence and 
extravagance) ; Thais, the evil genius of Alexander 
the Great at PersepolL (burning of the palace at 
Persepolis at her suggestion [Athen. 576]) ; Lamia, 
who for years held Demetrios Poliorcetes in 
thraldom ; Pythonice and Glycera, who went to 
Babylon to Harpalus, Alexander’s treasurer, who 

1 Cf. Aristoph. Frogs, 1190 : «f€0c<rav iv oo-rpaKw, and Clotids, 
531 : Tratv 5’ €Tepa ti? Aa^ov<r’ apciAero. Opinions differ widely 
both as to the probable number of children thus exposed and 
as to the proportion of those who were rescued from death as a 
speculation. Naturally, no conclusion at all, beyond the bare 
fact that such rescue sometimes took place, can be drawn from 
the frequency of this motive in the New’ Comedy. 

3 That native-born Athenians did sometimes sink into the 
class of iraipai is certain, from Antiphanes, Uydr. frag. 1 
(Meineke, iv. 124) : tfiwp cratpay eiy epwr’ d<piK«TO, | acrriis €pi7/i.ov 
5’ erriTpoTTou xal (xvyyevwp, as well as from the apologies put 
forward m Dem. 1\ ii. 34 f., already quoted — even if we were not 
told that one famous erai'pa, Lamia, a mistress of Demetrios 
Poliorcetes, was daughter of Cleanor an Athenian, and pre- 
sumably therefore herself of free birth (Athen. 577^. 


decamped with over a million and a quarter in 
gold ; these and scores of other courtesans were, 
for the most part, products of Athens, who in this 
way repaid her long-standing debt to Asia ; for in 
this age Athens ‘ became to Hellenistic potentates 
what Miletus and the Ionian towns had been to 
the Lydians and the Persians — the most popular 
source of their supply of “pleasure women’” 
(\V. S. Ferguson, Hellenistic Athens, London, 
1911, p. 70). 

‘There was perhaps no business more capitalistic in ita 
organization and international in its scope than the traffic in 
courtesans, so that, despite its losses, the Athenian demi.nior.de 
maintained its lead and its reputation ’ (i6. p. 71). i 

Into this world of superficial accomplishment, 
tawdriness, vulgarity, and heartlessness, in which 
men and women frankly preyed upon each other 
for what each could otf’er, Athenaeus in his 13th 
book gives us more than a glimpse. In a sense it 
is true that the iratpa was the one free woman in 
Athens ; moreover, it is probable that the general 
simplicity of ancient life was itself a check upon 
the descensus A vemi which inevitably characterizes 
this class in modem times. The comparative 
feeblene.ss, and almost non-existence, of the sense 
of degradation in the career of the traipai must 
also have tended to keep them individually upon 
the social plane to which their respective intellec- 
tual and physical qualifications, that is to say, 
their true economic measure, raised them ; so that 
the more terrible issues of prostitution remained 
unrevealed to the Greeks. To the Greek iralM 
Lecky’s famous phrase is thus only partially 
applicable; ‘eternal priestess of humanity’ she 
was, it is true, hut hardly ‘ blasted for the sins of 
the people’ {Hist, of European Morals*, London, 
1890, ii. 283). 

Literaturb. — K. Schneider, art. * Hetairai,’ in Pauly. 
Wissowa, is very complete on the archsological side ; W. W. 
Sanger, The Hist, of Prostitution, new ed., New York, 1913 
(uncritical and superficial in dealing with the ancient material) ; 
W. A. Becker, Chancles. tr. F. Metcalfe, London, 1845, is 
still perhaps the most complete collection of material, outside 
the 13th book of Athenaeus, our chief source of information. 
Nothing very recent seems to have been written on the general 
subject, which requires investigation from the point ol view of 
economics and female industries. 

W. J. WOODHOUSE. 

PROSTITUTION (Indian).— i. Early history 
of prostitutes. — As was the case in other parts of 
the world, the trade of the prostitute has been 
practised in India from a very early period. 

(a) The Vedic period. — Prostitution is found in 
the Rigveda, but its extent is disputed. Brother- 
less girls were frequently compelled to earn their 
livelihood in this way, and the putting-away of an 
illegitimate child is mentioned (I. exxiv. 7, IV. v. 
5, II. xxix. 1). Terms like pumteati, mahanagnl, 
and rdma clearly mean ‘ harlot,’ and there are 
unmistakable references to the trade. Expressions 
like kumdrl-putra, ‘ son of a maiden,’ and agru, 

‘ son of an unmarried girl,’ point in the same 
direction. The Vojasaneyi Samhita seems to 
recognize prostitution as a profession ; hut the 
exact meaning of the references collected by R. 
Pischel and K. F. Geldner ( Vedische Studien, 
Stuttgart, 1888-89, I. xxv. 196, 275, 299, 309 If., ii. 
120) is not certain (A. A. Macdonell and A. B. 
Keith, A Vedic Index of Names and Subjects, 
London, 1912, i. 395 f., ii. 480 tt'.). In the case of 
a widow the custom of satl seems to have been in 
abeyance ; in some cases she was burned with her 
dead husband {Atharvaveda, xvill. iii. 1), hut in 
other cases the levirate prevailed and, as she 
mariied the brother of her late husband, this 

1 But the predominance of the courtesan in the New Comedy 
must not destroy our sense of proportion. It was, in part, a 
necessary outcome of the convention which laid the scene 
always in the street, into which respectable women could not 
venture, except under escort and upon rare occasion. Hence 
the pla>8 mirror social, but not domestic, life, and work thread- 
bare a few stock motives. 
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source of prostitution may have been generally 
closed (Macdonell and Keith, i. 4S8). 

(6) In the law-books. — Manu (Laws, ix. 259) 
directs that harlots are to he punished, and a 
Brahman is forbidden to touch food given by har- 
lots, which excluded him from the higher worlds 
(iv. 209, 219). The same prohibition applies to 
food given by an unchaste woman, and libations of 
water are not to he offered to women who through 
lust live with many men (iv. 211, 220, v. 90). 

(c) In the Buddhist age. — A Brahman was for- 
bidden to witness dancing or hear music, the trade 
of the iralpa (T. W. Rhys Davids, Buddhist India, 
London, 1903, p. 185 f.). But numerous references 
to prostitutes in the J ataka show that they were 
tolerated and to a certain degree held in respect. 
The fees paid to some of them were exceedingly high 
(The Jdtaka, Eng tr , Cambridge, 1895-1907, ii. 
40, 261, iii. 283, iv. 157) ; 700 courtesans are found 
in the palace of a king (vi. 145). Sakka, after 
giving money to a harlot, does not visit her, but 
rewards her continence by filling her house with 
jewels of seven hoards (ii. 259 f.). One of this class 
is said to keep the five virtues (ii. 251). On the 
other hand, the roguery and rapacity of prostitutes 
are referred to, and it is regarded as a misfortune 
for a virtuous man to be reborn in a harlot’s womb 
(vi. 117). Somadeva, who used much Buddhist 
material, writes : 

'Thus, O King, even hetairai are occasionally of noble char- 
acter and faithful to kings as their own wives, much more than 
matrons of high birth ’ ; he also speaks of the famous eraipa of 
Uflayini, Devadatta, who had a place worthy of a king (Katha. 
Barit’Sdgara, ed. 0. H. Tawney, Calcutta, 18S0, L 354, it 621). 

In the Buddhist legends we read of Ambapata, 
the famous courtesan of Visala, and the princess 
Salawati takes this profession (R. S. Hardy, A 
Manual of Budhism^ London, 1853, p. 244). An 
inscription of the W. Chalukya dynasty of Badami, 
early in the 8th cent. A.D., records gifts made by 
a prostitute to a temple {BG i. pt. ii. [18U6]372, 
394). 

At the present day prostitutes are tolerated in 
India to an extent which can hardly be paralleled 
in any other part of the world. It is considered 
lucky to meet a prostitute at the beginning of a 
journey, probably because she can never become a 
widow, whose appearance is an evil omen (E. 
Thurston, Castes and Tribes of S. India, Madras, 
1909, ii. 139). One class of dancing-girls, known 
as mdtangif are held in much respect, and among 
those castes in which girls are prostituted this is 
done after a regular session of the council (below, 
§3). 

{d) Under Muhammadan rule, — The Muhamma- 
dans kept prostitutes under supervision. 

Under Akbar ‘ the prostitutes ol the realms (who had collected 
at the capital, and could scarcely be counted, so large was their 
number) had a separate quarter of the town assigned to them, 
which was called Shaitanpura, or Deviisviile. A Daroghab 
[superintendent] and a clerk were also appointed for it, who 
registered the names of such as went to prostitutes, or wanted 
to take some of them to their houses. People might indulge in 
such connexions, provided the toll collectors heard of it. But, 
without permission, no one was allowed to take dancing-girls 
to his house. If any well-known courtier wanted to have a 
virgin, they should first apply to His Majesty, and get his per- 
mission ’ (^hul Fa^hl, iln'i'Akbari, tr. H. Blochmann, Calcutta, 
1873-94, i. 192). 

Khafi Khan {Muntakhdbu-l-hxhab [H. Elliot, Hist, of India, 
London, 1867-77, vii. 283]) states that ‘ the minstrels and singers 
of reputation in the service of the Court were made ashamed of 
their occupation, and were advanced to the dignity of mansabs. 
Public proclamations were made prohibiting singing and danc- 
ing. It is said that one day a number of singers and minstrels 
gathered together with great cries, and having fitted up a bier 
with a good deal of display, round which were grouped the 
public wallers, they passed under the Emperor’s jharokha-u 
darSan, or interview window. When he enquired what they 
intended by the bier and the show, the minstrels said that 
Music was dead and they were carrying his corpse for buri^. 
Aurangzeb then directed them to place it deep m the ground, 
that no sound or cry might afterwards arise from it.’ 

According to Manucci {Storia do Mogor, ed. W. Irvine, Lon- 
don, 1907, ii. 9X *in the reign of Sh&hj^&n dancers and public 


women enjoyed great liberty, and were found in great numbers 
in the cities. For a time, at the )>eginning of his reign, Aurang- 
zeb said nothing, but af terw ards he ordered that they must marry 
or clear out of the realm. This was the cause that the palaces 
and great enclosures where they dwelt went to ruin little by 
little ; for some of them married and others w’ent aw’ay, or, at 
least, concealed themselves.’ 

The elaborate organization of the brothels at 
Vijayanagar in the 15th cent, is described by 
Ahdur-razzak, 3Jatla’us-sa’dain (Uliot, iv. illf.). 

2 . Temple-dancers. — The appointment of women 
as dancers and courtesans in connexion with the 
greater Hindu temples is not peculiar to India (GB^, 

t. iv., Adonis, Attis, Osiris, London, 1914, i. 57 ff.). 

uch women are known in India as deuaddsi or 
devaratial, ‘ slaves of the gods,’ or in Travancore 
as kudikkar, ‘ those who belong to tlie house.’ 

'The rise of the caste and ita euphemistic name seem both of 
them to date from about the 9th and 10th centuries a.d., during 
w'hich much activity prevailed in S. India in the matter of 
building temples and elaborating the services held in them. 
The dancing-girls’ duties, then as now, were to fan the idol with 
Chamaras, or Tibetan ox-tails, to carry' the sacred light called 
Kumbarti, and to sing and dance before the god when he was 
carried in procession. Inscriptions (5oulA Indian Inscriptions, 
ed. E. Hultzsch, Madras, 1890-1903, ii. pt. iii. p. 259) show that 
in A.D. 1004 the great temple of the Chola king Rijaraja at Tan- 
jore had attached to it 400 taliccheri pendugal, or “ women 
of the temple,” who lived in free quarters m the four streets 
round it, and were allowed tax-free land out of itsendow'ments. 
Other temples had similar arrangements. At the beginning of 
the last century there were one hundred dancing-girls attached 
to the temple at Conjeevaram i (F. Buchanan, Journey from 
Afadras, London, 1807, i. 12 f.), and at Madura, Conjeevaram 
and Tanjore there are still numbers of them who receive 
allowances from the endowments of the big temples at those 
places. In former days the profession was countenanced not 
only by the Church but by the State. Abdur Razak, a Turkish 
Ambassador to the Court of Vijianagar in the 15th cent., 
describes women of this class living in State-controlled insti- 
tutions, the revenue of which went towards the upkeep of the 
police. [A similar account of the State regulation of prostitu- 
tion at Golkonda is given by J. B. Tavernier, Travels in India, 
ed. V. Ball, London {1889}, i. 157 f.) At the present day they 
form a regular caste, having its own laws of inheritance, its own 
customs and rules of etiquette, and its own pancha> ats [caste 
councils] to see that all these are followed, and thus hold a 
position which is perhaps without a parallel in any other country. 
Dancing-girls dedicated to the actual profession are generally 
married in a temple to a sw'ord or a god, the tali [gold trinket 
worn round the neck as a symbol of marriage] being tied round 
their necks by some man of their caste ' (Census of India, 1901, 
XV., * Madras,’ Madras, 1902, i. 151 ff. ; for full accounts of the 
devaddsisaee Thurston, ii. 126 ff. ; J. A. Dubois, Hindu Manners, 
Customs, and Ceremonies, Eng. tr.^, Oxford, 1906, pp 3S7, 
584ff. ; Censusof India, 1901, xxvi., ‘Travancore,’ Trivandrum, 
1903, i. 276 f. ; V. Nagam Aiya, Travancore State Afanual, do. 
1906, ii. 383 ff. ; R. V. Russell, TC Central Provinces, London 
[1916], iii. 374 ff. ; for other references see GB^, pL iv., Ad^is, 
AUis, Osiris, i. 61 ff.). 

In W. India this class of women is known as 
hhdvin {Skr. bhdvinx, a handsome, wanton woman), 
devil (Skr. devala, an attendant on an idol), or 
ndikin, * mistress,’ ‘ procuress.’ Thej' are said to be 
descended from the temale servants of the Savant- 
vadi or Malvan chiefs, but some of them are of 
earlier origin, and their ranks have been recruited 
fyom the houseliolds of the chiefs — women of other 
Sudra castes, besides MarSthas and Bhamlaris, 
who may become hhdvins by pouring water from 
the god’s lamp in a temple over their heads. 

When a AAdvtn prl attains puberty, she undergoes a form of 
marriage with the god, the nte being performed both at the 
girl’s house and in his temple by the officiant ((jurat), rdul). 
These and other servants of the temple go in procession to the 
house of the girl, taking with them a dagger and the mask of 
the god. The marriage rites are performed In the usual way, 
with the lighting of the sacred fire (homa), the mask taking 
the place of the bridegroom. The rite involves considerable 
expenditure, and in some cases, with a view to economy, the 
gin worships Gapapati or GapeSa, god of enterprises, and goes 
to the temple accompanied by a party of her own caste and 
temple servants, taking in her hand a coco-nut and a packet of 
sugar. She places these things before the image of the god and 
bows to him. The gurav and other temple servants then invoke 
on her the blessing of the god, and the ceremony ends. 

The hhdvin practises prostitution, and differs 
from common prostitutes only in being dedicated 
to the god. From her children she chooses two or 
three to succeed her as temple servants. In the 
social scale she ranks below the kuldvant, the 
1 See art. EZilcHTruRAM. 
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higher class of courtesan, who is not allowed to 
sing and dance in public. Her duties in the temple 
are to sweep and purify the floor by washing it 
with cow-dunCT and water, and to wave a fly- whisk 
before the god. The male members of the caste, 
know'n as devli, blow the temple horns and trumpets 
to wake the god from his slumber.s. They are paid 
partly in cash and partly by a share of the offer- 
ings (Ethnographic Survey, Bombay, monographs 
60, 92, Bombay, 1907-09 ; BG x. [1880] 128). In 
Marwar a class of dancing-girls and prostitutes is 
known by the ironical title of bhagtan or bhagtani, 
‘wives of a bhagat, or holy man.’ 

' It is necessary for a daughter among them to be nominally 
married before she enters on her profession, as it is considered 
a sin to allow their maiden girls to offer themselves to their 
infamous employment before the ceremony of marriage is per- 
formed. No betrothal takes place In such cases, and the girl 
is only nominally married to a Sadhu [one of the Hindu ascetic 
orders], who is always prepared to give up every connection 
with his bride on payment of a rupee and a half. If, however, 
no SMhu is available, the ceremony otphera (circumambulation 
round the sacred fire] is performed by procuring the portrait of 
Ganesh, a Hindu divinity, invoked at the commencement of 
every affair* {Censut Report Mdnodr, 1891^ Jodhpore, 1894, iL 
124). 

3 . Prostitutes under British rule. — Since the 
abolition of the Contagious Diseases Act there has 
been no regular supervision of prostitutes, and, as 
it is impossible to draw the Ime between those 
who practise the trade as profession and those 
who prostitute themselves in a surreptitious way, 
no statistics are available. At the last census they 
were included in the class of unproductive labour, 
with beggars, vagrants, receivers of stolen goods, 
and cattle poisoners {Census of India, 1911, L, 

‘ India,’ pt. ii. [Calcutta, 1913] 432). At the pre- 
sent day prostitutes in N. India are known as 
iawaif (•pi. of Arab, (aifa, ‘troop,’ ‘ hand ’), ^dfar, 
patur, paturiya (Skr. pdfra, ‘an actor’), kanchan, 
‘golden,’ randi, ‘widow,’ or kasbi (Arab, kasb, 

‘ acquiring,’ ‘ earning ’), while those who practise 
the trade secretly are called khanagi, ‘ those of 
the house,’ or harjal, ‘gadabout.’ They are often 
recruited from widows or women expelled from 
caste for immorality or other misconduct. In the 
port to^vns, like Calcutta and Bombay, they are 
sometimes Eurasians or foreign women, mostly 
French or Austrians. Native prostitutes often live 
in brothels managed by a procuress (naika, sdqin, 
bhangerin) who treats her customers to tobacco 
and various compounds of opium or hemp (W. 
Hoey, Trade and Manufactures in N. India, 
Lucknow, 1880, p. 176). Many of the gypsy-like 
nomadic tribes in N. India prostitute their girls. 
Thus, the Bediyas of N. India reserve nearly all 
their girls for prostitution, and the men keep con- 
cubines drawn from other castes ; in some places, 
if a man marries a girl of the tribe, he is expelled, 
and if he marries a girl who has been reserved for 
prostitution, he is fined by the council (Crooke, 
TC, Calcutta, 1896, i. 245). The Kolhatls of Bom- 
bay are to a large extent dependent on the prosti- 
tution of their women, a girl on attaining puberty 
being allowed to choose between marriage and 
prostitution ; if she chooses the latter occupation, 
she appears before the caste assembly, and, with the 
consent of its members, becomes a prostitute ; the 
tribe is now kept under supervision, as they some- 
times kidnap high-caste girls to bring them up as 
prostitutes. The same is the habit of the Harnis, 
Berads, and Mang Garudas of the Deccan (M. 
Kennedy, Notes on the Criminal Classes of the Bom- 
bay Presidency, Bombay, 1908, pp. 13, 122, 274, 
283). The Dombar, a caste of acrobats in Mysore, 
are notorious for dedicating their smart and good- 
looking girls as prostitutes. In a troupe one girl 
is generally reserved for this trade. 

The dedication is made when the girl comes of age, when, on 
an auspicious day, the caste people assemble by iuMtation. 
The girl is bathed and seated on a rice-pounder before the 


assembled caste people. Married women or dedicated prosti- 
tutes smear her with red powder and turmeric, pour rice over 
her, and fill her garment with coco-nuts, rice, and other lucky 
substances. On rising, she bows to the elders of the caste and 
receives their blessing. She is then taken in procession to the 
temple of Anjaneya or Yallamma, a man beating a drum and 
the women sinking. She is given holy water (tirtha) by the 
priest, and she is again seated on a rice-pounder in the midst of 
her caste people. Rice is poured over her by basavi prostitutes 
and married women, and the ceremony ends with a feast. She 
is then made over to her first lover. 

Such women are said to remain faithful to their 
protectors when kept as concubines, and it is 
asserted that they may be flogged and fined by the 
castemen if they prove false. A woman who does 
not enter into a connexion more or less permanent 
with a man is free to consort with other men, pro- 
vided her lover be not of a caste lower than her 
own. A basavi, or dedicated prostitute, if she 
wishes to live a chaste life, can he married, and 
she then ceases to perform acrobatic feats in public. 
Her children born before the marriage are left with 
her relatives (monograph 13, Ethnographic Survey, 
Mysore, Bangalore, 1908, p. 12 f.). In the same 
province the Beda, Golla, Knruba, Madiga, and 
other castes often dedicate their eldest daughter, 
in a family where no son has been born, as a basatn 
prostitute ; and a girl falling ill is likewise vowed 
to be left unmarried, with the usual result (B. L. 
Kice, Mysore, rev. ed., Westminster, 1897, i. 256). 

Litbraturk. — T he authoritiea have been quoted in the article ; 
see also Al-Birfinl, India, ed. E. O. Sachau, London, 1910, ii. 

142 ff. W. Crooke. 

PROSTITUTION (Roman). — The difference 
between Roman and Greek views on this subject 
flows not so much from a deeper appreciation of 
the family! on the part of the former as from a 
deeper conception of personality and of the value 
of the individual citizen as such, independent of 
sex. Doubtless there was hence reflected back 
upon the family a sentiment that contributed 
much to the enhancement of its dignity and author- 
ity ; but the primary result was to create an atti- 
tude of mind, on the part of men, towards free 
Roman women in general, and especially towards 
them as wives, entirely different in quality from 
that exhibited among the Greeks. This is not to 
say that the legal position of the Roman woman 
was actually very different from, though it was 
certainly superior to, that of her Greek sisters. 
Especially as wife and mother (materfamilias), her 
position was one of dignity and esteem ; she was 
not servant, but mistress (‘ ubi tu Gains, ego Gaia,’ 
ran the old marriage formula). She was denied 
neither freedom of movement nor share of social 
intercourse, within or without the house.* Custom 
debarred her from direct access to public affairs, 
but her position was free from any suggestion of 
intentional personal abasement, though it was 
true that in the older Roman system she was sub- 
ject in law in the strictest degree to her husband 
or other male tutor (see T. Mommsen, Eist. of 
Borne, Eng. tr., new ed., London, 1901, i. 74 f.). 

The Greek influence, when it was finally brought 
to bear upon Roman society, proved one of its 

1 Cf- Cic. de Off. i. 54 : ‘ natn cum sit hoc natura commune 
animantium, ut habeant tubidinem procreandi, prima societas 
in ip^ coniugio est> proxima in hberis, deinde una domus, com- 
munia omnia; id autem est principium urbis et quasi semi- 
narium rei publicae.’ 

2 Cf. Corn. Nepos, Prcefat: ‘Contra ea pleraque nostris 
moribus sunt decora, quae apud illos turpia putantur. Quern 
enim Roraanorum pudet uxorem ducere in convivium? aut 
cuius materfamilias non primum locum tenet aedium, atque in 
celebntate versatur? quod multo fit aliter in Graecia. Nam 
neque in convivium adhibetur, nisi propinquorum ; Deque 
sedet, nisi in intenore parte aedium, quae gj/naeconitis appel- 
latur, quo nemo accedit, nisi propinqua cognations coniunctus.' 
For freedom of social intercourse see Cic. pro Ccel. 20 : ‘ qul 
dicerent uxores suas a cena redeuntes attrectatas esse a Caelio ’ ; 
cf. Piut. Rom. 20 : 'AAAa fievroi noWd rat? ■yvvoiflv rifiijF 
aircSuxav ... c^^mttoo^cu fiiv 686v fiaSi^ovoat^, kt\. ; Cic. 
Verr. i. 94 . 
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most powerful solvents, so that the tone ol those 
grades of society which find expression in the 
literature of the Empire was in complete disaccord 
with that of the early Republic. It is, in fact, a 
striking phenomenon that, rvhile the Greeks, on 
the one hand, made no pretensions to any loftiness 
of principle in reference to the intercourse of the 
sexes, but maintained upon the whole a high 
degree of outward decency, the Romans, on the 
other hand, whose principles, and for a long time 
their practice, were upon a higher plane, exhibited 
a declension which apparently reached a depth far 
below that ever attained by the Greeks, save in 
isolated cases. This difference must, in part, be 
explained by the existence in the Roman of some 
deep-lying coarseness of instinct, due perhaps to 
some early racial (Etruscan ?) infusion. A curious 
result was that in Greece it was the free lances of 
love (the iraipai) who in individual cases attained 
to great wealth and to social and political influ- 
ence ; in Rome the class of professional prostitutes 
remains throughout in the shadows of the back- 
ground,* the adventuresses whose charms make 
them a power in politics being drawn exclusively 
from the ranks of free-born Roman society^ ladies 
(e.y., the fascinating Clodia, the notorious .sister of 
Cicero*a enemy, P. Clodius ; see G. Boissier, 
Ciceron et ses amis'', Paris, 1884, p. 174 f.). The 
economic emancipation of Roman women, the 
relaxation of the family tie, and the vogue of the 
laxer forms of marriage are symptoms of a nioral 
disintegration that has no parallel in the history 
of society in Greece, and one all the more grave as 
it was for the most part independent of economic 
pressure. 

As a matter of strict principle, then, among: the Eom^s 
prostitution was per se shameful (jlagitium ) — for both partiea 


est ilie quidera valde severus— negate non possum — sed abhorret 
non modo ab huius saeouli licentia, verum etiam a maioruin 
consuetudine atque concessis. Quando enim hoc non factuni 
^ — permlssum ? quando 


* ^ in most European countries. 

t ‘ , restitute (inerttrix, scortum, 

. • d to register themselves at 

the Bdile’s office, and to take out a licence upon payment of a 
tax. The register gave lull personal details of the licensee, with 
her professional name and price, etc. Once placed upon the 
register, the name could never be erased, but remained as a 
perpetual memorial of shame. That is to say, the moral turpi- 
tude of the act ol prostitution itself {queestum corpare facere) 
was felt to override completely all other aspects,^ so that 
recovery of status was for ever foreclosed. The unwillingness 
ol the Roman mind to draw upon its own facility of legal fictions 
in order to open a way to repentance and recovery for the 
prostitute is in startling contrast to the humane and reason- 
able attitude ol the Greeks towards this class. From this same 
thoroughgoing attitude of the Romans sprang also the minute 
regulations which imposed upon prostitutes a distinctive dress,’ 
dyed hair, or yellow wig, and other civil disabilities, designed 
to mark them out lor public reprobation and to penalize their 
profession. , . 

As wealth and luxury increased, and the spirit- 
ual strength of the Republic decayed, while Greek, 
and especially Oriental, models of profligacy, 
springing from a quite different religious and social 
conception, poured into Italy in an ever-swelling 
flood, these repressive regulations were of no avail 
to prevent the recruiting of the ranks of open or 

1 Of course they are frequently alluded to, especially by the 
poets, but not in such a way as to reveal any specifically Roman 
details, or to make it necessary here to multiply quotations 
which do little more than prove the existence and wide preva- 
lence of vice in Roman brothels and other meeting-places. 

’When it suits his purpose, his language is very different; 
e.g., pro Mil. 65: ‘ilie, qui semper secum scorta, semper 
exoletos, semper lupas duceret/ and cf. Cat. ii. 10. 

* Prostitutes might not wear the matron’s stola, but miut 
wear a toga of sad stuff (toga puUa); cf. Juv. Sat. ii. 68 f.: 
’talemnon sumet damn.ita togaiii’; Hor. Sat. l. ii. 63: quid 
interestinn ' icf.Cic.Pmt. 

ii. 44 : * qui ■ nquam stolam 

dedisset, in 


secret prostitutes from even the upper .strata of 
society. Amid the general depravity prostitution 
ranked merely as one form, and that not the 
gravest, of immorality. As emperor, Tiberius 
tried to check it by more stringent enactments,* 
but his own libido effrenata et indomita, real or 
suspected, made it impossible for him to exercise 
any autliority over the licence of the age.* 
Caligula even exploited the registered prostitutes 
as a source of revenue.* The prostitute’s tax con- 
tinued to be levied until the time of Theodosius in 
the 4th cent., and was not finally abolished until 
a century later, by Anastasius I., when the old 
registers of the prostitutes were also consigned to 
destruction. Justinian, in the 6th cent., removed 
some of the civil disabilities of prostitutes (possibly 
only to enable himself to marry the reformed pro- 
stitute Theodora ; see E. Gibbon, Decline and Fall, 
ed. J. B. Bury, London, 1898, iv. 215). 

Probably the influence of Theodora is to be seen 
in the interesting e.xperiment made by Justinian, 
who converted a palace on the Asiatic side of tlie 
Bosporus into a monastery as a re.scue home for 
500 reclaimed prostitutes of the capital. Here, to 
be saved from themselves, they were kept in a 
perpetual seclusion, to which many preferred 
suicide, so that the experiment was a failure. It 
marks, however, an approach to the modern atti- 
tude of charity and sympathy in dealing with the 
class, as contrasted with both its theoretical re- 
pudiation by the Romans and its frank acceptance 
by the Greeks. So far as our scanty knowledge 
;oes, neither the Greeks nor the Romans had to 
ace the problem of dealing with prostitution in 
the interests of national hygiene. The Roman 
system of registration and public supervision is of 
interest in that it represents practically the utmost 
that, as yet, appears possible in dealing with this 
problem. With the exception that there is no 
tax, and that the door to recovery is not legally 
closed, the procedure of most of the Continental 
peoples is simply a reversion to the Roman system. 
The object of both is the same, namely, outward 
control of the phenomenon in the interests of 
public order and decency ; to this, for modem 
societies, the protection of public health falls to be 
added as a further complication, tow’ards the solu- 
tion of which the ancient procedure can offer no 
suggestion. 

Literatcrk.— Save for incidental references, mainly upon the 
general subject of social morality under the Republic and the 
Empire, nothing dealing with this specific topic is known to the 
present writer. \V. J. \\ OODHOUSE. 


PROTAGORAS. — Protagoras was the most 
famous of the Greek sophists of the 5th cent. B.C. 
(see Sophists). 

I. Life and writings. — Protagoras was a native 
of Abdera in Thrace. Plato, our best authority, 
tells us that he was seventy years old when he 
died, and that he had spent forty years in the 
practice of his profession (Meno, 91 E), and he 
visited Athens not for the first time after the 
production (in 420 B.C.) of a play by Pherecrates. 
With such data as we have, his birth seems to fall 
between the limits 490 and 480 B.C. The subjects 
iTac. Ann. iL 85: ‘gravibus senatus decretis libido femin- 
arum coercita cautumque, ne quaestum corpore faceret cui 
avua aut pater aut maritus eques Romanus fuisset. Nam 
VlstUia, praetoria familia genita, hcentiam stupri apud aediles 
vulgaverat, more inter veteres recepto, qui satis poenarum 
ad\er8um impudicas in ipsa professione flagitii credebant’; cf. 
Suet, Tib. 35 : ‘ feminae famosae, ut ad e\ntandas lepum poenas 
iure ac dignitate matronal! exsolverentur, lenocinium profiteri 
coeperant.* - 

2Cf. W. E. H. Lecky, Hist, of European Morals^, London, 
1890, iL 303: 'There have certainly been many periods in 
history when virtue was more rare than under the Caesars ; 
but there has probably never been a period when vice was more 
extravagant or uncontrolled.’ 

3 Suet, Cal. 40 : ‘ex capturis prostitutarum quantum quaeque 
uno concubitu mererct,' etc. 
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that he taught included oratory, grammar and the 
right use of words (Plato, Phcedr. 267 C; Diog. 
Laert. ix. 53), the interpretation of the poets 
(Plato, Protag. 339 A ff.), and, generally, those 
accomplishments which enabled a Greek to take a 
prominent part in the polities of his native city 
(f5. 319 a). His popularity was unbounded (ih. 
309 C, Themt. 161 C) : Plato even pits him against 
Homer as an authority on the education and 
improvement of mankind (Rep. 600 c). At the 
same time, like Socrates, Protagoras incurred the 
dislike of certain sections of society typified by the 
demagogue Anytus (Meno, 91 b-92 c). The publi- 
cation of a work on the gods is connected with the 
traditional story which we find in Cicero (de Nat. 
Dear. i. 63) and earlier still in Timon (Sext. Emp. 
adv. Math. ix. 55-57), that the Athenians con- 
demned Protagoras and publicly burnt all the 
copies of his book which they could collect ; and 
that he saved himself by flight, but on the voyage 
to Sicily was drowned at sea. This account 
receives some slight support from the words 
dyaKVJpete . . . xaraSbs in Plato (T/ieref. 171 D). 

A few fragments, or at least the titles, survive 
of some sixteen works attributed by the ancients 

r 'C .> rt. Lx. 55; H. Diels, Z>ie 

itiker^, Berlin, 1906-10, 

• with literature, rhetoric, 

< ■ jf the work, which con- 

tained the famous maxim that man is the measure 
of all things, is quoted by Sext. Emp. (adv. Math. 
vii. 60) as /cora/SdXXorrss (SC. \oyoi}, but the reader 
of Plato is forced to infer from many allusions that 
the work was commonly known as the 2'ruth of 
Protagoras (J. Bernays, Gesammelte Abhand- 
lungen, Berlin, 1885, i. 117-121). Considering his 
great fame, it would be interesting to recover some 
specimens of his style ; Gomperz conjectured that 
the apology for medicine, one of the tracts in the 
Hippocratean corpus, is by Protagoras. XVith 
greater certainty peculiarities of his stately method 
can be inferred from Platonic imitations (Protag. 
316 Cff., 320C-322D, 333Dfl’., 339 a-d, perhaps 
even 342 a ff., Thecet. 165E-168C) and from the 
unmistakable allusions of Aristophanes in the 
Clouds (112-114, 658-671, 677-679), though the 
sophist is not named in that play. 

2 . Doctrine. — In the dialogue of Plato named 
after him Protagoras appears as an exponent and 
champion of customary morality — Plato’s Ji 7 mot«ct) 
dpen). The human instincts of reverence and right 
(alSdis, ffl/ty) are the weapons by which helpless man 
has been protected against the teeth and claws of 
other animals (Protag. 322 C, 329 C). Man’s history 
is a record of progress ; the criminals of a civilized 
society would be virtuous if compared with down- 
right savages (ib. 327 D). Hence the aim of legis- 
lators and educators is to displace harmful 
opinions by wholesome and profitable ones (Thetet. 
167 A ff.). Hence, too, the aim of punishment 
should be to reclaim the offender and to deter 
others from his offence (Protag. 324 A ff). Virtue 
is inculcated in an enlightened community by 
public opinion, by good laws and institutions, 
forces working silently (.ib. 324 D ff. ). Of the 
vagueness and contradictions of this unwritten 
code the sophist has little conception. Indeed, 
when the Platonic Socrates offers him a foundation 
in the shape of a hedonistic first principle (ib. 
351 C ff. ), he declines to accept it, and even argues 
against it. The same vagueness is shown in 
the sophist’s claim to turn the ‘ weaker ’ into the 
‘ stronger ’ case (rbr rpru X/ryov kpAttw roalv). The 
desire to excel was a passion with Greeks, especi- 
ally to win forensic honours ; why should the 
pursuit of this branch of excellence impair another 
— a scrupulous regard for right ? Absolute 
inability to see where the Socratic elenchus wilt 


land him is a main feature of comic relief in 
Plato’s presentation of Protagoras, as of other 
early sophists. Among other tendencies of his 
time, Protagoras took part in the protest of philo- 
sophers against the theological opinions of the 
poets. His famous utterance runs thus : 

* Of the gods I cannot say whether they exist or not, nor of 
what nature they are. For there are many obstacles to inquiry, 
especially the obscurity of the problem and the shortness of 
life ’ (Diog. Laert. i.x. 51). 

Here the nature of the god* is obviously the real 
problem, and frank agnosticism, however provoca- 
tive of odium, was in keeping with the highest 
thinking of an era of ‘enlightenment.’ The most 
original opinion ascribed to Protagoras is of course 
that man is the measure of existence and non- 
e.xistence. Ever since its publication this maxim 
has been a subject of controversy, as Plato’s 
'I'hecetetus proves. It seems to be an affirmation 
of the subjective element in all experience, all 
thought and language. There may have been 
need for such emphasis in Greece, but in Rome the 
very forms of giving evidence (arbitror, videtur 
mihi) were a perpetual reminder that in the law- 
court, at any rate, in the investigation of facts, it 
was impossible to go behind the individual. Some 
say that the maxim amounts to a recognition of the 
relativity of knowledge. It should rather be ‘ of 
opinion.’ There is nothing in it to forbid the con- 
clusion that absolute knowledge is impossible, but 
that opinions are relatively true ; and so Plato 
seems to have understood it. 'That its author 
never intended it to bear any destructive practical 
consequences is admitted by Plato (Tkecet. 165 E- 
168c). Nor would it be fair to link it up, as 
Plato has done, with Heraclitean doctrine — ‘ all 
things are as they seem to all,’ for ‘all things flow 
like a stream ’ — or with a subtle theory privately 
imparted to disciples (Themt. 155 tt'.) ; and, though 
Sextus fathers this theory on Protagoras (Pyrrh. 
Hypotyp. i. 217), he cites no authoritative work, and 
may therefore be presumed to be drawing upon Plato. 
Lastly, the brilliant defence put into the mouth 
of Protagoras by his critic (Themt. 166 C fi'.) suggests 
that the author of the dialogue had become con- 
scious that his handling of the maxim had been 
somewhat too free, and that he wished to redress 
the balance. Generally speaking, it is most 
improbable that the first framer of such a maxim 
could have foreseen, much less intended, all that 
acute metaphysicians like Plato and Aristotle have 
deduced from it. Even the psychological implica- 
tions of the doctrine were but imperfectly under- 
stood at a time when no one could explain why 
perceptions of tastes and flavours were variable, 
while men agreed in their perception of weight. 
It seems safest, therefore, to make of Protagoras 
neither a positivist nor a pragmatist, whatever 
superficial analogies to these later doctrines may 
be ingeniously read into his maxim. 

Litbratdre.— E. Zeller, Philosophie der Griechen*, 3 vols., 
Leipzig, 1876-1903, Eng. tr., London, 1881-1903 ; T. Gomperz, 
Griechische Denker, 3 vols., Leipzig, 1896-1909, Eng. tr., London, 
1901-12 ; J. Burnet, Greek Philosophy . pt. i,, London, 1914 ; 
G. Grote, /‘Into, 3 vols., do. 1868; B. Jowett, The Dialogues 
of PiatoS. 5 vols., Oxford, 1892. From a mass of monographs 
may be cited H. Jackson, JPh xiii. [1835) 242 ff. ; F. C. S. 
Schiller, Plato or Protagoras ft Oxford, 1908. See also the 
literature of art. SoPHlBlB. R. D. HiCKS. 

PROTECTION. — See Economics. 

PROTESTANTISM. — i. Derivation and defi- 
nition. — The Lat. protestari, a post- Augustan word 
found in Quintilian and frequent in law, means 
‘to profess,’ ‘ bear witness (or declare) openly,’ so 
that it is nearly equivalent to projiteri ; in both 
cases the preposition adds the idea of openness or 
publicity to that of witness or declaration. It has 
no Inherent negative force as a protest against 
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something, though it is often used in law as a 
declaration that the speaker’s meaning has been 
misunderstood. 

Of the cognate English words, we find ‘ protesta- 
tion ’ in Hampole (c. 1340), and thenceforth they 
imply, like the Latin, an open declaration. 

Thus in Shakespeare, Much Ado about Nothing^ v.'i. 149: 
*Do ms right, or 1 will protest your cowardice’; Macbeth, 
V. ii. 11 : ‘ Youths that even now protest their first of manhood.’ 

The negative meaning common in modern English 
came in later. Thus a hill might be ‘ protested ’ 
(from 1622), i.e. an open declaration made that it 
had been presented and not paid. There were also 
‘ protestations ’ (later ‘ protests ’) in the Lords from 
1626 and in the Civil War, though they were not 
common till after the Restoration. Johnson, 
however (1755), still defines ‘ protestation ’ as ‘a 
solemn declaration of resolution, fact, or opinion,’ 
though he notices the negative meaning under the 
noun ‘protest.’ 

2 . Theological meaning. — The word received a 
technical meaning in theology from the protest 
made by the Lutheran princes and some free cities 
before the Diet at Speyer in 1529. An earlier Diet 
at Worms in 1521 had put Luther to the b.inof the 
Empire and ordered the suppression of heresy. 
But the heresy spread nevertheless, and, when 
another Diet met at Speyer in 1526, it was 
supported by strong princes, and a compromise 
had to be made on the principle of ‘ Cujus regio, 
ejus religio.’ It was decided, and that unani- 
mously, that, till a General Council met, every 

E rince should be free to make religious changes if 
e thought fit. But by a second Diet at Speyer in 
1529 the compromise was annulled ; all further 
innovations were forbidden to Lutheran princes, 
and the Zwinglian doctrine was made unlawful. 
Hereupon (19th April) the ‘protestation’ was 
drawn up. In it the princes (of Saxony, Branden- 
burg, Brunswick-Luneburg, Anhalt, Hesse) and 
fourteen cities (some of them Zwinglian) declare 
that they will not carry out the new edict or tolerate 
the Mass in their dominions, further maintaining 
that the unanimous decision of one Diet could not 
be reversed by a mere majority in another, and 
that, as they had acted according to Scripture and 
conscience, they could not in any ease admit the 
right of a majority to control them. There is no 
question here of any particular doctrines — only an 
assertion of the liberty of particular churches ; the 
actual doctrines of the princes were set forth next 
year in the Confession of Augsburg. 

3 . Lutherans and Calvinists. — Thus ‘ Protes- 
tants ’ at first meant Lutlierans as opposed alike to 
Papists and Zwinglians. The word was convenient 
from a political standpoint, and came into use in 
spite of Luther’s own dislike of it, so that it soon 
became the current name for Lutherans in Germany 
and England. Tlien came a double development. 
On one side the Romanists persisted in stigmatiz- 
ing the heretics of the Reformation all over Europe 
as Lutherans ; on the other the heretics themselves 
came to adopt from the Lutherans the common 
name of Protestants. The unifying force was the 
consciousness of a common cause against Rome ; 
bnt it worked slowly. The breach between 
Luther and Zwingli in 1529 was never made up. 
So four of the fourteen cities presented a separate 
Confession (Tetrapolitana) at Augsburg, and 
Zwingli sent a third. Calvin some years later 
signed the Augsburg Confession of his own accord ; 
but all through the second half of the 16th cent. 
Lutherans and Calvinists hated each other almost 
as they hated Rome. The Lutherans established 
their principle of ‘ Cujus regio, ejus religio’ at the 
Peace of Augsburg in 1555, and henceforth were 
(so to speak) respectable heretics, but the Calvin- 
ists had no protection. They bore the brunt of 


the battle with Rome, and they gained on the 
Lutherans in Germany. So the quarrel was 
bitter, and the misfortunes of the first period of 
the Thirty Years’ War (1618-24) were in great part 
caused by the unwillingness of Lutheran princes 
to help Calvinists, and it was only under the 
pressure of the calamities which followed that they 
learned to sink their difl'erences under the common 
name of Protestants. 

4 . Anglican usage. — In England the Lutherans 
had little in tiuence after the time of Henry VIii., 
and their consubstantiation is repudiated in Art. 
xxviii. {‘only after an heavenly and spiritual 
manner ’). The Reformers looked to Bullinger and 
Calvin, rather than to Melanchthon and Chemnitz. 
In doctrine, then, the Church of England leaned 
more to Calvin ; but it had a political tie with 
Lutheranism. Among the ever-changing phases of 
Elizabeth’s policy in her early years was the idea 
of gaining something from the Peace of Augsburg, 
by trying to pass herself off as substantially a 
Lutheran ruler ordering the religion of her own 
people like the German princes. The strange 
tricks in her private chapel indicate this policy 
rather than any leaning to Romanism. Moreover, 
she appreciated the Erastian obedience of the 
Lutherans, and detested the ecclesiastical inde- 
pendence of Calvinism. Thus there was a true 
affinity between the Erastian church of Elizabeth 
and the Erastian churches of N. Germany, and 
English Churclimen of the official sort leained to 
call themselves Protestants like the Lutherans, 
while the Puritan section clung to Geneva, and 
was not forward to adopt the name. It is not 
found in any revision of the Book of Common 
Prayer, nor in Jewel’s Apology (London, 1567), 
and even the Canons of 1604 only claim that the 
Church of England is ‘a true and apostolical 
church.’ But by 1608 we find mention of * Papists, 
Protestants, Puritans, Brownists,’ where the word 
is used strictly of the Church in opposition to 
Puritans as well as Romanists. In this sense 
it became a watchword of the Caroline divines, and 
was frankly adopted by Laud himself. Even 
Chillingworth’s Religion of Protestants a Safe Way 
to Salvation (Oxford, 1638) has the Church in view, 
and forms a transition to a wider meaning only 
because the supremacy of Scripture is the doctrine 
of all the Churches of the Reformation. So, too, 
when Charles 1 . declares his attachment to the 
Protestant religion, he is disavowing Popery and 
Puritanism together. So also Laud. But what 
the Thirty Years’ War did for Germany was done 
for England by the Puritan policy of the Common- 
wealth and the Protectorate and by the Romaniz- 
ing policy of the Stuarts. In ditt'erent ways both 
brought the Nonconformists nearer to the Church 
in a common consciousness of antagonism to the 
common enemy, so that they began to be known 
as Protestant dissenters in contrast with Popish 
recusants and some of the extreme sectaries. 
Thus Protestantism became a general name for 
every sect sprung from the Reformation which 
could he considered passably orthodox. The 
Quakers were included, but the claim of Socinians 
and Deists was more doubtful. They are not 
among the Protestant dissenters relieved by the 
Toleration Act. AYe find ‘Protestant dissenters’ 
in a bill of 1672, and constant mention of the 
Protestant religion or the Protestant interest. At 
the Revolution the Prince of Orange declares 
(10th Oct. 1688) that he comes over because the 
Protestant religion is endangered ; Delamere in 
Cheshire rises in defence of it ; and the Bill of 
Rights limits the Crown to such persons as ‘ being 
Protestants’ sliall make the declaration imposed 
on members of Parliament in 1678 denying tran- 
substantiation and disavowing the worship of the 
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Virgin Mary or any other saint and the sacrifice of 
the Mass as ‘superstitious and idolatrous.’ By 
the Act of Settlement the sovereign must be a 
Protestant — perhaps a Lutheran like George I. — 
but he must ‘ join in communion with the Church 
of England as hy law' established.’ So the law- 
still remains, except that the declaration of 1678 
was abolished for members of Parliament in 1829, 
and softened for the King in 1911, though he is 
stUl required to be a Protestant. 

5. The modern view. — The word has undergone 
no serious change of meaning since the end of the 
17th century. But, being now opposed to Komanism 
instead of to Puritanism, it was disliked by some 
of the High Churchmen a century ago, such as 
Alexander Knox ; and it is now cordially detested 
by the Tractarians and their successors, not only 
as summing up most of the things that they chiefly 
hate, but even more as linking the Church of 
England with Churches of Christ which they 
count no better than unlaw-ful assemblies. But, 
if we look at the general position — at things 
instead of words — there can be no doubt that the 
official doctrine of the Church of England is as 
definitely Protestant as it can well be. To sum up 
in the words of Bishop Stubbs of Oxford : 

* While, however, I distinctly claim for our Church her full 
Catholic character unembarrassed by any such committal [to 
the dogmatic utterances or disciplinary machinery of any of 
the communities that have called themselves Protestant], I 
would in the strongest way condemn the idea that would 
repudiate the name of Protestant as a mere name of negation, as 
well as the not' ‘ ' Pi ‘ ' ■ 

Isthewholeor i ■ .1 " 

history. I aho . . .■.;■■■ : ■ ■ .1 .1 ■ • 

Protestantism.'. c . , 1 i < r 
system devoid * ■ " ■is:ri\..«' v sTk'* 

ChargeBt Lond 11 , ■, p. <>1 / 

Litbraturs. — I t will be enough to name OED vii. 1604 f. ; 
W. Wace, in Church and Faith (Essays on the teaching of the 
Church of England by various writers), Edinburgh and London, 
1899 ; the ordinary histories of the Reformation, and for the 
Continent the elaborate art by F. Kattenbusch, in PRE^ 
xvl. 135 ff. H. M. Gw ATKIN. 

PROVERBS. — 1. Definition. — While the formal 
definition of a proverb is difficult to frame, and 
every authority attempts to give his own, there is 
a general agreement as to the chief characteristics 
of proverbial sayings. Pour qualities are neces- 
sary to constitute a proverb : brevity (or, as some 
prefer to put it, conciseness), sense, piquancy or 
salt (Trench), and popularity. Aristotle, in w-rit- 
ing of proverbs, embodied three of these properties 
in defining them as ‘ remnants which, on account 
of their shortness {awroftlav) and correctness 
{df^i&rriTa), have been saved out of the wrecks and 
ruins of ancient philosophy.’* More modern 
definitions, such as ‘ a short pithy saying in 
common and recognized use,’’ or ‘much matter 
decocted into a few words,’’ or ‘the wisdom of 
many and the wit of one,’* set forth the same 
elements in slightly varying phraseology. Mere 
brevity, however, will not give an expression the 
force of a proverb ; it must in every case present 
a serious thought, and expressions dealing with 
trivialities can never gain the force and prestige of 
proverbial sayings. By piquancy or salt we under- 
stand the wit that is embodied in a genuine adage. 
In its wit the proverb expresses a pungent criticism 
of life which frequently has a flavour of cynicism 
about it. On this quality depends the po-wer of a 
proverb to do more than amuse the hearer. Its 
•wit, like the barb of an arrow, makes the maxim 

1 A(X!ording to Aristotle, proverbs are important for the 
following reasons : or. iroAotas eio-i )pt^o<ro<tiia^ ev ratv /le-yterTats 
avdptitTTwv aTroXo/xt'vTiv cy.aTaA.faaara n-epitruScvra 5.4 

crvvTotiiav Kal 5t^i6njTa (ascribed to Aristotle by Synesius, 
Encomium Calvitii, ed. * Tumeh,' p. 59). 

9 OED, s.v. 

3 Thomas Fuller, Gnomologia, Adagies, and Proverbs, 2 vols., 
London, 173-2, pp. 1728-31. 

< Lord John Russell (1792-1878) 


stick in the memory. There are many sayings in 
all literatures which are not recognized as proverbs 
because they lack the element of popularity. 'To 
attain the rank of a proverb, a saying must either 
spring from the masses or he accepted by a people 
as true. In a profound sense it must he the vox 
■populi. Eiselein, a German collector of proverbs, 
has emphasized this element in his definition : ‘ A 
proverb is a sentence coined with the public stamp, 
current, and of acknowledged value among the 
people.’* To put it more briefly, a proverb is a 
household word of the people. James Howell, an 
English paroemiogiapher, incorporated in his col- 
lection 500 proverbial sayings which he himself 
invented, but, as they were not coined with the 
public stamp, they have never been used or quoted.’ 
A true proverb, then, is a spontaneous growth out 
of the soil of national character ; it is in a sense 
autochthonous, and among the people who gave it 
birth it possesses a finalit3' fi om which there is no 
appeal. This popular element is implied in the 
etymology of both the Latin and Greek terms. In 
the former language the term was proverbium, 
signifying ‘a word uttered in public.’ The 
synonym adagium, which is usually traced to the 
phrase ad agendum apt um, and from which we get 
our English ‘ adage,’ besides suggesting this popular 
origin, also suggests a moral tone and brings out 
the practical nature of the proverb. The Greek 
correlative is similar in import, irapoi/ila, signifying 
a trite roadside expression. 

The stamp of public approval gives proverbs a 
profound influence even when they convey a false 
morality. A genuine proverb may not embody a 
true ethical principle, yet it is an index to what 
the people regard as true, and presents their ideals 
of life and conduct. Certain groups of proverbs 
have a peculiar authority for a special, and in a 
sense an artificial, reason. All the sayings of the 
canonical book of Proverbs among Jews and Christ- 
ians, those of the Vedic writings among the Hindus, 
and those that are embedded in the Qur’an among 
Muslims have wdelded a tremendous authority, ou 
account of the inspiration claimed for these books. 
Many of the sayings of Jesus are in the form 
of proverbs, and He frequently used proverbs to 
make His teaching impressive. He took some 
from Jewish literature and others from the current 
speech of the people ; still others He coined Him- 
self. The authority of these and their influence 
on ethics and religion are due to the unique posi- 
tion of authority in which the Founder of Christi- 
anity is acknowledged to stand. In the sphere of 
religion the proverbial sayings of Jesus have exer- 
cised the widest and most pervasive influence of 
any group of proverbs. 

2. Origin. — In discussing the origin of proverbs 
it is necessary to make a sharp distinction between 
the popular proverbial saying and the literary pro- 
verb, or gnome. The latter is the product of reflex- 
ion, and its final form is likely to he the result of 
considerable literary polishing, while the former 
is naive and was originally uttered spontaneously 
and in connexion with some occasion or event that 
stirred the imagination. It is in keeping with its 
popular origin that the author of a genuine pro- 
verb is unknown ; it is a spontaneous utterance 
which has been called forth by an unusual and 
stirring incident or experience. It originated 
with the people and has gained circulation and 
authority through universal acceptance of its 

1 J. Eiselein, Sprichwdrter des deutschm Volkes, Freiburg, 
1840, p. X : ‘ Das Sprichwort ist ein mit offentlichem Geprage 
ausgemiinzter Satz, der seinen Curs und anerkannten Werth 
outer dem Voike hat.’ In this connexion the famous definition 
■*" ‘-“■•-’----'•s '—--) may be given : ‘Ceiebre 

■ ■ .. I. foe.' The second part of 

■ « , ' . . i d by recent investigators. 

: - . ■- Adages, London, 1659. 
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truth. The sages of Israel may have started with 
the popular proverb as the basis of their work, but 
their finished product shows evidence of careful 
literary workmanship. The literary flavour of 
the gnome is unmistakable, and its lineage can 
very frequently be traced. If this distinction is 
maintained, the polished gems of the canonical 
book of Proverbs are gnomes. They are fruits of 
long reflexion. 

The genuine popular proverb takes us back to 
the infancy of races and civilizations ; in their 
origins they belong to the age which gave birth to 
the folk-song and the ballad. The OT reveals the 
manner of the genesis of the folk-proverb. An 
impressive event called it forth. The incongruity 
of the situation when Saul fell under the influence 
of the prophetic ecstasy produced such a profound 
impression on the popular mind that it ted to the 
utterance of the proverb, ‘ Is Saul also among the 
prophets?’ (1 S 10®®-). We also know an ancient 
Egyptian proverb which owes its origin to some 
historical event. Alluding to Merenptah’s fame 
in Libya, it runs : ‘ The youth say to youth, con- 
cerning his victories, “ It has not been done to us 
before since the time of Re.’”^ Freytag thinks 
that many of the oldest Arabic proverbs arose in 
connexion with some notable event in the history 
of a tribe or some striking personal experience.® 
The historical occasion that gave birth to famous 
popular proverbs is more easily traced in the Greek 
and Latin literatures. With the words, ‘ Don’t 
move Camarina’ (mI) Ka/iipu'ai'), the Greeks 
were accustomed to caution each other to give 
questions fraught with uncertain issues a wide 
berth. The allusion is historical and refers to the 
draining of the lake north of Camarina contrary to 
the advice of the oracle, thus weakening the 
defences of the city. The famous Latin adage, 
‘ Romanus sedendo vincit,’ sprang from the ettec- 
tive tactics of Hannibal’s opponent, Fabius 
Maximus. The popular proverb, ‘ When you go 
to Rome, do as Rome does,’ is an interesting 
instance of how an aphorism may grow out of an 
incident which was subsequently forgotten. Few 
who use it know that it had its origin in connexion 
with Monica, the mother of St. Augustine. As 
the Sabbath was a feast day in Milan according to 
prevailing Roman usage, but a fast at her native 
place of Tagaste, Monica was perplexed as to 
her course and her conscience troubled her. St. 
Ambrose settled the case of conscience by uttering 
this oft-quoted adage. 

Another gi'oup of proverbs were derived from 
riddles (q.v.), and it may well be that many of the 
maxims of the OT canonical collection originated 
in this way. The adage of Pr 2 - 2 ®, ‘ A good name 
is rather to be chosen than great riches, and loving 
favour than silver and gold,’ is probably the finished 
form of an answer to a riddle. The riddle was 
probably propounded as follows : ‘ What is worth 
more than gold ? ’ ; the answer would be, ‘ A good 
name.’® Again, a proverb may be the condensa- 
tion of a fable or parable into a single phrase. 
Thus arose the popular Greek adage, ‘ ’To play the 
fox to another fox ’ (dXuTrtxlfctv cWpav dXwTrexa). 
A popular maxim even in modern times, ‘Every 
cock on his own dunghill,’ can be traced back to 
Seneca, who thus summed up the quinte.ssence of 
one of /Esop’s fables (‘Gallus in suo sterquilinio 
plurimum ’).■■ This process accounts for the genesis 
of English aphorisms like ‘ sour grapes ’ and ‘ dog 
in the manger.’ 

1 J. H. Breasted, Ancient Records of Egypt, Chicag^o, 1905-07, 
5 611. 

9G. W, F. Frevtag, Arabum Proverhia, Bonn, 1813; cf. esp. 
lii. 2, pp. 221-313. 

* Cf. H. Oort and I. Hooykaaa, The Bible for Learners, 
Boston, 1378-79, ii. 80. 

1 Apocol, 


Famous proverbs which owe their popularity to 
their well-balanced symmetrical phraseology have 
long individual histories behind them. This liter- 
ary development frequently cannot be traced in 
the languages of antiquity. But the process by 
which a popular saying was cut and polished into 
a gem by a succession of artists may be seen in the 
case of Sterne’s famous adage, ‘ God tempers the 
wind to the shorn lamb.’ Sterne found it in the 
writings of George Herbert ( 1640 ) in the form, 
‘ To a close-shorn sheep God gives wind b3r 
measure ’ ; Herbert in turn boi rowed it from the 
French, and it has been traced back to the 
Latin. 

3. Form. — While the folk-proverb, when it 
originates, may not circulate in poetic dress, yet 
well-established proverbs and gnomes are almost 
invariably expressed either in rhythmical language 
or in poetry proper. The Hebrew proverbs of the 
OT canon, as well as those of Sirach,® possess all 
the characteristic features of Hebrew poetry, the 
most notable of which is parallelism. Sumerian 
proverbs, among the most ancient that have come 
down to us, display the same characteristic. 
Arabic proverbs are couched iu the various rhymes 
of Arabic poetry. Gnomic poetry forms a large 
section of the ethical side of Sanskrit literature. 
The Chinese proverbs are in the form of couplets. 
With this people it has been a favourite practice 
in the schools for the teacher to give one line and 
the scholar to furnish the second.® The majority 
of Greek proverbs are metrical in form. The 
Greek gnomic poets, like Theognis and Solon, did 
for Greek literature what unknown poets did for 
the Hebrew — gave many of the popular proverbial 
sayings a literary setting and thereby invested 
them with a permanent influence. The usual 
metres of Greek proverbs are the anapmstic, iambic, 
trochaic, and dactylic.® In modern literatures 
proverbs >isually assume poetical form, for rhyme 
and alliteration lend charm not only to English 
proverbs but also to those of all modern nations. 
A few samples must suttice -. ‘ A king’s face should 
give grace’; ‘Slow help is no help’ ; ‘Who goes 
a-lxirrowing goes a-sorrowiiig ’ ; ‘ Qui prend, se 
rend ’ ; ‘ Chi v^ piano vh sano, e vii lontano ’ ; 
‘ Gutes M’ort lind’t gute Statt ’ ; ‘ Wie die Arbeit, 
so der Lohn.’ A popular Italian proverb combines 
the three qualities of brevity, rh3-me, and allitera- 
tion; ‘Traduttori, traditori,’ ‘Translators, traitors.’ 
Proverbs abound in certain figures of speech which 
add to their impressiveness. The two most char- 
acteristic of these figures are hyperbole and 
paradox. The forcibleness of the proverb is largely 
due to the employment of these figures of speech, 
which the Oriental especially affects. As an 
example of hyperbole let us cite an Arabic proverb : 
‘ Fling him into the Nile and he will come up with 
a fish in his mouth,’ or the German ‘ Wer’s Gliick 
hat, dem kalbert ein Ochs’ (‘The lucky man’s ox 
calves’); as a paradoxical proverb, note ‘No 
answer is also an answer.’ 

4. Occurrence. — Proverbs are of universal occur- 
rence ; there is no speech or language in which the3- 
are not found. Going back to the remotest anti- 
quit3-, we discover them embedded in the literar3' 
remains of Bab3-loni.a and Eg3-pt. The oldest 
are found in a Sumerian text. Rawlinson, ii. 16 , is 
the copy of a tablet inscribed with examples for 
instruction iu Sumerian grammar, and a number 
of these examples consist of ancient Sumerian pro- 
verbs. In all, this tablet has preserved eighteen 
proverbs and riddles, some of which are very 

1 In addition to commentaries on the Apocrj plia, consult art. 
‘Sirach.’ ni HUB. 

z A. II. Smith, Proverbs and Common Sayings from the 
Chinese, Shang’nai, 190-3. 

3 An excellent art. on classical proverbs is to be found in 
Quarterly Review, cxxv. [1868] 217 ff. 
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similar in structure to those of the OT.* Among 
the Egyptians the viziers Kegumne, Imhotep, and 
Ptahotep, of the Vlth dynasty, put their wisdom 
into the form of proverbs. As these officials belong 
to the Old Kingdom, i.e. prior to 2500 B.C., some 
conception may be gained of the antiquity of pro- 
verbial literature among the Egj-ptians. Long 
before the days of Confucius the Chinese had 
embodied their wisdom in raomes, and they were 
a favourite vehicle for morri instruction with that 
sage. The proverb had reached a position of com- 
manding influence among the Greeks prior to the 
great gnomic poets, Solon, Phocylides, and The- 
ognis. The great lyric poets who preceded them, 
and the seven so-called wise men who followed, 
put into literary form the popular wisdom of preced- 
ing generations. An adequate testimony to this 
fact is the famous anthology, Samgadhara-Pad- 
dhati, of the 14th cent., containing 6000 verses 
culled from 264 different writers.^ Bohtlingk 
collected 7613 verses of Sanskrit gnomic poetry 
and published them under the title Indische 
Spriicke (Leipzig, 1870-74). Aphoristic ethical 
poetry was zealously cultivated among the Hindus. 
Turning to one of the standard collections of pro- 
verbs, such as La Sapienza del Mondo by G. Straf- 
forello, a monumental Italian dictionary of pro- 
verbs, we find cataloged in it proverbial sayings 
from every nook and corner of the world. No 
race, whether high or low in the scale of civiliza- 
tion, has been without them. Nations renowned 
for the cultivation of literature have treasured 
their proverbial inheritance and have polished 
their adages until they have become gems. Non- 
literary people, the savages of primitive culture, 
have had their proverbs, which have been learned 
only through direct intercourse with the people. 
The missionary and the adequately equipped 
traveller have collected these for us. A notable 
anthology of this kind is R. F. Burton’s Wit and 
Wisdom from W. Africa (London, 1865). C. M. 
Doughty, in the classic Travels in Arabia Deserta 
(Cambridge, 1888), records a few that he heard in 
conversation with the Bedawin. While proverbs 
are universal in their occurrence and are found to 
take local form and colour even in the dialects of 
modern languages, yet they are especially beloved 
by Oriental peoples, and it is among them that 
they were seriously cultivated. In the modem 
world of Europe and America the folk-proverb still 
wields a potent influence among the masses, 
while the gnomic saying which has behind it the 
authority of great literary genius is often quoted 
by the cultivated. 

S. Value and significance. — Proverbs and gnomic 
literature are worthy of serious study for two 
principal reasons : (1) they have had a subtle and 
pervasive influence on popular opinion ; (2) they 
are trustworthy witnesses to the social, political, 
ethical, and religious ideals of the peoples among 
whom they originated and circulated. Gerber says : 

‘The si^iScance of the proverb in its influence on the forma- 
tion and preservation of the modes of thousrht is to be rated 
very high. Its influence on the civilization of nations is exceed- 
ingly far-reaching. With silent guidance it moulds public 
opinion as powerfully and as manifoldly as the estimate of the 
relations of private life, indeed even the reflections of the 
highly cultured ’ {Die Sprache als Kumst, ii. 405). 

The greatest literary geniuses have set the seal 
of their approval upon popular proverbs and made 
them household words by quoting them or placing 
them in the mouths of their characters. Among 
the Greeks many of the earliest proverbs were 
responses of oracles ; their poets were fond of 
quoting and coining maxims and proverbial say- 
ings. All the great writers of Hellas aliect them. 

I M. Jager, * Assvrische Rathsel und Spruchworter,’ BASS ii. 
[1891] 274 £f. 

z This Sanskrit work is analyzed in ZDMG zxvii. [1S73]. 


Thej"^ are found in the verses of Hesiod and Homer, 
among the lines of the lyrist Pindar, the gnomic 
poets Solon and Theognis, the great tragedians 
and comic poets.* The moral of many of the stories 
of the Homeric poems was summed up in a single 
line which gained currency as a proverb. The 
great Latin poets loved the proverb, and many 
proverbs that are common in the modern world go 
back to Horace, Juvenal, or Terence ; e.g., the 
Frenchman characterizes the favourite of fortune 
as ‘le fils de la poule blanche,’ a phrase which can 
be traced to Juvenal’s ‘ gallinm filius albse.’® 
Shakespeare has given popularity and authority to 
many a striking sentence which has become a pro- 
verb in cultivated circles. Two may be mentioned : 

‘ Something is rotten in the state of Denmark,’ 
and ‘ All’s well that ends well.’ Dante’s ‘ Lasciate 
ognisperanza,’ Molibre’s ‘ Vousl’avez voulu, George 
Dandin,’ and Schiller’s ‘ Die schbnen Tage in Aran- 
juez sind nun zu Ende’ are examples of proverbial 
sayings which have become household words through 
the popularity of national poets. 

The great philosophers of antiquity did not 
disdain proverbs. The pages of Aristotle and Plato 
are liberally sprinkled with terse, pithy sayings, 
and Cicero’s writings teem with proverbs. More 
than this, proverbs and gnomic literature were 
tw'o of the seed-plots of Greek philosophy. The 
political and moral philosoiihy of the Hellenic race 
had its origins in the isolated maxims and gnomes 
of the seven sages of Greece and the gnomic poetry 
of Theognis and his contemporary, Phocylides (6th 
centuiw B.c.).* 

While Greek philosophy outgrew these humble 
beginnings and developed into an elaborate meta- 
physical system, the spirit that produced the 
proverbs of Solomon and Sirach reached its full 
development within the pale of later Judaism. 
The number of proverbs was legion, and they were 
used by the learned rabbis, were current in social 
intercourse, and were the favourite means of im- 
parting ethical instruction to the youth. The two 
Talmuds, Jerusalem and Babylonian, the Mishnah, 
and the Midrashim, as well as the Targums, are 
rich in proverbs and proverbial sayings. They 
occur both in Aramaic and in Hebrew, touch upon 
almost every conceivable subject, and extend over 
a period of more than 800 years of Jewish history, 
from Simon the Righteous (high priest, 310-291 B.c.) 
down to Rabbi Asher. The best known and most 
popular collection of Jewish proverbs is found in 
the Mishnic tract entitled Pirge Abhuth (‘Sayings 
of the Fathers’).* Another famous collection is 
the AbhCth de R. Nathan. The former, usually 
bound with a Jewish prayer-book, contains the 
sayings and proverbs of 63 rabbis and teachers 
arranged chronologically and covering a period of 
500 years, from 300 B.C. downwards. Its import- 
ance may he judged from the rule requiring a read- 
ing of one of its sections each Sabbath. The 
Abhdthde R. Nathan, a Tosefta or Haggadaof the 
Mishnic tract Ahhoth, consisting of 41 chapters 
which contain proverbs and their explanations, 
reached its final form in the 8th century A.D. 

The Jews of this period delighted in gnomes. 
A q^uotation from the Midrash Rabbah to Canticles 
will give an idea of the esteem in which they were 
held : 

* Let not a proverb be despised in thine eyes, for by means ol 
a proverb one is able to understand the words of the Torah 
(J/idr. Cant. lb). 

It was all the more highly esteemed if it could be 
supported by a proof text from the OT. In this 

1 Menander's collection entitled Sententice MonostichcB was 
famous in antiquity. 

z xm. 141. 

3 E. Zeller, Philosophie der Griecken, Leipzig, 1892, i. 105 ff. 

4 Sayings of the Jewish Fathers-, ed. C. Taj lor, Cambridge, 
1897 . 
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cnse it was introduced by one of two formulte : (1) 

‘ There is for it a pi oof text ’ or ("2) • Lo ! it 

is a verse of the Scripture ’ (mn injj ’Kn). So popular 
was it, and so liighly esteemed, that it was used to 
elucidate problems in almost every sptiere and 
circumstance of life. Proverbs were considered 
efficacious in removing doubts and difficulties ; 
they were quoted to elucidate names and obscure 
passages of Scripture ; amid sorrow they shed 
comfort, and in social gatherings they increased 
the good cheer. With a mashCil it was customary 
to speed the parting guest, and with one a literary 
man found an appropriate close for liis book. 

In this period of Jewish history a careful dis- 
tinction was drawn between the proverb of the 
scholar and the folk-proverb, and a distinctive 
formula was used to introduce each kind. To the 
former was prefixed one of the following formula! : 
‘ a proverb in the mouth of the rabbis,’ ‘ the rabbis 
teach,’ ‘ they teach,’ or ‘ some say ’ ; to the latter : 
‘ according to the words of the people,’ ‘ so speak 
the people,’ ‘the Jiidmans say,’ ‘the Galilieans 
say.’ If the proverb happened to occur in Jdcrip- 
ture, there was a special introductory formula: 
‘the proverb runs’ (igia V.>-i-n). To the folk- 
proverb belong the maxims of the trades and gilds, 
for each such organization or profession had its 
own special proverbs ; to the former belong the 
gnomes of the collections mentioned in the preced- 
ing paragraph. To gain an adequate idea of the 
scope of the topics embraced in Jewish proverbs 
and to form an estimate of their influence, one 
must turn to J. R. Furstenthal, Rabbinische 
Antholoqii (Breslau, 1835), L. Dukes, Rabbinische 
Blumenlese (Leipzig, 1844), or J. Fiirst, Perlen- 
schnure Aramaischer Qnomen und Lieder (do. 1836). 

It is worthy of note that, among the Chinese, 
proverbs and proverbial sayings enjoy a similar 
position of high esteem and a far-reaching influence. 
The classics of the Chinese abound in them, and 
ignorant peasants are said to coin them. We have 
noted above that the schoolboy is furnished with 
one line and, as an exercise, is required to com- 
plete the couplet. Every class of society takes 
delight in the proverb, from the emperor on his 
throne to the beggar in his hovel. There is no 
conceivable situation in life for which the proverbial 
wisdom of the Chinese cannot furnish some apposite 
citation. 

Among the nations of the Occident gnomic 
poetry does not flourish, and proverbs are not used 
in the formal instruction of the philosophical 
schools, yet the popular proverb has been of im- 
portance in the formation of the standards of 
public morality. Proverbs like the following are 
valuable ethical precepts which have kept high 
ideals before the masses : ‘ A lie has no legs ’ (the 
Spaniard says : ‘ A lie has short legs’ ; the Swiss : 
‘ It takes a good many shovelfuls of earth to bury 
the truth ’ ; a Spanish parallel runs : ‘ Tell the 
truth and shame the devil’). On the other hand, 
there are proverbial sayings accepted by the masses 
as current coin of the moral realm which have 
been very pernicious in their influence. Trench 
strikingly terms them ‘scoundrel maxims’ (Pro- 
verbs and their Lessons, p. 102). They are 
frequently quoted to justify sin and immorality. 
Outstanding examples are : ‘ Every man has his 
price ’ (Dutch : ‘ Self’s the man ’) ; the German 
‘ Einmal keinmal,’ which has h.ad a very vicious 
influence in defence of sin ; similar to it is the 
Italian : ‘ A sin concealed is half forgiven.’ 

Some proverbs are distinctly Christian and reach 
the heights of evangelical morality : ‘ Love rules 
his kingdom without a sw’ord ’ (Italian) ; ‘ The 
way to heaven is by Weeping Cross’ (Engli.-,h) ; 
‘ God never wounds with both hands ’ (Spanish) ; 
‘ Every cross hath its inscription ’ (English). 


Our investigation leads to the conclusion that 
among Orientals and peoples of primitive culture 
a gnomic literature forms the foundations of moral 
and political philosophy. In races of advanced 
civilization and culture it plays no part in the 
teaching of formal schools, but continues to exer- 
cise a potent influence on popular ideals of conduct 
and conception of character. Proverbs continue 
to be employed by poets and religious teachers to 
impress upon the minds of the masses fundamental 
principles of morality and noble living. The 
authority of proverbs is acknowledged by the 
people generally because they constitute the hoard 
of a nation’s wisdom, the silent unconscious ac- 
cumulation that grows up in a long lapse of time. 

Literaturs. — R. C. Trench, Proverbs and their Lessons, 
London and New York, 1905 (the beat fteneral work in Eiijiliah, 
with a valuable biblioijraphy including a list of proverbial 
collections in various languages) ; G, Gerber, Die Sprache als 
Kunst, Berlin, 1&&5 (the author discusses the proverb as a 
literary form, li. 397-442); Erasmus, Adagiorum Chiliadestres, 
Venice, 1508 (a great treasure-house of classical proverbs from 
which all subsequent writers and collectors have borrowed) ; G. 
Strafforello, La Sapiema del Hondo, 3 vols,, Turin, 1SS3 (an 
elaborate collection of proverbs from every quarter of the globe 
translated into Italian) ; H. Bois, La Poisie gnomique chez tes 
Uebreux et chez les Grecs, Toulouse, 1886. Other important 
works have been mentioned in the article and notes. 

James A. Kelso. 

PROVIDENCE.— I. Use of the word.— 
The English word ‘ providence,’ meaning by deriva- 
tion foresight, is in practice applied to thoughtful 
preparation for future needs. As used in religion. 
Providence is understood in a theistic sense to 
denote the care of God for His creatures. His 
general supervision over them, and the ordering of 
the whole course of things for their good. There 
is no corresponding word in Hebrew, though the 
thought is present throughout the OT. In Greek 
Trpbvota is used freely in classical literature for 
forethought, human and divine. It is employed 
absolutely in Xenophon and Plutarch for the 
watchful care of the gods, and it forms one of the 
names under which Athene was worshipped at 
Delphi. It occurs twice in Wis (14® : ‘ Thy provi- 
dence, 0 Father, guideth’ the vessel amidst the 
w'aves, and 17® : lawless men are said to be ‘ exiled 
from the eternal providence ’). In the NT rrpdvoia is 
found twice only (Ac 24®, Eo 13“), in both cases to 
descrilie human prevision. But the doctrine of the 
Divine ordering of the affairs of the world pervades 
all the NT writings. In a very wide sense some 
such idea would seem to be indispensable to 
religion, although — as in Buddhism and some forms 
of pantheism — the word ‘ providence ’ cannot be 
legitimately used as of a relation between ‘ God ’ 
and ‘the world.’ In popular parlance it has too 
often included superstitions and unworthy ideas of 
deity, which responsible teachers would not coun- 
tenance. 

In the more restricted area of Christian theology 
Divine Providence is theoretically distinguished, 
on the one hand, from God’s preservation of all 
His creatures, including man ; and, on the other, 
from His moral government. The latter is said to 
concern the character and education of men as 
moral creatures, their welfare and destiny, while 
Providence is concerned with the att'airs and events 
of life and the way in which a Divine purpose is 
accomplished in and through them. The two are, 
however, almost inseparable even in thought. 
The Christian doctrine is one of faith, resting upon 
the attributes and character of God generally, but 
especially as made known in Christ. Providence 
implies a God of unbounded wisdom, power, and 
goodness, who unceasingly directs human affairs, 
great and small, for the accomplishment of the 
highest spiritual ends. Divine action depends on 
a Divine purpose ; and this perfectly expresses 
the Divine nature and perfections. Christian 
faith holds that God rules and overrules all that 
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takes place in the universe, so as ultimately to 
realize His own eternal purposes. It is always 
to be understood, however, that such language 
implies a measure of symbolism. As in creation 
God is not a Divine ‘ artificer,’ though the phrase- 
olo^ employed may seem sometimes to imply this, 
so in Providence He does not need to ‘ plan ’ and 
scheme as men do ; He views all things s^ib specie 
ceternitatis. Bnt, allowing for the imperfection of 
human speech, the truth as to the relation between 
God and the world is best conveyed by some such 
phraseology. 

II. Historical. — i . Introductory. — Beliefs 
implying some kind of living relation between 
divine and human beings are found in all religions ; 
in proportion as these die down, the character of 
the system changes from a religion to a philosophy. 
Even in fetishism, or in Caliban’s description of 
Setebos, some kind of purpose is discernible, some 
measure of protection is granted to worshippers 
who take the steps necessary to propitiate the 
ruling powers. In polytheism, with its ‘gods 
many and lords many,’ such a word as ‘ Baalim ’ 
may stand simply for unknown forces in nature or 
for particular deities who quite arbitrarily reward 
their favourite devotees. But, as in Greek mytho- 
logy, an order may be discernible in the pantheon. 
Such a measure of superiority may be assigned to 
Zeus that his decrees may run, and his rewards 
and punishments be distributed, as those of a kind 
of secondary Providence. Above him may stand, 
or hover, a dim fi^re — Mol^o, difus, or 'AvdyKti — so 
that it is often difficult to say whether the rudi- 
mentary control of all things, as thus outlined, is 
blind or intelligent. The Buddhist idea of karma 
— the inexorable linking of all acts with their 
consequences — excludes Providence. Karma does 
not indeed, as has been said, necessarily lie outside 
the pale of religion proper. A moral order may be 
bound up with it ; a saviour of a sort may appear, 
and there may be, in other ways than by nirvana, 
an end beyond the end. But in none of these cases 
can the word ‘Providence’ be applied in its usual 
acceptation, since this implies intelligent purpo.se 
and an end presumably good and beneficent, 
together with active and constant operation for the 
attainment of clearly conceived designs. 

2. In the OT. — The OT conception of life is 
dominated by the thought of Divine Providence in 
some sense, but progress is discernible in the ideas 
entertained of God’s purposes and methods and of 
man’s relation to them. In the early stages of 
Israel’s history these were necessarily crude and 
partial. Tribal and national ide.is of deity pre- 
vailed, and only after the Exile was the God 
of Israel identified with the God of the whole 
earth. Without attempting in this sketch accur- 
ately to distinguish the stages of development, it 
may be said that, throughout the whole, God is 
recognized as accomplishing His purposes for men 
(1) in the ordinary course of nature, and (2) by 
means of special interventions, or miracles. Ps 104 
gives a striking illustration of the belief that God 
in nature works for the benefit of all His creatures, 
making winds His messengers and flames of fire 
His ministers. In Jer 31“ 33™ the succession of 
day and night is viewed as part of a beneficent 
Divine ‘ covenant ’ with man, which cannot be 
violated or modified. The great symbolic picture 
of the chariot in Ezk 1 portrays the glory of 
sovereign Providence Miracles are special proofs 
that God, who can do whatever He wills, makes 
all forces to subserve His designs, especially for 
His own people. He works, however, not as fate, 
nor as mere abstract law. Man’s power of choice 
and voluntary action is presupposed ; appeals are 
made for obedience, and disobedience will be 
punished. Ultimate control, however, lies with 


the All-Sovereign, who moulds His material as a 
potter the clay ; in dealing with the headstrong 
wills of men God rules — and overrules. The story 
of Joseph shows how actions intended for evil were 
made to accomplish good. The moral of this and 
nearly all OT stories is summed up in Pr 16® 

‘ A man’s heart deviseth his way : but Jahweh 
directeth his steps.’ 

Even where exceptions arise so serious that it 
would appear either that the idea of superinten- 
dence is a mistake, or that God has forgotten, or 
that ‘ my way is hid from Jahweh,’ the godly man 
will not lose his confidence. In the later history 
certain standing riddles of Providence were explic- 
itly raised — e.g., the visiting of the sins of the 
fathers upon the children, the sufierings of the 
righteous, and the prosperity of the wicked. 
These problems were faced by the prophets 
Jeremiah and Ezekiel, in certain Psalms, and in 
the book of Job, more or less unsuccessfully. The 
book of Ecclesiastes stands by itself, and its main 
drift has always been disputed. Its presence in 
the canon is probably due to the view that the 
awkward knots presented in earlier chapters were 
cut by the sharp knife applied to them all in 12^*'- 
But some of the sceptical suggestions made in 
Qoheletb were recognized in passing moods by the 
writers of such Psalms as 49, 73, 77, and 88, who 
nevertheless did not abandon their belief in a 
Providence both wise and kind. 

3. In the extra-canonical writings. — In the extra- 
canonical writings of the 1st and 2nd centuries 
B.C. Greek and other external influences are occa- 
sionally manifest, but they show no weakening of 
belief in God’s righteous government of the world. 
Anthropomorphic expressions become less frequent, 
and the transcendence of God is emphasized, but 
the moral qualities of the Deity — righteousness 
and loving-kindness — are as fully maintained as 
in the canonical books. In Wis 8' Divine wisdom 
is identical with Providence, which ‘ordereth all 
things graciously,’ and in 11“ the same power is 
said to have ‘ ordered all things by measure, 
number and weight.’ Delays in the execution of 
judgment are due to the fact that ‘Thou, being 
sovereign over thy strength, judgest in gentleness, 
and with great forbearance dost thou govern us’ 
(12*®). A power of choice is given to man, for the 
Lord who made him ‘ left him in the hand of his 
own counsel,’ so that ‘ before man is life and 
death ; and whichsoever he liketh, it shall be 
given him’ (Sir lo*’). The language of Josephus 
in a much-quoted passage is not quite clear, but he 
seems to ascribe to the Pharisees a belief in ‘ fate, 
which co-operates in every action,’ while the 
Sadducees ‘ ascribe all evil to man’s free choice ’ 
{BJ II . viii. 14, Ant. XIII. v. 9). The chief diflier- 
ences, however, in the Jewish doctrine of Provi- 
dence during this period are due to a growing belief 
in a future life and in judgment beyond the grave, 
as well as to the general tenor of Apocalyptio 
teaching concerning the relation of the present 
and the coming age. In 2 Mac 7 the hope is 
several times reiterated that ‘ the King of the 
world will raise up those who have died for his 
laws unto an eternal renewal of life ’ (w.®- “ etc. ). 

4. In the NT. — The NT is continuous with the 
OT, but its doctrine of Providence is more minute, 
more personal, more tender. The teaching of 
Jesus in the Sermon on the Mount strikes the 
key-note. Not the Lord of heaven and earth, 
mindful of Israel alone among the nations, is there 
celebrated, but ‘ your Father which is in heaven,’ 
who clothes the lilies with beauty, and without 
whom not even a sparrow falls to the ground. 
The Lord’s Prayer is addressed to a Father who 
can and will care for both the bodies and the souls 

I of His children. The impartiality of the Creator 
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under a ‘ reign of law ’ is recognized in Mt 5“, as 
well as the special response which He makes to the 
believing prayer of true disciples (Mk 9^ 11^‘“). 
Rash conclusions concerning the character of those 
upon whom grievous calamities have fallen are 
condemned (Lk ; the anomalies and inequali- 
ties of earthly conditions will be rectified at the 
great Judgment that is to come, hy the rewards 
and punishments then to be allotted. The parables 
of the Tares, of Dives and Lazarus, and those 
recorded in Mt 25 are sufficient indications of 
this. 

The Apostles in their teaching follow the lines 
thus laid down. St. Paul occasionally affords a 
glimpse into his philosophy of history, as in 
Ro 9-11 and 1 Co 15“’-®. The teaching of 1 Peter 
on suffering, of Hebrews on the two Covenants 
and their issues, of 2 Peter on Divine forbearance, 
and of the Apocalypse on present and future judg- 
ments shows how largely the early Church in 
times of severe persecution found its theodicy in 
expectations of a coming age. The OT teaching 
concerning the Divine purposes in ordering the 
course of this world is for the most part preserved 
in the NT with special emphasis on the redeeming 
love, as well as the judicial righteousness, of God. 
But nothing less than a revolution was created by 
the revelation of a future life and the Resurrection 
and Second Coming of Him who had ‘abolished 
death and brought life and immortality to light 
through the gospel.’ Whilst the same elements 
are preserved in the spiritual landscape, the focus 
of the picture is so altered, and its proportions and 
values are so different, that the effect is wholly 
new. Problems of Providence almost disappear in 
the light of grace and the glory which shines into 
the present life from beyond the grave. 

S. In Grseco-Roman teaching. — Graeco-Roman 
teaching on what corresponds to a doctrine of 
Providence is chiefly represented in the Stoic 
schools. Earlier traditions are found in popular 
mythologies, which present for the most part a 
superficial view of life and human affairs. The 
schools of philosophy represented by Heraklei- 
tos and Anaxagoras inculcated a belief in the 
Eternal Reason, while lofty views of justice and 
retribution appear in the great Greek dramatists. 
Plato stands for the supremacy of the Right and 
the Good, for a World-Reason, and a World-Process, 
the teleological character of which he maintained. 
But he taught no doctrine of the personal care of a 
personal God. Aristotle followed on similar lines, 
and may be said to have taught monotheism 
without God. He believed in order, harmony, 
unity of control in the course of the world, but the 
fact that his interpreters still debate concerning 
the connotation of the term ‘ God ’ in his writings 
speaks for itself. Cicero represents the best side 
of paganism when he makes Balbus say that, 
granted the existence of the gods, it must be 
acknowledged that the administration of the 
world is carried on ‘eorum cousilio’ (de Nat. Dear. 
ii. 30). 

Epicurus and Zeno represent opposite poles of 
thought. The Epicurean held that fear of the 
gods was servile, that those who wish to live in 
serenity care nothing for the gods, as the gods, if 
there be such, care nothing for them. The Stoic, 
on the other hand, emphasized the unity of life 
and often spoke of Providence, though without 
theistic implications. His doctrine was a philo- 
sophic monism, the world being a single substance, 
a kind of self-evolution of the Deity. God was 
but a mode of matter, or matter a mode of God. 
The resemblance between Stoicism and Christi- 
anity is superficial and largely a matter of phrase- 
ology, though the coincidence of words and phrases 
is often very striking. Lightfoot, in his essay on 
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Paul and Seneca {Philippiansf^, London, 1878, pp. 
270-328), has illustrated this subject at length. 
Parts of Cleanthes’ Hymn to Zeus might be used 
by a theist believing in Providential government. 
But the God of Stoicism is synonymous with 
nature, necessity, fate, the all. The Stoic said 
‘ God is spirit,’ but his Tveip-a was an etherealized 
form of matter, and for him the universe itself is 
alive. The Providence of the Stoics was a kind of 
causal nexus running through the whole universe. 
All that happens is through determination, elpap- 
pivri, that which is fixed by fate. The glorification 
of dirdfleio, which was characteristic of the school, 
shows that no personal interest or care was ascribed 
to the abstraction called God. To ‘ live according 
to nature’ meant that each man formed part of a 
mighty and orderly system, in harmony with 
which it was his duty to live, submissive to that 
universum of which Marcus says ; 

‘ O Nature I From thee are all things, in thee all things 
subsist, and to thee all tend ’( Meditations, iv. 19). 

Neo-Platonism exhibits more affinity with 
Christianity on the mystical side, but its specula- 
tive doctrine of an ineffable and absolute deity 
stands diametrically opposed to such a relation 
between God and the tvorld as is implied by a 
fatherly Providence. 

6 . Patristic and Scholastic. — In the Patristic 
and Scholastic periods of the Christian Church 
interest, so far as our subject is concerned, circles 
chiefly round the great standing problems of the 
existence of evil and of predestination versus free 
will. A general doctrine of Providence is assumed 
by Christian teachers as essential to belief in God. 
The Greek Fathers from Clement and Origen on- 
wards taught human freedom and responsibility, 
and were disposed to explain the presence of evil 
in the world by describing it as negative, not a 
substance. The teaching of predestination in the 
West was in practice held side by side with a 
belief in Providence, Augustine furnishing a strik- 
ing example of this. In a famous passage (Conf. 
bk. vii. chs. 11, 13) he describes God as the only 
reality, evil being at the same time ‘ unreal ’ or 
‘partisd good’ (see also Soliloq. i. 2f.). But, com- 
bined with these distinctly Neo-Platonist elements, 
Augustine taught a clear and elaborate doctrine of 
Providence as controlling events in their utmost 
details. His treatise de Civitate Dei formulates a 
philosophy of history based on this fundamental 
conception. Scholasticism, by its intimate blend- 
ing of philosophy and theology, did much to 
develop Christian doctrine on the relation between 
God and the world. Thomas Aquinas brought all 
his resources to bear on questions of this kind. 
His position is that of a modified predestinarianism. 
The Divine foreordination which he teaches leaves 
room — at the expense of some inconsistency — both 
for human free will and for a doctrine of Providence 
which theoretically embraces all details in human 
history. Roman Catholic doctrine as formulated 
at Trent is based on Aquinas, and exhibits God as 
Ruler and Guardian of men in the minntim of 
individual life, as well as in the broad outlines of 
national history. 

7 . Protestant. — Protestantism manifested little 
divergence on the great fundamental questions of 
natural theology. Luther, Calvin, and Zwingli 
alike understood by Providence a Divine foreordina- 
tion, which included the operations of man as v ell 
as the course of nature. They believed that the 
actions of wicked men are so overruled by Divine 
wisdom and power that the presence of e\ il in the 
world is no blot upon God’s character and govern- 
ment. Few attempted to work out these general 
theories in detail. The ‘occasionalism’ (q.v.) of 
Malebranche, which implied the continuous inter- 
position of the Deity and treated finite things as 
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affording only ‘ occasions ’ for Divine operations, 
may be mentioned as one hypothesis. It was not 
accepted by many, and was obviously open to the 
charge of implying a kind of perpetual miracle. 
It made way for the more reasonable theory of 
‘ concurrence’ (see below). The rationalism (5.0.) 
of the 18th cent, produced both the Thtodicie of 
Leibniz, with its picture of the world as, in spite 
of all its imperfections, the best of all possible 
worlds, and the caustic scepticism of Voltaire, who 
in Candide satirized an optimism which could accept 
the earthquake of Lisbon with a light heart. It 
was left for the 19th cent, to show that neither 
the faith of the optimist nor the sneer of the cynic 
was adequate to deal with the facts of life and 
history. 

III. Modern conceptions. — i. 19th cent, 
theology. — The changes discernible in the course 
of the 19th cent, were produced in the main by the 
following causes, themselves more or less closely 
connected : (1) a change in the conception of God, 
which may be described as a passing from deism 
to theism, from a belief in a transcendent Deity, 
set over against the world which He originally 
created, to a God immanent as well as transcen- 
dent, informing and sustaining a created universe, 
which continues to be entirely dependent on His 
indwelling power ; the cold rationalism which was 
satisfied with a mighty absentee Deity was dis- 
placed by belief in One who meets the craving of 
the human spirit for union and communion with 
the living God ; (2) the influence of modern 
physical science, which in the first instance 
attempted a mechanical explanation of the uni- 
verse, but which ultimately, through its doctrine 
of evolution, revealed the world as an organism 
developing under the influence of indwelling life ; 
(3) philosophical tendencies of an idealistic type, 
operative mainly at the close of the century. 
These affected veiy deeply the view taken of the 
relation between God and the world, and conse- 
quently the meaning of Providence. As a matter 
of fact, in the Christian theology of the period the 
name ‘ God ’ covered various undefined meanings, 
ranging from bare theism to views which approached 

antheism. The prevalent orthodox opinion was 

escribed by the term concurms, adapted from the 
Schoolmen, implying a joint activity of God and 
man, so that the effect of every act is produced 
not by God alone, nor by an independent creature. 
There is one efficiency of God and the creature, 
the evil in sinful deeds being due to man alone. 

2. The crucial question of to-day. — The signifi- 
cance and bearings of ‘ concurrence ’ had certainly 
not been thought out. The scientific discoveries 
and philosophical activities of the 19th cent, forced 
upon theologians a number of questions which they 
were only partly prepared to answer. The worms 
of theology, philosophy, physical science, and 
ordinary practical life had been so far apart that 
what may be called the necessary exosmosis and 
endosraosis of ideas was not effected. Such inter- 
communication is still far from complete, but the 
process has been carried far enough to show that 
the complex questions raised by the term ‘ Provi- 
dence ’ can be answered only by a deeper under- 
standing of the relations between God and man. 

Hume, among other questions which roused men 
from dogmatic slumber, put this very searching 
one — Is the philosophy of the universe to be wholly 
empirical ? If so, all depends on the definition of 
‘experience.’ What are the facts on which an 
inquiry into Providence — in the sense of belief in 
an Orderer of human life, both omnipotent and 
benevolent — is to be based ? Physical facts are 
clearly insufficient. The whole experience of man 
must be taken into account, and mere colligation 
of happenings will not suffice. Their interpreta- 


tion is all-important, and in the process postulates 
are employed concerning which fundamental differ- 
ences of opinion exist. The hypothesis of blind 
force as the originating and sustaining cause of 
the universe may be read into what are called 
facts, as well as the hypothesis of a celestial 
Artificer, or of an indwelling as well as overruling 
Deity. Issue between them can be joined only on 
the question. Which of these theories best accounts 
for all the facts of human experience, and what 
doctrine of Providence, or the maintenance of a 
Divine purpose in human affairs, is warranted in 
the light of the best modern knowledge ? Granted 
that the doctrine is one of faith, is the faith reason- 
ably based upon all the facts, physical, moral, and 
spiritual, of human life! It is from this stand- 
point that the subject has been approached during 
the close of the 19th and the opening of the 20th 
century. 

Does the theory of an overruling Providence, 
all-wise, almighty, and all-good, ‘ work ’ ? That is, 
does it give a permanently satisfactory account of 
the facts of life, and result in a permanently satis- 
fying explanation of them from a moral and spirit- 
ual point of view ? If it be granted to the theist 
that there is a God, who operates within, as well 
as over, the existing order, do the facts warrant a 
belief that He has power and wisdom enough to 
co-ordinate the whole and accomplish a purpose 
beneficent enough to bear out the statement that 
He is as gracious as He is powerful and wise ? No 
doctrine of Providence can satisfy the modem 
mind which cannot frankly meet this question. 
But the issues raised are so vast and complex, and 
they are so distinctly personal and ethical, rather 
than philosophical and scientific, that they are, as 
they always have been, differently determined by 
different inquirers. 

3. ‘ General Providence.’ — The answers given by 
the best representatives of modern Protestant 
theology may be described under two headings — 
general and special (or particular) Providence. 
Certain general principles in the ordering of human 
affairs which imply a controlling Deity are such as 
these: (1) God works by law, i.e. by a regular and 
uniform, not by an irregular and arbitrary, method ; 
and this recognized order, while it raises serious 
difficulties in particular cases, is obviously advan- 
tageous to the welfare of the whole. But the 
Divine operation in question is exerted not upon a 
plastic material substance, but upon the partially 
independent and largely recalcitrant wills of men. 
Hence conflict is discernible, contradictions appear, 
and at best delay arises in the accomplishment of 
results. The principles of (2) solidarity and (3) 
sacrifice are also discernible. These imply that 
men as a race stand or fall together ; that, in the 
family, in society, in the nation, and as time 
advances in the history of the race, individuals are 
made to realize the importance of self-denial, self- 
suppression, and it may be self-surrender, for the 
good of the whole. The relation between the 
parts and the whole in the organism, imperfectly 
understood at first, and still ignored in thought 
and practice by many, becomes increasingly clear 
as the knowledge and experience of mankind 
extend. And the twin principles of solidarity and 
sacrifice are pillars upon which any doctrine of 
Providence must ultimately rest. (4) While 
advance in the accomplishment of Divine purposes 
is slow and is retarded by only too obvious retro- 
gression, progress is on the whole discernible, 
though the goal which by hypothesis is being 
aimed at can be reached only by advance of 
an admittedly gradual and imperfect kind. The 
above considerations belong to natural theology. 
(5) The believer in a special Christian revelation 
turns naturally to that as normative and determin- 
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ative amidst the baffling complexities of human 
history. Faith in Christ holds a clue to the 
labyrinth which unaided reason disdains to use. 
Whether Christian faith can he proved to be in 
itself reasonable or not depends upon the extent to 
which the Christian solution, resting upon the 
Incarnation, the Cross, and the Resurrection, can 
be .shown to meet the demands made upon it. 

4 . ‘Special Providence.’ — The term ‘special 
Providence ’ dates from the time of the Schoolmen, 
who distinguished between Providence universal, 
general, particular, special, and most special. 
Discredit has been brought upon the idea by the 
way in which it has been interpreted and the 
inferences drawn from supposed Divine interven- 
tion in particular cases. But it is obvious that the 
Providence which does not concern itself with species 
and genus as well as with universum, and with 
the individual as well as with the race, is none at 
all. A deity who is ‘ careful of the type ’ and 
‘ careless of the single life ’ does not exercise pro- 
vidence in the usual acceptation of the word. The 
doctrine of special Providence means that God is 
able and willing, not only to promote general well- 
being, but also to secure to every one who trusts 
and obeys Him that all things shall work together 
for his true personal welfare. God does not gener- 
alize without particularizing. Such a process is as 
meaningless in the realm of intellect as it is iniqui- 
tous in the realm of morals. The Father in heaven 
makes His sun to shine on evil and good alike ; 
He operates by general laws. But He also so 
orders their working in the natural and spiritual 
worlds taken as one whole that all things are 
made, sooner or later, to contribute to the abiding 
welfare of the faithful servant of God. In this 
ordered whole there is no distinction of small and 
great, as the words are often understood. The 
criterion of magnitude and importance is to be 
found in the spiritual world. The care for the 
welfare of the individual does not abrogate general 
laws. A doctrine of special Providence does not 
imply the deliverance of the individual from 
specific dangers or the granting to him of specific 
advantages. The same event has a totally differ- 
ent significance for different men. Opportunities 
proverbially come to him who is ready to use them. 
And all things raaj' ‘ work together for good to 
them that love God ’ in a sense that is not, and 
cannot be, true for those who are not found in 
union with Himself and in harmony with His 
great designs. 

It may be said that some belief of this kind is 
essential to a theistic religion. It is tested in 
ractice by a belief in the efficacy of prayer and 
y a corresponding doctrine of values in personal, 
social, national, and racial life. It cannot be 
proved by a priori reasoning or established by a 
complete induction from the events of experience, 
especially as understood by those for whom the 
word ‘ spiritual ’ has little or no meaning. But it 
represents a reasonable faith, not a credulous or 
superstitious attitude towards the universe, because 
it is open to receive all well-attested facts and 
furnishes the best explanation of experience as a 
whole, when studied from a moral and spiritual 
point of view. 

IV. Problems The difficulties in the 

way of the acceptance of a doctrine of Providence 
are in the main those raised against theism {q.v,). 
Theists maintain their view of God and the world 
in spite of the prevalence of pain, failure, death, 
and other factors of existence, of which under the 
rule of a perfectly good God only partial explana- 
tions can be given. The doctrine of Providence is 
the feature of theism most frequently assailed and 
most difficult to defend, making, as it does, the 
lofty claim that all human activities are subordi- 


nated to the accomplishment of the Divine will and 
to purposes of perfect benevolence. Some of the 
problems raised are metaphysical and concern the 
relation of the One to the many, or the compati- 
bility of Divine foreknowledge with human free 
will. Others are ethical and can be satisfactorily 
dealt with only as parts of a complex whole (see 
art. Good and Evil). Others can only be 
described as standing difficulties, which must 
always attach to what Butler described with 
characteristic caution as ‘ a scheme imperfectly 
understood.’ To relegate a portion of the problems 
of Providence to this category is not an unworthy 
evasion, because these proofs of human ignorance 
remain on any alternative theory of the universe 
and are — as the theist holds — far less satisfactorily 
dealt with on the hypotheses (say) of naturalism, 
deism, or pantheism. The essential conditions of 
human existence make a measure of ignorance 
concerning what may be called the plans and 
methods of Providence to be inevitable, and all 
reasonable theories of the universe allow for it. 
None the less, no doctrine of Providence can be 
defended, or is likelj‘ to be generally accepted, 
which does not find a place for great catastrophes 
— the earthquake of Lisbon, the eruption of 
Krakatoa, the Black Death, or the colossal world- 
war of 1914- . It does not come within the scope 
of the present article to do more than indicate 
some of the ways in which outstanding problems of 
Providence may be, not solved, but reasonably met. 

1. Evolution and design. — Evolution as part of 
the Divine method in the genesis and history of 
life is not inconsistent with teleology. Mode does 
not exclude purpose. The study of processes need 
not interfere — though in practice it may often do 
so — with a belief in ends. The principles of evolu- 
tion as traced in the lower organisms can be 
applied to human society only with very important 
modifications ; but, so far as evolutionary methods 
are discernible, they do not interfere with design. 
Though they may destroy the evidence for certain 
separate and specific designs and ends, they help 
greatly in building up a conception of one vast 
purpose, which as yet only dimly looms in view. 
Man is on this planet the consummation of life, 
and it is quite consistent with all that is known of 
his development to hold that by the operation of 
Providence the history of mankind is being so 
ordered that the race may realize its highest con- 
ceivable capacity. 

2 . Immanence and transcendence. — The idea of 
Divine immanence, which has gained such hold of 
recent years, may seem to undermine belief in 
Providence — a doctrine essentially dependent on 
Divine transcendence. The theist claims to main- 
tain both doctrines side by side. If immanence is 
accepted as sometimes taught, it approaches 
pantheism, and the possibility of Providence pro- 
portionally disappears. A professed theist, who 
yet ignores or denies the transcendence of a personal 
God, has no real belief in Providence. But even 
Matthew Arnold’s ‘The Eternal, not ourselves, 
that makes for righteousness ’ at least prepares the 
way for a doctrine which Shakespeare’s ‘ divinity 
that shapes our ends, rough-hew them how we 
will,’ carries a stage further. Also, ‘ immanence ’ 
is a word only recently adopted to express, not 
quite happily, the fact that the Divine relation to 
the creature, and especially the course of human 
history, is not purely external. This may, and in 
contemporary writers frequently does, im|)ly move- 
ment in one or more of the following directions : 
(a) a protest against undue reliance on Divine 
intervention from without, especiallj^ on miracle, 
as the chief evidence of Divine action ; ( 6 ) the 
acceptance of self-limitation on the ]iart of the 
Deity as beginning in creation and continuous 
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throughout in His relation with the creature ; (c) 
hence the admission that the course of human 
history, whilst ordered for good, is not the best 
possible or conceiv'able. Man has a measure of 
power to delay, or mar, a Divine work which he 
cannot ultimately prevent. If the action of 
Providence is discernible in the destruction of the 
Armada or the banishment of Napoleon to St. 
Helena, account must also be given of the murder of 
Lincoln at a critical moment in the history of the 
United States and the cutting short of the career 
of the German Emperor Frederick III. and the 
succession of so different a ruler as William il. 
{d) Arguments for or against a belief in the Divine 
control of human affairs can never be satisfactorily 
based on isolated events. It is the power to 
compel all seeming and real discords into ultimate 
harmony that is asserted ; and this by means of an 
indwelling life, rather than a merely external 
control and mastery. 

3. Divine omnipotence. — Discussions concerning 
the nature of Divine omniscience and omnipotence, 
and the relation of these to man’s freedom of 
choice, cannot be dealt with here (see Free Will, 
God, Predestination). It may be said, however, 
in a word that the doctrine of omnipotence has 
often been seriously misunderstood ; that the 
creaturely will may be real and operative within 
limits without impugning the doctrine of Divine 
control. As Herbert puts it, 

‘ Either thy command, or thy permission. 

Lay hands on all : they are thy n^ht and left ’ 

(The Temple—' Providence ’). 

A line in the context of the same poem puts the 
truth still more succinctly, 

* All things have their will, yet none but thine.* 

4. Some moral problems. — One large class of 
perpetually recurring problems arises from the 
constitution of nature as a whole, man forming 
only a part of this, and sometimes a distinctly sub- 
ordinate part. The phenomena of physical pain 
and death fall to be considered under this heading. 
The theistio contention is that the facts point not 
to essential dualism in the order of nature, but to 
the development of designs which include the 
welfare of the human race as a whole, but as a 
relative rather than as an absolute end. The 
existence and course of moral evil in the world 
constitute a still graver difficulty, which is dis- 
cussed in art. Good and Evil, but which does 
not necessitate either, on the one hand, an explana- 
tion of sin as mere negation or, on the other, a 
denial of the holy love of God. 

5. Immortality. — No doctrine of Providence can 
be complete which does not deal with the question 
of immortality. If life beyond the grave is wholly 
denied, our estimate of human nature and the 
significance of human life is altogether changed. 
Natnral theology cannot prov'e immortality, but it 
can build up a strong argument in its favour, 
‘ since a contrary supposition is negatived by all 
that we know of the habits and methods of the 
cosmic process of Evolution ’ (J. Fiske, Life Ever- 
lasting, London, 1901, p. 86 f.). But, at the best, 
strong and confident hope is all that can be reached 
on the basis of natural theology, and hope cannot 
be used to establish a doctrine of Providence. If, 
however, the Christian revelation is to be trusted, 
the solution of the most perplexing problems in rela- 
tion to the Divine government of the world may be 
postponed until the dawn of a future life illumines 
them. Enough if it be true concerning God as 
revealed in Christ that ‘of Him, through Him, 
and unto Him are all things,’ and that the ‘ one 
far-off Divine event to which the whole creation 
moves ’ will be realized in the End beyond the end, 
when the Son has delivered up the Kingdom to the 
Father and God is all in all. 
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PRUSSIANS.— See Old Prussians. 

PSALMODY.— See Hymns, Music (Christian). 

PSYCHICAL RESEARCH. — During the ages 
of universal belief in ghosts and spirits unusual 
phenomena were commonly attributed to their 
agency. In antiquity visions, haunted houses, 
and clairvoyance were, as a matter of course, 
referred to spirits. The old Romans practised 
crystallomanoy and hydromancy, i.e. clairvoyance 
by gazing in crystals and at the surface of still 
water. They knew also the ‘ divining rod ’ in the 
form of the pendule explorateur. The forked rod 
has for centuries been used to discover treasures, 
and even to trace criminals to their hiding-places ; 
and the belief in premonition, received in dreams 
or in apparitions of waking life, was current ages 
before Gurney’s ‘ Census of Hallucination.’ 

But these and other unusual phenomena, real or 
alleged, readily explicable through spirits while 
the belief in their existence was unshaken, grew 
mysterious in the extreme as soon as that simple 
form of explanation became open to suspicion. 
Scepticism regarding the existence of spirits led in 
1882 to the foundation of the now well-known 
Society for Psychical Research (S.P.R.), the 
purpose of which was officially expressed as the 
investigation of ‘ various alleged phenomena 
apparently inexplicable by known laws of nature 
and commonly referred by Spiritualists to the 
agency of extra-terrene intelligence, and by others 
to some unknown physical force.’ And Andrew 
Lang could state in a presidential address that 
‘ the Society, as such, has no views, no beliefs, no 
hypothesis, except, perhaps, the opinion that there 
is an open field of inquiry ; that not all the facul- 
ties and potentialities of men have been studied 
and explained up to date, in terms of nerve and 
brain.’ 

The society counts among its leaders men of the 
first rank ; in science William Crookes, Oliver 
Lodge, W. F. Barrett, and Charles Richet ; in 
philosophy and letters Henry Sidgwick, William 
James, A. J. Balfour, Andrew Lang, and F. W. H. 
Myers. These names are sufficient warrant that 
its work is carried out with great seriousness and 
ability. The 27 volumes of its Proceedings already 



PSYCHICAL BESEAKCH 


421 


issued contain extensive reports upon telepathy 
(thought- and ^ ^ f , . - i r 

various sorts 
matic writing 

haunted houses, premonitions, spirit-communica- 
tions, and other topics. 

For convenience’ sake the facts studied may be 
roughly classified as physical and psychical. The 
first class includes levitation and translation (of 
tables, chairs, human bodies, etc.) and materializa- 
tion {of ghosts and other objects), the production 
of noises, music, etc. To the second class belong 
premonitory or otherwise significant visions 
(crystal - gazing, apparitions), the discovery of 
objects by means of the divining-rod or the pen- 
dulum, slate-writing, and the alleged ‘ messages ’ 
from spirits expressed through a ‘ medium.* 

The outcome of the work of the S.P.R. with I 
regard to the physical phenomena may be con- ' 
servatively summed up as the establishment of 
the improbability of there being anything in them 
but conscious or unconscious fraud — unconscious 
when the medium performs while in a trance. The 
evidence for this unfavourable verdict cannot be 
adequately given here. But, in order to illustrate 
the conditions under which the performances of 

* physical’ mediums are conducted, the difficulty! 

01 obtaining their consent to satisfactory test- 
conditions, and what happens when those condi- I 
tions are accepted, we shall consider briefly the j 
case of the latest and best studied great claimant 
to the possession of mysterious power, Eusapia I 
Palladino, I 

Palladino, an Italian peasant woman, who had from her early 
youth shown mediumistic powers, became widely known by the 
report in 1913 of a senes of sitting's held m Milan before a 
« . ^ r • *1 1 " ' "’sts. She submitted thereafter 

• • •' I « . - ducted in several countries by 

*• • • ■ . Already, in Milan, fraud had 

been shown to be the probable explanation of some of her feats. 
Placed on a balance, she would gradually lose 17 lbs. of her 
weight (a more accurate balance > •* — 'd •••.” V • 
loss of weight), and then recover it, " . * ’ • - • 

ling fact lost much of its mysterious -.-a * . 

that, whenever her dress was prevented from touching the floor 
beyond the balance, no change in weight occurred. 

Palladino’s performance before a committee of the Institut 
G6n6ral de Psychologic uncovered not only a number of tricks, 
but also her rooted aversion to really scientific control, and the 
impotency to which she is reduced when she submits to condi- 
tions satisfactory to the investigators. One of the interesting 
discoveries of this committee was made by means of a device 
recording, unknown to the medium, the weight of the chair in 
which she sat during the table-levitation performances. It was 
found that, w’henever the two feet of the table nearest to her, 
or three, or all four feet w'ere lifted, there was an increase in 
her weight, corresponding to the W’eight of the table ; and, 
whenever the two feet opposite the end at which she was seated 
were lifted, a decrease in her weight was recorded by the 
apparatus. This is just what would be expected on the supposi- 
tion that in the former cases the weight of the table rested on 
her body, and in the latter she pressed upon the near end of the 
table in order to cause the raising of the opposite end. Her 
success in deflecting ‘without contact’ a delicate balance gave 
way to complete failure when it w’as protected in various ways 
It was, moreover, discovered that a long hair and a pin were 
among the apparatus apparently required for the performance 
of this feat. 

These and similarly suspicious or condemnatory tests might, 
it seems, have convinced the committee that they were 
investigating merely a very clever prestidigitator; yet their 
report admits the possibility of Palladino's possession of an 
unknown power. It is argued that deception in a medium does 
not preclude the possession of supernormal power, and that the 
detection of occasional or even frequent deception is not 
surticient warrant for judging all the feats to be tricks. The 
answ’er to this argument is that a combination of frequency of 
deception, kinds of performance, and nature of the required 
conditions may be realized which would decrease to the vanish- 
ing point the probability of the presence in the medium of a 
supernormal force. This combination of factors is realized in 
Palladino’s case. 

Before the French investigators she operated under the 
following conditions. The room in which the experiments were 
made was darkened, and, at times, quite dark. The darker 
the room, we are told, the more remarkable the performance. 
The control of the medium’s hands uas theoretically secured by 
two persons, each holding one of hers ; but in practice she 
insisted, when she chose, upon the right to place her hands 
on those of the controllers, and even, at times, to give them 
gentle taps instead of remaining in uninterrupted contact with 


them. Corresponding conditions existed as to the control of 
her feet. During the sittings her hands were in motion carry- 
ing with them those of the controllers. She refused to have 
pieces of tape seven centimetres long sewed between her 
sleeves and those of the controllers. She refused to allow 
observers to be stationed in the room elsewhere than around 
the table. After the first flash-light photograph had been 
taken, she refused to permit any to be taken without warning, 
on the ground that it caused her a most painful shock. She did 
not propose to w’ear dark glasses, but expressed a willingness to 
give the signal herself, ‘ Fuuco I ’ 

Together with these facts must be weighed two important 
considerations: (1) the performances in w’hich she was not 
caught at tricks are of the same sort as those in which she w’as ; 
(2) every one of the conditions that she maintained against the 
wish of the investigators favours deception. Why is it so? 
Why must there be a cabinet closed in front by a curtain? 
Why must the stand, the clay, and other objects be within reach 
of her hands or feet? Why the poor illumination? Why was 
she not willing to suffer the annoyance of an unexpected flash 
of light and of a safe control of her hands and feet : Were she 
occasionally honest, she might, it seems, occasionally dispense 
with some or all of these suspicious conditions. That certain 
requirements must be observed in order to make possible the 
manifestation of any power is not disputed. But why is it that 
those demanded here are precisely those that would afford the 
medium a chance to deceive? 

We need not be deterred from a negative conclusion by the 
sitters’ declaration that they cannot possibly understand how, 
in light sufficient for observation and w'ith her hands and feet 
under control, Palladino could by normal means accomplish 
certain of the things which they have seen her do. Photography 
shows how unable they were to realize what w'as going on. In 
the only photograph taken without warning Palladino is seen 
actually lifting the table with her hands, while the controllers 
have theirs upon hers, and yet they were not aware of her 
action. In another photograph the stand which they thought 
they had seen floating freely in the air appears supported on the 
medium’s neck and head. Their judgment as to the sufficiency 
of light and the occupation of the medium’s hands while under 
control can evidently not be relied upon. 

What is true of Palladino is true in substance of 
all mediums, so far as the production of physical 
phenomena is concerned. Every one oi them, 
with the single exception of Daniel Dunglas Home, 
has been detected in deception. The distinguished 
personality of this famous medium inspired too 
much respect among the small and carefully 
selected circle before whom he performed to 
permit of the suspicion of trickery. He was, 
therefore, spared the humiliation of an investiga- 
tion implying the possibility of fraud. 

Certain of the wonder-exciting plienomena 
recently subjected to scientific study are compli- 
cated by automatism and by the possible presence 
in the agent of unusual susceptibility to certain 
sensory stimuli. It has been established, 6 .^., 
that the movement of the rod which indicates the 
presence of water is unconsciously imparted to the 
rod by the dowser ; and that the finding of a hidden 
object, by a person in contact with one knowing 
its location, is achieved by the ‘ reading ’ of slight 
unconscious movements. But automatism is only 
the beginning of an explanation of these pheno- 
mena. Why should the hands of the dowser move 
when over water, and how' is it that movements 
seemingly too slight to offer any guidance are, 
nevertheless, in the experiments referred to, 
sufficient to lead the percipient to the hidden 
object? The existence in the percipient of an 
extraordinary delicacy of sensory perception is, in 
most cases of the kind, the pertinent explanation. 
Should cases occur ■which this explanation does not 
fit, the possibility of telepathic communication 
betw’een tlie persons in contact, or even perchance 
hetw'een the percipient and some one else than 
the person in contact wdth him, would have to be 
considered. Neither one nor the other of these 
explanations is applicable to the dowser. Vision, 
or another kind of perception of the water or the 
ore, through the intervening opaque media, has 
been suggested as a possible explanation ; but, 
before recourse is had to clairvoyance, it may be 
demanded that the fact itself be more firmly estab- 
lished than it now is. The doubter must, how- 
ever, admit that the reported experiments (W. F. 

I Barrett, * On the so-called Divining Rod,’ Proc. 
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S.P.B. xiii. [1897] 2-280, xv. [1900] 130-383) 
establish at least a presumption in favour of the 
possession by certain persons of a peculiar aptitude 
for this sort of discovery — an aptitude not dependent 
upon knowledge of an acknowledged kind. 

The greatest achievement of the psychical 
researchers is the well-nigh unquestionable demon- 
stration of occasional communication between 
living persons without any known intermediary 
(telepathy). The evidence is now of such quality 
and quantity that even particularly sceptical in- 
vestigators find it impossible to deny its adequacy. 
The evidence consists of experimental and of 
spontaneous communications. Among the notable 
experiments are those conducted by Prof, and Mrs. 
H. Sidgwick, in which a percipient named numbers 
of two digits taken out of a bag by the former. Of 
644 trials 133 were entirely successful — t.e. the 
two digits were correctly given ; and in 14 trials the 
right digits were given, but in the reverse order. 
None of the tricks known to the professional 
prestidigitator could apparently find application in 
this, or in several other instances of the same sort. 

In PhantasDis of the Living Edmund Gurney 
has published over 200 well-attested instances of 
spontaneous communications. His ‘ Census of 
Hallucination ’ and the subsequent more elaborate 
census of a committee of the S.P.R. apparently 
prove that the number of veridical hallucinations 
IS much greater than is indicated by the rule of 
chance [Proc. S.P.B. x. [1894] 393). It must, more- 
over, be acknowledged that, when hallucinations 
include several veridical incidents not logically 
connected, none of which is ordinary or to be 
naturally expected by the percipient, a small 
number of them seems sufficient to exclude coinci- 
dence as an explanation. 

But, even were it possible to dismiss these 
spontaneous, premonitory hallucinations as due to 
coincidence, mistake, or deceit, there would yet 
remain the weighty experimental evidence for 
thought-transference. Nevertheless, the critical 
investigator may well stop short of complete 
assurance when he considers that these experi- 
ments are only sporadically successful. The only 
persons able to produce, whenever desired, alleged 
telepathic feats either are definitely known to be 
deceivers or are open to serious suspicion. No 
fact may be incorporated in any science unless the 
conditions of its appearance are known sufficiently 
to make possible either its reproduction or the 
circumstantial prediction of its reappearance. 
Conviction of the reality of telepathy will not 
become general among men of science until one 
or the other of these conditions is realized. 

As to the tentative explanation of telepathy, we 
may say here merely that the dominant tendency 
is to seek for a physical explanation on the analogy 
of the wireless transmission of electric energy. 
Vibrations of some sort, produced by a brain in a 
particular physiological state, are supposed to be 
transmitted to anotlier brain in a condition that 
makes it an appropriate receiver. The main diffi- 
culty in the way of this theory seems to be the 
distance (half the circumference of the earth) 
through which these waves would at times reach 
the receiving brain. But, until we know more 
about this supposititious brain-energy, there is 
little force in the objection that its energy is 
insufficient. 

Clairvoyance, or, as it is also called, telaesthesia, 
is commonly produced by gazing in a crystal or at 
other polished surfaces (cf. art. Ckystal-gazing). 
The percipient sees, often with great clearness of 
detail, objects and happenings at practically any 
distance. This very old belief has been neither 
placed on a secure scientific foundation nor dis- 
credited by the labours of the S. P.K. If the 


numerous well-authenticated reports of telsesthesia 
are to be accepted at their face value, we are in 
the presence of a problem the solution of which is 
clearly beyond our present knowledge. This re- 
mark is applicable also to the preposterous accur- 
acy in the estimation of time-intervals displayed 
by some persons, either in the normal condition or 
in hypnosis (see the experiments of J. Milne 
Bramwell, Hypnotism : its History, Practice, and 
Theory, London, 1903, pp. 119-139). 

The wonderful physical phenomena to which we 
have referred, the no less wonderful clairvoyance, 
supernormal time-estimation, and telepathy might 
all be what they seem, and yet the problem of 
survival after death remain untouched. But there 
is another class of phenomena — the alleged ‘ spirit- 
messages ’ — which are not so easily detached from 
the spiritistic hypothesis. The most famous of 
the living spirit-mediums is doubtless Mrs. Piper 
of Boston. No other medium has been so long 
and carefully studied by so many able investi- 
gators, and none has contributed so much that 
seems beyond the ingenuity of any one to explain. 
The stage-setting of these seances is somewhat 
complicated. The medium passes into a trance 
and speaks or writes automatically messages pur- 
porting to come from some spirit ; but this com- 
municating spirit is introduced and superintended 
by a familiar spirit called the ‘control.’ Mrs. 
Piper’s reputation for honesty has never been 
shaken. 

We need not enter into a critical analysis of 
Mrs. Piper’s utterances, but pass on to the more 
decisive experiments in cross-correspondence, the 
latest and most promising of a settlement of the 
question of survival after death. The theory of 
cross-correspondence is that, if several persons 
receive messages which are singly unintelligible, 
but have meaning when combined, we ought, it 
seems, to admit — on the supposition that fraud is 
excluded — that these messages have been suggested 
to the percipients by a single mind. If, moreover, 
the thing communicated does not seem to have 
been possibly within the knowledge of any one of 
the percipients ; and if it is discovered that some 
dead person possessed that knowledge when on 
earth ; and, finally, if that person is mentioned by 
name as the communicator in one or several of the 
unintelligible parts of the message, then at least a 
strong presumption in favour of the existence of 
that spirit may be regarded as having been 
established. 

The experiments in cross-correspondence {Proc. 
S.P.B. XX. ft'. [1906 ft’.]) have been conducted chiefly 
through three English ladies, one of them resid- 
ing in India, and Mrs. Piper. Chance coincidence 
is absolutely insufficient to account for the results 
secured, and collusion is rejected by all those who 
know something of these persons and of the condi- 
tions of the tests. There is apparently no escape 
from the conclusion reached by that acute critic 
and tenacious sceptic, Frank Podmore : 

‘The automatists unquestionably show that they possess 
information which could not have reached their consciousness 
by normal means' (TAe iVewer Spirituaiism, p. 302). 

Whether the explanation of these mysterious 
cross-correspondences will be found in telepathy 
acting at any distance, taken together with the 
well-known fact of the reappearance in certain 
mental states (e.g., in trance-consciousness) of 
things once known but long forgotten, even of 
things of which we never had more than an im- 
perfect knowledge and should at no time have 
been able to reproduce correctly, remains for 
future investigations to disclose. As long as we 
can affirm with Podmore that ‘ the trance person- 
alities have never told us anything which was not 
possibly, scarcely anything which was not prob- 
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ably, within the knowledge of some living yierson ’ 
(p. 312), telepathy will appear the more plausible 
and the less revolutionary hypothesis. But who 
will venture to formulate the test which will mark 

articular messages as not within the ‘possibly 

nown ’ to some one living anywhere on the 
surface of the globe t 

The telepathic hypothesis of spirit-messages 
receives support from the unexpected meaningless- 
ness of the ‘ revelations ’ made by the alleged spirits 
regarding their state and the circumstances of 
their existence. They have been fairly loquacious ; 
yet none of them, not even those from whom 
much could have been expected, have revealed any- 
thing at all. More significant still than the insig- 
nificance of their remarks concerning the other 
life is the pertinacious effort of these alleged spirits 
to avoid answering the many and pointed questions 
addressed to them on that subject. From Richard 
Hodgson, the late secretary of the S.P.R., nothing 
enlightening has been learned, despite his haste in 
giving sign of his existence. For several years 
after his death Mrs. Piper scarcely held a sitting 
without some manifestation of what professed to 
be Hodgson’s spirit. Of tnfling incidents which 
may be useful in establishing his identity he 
talked abundantly ; but, wiien questioned concern- 
ing the circumstances of his existence, he either 
drivelled or excused himself clumsily and departed. 
Frederic Myers and William James have been 
equally disappointing. 

It has been urged that the spirits may find it 
difficult to work with the muscular mechanism of 
the medium ; a disincarnate soul may be inefficient 
in the matter of bodily control ; he may also be 
for a time not fully conscious and muddled. The 
fact is, however, that spirits do communicate a 
great many things; it takes volumes to record 
their utterances ! The difficulties are apparently 
of such peculiar nature that nothing concerning 
the other life, and only things that have taken 
place on this earth, transpire. None of the hypo- 
theses offered accounts for this puzzling aspect of 
the communications — not even the latest sugges- 
tion which would shift the blame from the spirit 
to the medium. Here we are asked to admit that, 
because of the peculiar condition of spirit-existence, 
the spirit’s mental content is transmitted whole 
to the medium — in a lump, as it were— instead of 
coming out in the organized and selected form 
which is ensured by normal speech. Were it so, 
it would be small wonder that the medium should 
grow confused, contradict himself, and speak 
irrelevantly. But why, when he knows that the 
sitter seeks information on things above, does the 
medium not succeed once in a while in choosing 
in the total consciousness of the spirit something 
which would gratify the sitter’s curiosity? AVhy 
are the things picked out always trifling, meaning- 
less, or ridiculous? To this pertinent question no 
satisfactory answer has ever been given. The 
limitation of the knowledge of the alleged spirits 
to earthly facts points to an earthly origin of the 
medium’s information. 

One may, perhaps, venture to quote William 
James as a fair representative of those among the 
well-informed who regard the mystery of death as 
unsolved. Shortly before his death he wrote : 

‘ For twenty-five years 1 have been in touch with the litera- 
ture of Psychical Research, and I have been acquainted with 
numerous Researchers . . . yet I am theoreticaliy no further 
than I was at the beginning' {American Hagazine, Ixviu. [1909] 
580). 

As to those who regard the results of the S.P.R. 
as proving survival, they must admit that no 
amount of optimism and ingenuity in explanation 
can hide the repulsiveness of such glimpses of the 
future life as they think they have caught and its 
lack of the essential features of the Christian con- 


ception. In any case, then, the belief in the 
Christian hereafter, elaborated by humanity under 
the pressure of exalted desires, remains entirely 
unsubstantiated. 

If, after thirty-four years of activity, many of 
the mj'steries which the S.P.R. set out to explore 
are still unfathomed, much has, nevertheless, been 
explained. Thus the mischief which mystery 
works upon credulous humanity has been decreased 
by the extension of the field of scientific control. 
This is paiticularly true with regard to the various 
forms of automatism. But the greatest accom- 
plishment to record is the approximate demonstra- 
tion that, under circumstances still mostly un- 
known, men may gain knowledge by other than 
the usual means, perhaps by direct eomraunicatiou 
between brains (telepathy) at practically any 
earthly distance from each other. This dark 
opening is indeed portentous. It may at any time 
lead to discoveries which will dwarf into insignifi- 
cance any of the previous achievements of science. 

Literaturb.— A mong the important literature may be men- 
tioned : Proceedings of the Society for Psychical Research, 
London and Glasgow, 1883 H. ; Proceedings of the American 
Society far Psychical Research, New York, 1907 ff. ; E. Gurney, 
F. W. H. Myers, and F. Podmore, Phantasms of the Living, 
2 vols., London, 1SS6 ; F. Podmore, Apparitions and Thought 
Transference, do. 1894, Modem Spiritualism : a History and a 
Criticism, 2 vols., do. 1902, The A'eicer Spiritualism, do. 1911 ; 
T. Flournoy, Des hides d la planHe Mars*, Geneva, 1910 (a 
very interesting account of a case of somnambulism and glosso- 
lalia) ; F. W. H. Myers, Human Personality, 2 vols., London, 
1903 ; Oliver Lodge, The Survival of -Vans, do. 1909. 

James H. Leuba. 

PSYCHOLOGY.— I. DEFINITION’ AND SCOPE. 
— I. Psychology the study of the world of experi- 
ence. — A cursory survey of the literature of this 
subject shows that it deals chiefly with the direct 
impressions of sense, such as colours, sounds, 
tastes, and smells ; with their complex integra- 
tions, such as visual forms in one, two, or three 
dimensions, groups of consonant and dissonant 
tones, tonal intervals, melody, and the localization 
of these sensory experiences ; with our apprehen- 
sion and appreciation of space ; with our perception 
of objects and our general notions regarding them ; 
with memory, imagination, thinking ; with feeling, 
emotion, and sentiment ; with voluntary activity 
of all kinds, whether ideational or practical ; and 
with a number of general questions arising out of 
these topics. It does not deal with the parts and 
processes of the material world, but with all our 
awareness of, and our activity and interest in, the 
world. Or, if the difficulty of separating the 
material objective world from our activity with it 
is pointed out, we may say that psychology deals 
with all of the world that is immediately or directly 
before us ; or with the world in so far as it is 
momentarily dependent upon our own activity ; if 
we shut our eyes, all colours and their forms and 
localizations vanish from us as actualities ; if we 
cease to remember, the things of the past are no 
longer with us ; when love takes the place of hate, 
the incompatibility of another person with us 
vanishes like a frown and there is only agreement 
and harmony. But we do not theretore suppose 
that the things that appeared coloured, or the past, 
or our neighbour, have momentarily vanished or 
have been replaced by others. 

This obvious distinction between the world in so 
far as it is dependent upon itself and upon us is 
commonly expressed by saying that, whereas the 
natural sciences study the world of nature, psy- 
chology studies the world of experience. The 
objects which psychology studies are known as 
experiences. There are many other special sciences 
that deal with experiences ; but psychology is the 
fundamental one. It holds the same place in the 
world of mind as physics does in the world of 
nature. It is the basal mental science. 
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In such a statement of the subject-matter of 
psychology as this three terms inevitably emerge 
into prominence : ‘ nature,’ ‘ expeiieuce,’ and 

‘ self. ’ The world appears to us in experience. 
Experience is that aspect of the world that is 
(momentarily) dependent upon our activity. The 
world is that mass of implications of experiences 
that is not momentarily dependent upon our 
activity. We are that which, over against the 
fleeting medium of experience, partakes somewhat 
of the permanence of the world. 

Xow, if it is commonly admitted that the 
primary object of psychology is the study of 
experience, the further q^uestion must arise as to 
what concern psychology has with the relation of 
experience to the world and to the self. 

2. Relation of experience to the world. — (a) 
Psychology and epistemology. — In its broadest form 
the relation to the world is the problem of episte- 
mology — not, How in actual fact do we become 
avvare of the world t (that is a purely psychologi- 
cal problem), but. By what right do we assert the 
existence of a world independent, to whatever 
extent, of experience (and of the self) ? It might 
well be asserted that the only possible answer to 
the question of right is the correct answer to the 
question of fact. But an artificial distinction is 
often made to the effect that psychology can have 
no legitimate concern with truth or error. It is 
the business of logic to establish correct con- 
clusions, and perhaps to classify fallacies ; psy- 
chology will record and describe with impartiality 
the correct conclusion drawn by one man and 
the wrong conclusion drawn by another. Because 
the problem of psychology includes both the 
‘ correct ’ and the ‘ false ’ process, it will make 
generalizations valid for both, and therefore invalid 
for what is logically true or rational. And in any 
case it requires a separate, not descriptive but 
normative, discipline to distinguish between the 
true and the false. That seems to be the line of 
argument taken by those who hold this view. They 
often give further support to their view by refer- 
ence to the unconcern of natural science', for truth, 
beauty, good, or weal. Two stars disrupt each 
other — it is a case of impact or tidal motion. The 
beauty of a rose is a problem in the minute 
chemistry of coloured compounds. The woe of 
mortal disease may be the struggle of two forms 
of life-force equally valid as biological energies. 

That is all quite true, of course. But, though 
the sciences of medicine study health and disease 
impartially — if not indeed disease rather than 
health— and make generalizations valid for both, 
do they not also strive to win a special body of 
generalizations valid for health alone! Similarly, 
though the psychology of cognition wUl speak of 
the forms common to both truth and error, will 
they not also separate the variations peculiar to 
truth from those peculiar to error? If there is 
none such, how then does the other discipline 

roceed to distinguish between truth and error? 

f a general, reflective method, not regulated by 
the general methods of scientific procedure, can 
gain knowledge of the wa3’s of truth, will not a 
special, introspective, experimental method that 
looks microscopically through the experience of 
single thinkers, fulfil the required task better in 
the end ? If a man by introspection cannot discern 
the forms of truth, how will they ever be dis- 
cerned ? And, if the method is introspective, will 
it not be improved as much by the exact methods 
of psychology as other special problems of psychol- 
ogy have been ? The discipline that distinguishes 
between the true and the false does not make or 
create the truth any more than it makes the false- 
hood or than a chemist makes or creates new 
organic compounds. And j’et this, of course, does 


no prejudice to the possibility that there may be 
many aspects of knowledge that are much broader 
in their scope and relations than are the minute 
aspects of knowledge, such as come within the range 
of a few seconds’ duration. These broad aspects 
may be studied by special broad methods, just as 
certain broad aspects of health are studied by 
certain broad (statistical) methods which ignore 
the single individual. But the broad aspects rest 
in the end scientifically upon the narrow ones in 
all regions. 

Psychology, therefore, has full right to all that 
it can accomplish regarding the relation of experi- 
ence to the world, and no discipline that concerns 
itself with that relation can afford to ignore the 
relevant work of psychology. 

(h) Psychology and physiology . — In so far as 
psychology is concerned with the proximate rela- 
tion of experience to the world — the relation to the 
body and specially to the nervous system of the 
individual — its science merges into that of psycho- 
phj’sics. The science which holds the other end of 
the relation is physiology. Much obscurity prevails 
regarding the relation of physiology and psychol- 
ogy, so that it is necessary to review it here in 
spite of its essential simplicity. 

Psychology is the scientific study of experience, 
physiologj' that of the functions or activities of 
the body. Whatever asserts the existence, the 
time, the manner, the properties, or anything 
whatever, directly about an experience is an item 
of psychological science. Whatever asserts any- 
thing about the body or a part of it other than its 
topography and morphology is an item of physio- 
logical science. Consequently, the work of psy- 
chology consists in the increase of psychological 
science, in the increase of statements about experi- 
ences. An assertion regarding a touch-organ, an 
eye, an ear, or a nerve is an item of physiology, no 
matter how it was gathered, whether by the 
microscopical examination of the organ, or by in- 
ference from the observation of sensations of vision 
or of sound, or of loss of memory, or what not. 

This obvious distinction is not in itself import- 
ant in an exposition of psychology. Most people 
would agree to it at once. But they generally 
omit to draw the equally obvious deductions from 
it, and so to dispel their favourite prejudices. It 
is, e.g., a common prejudice of scientists especially 
interested in physiology that psychology claims to 
be able to do what they already know thej- cannot 
yet do. It tries to show how consciousness arises, 
how the brain senses, feels, thinks, and acts ; but 
with flimsy, superficial methods, such as the asking 
of questions, the recording of reaction times; 
ignoring all the while, e.g., such a flagrant fact as 
that the occurrence of intelligence is dependent 
upon the proper functioning of the thyroid gland, 
and so on. It is in face of such a mistake that it 
is so necessary to point out that the fact regarding 
the thyroid gland belongs to psycho-physics, and 
that it does not add anj-thing to our knowledge 
of experience as such. Many phy.siologists have 
definitely excluded any consideration of experi- 
ences from the scope of reference of their science. 
That is all the more reason whj' they should admit 
the scientific study of the field of experience as 
the task of others. 

Another application : experimental psychologists 
are rightly highly impressed by the import- 
ance of physiology. The first foundations of the 
physiology of the senses are easier of access than 
are the foundations of a psychology of the senses. 
This difference of bulk and systematic coherence in 
the two spheres of knowledge relating to sensory 
life creates a prejudice in their minds, so that, 
when they proceed to study sensory experiences, 
they apply their own psychological methods to the 
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gathering of facts of observation, but, when they 
come to the problem of explanation, they are often 
completely diverted to the terms of physiological 
explanation, ignoring, it may be, altogether their 
duty of giving a psychological systematization of 
the facts gathered — in other words, a psychological 
explanation. This prejudice commonly governs 
professed psychologists even in dealing with ques- 
tions relating to higher experiences, such as 
memory, feeling, emotion, etc. In the field of 
sensory experience it is almost universal. 

The physiologist is correct in! holding that, if 
he, specially active in the direct study of the 
functions of the body, and not ignorant of the 
indirect sources of physiological knowledge, cannot 
advance a true theory of neural action in some 
special department, such a theory will hardly be 
deduced solely or chiefly from indirect sources. 
On the other hand, the psychologist, who is 
specially active in the direct study of experiences, 
is more likely to be able to systematize the.se 
completely in his special department, and so to 
explain them paychologicalh', than he is to be able 
to deduce from them, in their unsystematized and 
therefore unregulated and perhaps incomplete 
form, a scheme for the completion of the knowledge 
and for the systematization of a neural field that 
has not been specially the object of his direct study. 
All this is, of course, without prejudice to the fact 
that one man may be equally fitted for, and may 
do equally complete, work in some field of both 
psychology and physiology. If so, he is merely 
formally two scientists in one, and most in both 
capacities work as perfectly, without prejudice, in 
the interests of each science as he would if he wei'e 
a ^ecialist in one only. 

Psychology, then, is primarily a pure psychology, 
the scientific study of experiences in terms of 
experiences, involving their complete description, 
analysis, classification, and systematization. In 
the connecting science of psycho-physics it has 
equal rights with physiology. In the connecting 
science of epistemology it has equal rights with 
any philosophical discipline which may concern 
itself with that science — and so on for all other 
sciences through which psychology may be related 
to other sciences. 

3. Experience in relation to the self. — Having 
dealt thus with experience in itself and in relation 
to the world, we have now only to deal with experi- 
ence in relation to the self. But there is this 
difference between the world and the self, that, 
whereas there are highly developed sciences other 
than psychology that deal with the world, there is 
no other distinct science than psychology that deals 
with the self. In fact, psychology is by name the 
science of the soul, or self, that which is of the 
nature of experience perhaps, but certainly tran- 
scends the single, momentary, fleeting experience. 
We might, then, expect psychology to include a 
special field devoted to the study of the self. A 
survey of psyciiological literature, however, will 
liardly reveal this field. In fact, there are many 
who flatly deny that there is any such thing strictly 
as a self, distinguishable from the sura total, or 
field, or stream, of experiences. And, where there 
is no dispute as to the existence, there is frequent 
difi'erence of view as to the nature, of the self. 

About the popular view there is no doubt. The 
self is something more than the experience of any 
moment. Though in sleep its activity is tempo- 
rarily suspended, yet it persists in consciousness of 
itself through years, and it is the leader of all the 
mind’s activity. It thinks, observes, feels and 
senses. And yet common sense in this region >ften 
gets into difficulties ; it has to distinguish between 
the true and false, better and worse, selves. Its 
doubts about the independent nature of tho self 


reveal themselves in frequent scepticism as to the 
survival of the self bej-ond the life of the organism. 

The popular self, then, is quite problematical. 
After Hume’s leading it is commonly agreed that 
no unitary self is distinguishable among the objects 
of introspection. What we mean by the self may 
therefore be the unity of experience in detail, or 
the continuous unity of it throughout life, or a 
certain logical or real implication of experience. 

(a) Self as the fount of unity . — It is a common 
argument against the view' that the self is to be 
identified either with the sum total of experience or 
with the stream of experience that by no conceivable 
means could a mere series of e.xperiences turn into 
a consciousness of that series as a unity. Hence 
the sum total of experience simply could not exist 
as a sum total, unless we suppose that some 
miracle of unification is perpetually happening. 
The stream of experiences can be unified only in so 
far as it is a stream-for-a-self. It is only through 
the presentation to one self, through the common re- 
lation to one self, that the mass becomes individual. 

It is true that we cannot rationalize the process 
of unification or synthesis that W'e find broadcast 
tbroughout our experience ; nor can we rationalize 
the synthesis of atoms to a molecule, of molecules 
to a cell, or of cells to an organism. But, admit- 
ting that, we have the strength to perceive that a 
reference to one subject is impotent and irrelevant. 
It is irrelevant because it blandly begs the ques- 
tion. How do experiences ever arrive before one 
subject’s gaze? And what is this gaze? It is 
impotent, because no amount of reference to one 
subject will explain the great variety of forms in 
which experiences integrate to unities, or the laws 
of their integration. If it is difficult to conceive 
of an experience by itself having an object, it is 
just as ditficult to conceive the rationality of a 
subject thinking objects through experiences. In 
short, the hypothesis of the self as a unifying 
form, though it undoubtedly gives a sense of great 
comfort and satisfaction to many minds, is never- 
theless use!e.ss. It is of no service whatever in a 
scientific sense, and that must be the final test in 
a science of psychology. Its acceptance cannot be 
advocated on this ground. 

The doctrine is really an inheritance from Kant. 
The leading idea of his philosophic reconstruction 
of experience was the postulation, not of one single- 
all-important synthesis (Hume), but of a whole 
hierarchy of them, forming an easily exhaustible 
system. But Kant failed to draw the proper infer- 
ences from til is idea and from what success he 
achieved in applying it in detail. He failed especi- 
ally to see that the data of experience and the 
forms that emerge from them must synthesize 
themselves from below upxoards according to com- 
mon laws. In the search for a source of synthesis 
he then looked upw-ards in experience instead of 
downwards, and found the synthetic unity of 
ai>perception, the consciousness of ‘ I think.’ The 
efficacy of that notion, how'ever, is nothing but 
the notion of synthesis itself ; and so nothing was 
gained by his whole procedure. At the same time, 
almost everything was lost. For the confusion 
into which Kant worked himself in his various 
deductions left the almost indelible impression 
that all such deductions are hopeless undertakings. 
So the very valuable idea with which Kant started 
was emasculated beyond further usefulness. In 
his successors, and especially in Hegel, it was 
degraded to a scheme of purely fanciful and 
imaginary forms, whose only claim to actuality 
was the vague atmosphere of logical connexion 
that pervaded them. At the same time, the uni- 
versal function ascribed by Kant to the synthetic 
unity of apperception was exaggerated until the 
real world seemed to fade utterly away and only 
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the self remained in its universe of experience. 
Had Kant succeeded in solving the problem of the 
scheme of synthesis in experience from below up- 
wards, there is no doubt that he would never have 
developed his phenomenalism, nor would the ideal- 
istic extravaganzas of his successors ever have been 
propounded. 

(6) The metaphysical Ego . — So much, then, for 
the self as the fount of unity in e.xperienee in its 
details. There is, of course, just as little reason 
for assuming the existence of a self in order to 
give unity to the data of experience of a life- 
time. If experience cannot raise its own unity 
upon its own foundations and upon the hierarchy 
of .special integrations just discussed, no notion of 
self will ever inspire the data of experience, which 
are as the sands of the sea for number, into one 
coherent whole. All this mysticism of the self is 
nothing but a failure to grasp the problem of the 
system of experience positivistically and scientili- 
cally. As it stands, and is expounded still, it is a 
distinct barrier to proper progress in psychology. 
For it cannot 3'ield any fruit of detail problems, 
and so it clogs the minds of those who hold it. 

As to the implications of experience, they are 
rather the result of ps3'chological study than a 
part of its subject-matter. If the psychologist is 
concerned to draw all legitimate inferences from 
his data, implications regarding the self, whether 
they be logical or real, will follow of themselves. 
There is no fear of anything being ignored here. 
The intensitj' of the individual’s struggle for exist- 
ence and his desire to survive indefinitely will 
coerce him into probing for all possible reasons for 
believing in the perpetuation of his self. Every 
possible reason, however improbable, will be hope- 
full3' contemplated and appraised. 

It i.s, finally, sometimes said that psychology 
does not fulfil its dut3', which is to stud3' the self 
and its state.s, not to study tlie objective contents 
of experience, such as colours, sounds, concepts, 
thought.s, and memories. Quite possible ; but the 
other things are more clearly there, and call for 
study. They are what most psycliologists now- 
study chiefly. If any one can develop a method 
of demonstrating the existence of the self, in some 
sense cleiiily distinguishable from experience and 
its S3'ntheseb, of stud3'ing its states, and of making 
our knowledge of it progres.sively larger, his 
success will surely be highly acclaimed. Thus far, 
however, in the opinion of the writer, no one has 
done so. The field of psychology, therefore, is 
propel ly described exclusivel3’ as a study of e.xperi- 
ences in the S3’stems in whicli we find them and of 
the relations of these experiences and their systems 
to the fields which in the universe surround experi- 
ence or rest in part upon it. These are, apart 
from the biological (proce.-’.'.) sciences already re- 
ferred to, the (product) sciences of histor3’, linguis- 
tics, aisthetics, and the like, and the social sciences 
of political philosophy, and economy, social econo- 
mics, etc. (cf. art. Consciousness for fuller dis- 
cussion from opposed point of view). 

II. TBE SEXSORY - COGXITIVE SYSTEM. — I. 
Theories as to the constituents of experience. — 
The task of psychology, as Ward has said,' is to 
ascertain the ultimate constituents of all experi- 
ences and to determine the laws of their inter- 
action. The matter is still under dispute, but it 
is possible to maintain with perhaps increasing 
show of probability that the ultimate constituents 
of all experiences are sensations. Where this 
theor3’ goes upon the assumption that all experi- 
ences that do not directly reveal themselves as 
sensations are in some subtle way aggregates of 
more or less obscure and attenuated sensations, w-e 
have the ancient doctrine of sensationalism. That 
1 EBr^^y s.v. ‘ Psychology,' xxii. 5481'. 


doctrine is now commonly held either to be insuffi- 
cient to account for the facts or to involve too 
great as.sumptions regarding the variabilit3- of 
appearance of sensations in aggregations. Obvi- 
ou.-.ly, too, the proof of the presence in all experi- 
ences of a complement of sensations, approximately 
co-extensive with the exjieriences discerned in 

’ ■ ' ■ " ’■ ” proof followed 

the alternative 
ither single or 

multiple sensations, or special integrative complexes 
of sensations. Here the only' interest in the sensa- 
tion is that it is the lowest rung on an Indefinite 
ladder of integrative processes, one that cannot be 
further resolved by us. 

Another line of theorists hold that there are 
other ultimate, irreducible constituents of experi- 
ence than sensations — feelings, thoughts, etc. But 
this type of theory need not be taken to have 
proved anything more than that feelings, thoughts, 
and the rest are special points, units, or parts of 
a certain range of experience, just as cells are 
special and, in many senses, unique parts of the 
body, and are held by many to be irreducible 
wholly to the next lower units of matter — molecules 
and their laws. The burden of proof lies heavy- 
on any school that draws such limits. For it has 
for its task a negative proof. The best policy for 
united work is obviously the plea that, while feel- 
ings and thoughts may be reducible to lower 
grade units, this reduction has not yet been satis- 
factorily accomplished. Thus all theorists may 
work forward together, each supplementing the 
other’s outlook, observation, and interpretation. 
Whatever the outcome may be, the theoretical 
work of psychology may well be set up as if it 
would ultimately converge on the sensationalistic 
ideal, when that is re-animated by the substitution 
of integration for aggregation. 

Certain other theories refuse to consider any 
such analytic, dissecting, and devitalizing outlook 
as these. Tliey stand fast by the indivisibility 
and qualitative unity of experience, its ever chang- 
ing and developing wholeness and completeness, 
which are only brought to the inert forms of the 
above theories by the destructive work of the 
abstracting intellect. In its older form this group 
of theories made great use of the earlier notions of 
the biologists. The organic unity of experience 
was constantly emphasized. Experience is an 
organism in which every part detectable by’ abstrac- 
tion stands in living, moving interaction with 
every other, and is inseparable from it without 
the destruction of the (spirit of the) whole. Doubt- 
less ; but modern biologists are not deterred by 
this thought from a progressive analysis and 
synthetic reconstruction of the wonderful life of 
the organism. They do not allow themselves to 
be held up in their progress by the contemplative 
admiration of completeness and unity. A recent 
form of this type of theory clothes itself anew in 
biological terminology, taking as its prototype of 
action the mystic unity and the insight-without- 
intellect of the instinct — a very fine doctrine for 
those who love to linger on the hill-tops of philo- 
sophy, chanting the wonders of the stars, the 
clouds, the trees, and the clover, and yearning to 
embrace the universe in a great wave of life, and 
very refreshing to the tired mind, but hardly the 
way of progress. The world, no doubt, is full of 
wondrous forces ; but we happen to be soldiers of 
the intellect and must do what we best can. 

A third group of theories, which also lie some- 
what aside from the main drift of psychological 
work, looks upon experience as not ours, not sub- 
jective or mental, coming between our self and a 
real world ; but as really of the world, objective, 
physical, the same in stuff as the things that we 
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call material. In a certain sense the diflerence is 
only a matter of words, and, provided such a theory 
has the interest to study experiences or objects in 
detail, the same results wUl emerge as are found 
by the more ‘ orthodox ’ psychologist, so to speak. 
But in its older form of objective idealism this line 
of doctrine acted almost as an excuse for not in- 
vestigating the minute, systematic build of objects 
(experiences). If the alleged experiences were 
really objects, the study of them might well be 
left to the scientists. Aid, if there were a science 
that might be called experimental psychology, 
then that title was in a sense a misnomer ; the 
science was really a branch of physiology, obviously 
not part of the work of a philosopher. In a recent 
form the theory shows a special interest in the 
minute build of objects or of the first physical 
data. For knowledge is required to show how 
these data are so directly related to, or continuous 
with, the material things of science as they seem 
to our common sense to be. This group of theorists 
is obviously forced into the attempt to make a 
special plea for, and a special study of, the self. 
For one can hardly solemnly go the length of 
asserting that there is nothing in the world but 
the objective, the physical, and its complexities — 
no self and no personal activity. These views evi- 
dently carry us back to the problem of the self 
already discussed. They do not yet affect the 
detail work of psychology (or of this new physics 
that the physicists do not promote). If the field 
of work and the drift of fact and theory are clear, 
psychology may leave the classificatory names to 
the wider comprehension of philosophy. When 
we have all the knowledge of fact required for 
exhaustive systematization and understanding, we 
shall hardly object seriously to any useful drawing 
of boundaries and naming of provinces. 

2 . Sensations and their attributes. — The ulti- 
mate constituents of all experiences, then, are prob- 
ably sensations. Sensations are indicated in the 
universe of things as being the simplest experiences 
that are directly dependent upon the stimulation 
of a sense-organ or of a sensory nerve. They are 
familiar in the five senses of man ; but the work of 
later years has increased that number considerably. 
The senses may be divided into three groups. 

(a) Simplest senses of the skin . — The first con- 
tains the simplest and perhaps more primitive 
senses of the skin and, in an irregular way, of the 
viscera. They are four : pain, touch, cold, and 
warmth. Itch and tickling are related to pain i 
and touch respectively. The problem of the 
psychological description of the simplest experi- 
ences of these senses is a useful preliminary and 
guide to the psychological definition of sensation 
in general. It is the important problem of the 
attributes of sensation. 

There are at least six attributes. (1) Quality \a 
the name for the radical difference between the 
sensations of different senses — e.g., colour, sound, 
touch. And touch, pain, warmth, and cold are all 
qualitatively different. (2) The variant known as 
intensity is too familiar to require any indication. 
These two attributes have been universally 
admitted and are readily acceptable by all as 
direct properties of, or variants in, these simplest 
experiences. 

The next most frequently admitted attribute is 
(3) extensity. A colour mass is extensive ; so is 
the warmth felt in a bath or the pain of colic, as 
compared with the coldness of a drop of rain or 
the pain of a pin-prick. Some folk feel a repug- 
nance of a kind to the assertion that our experi- 
ences are extended or spread out. But that is 
merely traditional prejudice. Thought may not 
be extensive, but sensations certainly are ; only it 
is not the spatial kind of extensity that is meant, 


but another ‘ kind ’ or sub-class of extensity. The 
attribute of extensity has not always been ad- 
mitted. Some have tried to derive it from groups 
of qualitative and intensive differences ; but the 
attempt was never convincing ; hence the gradual 
recognition of the primacy of extensity. 

Now, those who thus admitted extensity usually 
proceeded to attempt to develop a further attribute 
of localization out of those three. The cover for the 
act of conversion involved in this attempt has been 
since Lotze’s time the term ‘ local sign,’ the idea 
being that the skin is of such difteient texture, etc., 
at different parts that a touch at one part would be 
distinguishable from another at another part of 
the total extent by its qualitative and intensive 
differences. But the same futility attaches to this 
attempt at derivation as to the previous one. The 
intellect can by no device convert into local signs 
what are after all only groups of items devoid of 
any sort of arrangement. These must remain 
what they are, unless the intellect can correlate 
them with a spatial order otherwise provided. 
And then the spatial order so obtained would not 
become inherent in the sensory complex, as would 
be required. No, mere extensity is insufficient. 
For it implies no definite construction, form, shape, 
or extent, but only ex tensity as a variable magni- 
tude. If this magnitude is at the same time to 
have form or shape, it must be supposed to include 
orders implicitly or exjilioitly. And the magnitude 
cannot be definite without the help of explicit 
orders. This is, then, the fourth attribute — (4) 
order. It is not to be confounded with spatial 
order, as which it appears most definitely before 
our cognition in the sensory experience of the skin. 
It is the basis of the spatial construction. Space, 
as we shall see, is a form or complication of sensory 
order. 

Two other parallel attributes are the basis of our 
temporal differentiation of sensory experience, 
namely (5) duration and (6) temporal order. The 
former order may be distinguished from (6) as 
systemic order, because it is the kind of order 
that depends psycho-physically upon a system of 
elementary sense-organs (receptors). 

Another attribute has been proposed by Titchener 
— clearness. But there are great difficulties in 
the way of its acceptance. A sensationalistic 
system, of cour.se, as already indicated, requires 
some primary variant to account for the apparently 
great difference between the higher psychical com- 
1 plexes and any obvious aggregates of sensations. 
But an integrative system, full of variously directed 
streams of action and of different levels, the one 
more remote from the other than a third, canprob- 
abljr account for all the facts without such a 
difficult attribute. 

This first easy group of sensations has an ap- 
pendage in the sense or senses of taste. No new 
primary fact is met in it. 

(h) Articular, muscular, and organic senses . — 
The second group of senses differs from the first in 
offering in each case some feature of obscurity or 
difficulty. The senses here are the articular, the 
muscular, and the organic (a medley of hunger, 
thirst, lust, nausea, etc.). The difficulty consists 
in properly classifying the attributes of each and 
the obscurity in detecting tlieir presence. Thus 
the quality of articular sensations lias been gener- 
ally held to be their indication of position. And a 
class of positional qualities has even been distin- 
guished from a quality of movement. But the 
‘ positional ’ variation must be classed as the 
ordinal attribute, while the difference of movement 
does not constitute a separate sense at all, as we 
shall see later. The obscurity attaching to 
articular sensations, on the other hand, concerns 
their intensity. But we can with care produce 
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intensive differences in this sensatiun, and we then 
recognize that the obscurity is not in Titchener’s 
sense attributive, but is only apparent. Failing to 
recognize the fact that the physiological basis of 
intensive differences in this sense is almost lacking 
— from the nature of the case — and expecting 
intensive variations that we do not find, we call 
these variations obscure, just as visual presenta- 
tions are when we try to read in the gloaming. 
We feel that we cannot detect fully all that is 
there. But when we cease to expect more than 
there is, we also drop the term ‘ obscure.’ 

(c) Senses of sound, sight, and smell . — The third 
OToup of senses presents very complex and very 
difficult cases that can be made to conform 
completely to the formula of attributes only after 
elaborate study. The senses here are sound, sight, 
and smell. 

The present writer has given * a re interpretation 
of the sense of sound on the basis of the formula of 
the six attributes which completely alters our view 
of this sense and brings it into perfect conformity 
with the psychology (and, by inference, with the 
physiology) of the other senses. It may be dog- 
matically indicated here. There is one quality in 
sound, that which distinguishes sight from sound. 
Intensity is familiar. The difference generally 
classed as quality — pitch — is really the attribute of 
order, while the extensity of sounds is apparent in 
their volumes, which run parallel to the pitch 
series, low tones being large and bulky, high tones 
thin and small. These volumes, however, are 
really extents or masses of sensation, so that tones 
are not the primary particles of this sense, but are 
well-rounded, balanced, symmetrical masses of 
sound, in which one (hypothetical) particle (or a 
few) is prominent in a central position, and is 
known as the pitch of the tone. Thus all audible 
tones may be reduced to a single series of particles 
of sound sensation, the lowest tone involving the 
whole series, and the higher ones progressively less 
and less of the series, the end particle on one side 
being common to all tones. This is only another 
way of expressing the fact that, as we rise in the 
tonal scale, the pitch series moves progressively to 
one side. 

There is no need to attempt to reduce noises to 
tones. For noises are themselves masses of sound- 
particles. They differ from tones only in their 
irregularity and want of balance and in their lack 
of a prominent ordinal centre, i.e. pitch. All 
degrees of variation, however, from tone to noise 
are obviously possible. 

In the sense of vision the systemic attributes 
of extensity and order offer no difficulty. That 
attaches only to the attributes of intensity and 
quality. W e have interesting and highly developed 
physiological theories of vision, of which the most 
familiar are those of H. L. F. von Helmholtz and 
of E. Hering. But we have still to get a satis- 
factory psychological account of the elements of 
this sense. 

The sense of smell is specially peculiar because 
of the fact that we seem unable a.s yet to give a com- 
plete survey of its qualities. We are unable to tell 
whether the enumeration that we already have is 
complete. This merely means that we have not 
yet got the key to the psychological analysis of 
this sense. 

In spite of these outstanding difficulties, we may 
look forward to bringing the attributes and varieties 
of aggregation of the elements of all the senses 
some day finally into full agreement with one 
another. This solution may be expected to con- 
form at least closely to the formula of six attributes 
indicated above. 

3 . Modes and laws of integration. — The other 

1 The Psychology of Sound. 


task of pure science in psychology is to ascertain 
the laws of the interaction of these probable ulti- 
mate constituents of experience ; or, better, to 
determine their modes and laws of integration. 
The problem of these modes has been before the 
minds of psychologists for some time in the form of 
the figure-qualities described by C. von Ehrenfels. 
A melody, e.g., must be something more than the 
sum or sequence of the tones that form it. For it 
remains the same melody even when it is raised or 
lowered in pitch so far that none of the tones of the 
first version occurs in the second. And a square 
is a square, whether it be given in blue colour or 
rod, or even in tactual sensation. Similar distinc- 
tions and arguments are found in older philosophical 
liteiature. Kant's forms of sense and of under- 
standing are essentially the same idea. They are 
something more than any data that they may 
include or synthesize ; they are the mind’s own 
work or contribution to the build of knowledge ; 
they cannot come from without ; they are, as we 
may say, purely integrative ‘ processes ’ of experi- 
ence. 

Following Kant’s suggestions farther, we may 
think of these integrations as a hierarchy co- 
extensive with experience — a scheme that, as being 
in experience, is directly before our observation 
and may well be completely described by our 
science before very long. Moreover, it is one that 
should bring with its gradual discovery a sense of 
its own completeness and ‘ necessity.’ 

Unlike Kant, however, we cannot hope to succeed 
unless we can put our scheme of integrative pro- 
cesses into relation to the properties or attributes 
of the elementary data of experience — the sensa- 
tions. This connexion is expressed in the follow- 
ing two laws. (1) The integrative product must 
bear a close resemblance to the lower-level product 
or to the attribute upon whose integration it rests. 
We cannot, e.g., expect localizations to rest upon 
differences of intensity or of quality or of both, 
but only upon difl'erences of order. In such a con- 
nexion there would be no inner coherence, insight, 

‘ necessity ’ (Kant), or whatever it might be called, 
that makes our experience coherent in all its parts 
instead of a mere mechanical conglomeration. 
(2) Wherever similar attributes (or integrative 
products) integrate (anew), there we must expect 
to find products both introspectively and function- 
ally similar to one another. Thus, if the integra- 
tion of visual orders gives systemic intervals and 
motions, then, if pitch is really properly classified 
as ordinal, we must expect to hnd differences of 
pitch integrating to similar products. And these 
are to be found, namely, (tonal) interval and (a 
certain a.spect of) melody. 

(3) A third law states a fact that has already 
been referred to and is of the greatest importance, 
namely that the integrative product is an addition 
to the mass of integrating experiences, whose 
existence and continuance within the integrative 
process it in no way impairs. It is this fact that 
makes such a profound difference between the 
scheme of sensationalism and that now expounded. 
At the same time, this addition to experience gives 
a place within experience to all that has been 
claimed and taught regarding the creative synthesis 
or evolution of experience. But this interpretation 
or description of experience may claim to be more 
scientific than others, in so far as it is more positiv- 
istic. It does not gather all the creative talents of 
experience in a greedy hand and bestow them upon 
a single agent — the brain, or the soul, or apper- 
ception, or what not. It leaves them all in their 
places. It lets psychical creation come forth in its 
order, just as the natural and biological sciences 
set forth the order of natural creation. 

4 . Scheme of integration forms. — No proper 
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exposition of the different forms of sensory and of 
cognitive integration can be given in this short 
article. But a scheme of those forms may help to 
bring some comprehensive arrangement into the 
mass of data that the reader will find in the 
chapters of textbooks of psychology dealing with 
sensory and cognitive experience. Of the six 
attributes the chief integrating one is order. 
Differences in systemic order alone give systemic 
distance, differences in temporal order temporal 
distance or time interval. The unity of simul- 
taneous and progressive differences in these two 
ordinal attributes is motion. These three integ- 
rates all vary in magnitude — size or speed. 
Distances are found in all the senses that show 
distinct variations in the attribute of order — touch 
and the other skin sensations, articular sense, 
sound, and sight. All senses give differences of 
temporal order, but some give them much better 
than others. So we have specially temporal, or 
rhythmic, senses. Obviously motion will be 
limited to the senses that give distance well. No 
other attribute than order integrates well, or even 
at all perhaps. An exception seems to occur in 
vision, where lustre is found to involve differences 
of brightness and seems to be a new character 
supervening upon these differences. It also obeys a 
further law of integration in that it supervenes 
both upon simultaneously (binocularly) and upon 
successively (uniocularly) presented differences. 
This law appears to be observed in all inte«ations 
that do not involve ditt'erenees in temporal order, 
which, as we know them, are always successive. 
But the problem of lustre is not quite clear ; 
lustre may, in fact, belong to the next level of 
integration, which is called bisystemic, because it 
involves two systems of elementary sense-organs, 
or two ordinal systems, of the same kind — e.g., 
two eyes, two ears. 

This bisystemic level gives, in vision, a new 
thii’d dimension to the forms that are found in the 
plane field of vision of one eye. With two eyes 
simultaneously, or with one eye successively, we 
see solidity, i. 6. stereoscopically. Binaural hearing 
is similar, but simpler. It gives a new (transverse) 
line of orders. The pitch series of each ear is a 
single (longitudinal) dimension. The combined 
use of these two (not mathematical, but merely 
narrow) lines allows of (transverse) oscillation of 
emphasis from one side (or ear) to the other, and 
so provides a basis, though a very imperfect one, 
for our correspondingly weak power of localizing 
sounds round the head. 

The next level of integration is intersystemic ; 
it holds between systems of different kinds of 
senses. This kind of integration is still more 
difficult for the individual to acquire than the 
preceding. We may express the problem materi- 
ally by asking how the impressions of the different 
senses ever meet together in the vast brain, so as 
to form a unitary whole. Although the problem 
has been perpetually ignored, the same question 
must be asked about the (vast) mind. How do the 
systems of the different senses become reconciled 
and correlated with one another? How do the 
impressions of the different senses ever meet 
together ‘in the mind’? The question becomes 
specially acute when we turn to examine the 
psychological origin of the ‘ object.’ Take the old 
stock example of the ‘orange.’ How do the 
different sensations given by an orange hitch on 
to one another in the child’s mind? Not by mere 
simultaneous association, for not all things that 
are merely together in the mind associate together. 
There must be a specific basis that regulates 
association. 

A minute study of visual bisystemic integration 
shows that this basis is the identity or similarity 


of the plane forms or figures that appear in the 
integrating systems of the two eyes. Similarly, 
the systems of the different senses may be supposed 
to unite to form our sensory space only by the 
integration of their systems by means of the very 
similar forms and motions that are impressed upon 
the different senses by one and the same real object. 
Thus too the contributions of the different senses 
are brought together to form units of perception — 
e.g., ‘orange.’ 

The interaction of the distances and forms pre- 
sented within the system of a single sense offers a 
rich field for study. This is most apparent in the 
many visual illusions (q.v.) now so familiar. 
These figures are illusions simply because their 
parts, when presented together, modify one 
another and so appear otherwise than they do 
when presented alone. They are chiefly illusions 
of distance or size, and of direction — a derivative 
of distance. 

The scheme of sensory cognitive integrations may 
be summed up schematically as on next page. 

5- The higher cognitive powers. — (a) The 
psycho-physical problem. — The cognitive work 
of experience thus appears as a great hierarchy, 
developing upwards by its own initiative from 
the data given by the senses — we say ‘ by its 
own initiative,’ because in such a scheme we do 
not need to postulate any sort of developing agent 
to work or even to guide development. We can 
study the whole process positivistically, just as the 
physical, chemical, and biological sciences study 
the course of development within their splieres. We 
may speak of ‘ development ’ because the ‘ higher ’ 
unities are more comprehensive and also (we may 
confidently assert) later than the unities of the 
lower levels. 

Thus, e.g., we need make no speculative refer- 
ences to the brain for a basis of integration. 
Whether there is in the brain a parallel or pre- 
ceding, real, unifying process or not is a question 
for the physiologist to settle. An answer to it, 
whether positive or negative, can in no way affect 
the work of psychology in the study of the inte- 
grative process as it is in experience. Whether 
parallelism or interaction be the true answer to 
the psycho-physical problem is not very important 
for the present, for the simple reason that it wUl 
be very long before proper material for an answer 
is to hand. On the other hand, a p^chical agent, 
such as the soul, is quite useless. Even the spy- 
glass rble of thought may be dispensed with. In 
that theoiy thought is held to be an indispensable 
accompaniment or attribute of sensation. It comes 
with it in some germ-like form, and over and 
through sensation, as it were, it spies out the 
object or cause of sensation. How could an 
experience have or know an object, if it were not 
so? How could it even if it were so ? ive may ask 
in reply. 

The scheme propounded, on the other hand, 
offers a direct basis for constructive work on the 
‘references’ of thought. An integrated state is 
always attached to, and so refers to, the basis 
upon which it is integrated. A melody is not a 
unity that is just present along with tones, as the 
title-name of the melody more or less is. It is 
intimately blended into the being of the tones, as 
it were. It is this intimacy of connexion tliat 
makes a psychologist like Titchener altogether 
overlook the presence of somethin" new in the 
melody-total (or in a square) beyond the ultimate 
data of sense. In the same way in a perception 
each sensation which enters into the unity is 
equally ‘ it.’ The colour of the orange is ‘ it,’ and 
so are the taste, the smell, and the feel (of ‘ it ’), 
And, on the other hand, the ‘ it ’ of the perception 
refers to each of these. 
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Attributes : 


Quality 


Scheme op the u;tk6rations of cooxitivb experience. 

Systemic 

Intensity Extensity Order 


Temporal 

Duration Order 


(variable) 
Integrations : 
Ut level {intra- 
systemic, 
single sense) : 


Complications : 


only in smell 
and vision 


in all senses 
(\ ision ?) 


not at all 


I 

Distance 
Variant : Size 

Forms, figures, areas, masses, 
volumes m one or two dimen- 
sions I 



Interaction of 
units of first 
level : 


Illusions — e.fj.y visual, of size 
and direction 


in all senses not at all always 

(smell ?) I 

I l_ 

I 

Motion Interval 

Speed Size 

1 ! 

Motions in figures of time and Times and 

form — e.g., melody rhythms 


(Illusions'’) Illusions of sise 


Snd level (fitsys- Lustre 
temic, two sys- 
tems of same 
sense) : 


Srd level (inter- 
systemic, be- 
tween different 
senses) ; 

Uh level (objec- 
tive) : 


Stereoscopy (tri-dimensional 
vision from binocular, simul- 
taneous, distances and forms, 
or from uniocular, succes- 
sive, forms) (articular tri- 
dimensional forms'^) 


Sensor} space 


Perception, ordinal ‘it-centres* 
of sensory complexes 


(No further devel- 
opment. There 
is only one tem- 
(?) poral system {or 

receptor!] of 
linear capacity 
—up to e, 2-5 
seconds) 

(0 


Sth level (concep- 
tual): 


Conception, ordinal *a‘Centre8* 
of percepts 

etcetera. 


The stage of perception (j.v.) at -schich the cause 
of a percept comes into view is certainly not the 
earliest form of perception, where the integrate is 
nothing but an it-centre of sensory experience, but 
a rather advanced stage in which tnere is some 
conceptual concentration of individual perceptions 
and some of the ‘ knowledge about ’ that then 
supervenes. This ‘knowledge about’ is not the 
result of an excursion or observation beyond the 
confines of experience, as the cause-idea might 
suggest, but merely the attachment to one another 
of e.\periences above the first perceptual stages by 
the same or similar mecliauism as produced these 
first stages, whereby the higher integration is 
attained that we know as abstract knowledge or 
conception {q.v.). All these abstract units must 
not, however, be supposed to have to hang in the 
air above the sensory levels of integrations, as if 
they were the gases of corruption mounting 
upwards from them. They are attached or refer 
downwards to their basis tlirough a continuous 
line of integration, just as the other integrative 
products do. And it is just this attachment which 
puts substance, cause, and interaction, particles or 
parts of various levels— atoms, molecules, and the 
re.st — into the objects of perception. 

(6) Development in man and animals . — The study 
of development (y.u.) is readily accessible in this 
way. If a certain level of integration can by 
indirect evidence — of conduct, learning-by-experi- 
ment, and so on — be proved to exist in any animal, 
we know what earlier levels of experience are 
implied in it. Research thus far seems to have 
shown conclusively that no animal other than man 
shows any evidence of commanding the conceptual 
level of integration. But recognition and, still 
more, perception are no means excluded among 
the higher animals. The task of deciding in each 
p.irticular case is very difficult, involving a great 
deal of very elaborate and precautious experimenta- 
tion. 

To the further important question why every 
animal that is well endowed with efficient sense- 


organs does not develop to as high an integrative 
level of experience as man, psychology is unable as 
yet to give a definite answer. This appears the 
more strange as man seems in certain respects to 
be possessor of senses which compare unfavourably 
with those of many other mammals. This is 
especially so in the case of smell and of hearing. 
In vision we are relatively efficient. But in one 
important respect we have a great advantage ; we 
are possessors of mobile hands and fingers. The 
significance of this is that it endows us with a 
second highly elaborate and clear field of tri- 
dimensional forms, namely the tactual-articular. 
The other mammals, with the exception of our 
nearest relatives, use their articular sense almost 
only for the general purpose of postures and bodily 
movement, while their touch is imprisoned behind 
their masses of fur. 

There can be no doubt that the possession of a 
plurality of tri-dimensional senses is highly import- 
ant for development. For hearing is only weakly 
dimensional, and smell in ourselves (and possibly 
in the other mammals as well) is not so at all. 
All our other senses, apart from the visual and 
articular, are only vaguely dimensional, inactive, 
and of poor discriminatory power. But, as we have 
seen, the correlation and integration of active and 
complex dimensional senses are required for the 
proper development of sensory space, and that in 
its turn is the gateway to the higher cognitive 
powers. So we may maintain as probable the 
view that the height of development of the ‘ mind ’ 
depends largely upon the extent of variation given 
in the elementary data of the senses. And we 
should, therefore, expect to find that the size of 
the brain depends not so much upon the room 
required for the cerebral mechanisms of conception 
as upon the size of the parts required for the bl- 
and tri-dimensional senses of fine discrimination. 
Of course neural centres may also be required for 
all integrative levels. But these are problems 
which we must leave to the physiologist. 

6. Memory and imagery. — NVith memory (q.v.) 
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another aspect of experience comes into view tliat 
is of the greatest importance. It seems clear that 
there can be no memory work except upon the 
basis of the spontaneous integrations of experience. 
Memory is not mechanical association of contiguous 
parts of an aggregate, as sensationalism is com- 
pelled to suppose. Much, if not all, has yet to be 
done before the springs of memory are clearly 
exposed. But there is a growing tendency of 
evidence and conviction to show that memory pre- 
supposes some form of integrative activity which 
makes the old form of contiguous association 
untenable except as a formula that presupposes 
but ignores this integrative activity. 

But, if this is granted, there seems no doubt that 
association gives experiences a new grip of one 
another, so that, even when an integrative unity 
is dissolved by lapsing as an actuality, it can be 
reinstated from a part of its original foundations 
by the extra bond established before the integra- 
tion lapsed. And, as we know, repetitive con- 
templation of the integrative complex helps to 
make associations more powerful and enduring. 
The experimental study of memory in recent years 
has greatly extended our knowledge of the con- 
ditions afl'ecting strength of association. By 
association, too, we can extend the scope of 
integrations, so as to make them include a wider 
scope of experiences than they otherwise would 
spontaneously at any one moment. If integration 
gives height of growth to experience, as we might 
say, then memory gives it breadth. And the 
growth that can be attained in breadth by effort 
IS enormous. 

At the same time this redintegrative action of 
memory makes it possible for an integrative pro- 
duct to be revived from the side, as it were, 
instead of by its full conditions from below. And 
the revival of these lower springs does not seem to 
be necessary in memory work. A concept, e.g., 
can never be got originally except from below. 
And yet in the fluent operations of thought, which 
depend so much upon the work of memory, that 
concept may be revived, and used as an essential 
link in the process of thought, without the revival 
of any of its sources of integration, even in the 
form of imagery. 

And from this issue we may pass directly to the 
question of the value of imagery. An older evalua- 
tion of imagery considered it as a mere trace or 
record of previous direct impressions of sense- 
sensations now called up accidentally owing to the 
associative linking that supervened to bind it and 
the present reviving sensation together when both 
were previously present as sensations. But that 
view is almost certainly wrong. Imagery is 
revived more often because of the integrative com- 
plexes into which it was as sensation wrought up, 
and because it is now wanted for the redintegrative 
and new integrative processes of thought. Thus, 
when one is asked, ‘ Does the water-line of a ship 
rise or fall as it passes from fresh water to salt ? , 
the reason why an image-scene of a ship passing 
from a river-mouth to the sea appears in some 
form or other in almost every one’s mind is that 
such a scene presents all the material of the ques- 
tion in a natural and familiar scheme, each concept 
attached to its own peg. The memory has then to 
work upon the instructions given in the question 
and to revive what material is readily available in 
it, so that some of that material may perhaps cohere 
well with the points of the question and thus 
yield the answer. And, according to the drift of 
this work of memory and coherence (thought), so 
a person will even see the ship rising or falling in 
his mind’s eye. Compare with that easy question 
such a one as this : ‘ John is twice as old as Mary 
was when he was as old as Mary is. If John is 


21, how old is Mary?’ Conceptually the two 
questions are probably equally easy ; but no image 
is readily forthcoming in the second to hold all 
the concepts and their relations together in the 
mind and make action between them easy. When 
that action is easy, the answer to the question is 
its outcome, or rather is the verbal expression of 
its outcome. The thought involved in answering 
the question is partly the memory work, partly 
the trying of the concepts and the memory addi- 
tions together to see if they will not give the 
definite complex implied by the question. 

Now, one is tempted to elaborate the point and 
to show the question groping for its answer, like 
the tentacles of an octopus searching in some dark 
cave for what is movable and appetizing. And 
the reader may feel impatient at the futility of 
trying to make the mind work like a machine. It 
is the self that thinks and searches, is it not? 
The self is the groper that searches and sees fitness 
and judges? It is the self that attends, at least, 
for sure ? It is difficult to see how one self could 
do so many different things. We ought at least 
to have the case for the self put more convincingly 
before ns than hitherto. This will doubtless be 
done, if it can be done. But this much may be 
said, that recent psychologists in general do not 
seem to find that line of construction the most 
hopeful at the present time. Of course, very 
much further study by experimental and system- 
atic methods is required if the complex field of 
cognitive activities is to be fully understood. 

III. Emotiyb aspects. — Thus far we have 
dealt with the sensory-cognitive range of experi- 
ence. We have now to consider the emotive 
aspects of it. 

1 . Integrative theory of feeling. — One of the 
most familiar views of feeling is incorporated in 
the three-aspects theory, according to which every 
experience has three aspects — cognitive, emotive, 
conative ; knowing, feeling, and will. Or these 
three are merely one and the same experience 
from different points of view. Now there can be 
no hesitation alxiut rejecting this theory so far as 
concerns feeling. Feeling is not an aspect of 
every experience ; it is an experience definitely 
distinguishable from every other. Nor does it 
even accompany every other kind of experience 
regularly. Any one familiar with the experimen- 
tal practice of introspection knows that he is not 
constantly feeling pleasure or displeasure. In 
fact, he will have found that he is in a state of 
feeling rather seldom than otherwise. Whole 
complexes and trains of experience pass by with- 
out any feeling of pleasantness or of unpleasant- 
ness appearing. It is for this reason that the 
theory of feeling as an attribute of sensation has 
also been rejected. 

The difficulty has been at all times to know 
where to place feeling. The attributive theory is 
the only attempt that has been made to give it a 
definite place in the sensory cognitive range. The 
older sensationalists tried to work it into their 
field as a definite sensation or by the device known 
as mental chemistry. In this a group of sensa- 
tions was held to turn by combination into an 
experience that did not at all resemble sensation, 
just as the gases hydrogen and oxygen combine to 
form the very different liquid water. So feelings 
might really be groups of tactual or o^anic sensa- 
tions and yet not appear as such. That theory 
has been rightly rejected by everybody and has 
wrongly created a prejudice ag.iinst every inclina- 
tion to gather ideas towards the elucidation of 
experience from such a science as cliemistry. 

But even in recent times an attempt has been 
made to show that feeling is psychologically a 
sensation. It has quality — pleasantness and nn- 
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pleasantness — and intensity ; and the two j>robleni- 
atieal attributes of extensity and ‘localization’ 
(supposed in this theory to be an attribute) can 
be made plausible with an etibrt ; feeling is not 
located at the beautiful picture and in the beauti- 
ful sound, but it seems to be spread out in the 
head more or less indefinitely. If no sense-organ 
of feeling is known, at least we may suppose that 
one does exist. Only it would not appear on the 
periphery, but would probably be concealed within 
the peripheral sense-organs or within the central 
nervous system, revealing to us how these organs 
are being affected, whether as usual (pleasantly) 
or far away from the range of their normal 
functions (unpleasantly). 

This theory of feeling-sensations has not found 
many supporters — not that it has been definitely 
proved to be wrong ; but it is too supposititious 
and speculative. Something as plausible and more 
in accord with the psychical facts is imaginable. 

We need not discuss the theory that looks upon 
feeling as an irreducible element of experience. 
This view is the natural outcome of many fruitless 
attempts to resolve feeling into sensations or the 
like. But it does not preclude renewed attempts 
at reduction in general, and in particular an inte- 
grative theory of feeling is still a possibility. 

Titchener has attempted to carry this theory of 
feeling as an element to its logical conclusion — a 
psychological definition of feeling as characterized 
by a different set of attributes from that peculiar 
to sensation. His important point is that feeling 
lacks the attribute of clearness possessed by sensa- 
tion. We shall not renew the discussion of clear- 
ness. What we may notice now specially is the 
subtle difficulty of positing elements of experience 
of which one possesses attributes that another 
lacks. Besides, in this talk of the non-clearness 
or unclearness of feeling and of the difficulty of 
observing feeling are we not looking for a mare’s 
nest, as it were? Suppose motion were regarded 
as a specific experience by such a theorist as 
Titchener. What would he say about its quality 
and intensity? Would they be non-existent or 
non-clear? And would motion, then, have only 
two attributes of extensity and localization? Or 
would it also be said to lack clearness ? Probably 
no one is ever in doubt as to whether he is pleased 
or not. Where, then, is the non-clearness? Nor 
is he in doubt about how pleased he is. Then, if 
all that and nothing else is clear, probably there 
is nothing else in feeling to be clear about. Feel- 
ing would then be veiy like motion, as it appears 
within an integrative theory. It is just motion 
(its quality, if you like), and it has magnitude — 
speed. So feeling has quality and magnitude — 
intensity. 

The work of an integrative theory of feeling 
really begins when the double ba.sis of feeling has 
to be shown up, and also the difi’erence in the parts 
of that basis that integrates to form feeling. 
There are many lines of evidence that converge to 
support this theory and to make it at least prob- 
able as an advance beyond the more conservative 
theory of feeling as an irreducible element of 
experience. But their exposition is too long to be 
given here. 

2. Problem of the emotions. — We may consider 
briefly the other great division of the emotive life 
— the emotions proper. The feelings are only 
slight movements of the soul, as it were ; emotions 
are rolling waves and storms whose troubles reach 
far down into the deep waters. And the scientific 
problems of emotion are equally deep and agitated. 

Even the enumeration of the emotions is by no 
means settled. Of course about the great emotions 
— fear, anger, and love — there is hardly a doubt. 
Questions are sometimes raised about the primacy 


of love — the attempt maj’ be made to attach it so 
closely to the sexual instinct as to endanger its 
dignity as an emotion — wherea.s there is no such 
introductory function of bodilj' origin for the emo- 
tions of fear and anger ; the}’ come upon us like 
the thunder-storms of summer. 

This absence of a bodily preparation serves to 
distinguish the emotions from the instincts, which 
are concerned with the great functions of repro- 
duction, nourishment, self-protection, and the like. 
But there are those who tack on special ‘ instincts ’ 
to the emotions in order to explain the typical and 
neurally inherited expressions of the emotions — 
e.g., fear and the instincts of flight and conceal- 
ment, anger and the instinct of pugnacity. 

Other disputed emotions are sorrow, pride, 
humility, parental emotion, disgust, curiosity, 
loneliness, etc. No one would dispute the presence 
of an emotive state in these affections. The ques- 
tion rather is : Are they primary emotions or are 
they variant forms of a few generic emotions 
that differ only in the objects to which they 
refer ? 

This object of emotions offers as many hard 
problems as does the object of cognition. Not 
only is it hard to see how emotion comes to 
be directed upon an object at all — on that rock 
the James - Lange theory of the emotions, e.g., 
foundered — but the peculiar individuality of the 
object is puzzling. Of the object of cognition we 
know at least that it only gradually emerges into 
clear view, and we can form plausible theories of 
the gradual emergence of a definite objective rela- 
tion. But in emotion the object may appear 
suddenly upon the mental horizon without any 
sort of previous preparation, and lo ! the emotion 
is directed upon it at once in full force. This 
peculiarity is found also among the instincts. 
Many insects seem to be bom with a nervous 
system prepared specifically for attention to special 
objects. The physiological difficulty lies in the 
complicated process that seems required to account 
for the ‘perception’ of those special objects. 
Animals may ‘ recognize ’ their other sex by simple 
smell-impressions. But how should a wasp recog- 
nize a certain kind or size of caterpillar in that 
way ? Hence even the possibility of innate ideas 
has been seriously considered to be re-admissible. 
But that way out of the difficulty seems to the 
writer intolerable in science. 

Then, again, the emotions renew the psycho- 
physical difficulty. They are held to be strange 
phases of the spirit, as strange and unaccountable 
as the sensations of red and yellow in their depen- 
dence on etheric wave-lengths. The feeling of fear 
is said to be an experience for which we cannot 
account by relating it to other experiences ; it is a 
gift from the brain ; something happens in some 
remote corner of that vast mechanism, some subtle 
neural congestion, and the colour of our mood is 
determined by it in accord.ance with unknown 
psycho-physical laws. This doctrine may be illus- 
trated by an e.xarnple from another region : we 
draw the hand away from heat because of the 
pain, so we think ; that is an illusion ; the real 
reason for drawing the hand away is neural 
mechanism ; we should draw the hand away in 
just the same way if even pleasure were substi- 
tuted for pain ; and we should then think, as now, 
that rve drew it away because of the pleasure of it. 

The writer is firmly convinced that this is a 
doctrine disastrous to any form of psychological 
science and a’ mockery to the sense and coherence 
of the whole of experience. For, if it is a doctrine 
applicable anywhere — e.g., in the emotions — it is 
applicable everywhere. And then, as has been so 
often deduced, Shakespeare’s work is the acci- 
dental product of a swarm of chance variations. 
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As well might one truly think that, if a fount of 
type were cast into the air often enough, it would 
come down one day as King Lear. These remin- 
iscences of scientitic speculation carry us back to a 
line of thought that is far from rare, although it 
was probably much more universal among biologists 
a decade or two ago than it is now. But, as far 
as the outlook upon pure psychology is concerned, 
it has changed very little. It means, after all, 
only that a coherent sphere of law has not yet 
been recognized in experience, and that the recog- 
nition of it as such has been made very much less 
likely by the success of the theory of chance varia- 
tions in the neighbouring sphere of biology. It is 
pleasant to think that such an absurd doctrine has 
so often been rejected by the professed philosophers 
of the mind. 

But we must not be content with vague ‘spiritual’ 
terms and generally ‘ ideal ’ expressions. We 
must carry over the methods and spirit of the 
natural sciences into the systematic, constructive 
work of psychology and show how purely psychical 
laws will yield us a satisfactory understanding of 
the world of spirit, just as purely material laws 
give us a satisfactory knowledge of the world of 
matter. The evolutions and actions of the material 
world can be worked by no agents or guides, so 
far as science is concerned at least. Of course, 
science is only the systematic mirroring of realities 
in cognition. Being other than what it pictures, 
it can hardly repeat the inner spontaneity and 
being that are the essence, as against the form, of 
its objects. Nor can psychical evolutions and 
actions be worked by spiritual agents or guides, 
so far as the science of mind is concerned. We 
can only hope to find general laws of mind or of 
psychical stuff and to explain particular psychical 
phenomena properly according to them, as the 
ways of science demand. Then we may let matter 
and mind come into cognitional harmony with one 
another, as they undoubtedly can and will, in due 
course. 

And a psychology on these lines of construction 
is in no sense a descent to a lower level, an aban- 
donment of higher ideals. It is rather a confidence 
and claim in the equal primacy of the sphere of 
experience as a basis for the derivation of laws 
alongside any other part of the scientific universe. 
AVe have every right to expect that the world of 
experience will be as amenable to the strict ways 
of science as the world of matter upon which it is, 
as we know it, dependent. 

IV. Conation. — The only other sphere of ex- 
perience to be mentioned is conation. In so far as 
that is conation within experience, as in attending, 
remembering, thinking, and the like, the study of 
it is continuous with that sketched in the preced- 
ing pages. In so far as conation involves muscular 
movement, we enter upon a new region of special 
difficulty. Here psychology is still struggling 
with the barest facts and first principles, as the 
dearth of information on the topic in any of the 
textbooks indicates. The reader must simply be 
referred to special treatises on the subject. 

The primary question is an introspective one : 
What precisely lies before the mind’s observation 
in the ease of voluntary movement ? And how can 
we make a coherent, systematic whole of all the 
facts gathered by the experimental pursuit of this 
problem ? One of the common earlier answers to 
the question has been disproved. AVe do not neces- 
sarily anticipate our voluntary movement in a 
mental image of it and will movement from that 
basis. But the true psychological formula of volun- 
tary movement has still to be determined. The 
way to knowledge is probably blocked in this, as 
in other regions of experience, by the confused 
notions left from the wrecks of previous theories. 
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AA'e may expect the right key to unlock the door 
quite easily. 

The problem of conation makes possible a refer- 
ence to the line of thought that distinguishes the 
content, or objective side, of an experience from 
its subjective side or the act of it. Those two sides 
can be distinguished in all experiences. So xve 
have for the series of sensum, percept, concept a 
corresponding series of acts — sensation, perception, 
conception. This distinction carries us back again to 
the distinction of the objective aspect of experience 
from the self which acts experience or does it. It 
is in fact only a variant upon this theory. Ingeni- 
ous attempts have been made to build up a science 
of these acts — sensing, perceiving, remembering, 
imagining, etc. — which deserve serious considera- 
tion. But the writer, at least, is not convinced of 
the validity of the results claimed or of the merits 
and necessity attributed to this line of construction. 
At the same time, he is aware that a psychology 
‘ without a soul,’ and still more without such a 
series of aets.may seem to many to be a wooden affair. 
It seems to him that the dispute is not one which 
as yet makes great difi'erenee to the detail work of 
psycholog}’, and he inclines to think that the 
difficulty discussed is the appearance in psychology 
of the difficulty of substance and action, matter 
and energy, that runs throughout all the sciences 
of the real. Content and act are, then, rather in- 
separable aspects of one reality — the reality de- 
scribed statically bjr the titles of its distinguishable 
unities and dynamically by the titles of the chief 
interactions of its parts — rather than the waters of 
matter and the spirit that hovers over them to 
divide them hither and thither. 
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ness of the Universal and the Individual, London, 1912; W. 
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PSYCHO-THERAPEUTICS. — This is the 
name employed for the processes by wliich man 
attempts to inliuence disease by measures acting 
through the mind. It is a subject which brings 
out more prominently than any other the close 
relation which has existed throughout its whole 
history between medicine on the one hand and 
magic and religion on the other. The earliest 
modes of healing of which we know are psycho- 
therapeutic, and, if the remedies of existing peoples 
of rude culture provide any indication of primitive 
modes of thought and action, psycho-therapeutics 
would seem to be the oldest branch of medicine. 
A distinction must he made, however, between 
the use of measures for the cure or amelioration 
of disease W'hich act through the mind and the re- 
cognition of their psycho-theraiieutic character. 
Though psycho-therapeutics may have been the 
earliest form of medicine, it has been the last to 
be brought within the scope of scientific treat- 
ment, the last to undergo that process of rational- 
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ization and foundation upon scientilic principles 
which is the essential feature distincnishing 
medicine from those social processes with which it 
has been closely allied throufrhout its history. 

A study of tile behaviour of savage man towards 
disease shows that it consists almost exclusively 
of measures which, when successful, must have 
acted through the mind, especially hy means of 
faith and suggestion. A leech who treats a case 
of headache on the assumption that it has been 
caused by the magical actions of a sorcerer, and 
either performs counter-charms or induces the 
sorcerer to remove his spell, is evidently acting 
purely through these agencies. In other cases 
faith and suggestion only assist a process which 
acts in some other way. Thus, a leech who treats 
a case of constipation on the assumption that the 
trouble is due to the presence of a snake or octopus 
in the abdomen will produce a good effect by the 
mechanical action of manipulations de.signed to 
destroy the imaginary animal, but in such a case 
faith and suggestion also play a great part. In 
most of the cases in which leaves, bark, or roots 
are employed by lowly peoples to cure disease we 
can be confident that success is due purely to faith 
and suggestion. The history of pharmacology 
reveals a process, still far from complete, in which 
medicaments supposed to act upon disease have 
failed to justify their reputation when subjected 
to scientific study and have evidently owed their 
reputation for medicinal virtue to faith and sugges- 
tion. 'While faith and suggestion are processes 
inextricably interwoven with the employment of 
therapeutic measures from the earliest stages of 
medicine down to the present time, these agencies 
have taken many other and more direct forms. 
The modern explanation of miraculous cures given 
by those who rationalize religion is that they act 
through faith and suggestion, and the systems of 
healing which are continually coming into exist- 
ence in opposition to the orthodox medicine of 
modern civilized peoples owe their success largely, 
if not entirely, to the power and efficacy of these 
agencies. The large measure of success which 
these movements obtain in popular opinion is due 
to their exploitation, wittingly or unwittingly, 
of processes which orthodox medicine has failed 
adequately to recognize. 

I. Scope. — It is often supposed that psycho- 
therapeutics, whether belonging to orthodox 
medicine or to some form of faith-healing, is 
especially ^plicable in cases of hysteria or similar 
diseases. There is, however, hardly a variety of 
disease for which this mode of treatment may not 
be useful. It is customary in medicine to distin- 
guish between organic and functional disease, 
though these are, in fact, merely categories con- 
venient for practical purposes, which pass insen- 
sibly into one another and are difficult to define. 
Roughly, by functional disease is meant disease 
for whicfi existing knowledge does not allow us to 
assign any structural or chemical basis, which has 
been found by experience to tend towards recovery. 
There are other diseases, such as so-called idio- 
pathic epilepsy, of the physical basis of which we 
are ignorant, which are characterized by a tendency 
towards permanent loss of function and death, and 
these diseases are not usually included in the 
functional category. Organic diseases, on the 
other hand, are those whose structural or chemical 
basis has been discovered. They again fall into 
two main groups : those which tend towards 
recovery and those which tend towards loss of 
function and death. In addition many mixed 
forms occur. Nothing is more frequent than the 
occurrence of functional disturbance as an accom- 
paniment of organic disease, the real nature of 
w hich it often conceals or obscures. 


It is in the treatment of functional disease and 
of the functional accompaniments of organic disease 
that psycho-therapeutic measures are most obvi- 
ously applicable, but the scope of their usefulness is 
far from being limited to these. 'When it is claimed 
that some psycho-therapeutic measure, employed 
by physician or priest, has cured a case of organic 
disease, it will often be found that all that has been 
done is to remove the functional disorders which 
so often accompany organic disease. Psycho- 
therapeutic agencies can certainly influence 
organic conditions themselves, though the investi- 
gation of cases like these is attended by such diffi- 
culties that the mode of action is still surrounded 
by much doubt. We know that suggestion, especi- 
ally in the form of hypnotism, can produce changes 
in organic processes and especially in the circula- 
tion. If such an organic change as a blister can 
be produced by suggestion, it is easy to understand 
how other organic changes can be ameliorated or 
removed by similar means. 

A more frequent cause of the success of psycho- 
therapeutic measures in organic disease depends 
on the fact that many forms of progressive organic 
disease — even so grave an illness as cancer — are 
liable to periods of retardation or quiescence. 
Disease usually depends on a struggle between 
some noxious agent which has found its way into 
the body and the mechanism of the body itself. 
Progressive disease is that in which the external 
agents have the upper hand in this struggle. Any 
factor which raises the efficiency of the intrinsic 
forces, or, in other words, which reinforces the 
vitality of the patient, may diminish the ravages 
of the destroying agent and lead to retardation or 
quiescence of the disease ; or may even in some 
cases turn the balance in the direction of recovery. 
It is thus intelligible that psycho-therapeutic 
measures should be capable of the beneficial action 
upon organic disease so often imputed to them by 
leech or priest, quite apart from the mere removal 
of functional complications. The scope of psycho- 
therapy is therefore as wide as medicine itself. It 
is especially applicable, however, in those states 
which depend on diminished efficiency of the 
nervous system and are classified together as 
neuroses. 

2. Basis. — Certain principles are now widely 
recognized as of universal application in the 
domain of therapeutics, while others have been 
put forward to support special systems. 

One widely-accepted principle is that psychical 
disorders and bodily disorders due to psychical 
conditions require psychical remedies. There are, 
of course, limits to the application of this principle. 
The influence of abnormal bodily conditions upon 
psychical states stands beyond all doubt. If there 
are morbid states of the body which are capable of 
being treated by physical means, it is essential 
that they shall be put right as a preliminary or 
accessary to the employment of psychical measures. 
In many cases, however, it is far from easy to 
estimate the need for the two kinds of treatment. 
Thus, there is no doubt that the retention in the 
body of waste products consequent upon constipa- 
tion influences mental states, but in many cases 
the constipation itself is largely or altogether due 
to psychical conditions. As in every other branch 
of medicine, the essential preliminary to success- 
ful psycho-therapy is a correct diagnosis. When 
we have estimated correctly the relative shares 
taken by bodily and mental conditions in the pro- 
duction of an illness, there will be no difficulty in 
deciding how far the patient is to be treated by 
measures acting through the body and measures 
acting through the mind respectively. 

I A second principle which is now coming to be 
I widely accepted is that in disorders of the mind or 
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affections of the body due to mental conditions it 
is necessary to discover the causes by which this 
morbid state has been produced. The history of 
medicine has been one of gradual progress from 
the treatment of symptoms to the treatment of 
the conditions by which symptoms are produced. 
In this progress the treatment of disorders of the 
mind has lagged far behind that of bodily disease. 
There are many practitioners of medicine who, 
although fully recognizing the importance of 
setiology in bodily disease, fail to recognize that it 
applies equally to the mind, and they continue to 
treat symptoms as they arise or practise a purely 
empirical system of therapeutics. 

To those who accept the two principles which 
have just been considered, every case of mental 
disorder or of bodily disorder consequent upon 
mental conditions is the outcome of the mental 
life-history of the patient, and the conditions to 
which it IS due can be discovered only by the 
investigation of that history. 

A third principle, now widely accepted by 
workers who otherwise differ greatly from one 
another, is that mental disease is predominantly 
due to disturbance of the emotional and instinctive 
aspects of the mind. It is believed that in the 
search for the conditions which have produced an 
abnormal mental state it is necessary to get back 
to experience which has been associated with a 
strong emotional tone, and it need hardly be said 
that either this emotional tone must have been of 
an unpleasant kind in itself or the unpleasantness 
must have arisen out of consequences which the 
experience has brought in its train. 

Closely associated with this view is that accord- 
ing to which the intellectual disturbance in a case 
of mental disease depends on a process of rational- 
ization through which the patient endeavours to 
account to himself for hi.s morbid emotional con- 
dition. The direction taken by this process of 
rationalization is often such as leads to the forma- 
tion of those beliefs at variance with reality which 
we call delusions. 

A principle which actuates more than one system 
of psycho-therapeutics, but is still far from meet- 
ing with general acceptance, is that mental dis- 
order is predominantly due to experience which 
has passed out of manifest consciousness. It is 
customary to speak of the body of experience 
which does not enter into manifest consciousness 
as the unconscious mind which shades off into 
manifest consciousness through an intermediate 
region of subconsciousness. 

Putting aside the largely verbal question 
whether this body of apparently forgotten experi- 
ence is or is not to be regarded as forming part of 
the mind,^ we are met with the far more vital 
problem concerned with the distinction between 
experience which is merely lying dormant, ready 
to appear in manifest consciousness whenever the 
suitable stimulus arises, and experience rvhich has 
come to stand in that relation to manifest con- 
sciousness which is known as dissociation. A 
dissociated body of experience is one which has 
been separated from the body of experience making 
up manifest consciousness through some kind of 
active process — a process resembling in many 
respects that known as inhibition in neurology. 
Such dissociated experience is not recalled even by 
otherwise suitable stimuli in normal mental condi- 
tions, but requires abnormal or at least unusual 
conditions to bring it to the surface. A good ex- 
ample of such a dissociated mental state is that 
which occurs in the deeper stages of hypnotism. 
One of the most vexed problems of psycho-thera- 
peutics turns on the question how far such dis- 
sociated bodies of experience, when accompanied 
r Cf. Lancet, 16th June 1917. 


by an unpleasant tone of feeling, act as the basis 
of bodily and mental disorder. One theory of the 
role taken by such unconscious experience in the 
production of mental disorder which is now especi- 
ally prominent is that of Freud. 

Freud’s theory of the unconscious . — From the 
point of view which concerns psycho-therapeutics, 
the most important part of Freud’s system is his 
theory of forgetting. According to Freud, forget- 
ting is not a passive process, but one which, at 
any rate in so far as unpleasant experience is con- 
cerned, depends on an active process of repression. 
It is held that unpleasant experience which has 
passed out of memory to such an extent that it 
does not enter into the manifest consciousness of 
everyday life has not ceased to exist, but continues 
to exert an influence upon the mind. It may 
express itself more or less continuously in the 
form of a phobia, a tic, stammering, dreams, etc., 
or, after a long period of quiescence, it may show 
itself under the influence of some shock or strain 
as a paralysis, contracture, afl'ection of sensibility, 
or some form of mental disturbance. The disturb- 
ance, whatever may be its nature, is held to be 
the result of a conflict between a suppressed body 
of experience, now generally known as a ‘ com- 
plex,’ and the general personality of tire patient. 

Freud has not been content merely to ascribe 
abnormal bodily and mental conditions to such 
conflict, but has put forward an elaborate theory 
of the mechanism by which the suppressed experi- 
ence or complex produces its effects. He supposes 
that its modes of expression are governed by a 
mechanism of control which, using a metaphorical 
simile, he terms the ‘censor.’ This censorship 
allows the suppressed body of experience to And its 
way to manifest consciousness only in some indirect 
and often syinbolic manner. 

Two special features of the psychology upon 
which the Freudian system of therapeutics is based 
may be considered here ; (a) the importance of the 
experience of childhood and (6) the rdle of sexuality 
in the production of morbid mental states. 

(а) According to the earlier views of Freud, the 
suppressed experience of childhood forms the chief 
factor underlying morbid mental states, whether 
these express themselves explicitly in the form of 
mental symptoms or as paralyses, contractures, or 
other bodily afl'ections. These states, he argues, 
depend on complexes dating back to early childhood, 
or even, in the more grotesque forms of the theory, 
to parturition or ante-natal experience. Freud 
has himself acknowledged the unsatisfactory char- 
acter of much of the evidence upon which he 
originally based his belief in the importance of the 
experience of early childhood. The trend of modem 
work has been to accentuate the importance of 
recent traumata in the production of morbid mental 
states and to make of less account the experience 
of early life. This movement should not be allowed, 
how'ever, to go too far and obscure the great extent 
to which early experience is responsible for the 
phobias, tics, and tendencies to morbid modes of 
thought, and still more of feeling, which form so 
fertile a soil for the growth of morbid mental 
states in later life. 

(б) Another principle of the Freudian psychologv 
which has led to much controversy, and has 
through the exaggeration of its importance gone 
far to wreck the immediate success of the whole 
construction, is concerned with the r61e of the 
sexual in the production of morbid mental states. 
Freud has come to the conclusion that the bodies of 
suppressed experience which he believes to under- 
lie mental disorder invariably centre in incidents 
of the sexual life. So far as he himself is con- 
cerned, the form thus taken by his psychology of 
the morbid rests largely on an extension of the 
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connotation of the term ‘ sexual ’ far beyond the 
customary, but, in the hands of his disciples and 
to a large extent in his own, the theory has come 
to deal almost exclusively with crude sexual ex- 
perience, morbid mental states being ascribed to 
the working of repressed sexual trends and especi- 
ally of perverse tendencies. There is no question 
that disorder of the sexual life, especially when its 
nature leads to repression, takes a vast part in the 
causation of mental disorder and of functional 
affections of the nervous system. It can also be 
granted that Freud and his followers have made 
definite advances in onr knowledge of the sexual 
life, but, following the ordinary lines of scientific 
progress, the importance of the sexual has been 
so exaggerated by its advocates that it has pro- 
duced a wide-spread failure to recognize the un- 
doubted merits of the Freudian psychology and 
of the system of psycho-therapeutics founded 
upon it. 

When regarded dispassionately, Freud’s theory 
is only an e.xtension and systematization of a 
principle, now widely accepted, that mental dis- 
order, in the broadest sense, is not merely the result 
of the shock or strain which seems to be its im- 
mediate cause, but is the outcome of life-long pro- 
cesses by which the mental life has failed to adapt 
itself to its social environment. Every case of 
mental disorder is the product of two factors — a 
shook or strain, on the one hand, and the body of 
experience making up the mental constitution of 
the patient, on the other hand. The main principle 
upon which any system of psycho-therapeutics 
must be based is that this mental constitution 
must be studied and analyzed so as to discover the 
elements of weakness which have allowed the shock 
or strain to produce a morbid effect. The great 
merit of Freud’s theory is that it provides a scheme 
of mental structure which, though it will doubtless 
have to be greatly modified, yet furnishes a most 
useful h3’pothesis from which to start in the study 
of mental disorder and of the measures by which 
its effects may be combated. 

3. Psycho-therapeutic agencies. — The measures 
employed by those who practise psj'cho-thera- 
peutics, whether they be leeches, sorcerers, or 
priests, depend on belief in certain agencies, though, 
as a matter of fact, the vast majority of practi- 
tioners employ their remedies without definitely 
formulating to themselves, or even without being 
at all aware of, the nature of these agencies ; or, 
if the practitioner has definite notions concerning 
the mode of action of his measures, the agencies 
upon which his success really depends are often 
different from those in which he places his trust. 
The chief agencies upon which psycho-therapeutic 
measures are based are supernatural agency, direct 
human agency, faith and suggestion, and three 
agencies of especial importance which may be 
called catharsis, autognosis, and sublimation, while 
more subsidiary rbles fall to reasoning, sympathy, 
and occupation. 

(a) Supernatural agency . — The belief that super- 
natural beings are able to act upon disease is 
common to nearlj- all, if not all, the religions of 
the world. Everywhere man believes, or has 
believed, that beings with powers superior to his 
own can be induced to influence the course of 
disease if they are approached by suitable rites. 
This belief applies not only to beings who can be 
regarded as gods, but also to the spirits or ghosts 
of the dead, and especiallj' of dead ancestors, the 
cult of which forms the essential element in the 
religious systems of most of the peoples of the earth. 
In the ruder forms of religion the efficacy' of the 
rites which make up the cults of the gods, the 
ancestral ghosts, or other spiritual agents is uni- 
versally ascribed to the direct action of these 


beings upon disease, but in the more developed 
forms of religion it is recognized more or less ex- 
plicitly that the supernatural being works through 
some natural agency, such as faith. The modem 
belief tliat supernatural agents do not directly 
influence the course of disease depends on the 
wider belief in the universality of natural causation 
which is the foundation of science. This belief is 
supported by the experience that the more closely 
we examine cases in which the cure of disease is 
ascribed to supernatural intervention, the smaller 
becomes the residue which cannot be ascribed to 
some category of natural causation. The more 
highly developed the religion, the more do its 
leaders themselves adopt the theory of natural 
causation and ascribe successful results of their 
rites to the working of faith and suggestion. 

(6) Human agency. — There is a wide-spread 
belief among the peoples of the earth that 
human heings are able to cure disease by their 
own powers. This is usually associated with the 
belief in the production of disease by magical rites, 
manual and verbal. In such cases the cure is 
ett'ected either hy inducing the sorcerer to remove 
his spell or by employing some other human agent, 
believed to be more powerful than the sorcerer, to 
counteract the spell or avert its consequences. In 
many of these cases the belief attaches in large 
measure to the objects or words which are used in 
the curative rites, and it is probable that the 
powers ascribed to these objects and words can 
often be traced back to a belief in divine or ghostly 
agency. It is certain, however, that efficacy is 
largely ascribed to the personality of the sorcerer. 
Some degree of confusion between personality and 
measures runs through the whole history of 
medicine. Even at the present time, and in the 
most civilized communities, the efficacy of thera- 
peutic measures and of religious rites in connexion 
with disease is largely ascribed by the less educated 
members of the community to the personality of 
the physician or priest. Here, even more clearly 
than in the case of supernatural agency, the trend 
of modern opinion is to ascribe the efficacy of 
personality to the action of faith and suggestion. 

(c) Faith and suggestion . — In modem writings 
on therapeutics and allied subjects it is not 
customary to distinguish between faith and sug- 
gestion, or, if they are distinguished, faith is 
regarded as a form of suggestion or is held to act 
through suggestion. This attitude is the result of 
a tendency to make the scope of suggestion so wide 
as to include nearly every process by which one 
mind is acted upon by another mind, by an object 
of the environment, or even by itself (auto-sugges- 
tion). AVhen it is said that faith acts through 
suggestion, it is meant that through the process of 
belief, which is the main element in faith, a deity, 
person, or object produces a certain eflect upon the 
mind which is classified with other effects ascribed to 
suggestion. Belief is an active and conative pro- 
cess, dift'ering fundamentally from the condition of 
passive receptiveness which is the essential feature 
of the cases for which the concept of suggestion 
was originally framed. Though the two processes 
are poles apart psychologically, they are often 
combined. Suggestion often produces its efl'ects 
through faith, but this is very different from 
explaining faith by suggestion. We could just as 
well, or perhaps with more justice, say that sug- 
gestion is explained by faith. The fact is that 
they are two distinct proce.sses, dift'ering essentially 
fioin one another in psychological character and 
producing their effects in very different ways. 

Both faith and suggestion are of the greatest 
importance in psycho - therapeutics. It is un- 
doubtedly to them that the remedies employed by 
savage and barbarous peoples owe their efficacy. 
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and they continue to be operative in the most 
modern forms of medicine where the confidence of 
the patient in his physician is generally acknow- 
ledged to be the first and most important step 
towards therapeutic success. Throughout the 
whole history of medicine from the stage of its 
close association with magic or religion to its full 
emergence as an independent social institution, 
the personality of the healer has been of pre- 
dominant importance. It is through faith in this 
personality and its influence in directing the pro- 
cess of suggestion that therapeutical measures 
attain a large proportion of their success. 

The influence of faith and suggestion pervades 
che whole system of treatment of the sick. Not 
a dose of medicine, not even a measure of diagnosis, 
can be used without bringing them into action. 
Their effect often begins even before the physician 
has seen his patient, and usually they are the more 
efficacious the more unwittingly they are employed. 
There are many practitioners of medicine, among 
both savage and civilized peoples, whose measures 
would lose most of their efficacy if they realized 
the true mode of action of the remedies in which 
they have so profound a faith. Here, as in so 
many branches of social life, it is half-measures 
that are especially likely to fail. A physician who 
understands the real nature of psycho-therapeutic 
activity and one who is wholly ignorant in this 
respect will succeed. The unsuccessful practitioner 
will he one who knows enough to destroy his faith 
in his medicaments and diatetic remedies without 
having acquired a sound knowledge of the processes 
upon which the success of these remedies so largely 
depends. 

(d) Catharsis . — The two factors, faith and sug- 
gestion, run as manifold threads throughout the 
whole texture of psycho-therapeutics. They are 
of special importance where the mind is intact or 
where, more correctly, the mental disorder shows 
itself by some physical manifestation rather than 
in some overt disorder of the mind itself. The 
agency now to be considered is of especial import- 
ance where disorder of the mind is due to some 
mental injury which produces a condition of 
anxiety. Catharsis is the most important psycho- 
therapeutic agent in the process of confession, 
whether this form part of a religious rite or of a 
manifestly medical procedure. The process relieves 
a condition of mental tension produced by some 
trouble which gives cause for anxiety, grief, or 
other emotional state associated with an unpleasant 
feeling-tone. In cases where a person has nothing 
with which to reproach himself the relief produced 
by communication with others is rvell recognized. 
Where the grief due to pent-up trouble is combined 
with shame the relief is even greater, though the 
obstacles to the employment of this means of relief 
are greater. 

The term ‘ catharsis ’ should properly be limited 
to the agency by which a pent-up grief, anxiety, 
or shame is relieved by the process of confession 
and that in which a mental conHict is resolved by 
measures whicii bring to manifest consciousness 
some element of suppres.sed experience. 

(e) Autognosis . — Another most important ele- 
ment, both in confession and in the revival of for- 
gotten experience, is that the subject learns the 
better to know himself. An important factor in 
the production of mental disorder, still more 
important in keeping it in being when it has 
already been produced, is that the patient fails to 
understand his condition. His whole disorder is 
enveloped by a sense of mystery which greatly 
accentuates the emotional state upon which his 
troubles primarily depend. The process by which 
the patient learns to understand the real state of 
his mind and the conditions by which this state 


has been produced forms a very important thera- 
peutic agency which may be called ‘ autognosis.’ ' 

Autognosis as a therapeutic agency includes a 
large number of processes. Owing to the ignor- 
ance of the elements of physiology and psychology 
which is general even in the most highly civilized 
communities, persons sutl'ering from mental and 
functional nervous syinj)toms often wholly mis- 
understand, or vastly misrate the importance of 
any unusual mental or bodily e.xperience. Thus, 
the more or less normal hallucinations of the state 
between sleeping and waking (hypnogogic halluci- 
nations) ma}' give rise to apprehensions of approach- 
ing insanity, or normal ph3 siological occurrences 
may be regarded as symptoms of serious disease — 
a misconception often greatly assisted bj' the 
teaching of quacks or ill-educated medical practi- 
tioners. In such cases the process of autognosis 
consists in imparting elementary knowledge for 
which the patient should not have waited until he 
has become the subject of some mental stress. 

Another value of autognosis depends on the 
wholly mistaken estimate of the gravity of oli'ences 
against morality which frequently accompany 
states of mental disorder. It is noteworthy that 
those who sutler in this way are not habitual 
ofi'enders, who seem to pass as a rule through 
periods of mental stress without suti'ering. The 
persons whose neurasthenic or melancholic state 
centres in some old moral delinquency are usually 
persons of undue sensitiveness who may perhaps 
have only once lapsed from virtue, or may have 
been only innocent partners in, or even mere 
spectators of, some immoral act ; sometimes they 
have offended only in thought and not in deed. 
It is in such cases that the process of autognosis is 
especially valuable, though to have a fair chance 
of success it should be employed in the early 
stages of the malady before the condition of 
anxiety has become habitual and some unnatural 
explanation has been systematized to form a 
delusion. Old injuries of this kind usually pro- 
duce their efiect after some strain and stress which 
lower vitality and produce disorder of various 
bodil3' processes. The awakening of the old 
mental injury only serves to aggravate and per- 
petuate this state, thus producing a vicious circle 
in which the trauma brought to the surface bj- a 

athological condition accentuates the condition 

y which it has been produced. By the process of 
autognosis this vicious circle may be broken or 
weakened and an opportunity given for a move- 
ment towards recovery. 

Of greater interest and of more importance is 
the process by which the patient is led to under- 
stand how his disorder has developed, blany 
mental disorders are only exaggerations of tend- 
encies towards modes of feeling, thought, and 
action which go far back into the life-history of 
the sufferer. If he can be led to see where he has 
straj-ed from normal paths and can learn to know 
the factors to which this straying has been due, a 
long step will have been taken towards recover}’. 
If the patient learns that his disease is only the 
expression of an exaggeration of a wide-spread 
trend of feeling, thouglit, or action, his condition 
will no longer appear mysterious, terrifying, or 
horrible, but will assume proportions which can 
be faced rationally and dispassionately. 

The instances of autognosis just considered are 
examples in which mental conditions underlying 
pathological states are present in a manifest form. 
One of the leading problems of psycho-therapeutics 
at the present time is to discover how far the 
process of autognosis can be extended to include 
past expel ience which has wholly disappeared 
from the conscious mental life. It stands beyond 

1 The present writer owes this terra to Dr. 'William Brown. 
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all doubt that past experience which has taken so 
little part in the conscious mental life of a person 
that it seems to be wholly forgotten may rea{)pear 
in consciousness during the state of anxiety follow- 
ing some period of ph5’sical and mental strain. 
Moreover, this experience, supposed to have been 
forgotten, may come to dominate consciousness so 
as to dwarf all other mental content. All grada- 
tions occur between oases in which the memory 
of an unpleasant experience has never long 
been out of consciousness and e.xperience which 
has been so nearly forgotten that the patient may 
not remember its coming to consciousness, perhaps 
for years before the period of stress which again 
brings it to the surface. The doubtful point is 
whether this series can be extended to include 
past experience which has so wholly passed from 
consciousness that it can be brought to the surface 
only by special means, such as hypnotism, or by 
the process called psycho-analysis. 

(/) Sublimation . — Of the agencies common to 
the work of physician, priest, and teacher none is 
more important than that to which the name 
‘sublimation’ has been given. The process of 
auto'mosis often shows the presence of some faulty 
trend of thought and action which is capable of 
being turned into a more healthy' channel. Many 
nervous and mental disorders depend, at any rate 
in part, on tendencies which are altogether anti- 
social, or, while suitable to one kind of civiliza- 
tion, are out of place in the society into which the 
sufferer has been born. In’ such a case sublima- 
tion furnishes an alternative to satisfaction or 
repression. 

One of the chief directions which may be taken 
^ the process of sublimation is towards religion. 
Tdie specific group of sentiments and emotions 
which make up the psychological basis of religion 
can often be substituted for those associated with 
the anti-social trend. Less frequently the senti- 
ments and emotions associated with art can be 
utilized, or the morbid energy may be directed 
into some other channel of activity. The great 
importance of religion in the process of sublima- 
tion, and in the whole field of psycho-therapeutics, 
is that it is able to satisfy both emotional and 
radical needs, its specific emotions satisfying one 
ind of need while its many practical activities 
satisfy others. An additional value which attaches 
to religion as a means of sublimating morbid 
energies i.s due to the fact that in their histori- 
cal develo])ment modern religious systems have 
brought religion and moral teaching into close 
relation with one another, so that a definite system | 
of beliefs opposed to various anti-social trends 
serves to rationalize and fortify the process of 
sublimation. The relative failure of art, as com- 
pared with religion, in the process of sublimation 
IS largely due to the absence of any such associa- 
tion between its specific emotion and moral teach- 
ing, most followers of art explicitly denying the 
connexion with morality which forms so definite 
a part of modern sy'stems of religion. 

(gr) Reason . — One of the most difficult problems 
of psycho-therapeutics is to assign its proper place 
to reason as a therapeutic agency. It is a uni- 
versal experience of those who have to deal with 
the insane that it is useless to attempt to reason a 
patient out of his delusions, and this holds good 
also to a large extent of the obsessions and hypo- 
chondriac fancies which are so frequent a feature 
of the broad borderland between sanity and insan- 
ity. By such reasoning the sufferer is often driven 
to adopt the role of an advocate, so that the only 
result may be the strengthening of his delusion or 
fancy. Where reasoning does good, it is often 
only through the influence of faith and suggestion, 
in which case the reasons given by the physician 


or priest only reinforce processes of other kinds 
which act through emotional or instinctive 
channels. While reason is thus of little direct 
use, and maj' even be harmful, it forms a most 
important element in other psycho-therapeutic 
agencies, and especially in autognosis. Once the 
true emotional cause of a morbid state has been 
discovered and explained to the patient, the exer- 
cise of his own reason comes to form an essential 
element in his amendment or recovery. There is 
all the difference in the world between the use of 
reason by one who does not understand the real 
underlying conditions of the malady and reason 
exerted when these conditions have been discovered 
and are themselves the material from which the 
reasoning starts and upon which it acts. As with 
other therapeutic agencies reason is useless or 
harmful only when it is employed in ignorance of 
the real nature of the morbid state upon which the 
physician or priest is acting. Here, as in other 
branches of medicine, the proper use of the remedy 
depends on the exactness of the diagnosis. 

{h) Sympathy. — The nature of the action of 
sympathy in psycho-therapeutics raises a problem 
of considerable difficulty. The sympathy of the 
physician is essential in gaining the confidence of 
his patient and is thus an important element in 
psycho-therapeutics, but, unless very judioiousR 
expressed, sympathy will have a bad ettect. It 
has long been recognized that removal from his or 
her ordinary surroundings is in most cases essential 
if a neurasthenic or hysterical patient is to have 
the best chance of recovery. One very important 
reason for this is the necessity of removal from 
the almost invariably injudicious sympathy of 
relatives and friends by which the attention of the 
patient towards his symptoms is accentuated. The 
physician himself should always be on his guard 
lest an excess of sympathy should increase the 
attitude of self-regard which is one of the main 
characteristics of many forms of neurosis. Cases 
are frequent in which at one stage or another it may 
be useful to act towards a patient in an apparently 
unsympatlietic manner. In so far as sympathy can 
be regarded as a direct therapeutic agent, it is as 
capable of harm ns of good. It is in paving the 
way towards the employment of other agencies 
that its importance in psycho-therapeutics is most 
definitely shown. 

(i) Occupation. — In some systems of psycho- 
therapeutics work has been put in a foremost 
place. It has been held that the chief need in 
cases of neurosis is that the mind should be 
occupied in work of a kind which will direct the 
attention of the patient away from the morbid 
activities of his mind and body. 

Since a prominent feature of many cases is 
abnormal preoccupation in some unhealthy trend 
of thought and feeling, such a course would seem 
at first sight to be sound, if not obvious. In 
practice, however, the will to work is present 
perhaps in excess among persons suffering from 
neurasthenia or other states which call for psychical 
treatment, while in a still larger number there is 
such a lack of interest or such bodily or mental 
weakness as to make the effort to work even 
harmful. In such cases it is necessary to restrain 
rather than encourage activity. In most cases, 
however, there conies a stage at which the patient 
is in danger of acquiring a habit of inactivity, and 
occupation then becomes a most important tliera- 
peutic agent. In other cases in which the process 
of autognosis shows the presence of sloth or mis- 
directed energy the regulation of occupation 
becomes of the utmost importance in psycho- 
therapeutics. 

4. Psycho-therapeutic measures. — The lines of 
treatment adopted by one who practises psycho- 
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therapeutics will depend on his beliefs concerning 
the nature of the agencies hy which disease is pro- 
duced and cured. If he believes in the efficiency of 
superhuman agency, his treatment will consist of 
religious rites of prayer, sacrifice, and propitia- 
tion, together in many cases with other rites, such 
as those of purification, confession, penance, and 
atonement, designed to put both patient and priest 
in a proper relation towards the superhuman being 
whose help is being sought. By some Churches 
these various rites have been combined so as to 
form organized systems in which large numbers of 
the sick undertake pilgrimages to places believed 
to have miraculous efficacy in the cure of disease. 

Similarly, if one believes in human agency as 
the cause of disease and the means for its removal, 
either he will adopt measures designed to propitiate 
the person by whom the disease is believed to have 
been produced or he will employ, or induce others 
to employ, measures designed to neutralize those 
of the sorcerer to whose actions the disease is 
ascribed. 

If the physician believes in suggestion, he will 
employ this agency wittingly in one of its many 
forms. If he believes in the value of autognosis, 
his treatment will consist chiefly in measures 
designed to bring the patient to a sound know- 
ledge of himself and of the conditions by which his 
disease has been produced and can be remedied. 
If he believes in occupation, he will set the patient 
to tasks designed to turn the morbidly directed 
energy into this channel. 

The discussion of psycho-therapeutic agencies in 
the preceding section will have pointed the way to 
other modes of treatment, but a few measures may 
be more fully considered. 

(a) Hypnotism . — It is now generally accepted 
that hypnotism as a therapeutic measure is only a 
mode or utilizing suggestion, the chief feature of 
the hypnotic state being a condition of heightened 
suggestibility. Closely allied to hypnotism is 
the condition, known as hypnoidal suggestion, in 
which a patient is placed under conditions especi- 
ally designed to enhance his receptiveness for the 
influence of suggestion. 

A prominent characteristic of hypnotism is the 
production of a state of dissociation, so that, on 
coming out of the state, the patient has no con- 
scious recollection of any suggestions which may 
have been made or of any other events which have 
occurred during the hypnotic state. Nevertheless 
the suggestions will act in the manner intended by 
the hypnotizer, and other events may be recalled 
when the patient is again hypnotized or may 
revive in dreams or under other conditions. In 
the state '' ' ’ ' ’ tion there may also 

be some but the patient, at 

any rate . es, is aware of the 

suggestions and other experience. 

Perhaps the most debated question of psycho- 
therapeutics is how far it is legitimate to practise 
hypnotism and hypnoidal suggestion. The physi- 
cian who recognizes that every word that he utters 
may carry a suggestion will naturally utilize this 
agency as miich as possible. The question which 
is disputed is how far it is legitimate to accentuate 
the influence of suggestion by the production of 
the dissociation which characterizes the hypnotic 
state, or to give suggestions to the patient in such 
a way that he is led to believe that some force 
with an element of mystery is being employed. 
One of the points on which the question turns is 
how far hypnotism produces a harmful efl'ect. It 
is generally acknowledged that a person who has 
once been hypnotized can be more easily hypno- 
tized a second time, not only by the original 
hypnotizer, but also by others if a definite counter- 
suggestion has not been given. This deflnite 


change in the character of a person can hardly be 
altogether for the good, to say the least. More- 
over, it often happens that a deflnite craving to be 
hypnotized is set up, though it is claimed by 
advocates of hypnotism that this happens only 
w'hen the agency is employed unskilfully. Since, 
however, we can be confident that, if hypnotism 
became a regular part of medical practice, it 
would often be employed unskilfully, a vista of 
possibUities is opened which it is not pleasant to 
contemplate. 

These arguments are especially directed against 
the habitual employment of hypnotism as a remedy 
for minor ailments or for ailments which experience 
has shown to be amenable to other measures. 
There are certain conditions, however, long the 
despair of medicine, for which the success of 
hypnotism is undeniable. Such conditions include 
dipsomania, morphinoraania, and other forms of 
drug-habit, as well as certain forms of sexual aberra- 
tion. These states, being desperate, may require 
desperate remedies, and, when they have failed to 
react to other modes of treatment, it would be 
difficult for the most strenuous opponent of 
hypnotism to deny its use. A more doubtful 
category is that of cases of functional disease due 
to shock such as have been so frequent in the great 
Eui'opean war. There is no question that symp- 
toms can be removed, sometimes by a single 
hypnotic treatment. It may be argued, on the 
one hand, that experience has shown that these 
cases tend to recover quickly by other means. On 
the other hand, it may be argued that the cases, 
having been produced by a sudden shock quite 
foreign to the experience of everyday life, should 
be treated by some equally drastic remedy. We 
do not know enough at present of the history ot 
such cases to allow any decisive answer concerning 
this problem. We must await the investigation of 
the after-history of the many cases in which hypno- 
tism has been emjdoyed during the war. 

The chief objection to the employment of hypno- 
tism is not, however, its possible harmfulness or 
the dangers of unskilful application, but rests on 
the fact that the use of suggestion and hypnotism 
ignores a fundamental principle of medicine in 
that these agencies are directeu towards the symp- 
toms of disease and do not touch the morbid 
process to which the symptoms are ultimately due. 
The action of a physician who hypnotizes for 
headache and sleeplessness is to be classed with 
that of the practitioner who administers aspirin or 
morphia for these symptoms without inquiring into 
the conditions by which the headaches and sleep- 
lessness are being produced. Both actions are 
examples of a slipshod and short-sighted employ- 
ment of therapeutic agencies. The most recent 
systems of psycho-therapeutics hold that in the 
treatment of mental disorder, as in other branches 
of medicine, it is our duty to discover causes and 
to remove or amend symptoms by discovering and 
attacking the deeper and less obvious states upon 
which the symptoms depend. Hypnotism may be 
used to discover causes and may thus be an instru- 
ment in autognosis, but, as more usually employed, 
it merely touches the surface and ignores, or may 
even obstruct, inquiry by which the real nature of 
the malady may be revealed. 

(6) Psycho-analysis . — This word has been very 
unfortunately chosen, for every physician who 
endeavours to discover the conditions which have 
produced an abnormal mental state must of 
necessity carry out a process of psychical analysis. 
The terra is so widely used, however, for the 
system initiated by Freud that its use can hardly 
he avoided. By psycho-analysis is meant primarily 
the process by which the physician discovers the 
* complex ’ or body of forgotten experience which 
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is believed to underlie abnormal mental states or 
abnormal bodily states ascribed to mental con- 
ditions. The word applies primarily to the method 
of diagnosis by which the conditions underlying a 
morbid mentw condition are discovered. Since, 
according to the earlier ideas of the Freudian 
school, the diagnosis is itself sufficient to bring 
about a cure, its use included also a system of 
therapeutics. According to Freud, a complex 
cannot be discovered by the ordinary methods of 
introspection, but expresses itself in dreams, in 
such abnormalities of conduct as forgetting, slips 
of the tongue or pen, and apparently meaningless 
acts. The investigation of these processes forms 
one of the chief departments of psycho-analysis. 

In addition to these more or less indirect means 
of analysis, two other methods have been widely 
employed. In one, known as the method of free 
association, the patient has to express freely every 
thought that comes into his mind in response to 
an idea suggested by his symptoms. In another 
method, which is due especially to Jung, the 
patient is given a number of words in succession 
and is asked to express as rapidly as possible the 
ideas that each word calls up in his mind. It is 
found that there is a delay, or even total failure to 
respond, if the given word arouses ideas in close 
relation with the complex ; and, if a series of 
words is repeated, the responses on the second 
occasion will not agree with those of the first when 
the words have aroused the complex. In the 
method of free association the patient is put into 
as tranquil a state as possible and the experi- 
ence succeeds the better the more the condition 
approaches a minor degree of the hypnotic state, 
in which thoughts aroused by immediate associa- 
tion are controlled as little as possible by volition. 

The method of closed association with reaction- 
time has a far narrower scope and is chiefly useful 
in providing clues for other lines of analysis. If 
employed without full knowledge of its purpose on 
the part of the patient, it savours too much of the 
metnods of the detective and may do harm by 
interfering with the state of confidence between 
physician and patient which is the first condition 
of success in psycho-therapeutics. 

(c) lie-education. — This term is used for the 
body of measures which the physician employs as 
the result of the processes by which he has led his 

atient to a knowledge of himself and of the con- 

itions which have produced his morbid state. In 
rare cases a patient may be so intelligent and 
balanced that the mere acquirement of such know- 
ledge may itself be sufficient to enable him to 
shake off nis morbid symptoms and set him on the 
path leading to a healthy mental life. This holds 
good, not only when the experience which he has 
come to understand belongs to his fully conscious 
mental life, but also, and perhaps still more con- 
spicuously, in those cases in which the process of 
psycho-analysis has brought to light some long- 
forgotten experience. In most cases, however, the 
full therapeutic value of autognosis is brought out 
only through a process of re-education in which 
the patient is led to understand how his newly 
acquired knowledge of himself can be utilized. He 
has to be shown how to readjust his life in 
the light of his new knowledge and how to turn 
energy, hitherto morbidly directed, into more 
healthy channels. 

The processes which have been considered in 
this article under the headings of autognosis and 
re-education are as applicable to moral defects as 
to those more usually held to lie within the sphere 
of medicine. Recent movements in psycho-thera- 
peutics go far to bridge the gulf between medicine 
and moral teaching and will help us to co-ordinate 
and reduce to common principles the work of the 


physician, the teacher, the social reformer, and the 
priest. It is the prospect that principles of action 
and modes of inquiry discovered by any one of 
these may be helpful to the others that makes 
these movements so full of promise. Some of the 
modem measures of the physician are little more 
than his adoption of modes of treatment which 
have long been familiar, in the form of confession, 
to the priest. While the physician may learn 
much from the long accumulated experience of the 
priest, the priest may in his turn be helped by 
such a study of the psychology of confession as 
his special knowledge and experience allow the 
physician to undertake. Moreover, the experi- 
ence of both priest and physician may be utilized 
by those who have to do with mental and moral 
training or with the amendment of faulty moral 
tendencies which have led to the commission of 
crime. Using the term in the widest sense, 
psycho-therapeutics may furnish a body of organ- 
ized knowledge which can be utilized by all those 
who are Interested in the regulation and improve- 
ment of social conditions. 

The great interest of modem trends in psycho- 
therapeutics is that at this late stage of social 
evolution they seem to be again bringing religion 
and medicine into that intimate relation to one 
another which existed in their early history. We 
have here a typical case of social evolution in 
which social processes once so closely combined 
as to be with difficulty distinguished from one 
another have followed widely divergent paths only 
to meet again as each has come to spread its 
branches widely over the whole field of social 
activity. 

Cf. also artt. Body and Mind, Brain and 
Mind, Faith-healing, Hypnotism. 
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Psychoanalysis (Nervous and Mental Disease Monograph Series, 
no. 19), New York, 1915 ; B. Hart, The Psychology of 
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W. H. R. Rivers. 

PUBERTY. — Puberty is the period of life at 
which reproductive power is attained. Its com- 
mencement is marked by certain external signs,' 
and it is characterized by certain changes, stmc- 
tnral and organic, intellectual, emotional, and 
moral.’ The age at which it is reached varies con- 
siderably in the case of both sexes ; ’ and these 
variations occur not only in different races but in 
different individuals of the same race.* 

I. lyiTlATlOS AND PUBERTY.— It is a familiar 
feature of uncivilized societies that those of their 
members who are of the same sex, age, or occupa- 

1 Of these the most marked are, in females, enlargement of 
the breasts, the growth of hair on the pubes and armpits, and 
the menstrual flow ; and, in males, the breaking of the voice, 
and the growth of hair on the armpits, pubes, and face. 

2 As to the changes and the disorders of mind and body to 
which puberty has special relation, see art. Adolbscbncs and 
authorities therein cited. See also A. E. (Crawley, The Mystic 
Rose, London, 1902, p. 198. 

3 A. van Gennep, Les Rites de passage, p. 95 ff. These varia- 
tions are due to many causes, among which may be reckoned 
race, climate, diet, housing, clothing, occupation, temperament, 
mode of life, and state of health (il. Ploss and M. Bartels, Das 
Weib in der Nafur und Volkerkunde^^, i. 421 ff.). 

* Thus, in Egypt, the average age at which menstruation 
begins is, according to one authority, 9-10 years, according to 
another 10-13 years, w'hile, among the Somali, it is 16 years. 
For 684 women of Tokyo the figures were : at 11 years, 2 ; at 12 
years, 2 ; at 13 years, 26 ; at 14 years, 78 ; at 15 years, 224 ; at 
16 years, 228 ; at 17 years, 68 ; at 18 > ears, 44 ; at 19 years, 10 ; 
at 20 years, 2 (Ploss and Bartels, i. 432 ff. ; van Gennep, p. 96). 
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tion, or who have been participants in the same 1 
rite at the same time, or who are affected hy j 
interests common to all of them, tend to form 
themselves into subordinate social groups, member- 
ship of which ‘ ■ > • > , imposes special 

duties, secure and exposes to 

special supern do attain egress 

from or entrance into such a group requires as its 
necessary joriui the observance of certain customs 
or the performance of certain rites ; ' and we find, 
accordingly, that, in many instances, admission 
into the ranks of the mature is restricted to those 
who have undergone the appropriate preparation.'* 
It is a common practice to give to the rites which 
mark separation from childhood and entrance upon 
manhood or womanhood the name of ‘ rites of 
puberty.’ And yet it is only to certain of those 
rites that the name can be accurately applied ; for 
admissibility to the ranks of mature persons is, 
in many instances, determined not hy arrival at 
puberty, but hy something having no necessary 
connexion with it, such as attainment of a certain 
age’ or possession of a certain capacity or quality.* 
Objection upon these grounds to an indiseriminat- 
ing use of the name has, we venture to think, been 

ushed too far by van Gennep.’ At the same time, 

e has done good service in insisting on the limits 
of its applicability ; and, accordingly, we shall 
confine our employment of it to those rites whose 
celebration is determined in point of time by 
reference to puberty. 

It is, however, to be kept in view that, in some 
instances, a rite which is undoubtedly a rite of 
puberty does not take place until full development 
of puberty is attained,® while, in others, it is post- 
poned for reasons of convenience or by force of 
circumstances.^ In cases in which initiation is 
spread over a long course of years it may be that 
none or some only of the rites are puberty rites ; ® 

1 Van Qennep, p. 35 f. ; H. Schurtz, AUerklasttn und Md'n/ner^ 
hiindty p. 52 f, ; artt. Initiation. 

2 In nji unciroumcised youths were regarded as unclean 
(B, Thomson, Tht FijiariSy London, 1908, p. 216) ; and among 
some of the hill tribes of Central India an uninitiated person 
was tabued. Thus, a child who had not undergone the rites of 
hair-shaving or ear-piercing was treated as bMct, or devil, not 
subject to tribal restrictions as to food, etc. (W. Crooke, ‘The 
Hill Tribes of the Central Indian Hills,' Jdl xxviii. [1898] 246). 
E. J. Eyre (JoumcUs of Expeditioni of Discovery into Cenfroi 
Auitralia^ London, 1845, ii. 201) says of a S. Australian black- 
fellow : * He is a stupid idiotic sort of man so that the natives 
have not deemed him worthy of receiving the honours of their 
ceremonies, and still call him boy or youth, although he is an 
oldish man* (see A. W. Howitt, The native Tribes of S.E. 
Anstraliat London, 1904, p. 530). 

3 As in ancient Rome (see F. 0. von Savigny, Syeiem dee 
heutigen romischen Hechts, Berlin, 1840, iii. 66 ; B. W, Leist, 
Graeco-xtalische Rechtsgeschichte, Jena, 1884, p. 65 fif.l 

4 Such as ability to carry arms (J. Grimm, DeuUche ReehU- 
alterlhumer^t Gottingen, 1881, p. 413) or prowess in war or 
foray (van Qennep, p. 126), 

5 P. 93 ff. 

« See the account of the ceremony of the Yuin tribe (below, 
II.), and W. E. Roth, Ethnological Studies among the H.W, 
Central Queensland Aborigines, Brisbane and London, 1897, p. 
170 ff. 

7 It is postponed sometimes until a sufficient number of candi- 
dates has been collected (L. Fison and A. W. Howitt, Kamilaroi 
and Kumai, Melbourne, 1880, p. 192), and sometimes until 
sufhcient food has been procured for the feast which forms 
part of the ceremony (M. Krieger, Next-Guinea, Berlin, 1899, p. 
167; W. S. and K. Routledge, H'lfA a Prehistoric People: the 
Akikuyu of British E. Africa, London, 1910, p. 151), or to fNiy 
the superintendent of the rite (B. T. Somerville, ‘ Notes on 
some Islands of the New Hebrides,’ xxiii. (1893-94J6X or 
until the chief’s son is old enough (G. McCall Theal, Hist, of S. 
Africa, London, 1888-93, ii. 205). In some instances the 
ceremony takes place only every four or five years (H. A- Junod, 
The Life of a S. African Tribe, London, 1912, i. 74; W. C. 
Willoughby, ‘ Notes on the Initiation Ceremony of the Becwana,’ 
JA l xxxix. [1909] 229), while m others it is suspended owing to 
the occurrence of a calamity (Theal, loc. ciL), such as war, 
famine, or plague (L. Fison, ‘The Nanga, or Sacred Stone En- 
closure, of Wainim^a, Fiji,’ J AI xiv. [1885] 19). 

8 Spencer-Gillen*, p. 212 f. Among the A-kamba the children 
of both sexes are circumcised when about five or six yearn old, 
and a second ceremony is performed at puberty (C. W. Hobley, 
The Ethnology of the A-Kamha and other E, African Tribes, 
Cambridge, 1910, p. ^). Similarly among some of the northern 


and sometimes a puberty rite loses its original 
signitieance by being merged in a rite of another 
kind.^ 

II. Description of puberty rites.— A rite 
of puberty is sometimes a simple rite, consisting 
merely of a dance, ^ a feast, ^ or a procession through 
the street,* and sometimes it is a complex rite, in- 
cluding within it or accompanied by subordinate 
ceremonies. 

Thus the northern tribes of Central Australia celebrate two 
rites 5 — circumcision and subincision — which are obligatory on 
all males, and which always take place at puberts.^ In the 
Urabunna tribe the novice who has undergone both operations 
is shown some of the sacred totemic ceremonies, and receives 
instructions as to his conduct. Ue must give a present of food 
to the operators ; and they, by touching his mouth with a piece 
of meat, release him from the ban of silence.? 

In one of the northern central tribes— the Larakia — the 
novice is subjected, not to any mutilation, but to hard usage 
such as kicks and blows, and to tests of strength, endurance, 
and courage ; 8 and finallj’ he is shown and given a sacred bull- 
roarer which he may not show to his younger brothers or any 
woman.t* Among the Yuin of S.E. Australia, who practise 
neither circumcision nor subinc.sion, a tooth is knocked out 
by a niedicine-man.ri During the ceremonies the bull-roarer is 
frequently heard. Its sound represents the thunder, which is 
the voice of Daramulun.is The chief rite is followed by dances, 
pantomimic representations, and other solemnities, of w hich 
one of the most important is the mock burial and resurrection 
of a tribesman. 'The novices are subjected to certain food re- 
strictions. Charcoal dust is the appropriate covering during 
the ceremonies ; and, when they close. It is washed off as an 
indication that everything connected w’ith them is done with. 
The youths are painted and invested w'ith the belt of manhood, 
and retire into the bush, where the men who have had charge 
of them during the rite instruct them and give them their 
totem names. The novices do not take their place as men m 
the community until the medicine-men are satisfied of their 
fitne&s. Then they are permitted to marry.H 

Among some of the Victorian tribes the chief rite consists of 
a fight between the novices of two tribes which are at feud, 


tribes of Central Australia the throwing up ceremony precedes 
circumcision and subincision (see below, 11.). 

'See below, HI. 1 (/) note, and J. Kohler, ‘DasRechtder 
P^uas,’ ZVRW xiv. [1900] 361 (Tami Islanders). 

^ See S. Passarge, Die Buschmdnner der Kalahari, Berlin, 
1907, p. 101 f. 

8 E. Beardmore, * The Natives of Mowat, Dandnl, New Guinea,' 
JAI xix. (1890) 460; H. H. Bancroft, NR, Loiuion, 1876, 1. 684 
(Ceris and Tepocas). In the Marshall Islands the occurrence of 
first menstruation is celebrated by festivities, accompanied with 
singingandgiftsof fiower8(J. Kohler, ' DasRechtder Marscball- 
insulaner,’ zVRW xiv. 437). 

4 B. Cruickshank, Eighteen Years on the Gold Coast of Africa, 
London, 1868, 11. 193 f. 

8 Among some tribes these rites are preceded by a ceremony 
in which the novice is thrown up in the air and caught in the 
arms of the men (Spencer-GUlen», p. 337 ; cf. Spencer-Gillen*, 
pp. 214-218). 

8 Spencer-Gillen*>, m 328 f. Among some of the tribes of N. W. 
Central Queensland (Koth, p. 17011.) and S.E. Australia (Howitt, 
p. 530, note 2) the ceremonies are performed at full development 
of puberty, when the moustache and beard begin to show. In 
the case of the Narrinyeri the principal rite of admission to the 
ranks of men consists in plucking out the beard and moustache 
(ib. p. 674). In the Yerkia-mining tribe circumcision does not 
take place till about the eighteenth year (i6. p. 664), while 
among the Dieri it is perform^ at the age of nine or ten years, 
when the novice receives a new name, and it is followed some 
years afterwards by subincision, in virtue of which the youth 
becomes a ’thorough man' (^b, p. 656 1.). In the case of the 
Arunta and other tribes the nte of painting the boy and throw- 
ing him up takes place when he is ten or twelve years of age. 
He may be circumcised at any time after puberty (Spencer- 
Gillen*, pp. 214-218). 

7 Spencer-GUlenb, p. 334 f. 8 /ft. p. 331 f, » Jft. p. 332. 

10 Where the practice of knocking out teeth prevails among 
the northern central tribes, it has, at the present day at all 
events, nothing to do with initiation (i&. p. 3^). 

11 In the case of the ceremony in which Howitt took part there 
were three novices, of whom two were fourteen or fifteen years 
of age, while the third was older and had an incipient moustache 
(Howitt, p. 631 ; cf. p. 630, note 2). 

18 Among some of the northern central tribes the women and 
children believe that the sound of the bull-roarer is the voice of 
a spirit who devours and subsequently restores the novice 
(Spencer-Gillen^, pp. 366, 501 ; cf. pp. 343, 499). Beliefs funda- 
mentally the same are found in all Australian tribes (Spencer- 
Gillen*, p. 246, note 1 ; Howitt, pp. 638, 628, 631 ff. ; cf. p. 696X 
See also Krieger, p. 167; J. Holmes, ‘Initiation Ceremonies of 
the Natives of the Papuan Gulf,’ JAI xxxii. [1902] 419 f. 

13 * The ceremonies are intended to impress and terrify the 
boy in such a manner that the lesson may be indelible, and 
may govern the whole of his future life. But the intention is 
also to amuse in the intervals of the serious rites ' (Howitt, p. 
632), 

14 Howitt, pp. 65d-56L 
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among others, of painting' the novices and cutting their hair in 
a peculiar fashion, while, m some instances, plucking out the 
hair accompanies the rite of knocking out teeth. l 

Women, while usually taking part in the preliminaries to, and 
acccmp.inmients of, the rite, are excluded from its actual per- 
formance - 

As CO the initiation of girls, we may observe that the cere- 
mony of rubbing the breasts with fat and ochre, and the 
operation of cutting open the vagina, followed by sexual inter- 
course with men who stand to them in certain relationships,-* 
appear to be the equivalents of the ceremonies of throwing up 
in the air and subincision. Among the Arunta and llpirra 
tribes, a girl, during her first menstruation, is secluded at a spot 
apart from the women’s camp, unvisited by men,» while at 
Upper Yarra she is, at the same period, tied with cords so 
tightly as to cause her acute pain. These are not removed 
until the flow has ceased. 6 Among the Dieri the practice of 
knocking out two of the lower middle front teeth is not con- 
fined to boj S.7 

III. Characteristic features op puberty 

RITES. — In the preceding paragraph we have 
noted the maincharacteiistics of afewof thepuberty 
rites practised by some of the Australian tribes, 
and found that they included mutilations, the im* 
position and removal of tabus, tests of endurance, 
strength, skill, and courage, ceremonial painting, 
decorating, hair-cutting, and the like, dances and 
pantomimic representations, ablutions, naming 
anew, seclusion, instniction, investiture with a 
new dress, sexual intercourse, and certain other 
usages, which we shall now proceed to consider. 

I. Mutilations. — (a) Circumcision. — This opera- 
tion frequently serves as a rite of puberty either 
alone® or in conjunction with other rites.® It is 
employed sometimes in the case of males only“ 
and sometimes in tlie case of females as welL*^ It 
takes place sometimes on arrival at puberty,'® or 
full puberty,'® and sometimes at stated intervals.'^ 
Occasionally it is postponed owing to special 
circumstances.'* 

(6) Knocking out teeth. — Among the Murrum- 
bidgee, Murray, and Goulburn tribes two of the 
incisor teeth of the lower jaw are knocked out in 
the case of boys on arrival at puberty;'* and 
among the Batoka there prevails the custom of 
knocking out upper front teeth of both girls and 
boys at the same period.'® 

I Ilowitt, pp e02f., 610, 613. 

3 Spencer-Gillenf', p. S58. The Warramunga tribe is an ex- 
ception Ob .) ; see also Roth, pp. 171, 177. 

3 Spencer-Gillena, pp. 269, 459 f.; Spencer-GincD*^, pp. 474- 
476. 

■* Spencer-Gillen^, p. 133 1 . ; Spencer-Gillen*, p. 92 f. ; Roth. p. 
174 f. 

5 Spencer-Gillen*, p. 460 ; Spencer-Gillen^, p. 601. 

6 R. Brough Srn^th, The Aborigines o/ Yicloria, London and 
Melbourne, 1878, i. 65; see also p. 611. as to another cunous 
practice. 

7 Howitt, p. 655. The operation takes place when the child is 
from eight to ten years of age. 

3 Mungo Park, Travels in the Interior Districts of Africa, 
London, 1799, p. 265 (Mandingoes) ; B. Thomson, p. 216' 
(Fijians); G. H. von Langsdorff, Voyages and Travels in 
Various Parts of the World during the Years lSOS-07, Eng. tr,, 
London, 1813-14, i. 168 (Nukahiva). 

9 Routledge, p. 151 ff. ; H. R. Tate, ‘Further Notes on the 
Kikuyu Tribes of British Blast Africa,' JAI xxxiv. [1904] 265 
(Akikuyu) ; H. H. .Johnston, British Central Africa, London, 
1897 (Wa-yao) ; J. Roscoe, ‘Notes on the Bageshu/%/A/ xxxix. 
185 f. ; Junod, i. 71 ff. (Thonga); Theal, p. 205 (Kosa) ; D. 
Livingstone, Missionary Travels and Researches in S. Africa, 
London, 1857, p. 146 f. (Bechuana and Kafir tribes); Krieger, p. 
167 (Kaiser Wilhelmsland). 

10 Krieger, p 167; Junod, i. 73 ff. ; K. Endemann, 'Mittheil- 
ungen uber die Sotho-Negrer,’ ZE vi. [1874] 37 f. ; von Langs- 
dorff, p. 158 ; B. Thomson, p. 216. 

II Park, p. 265 ; Routledge, p. 154 f. ; Tate, p. 265; Hobley, 

& 68 ; S. Bagge, ‘The Circumcision Ceremony among the 
aivasha Masai,’ JA/ xxxiv. 167-169. 

12 Park, p. 265 ; Bagge, JAI xxxiv. 169 (girls) ; E. Torday and 
T. A. Joyce, ‘ Notes on the Ethnography of the Ba-Yaka,’ JAI 
xxxvi, [1906] 46; Johnston, p. 409 f. ; von Langsdorff, i. 158; 
B. Thomson, p. 216 (Fiji ; in heathen times it took place at an 
earlier date). 

13 J. Macdonald, ‘ Manners, Customs, Superstitions, and Ee- 
ligrions of S. African Tribes,' JAI xix. [1890] 268. 

14 Bagge, yA/ xxxiv. 67; Junod, 1. 74 f. ; Endemann, p. 37; 
Willoughby, JAl xxxix. 229. 

15 Willoughby, loc, cit. ; Routledge, p. 151 ; Theal, ii. 206. 

16 Brough Smyth, i. 62-65. 

17 Livingstone, p. 632 f . A somewhat similar usage is practised 
by the Seri in the case of girls before marriage. 


(c) Filing the teeth— I ti Makisar the teeth of 
both sexes are filed at puberty, and a five days’ 
tabu in respect of certain foods is imposed.' It is 
said that among the Kedah Semang the teeth are 
filed at puberty irrespective of sex ; ® and a similar 
custom is practised by the Malays at or about the 
same time of life.® The custom of pointing the 
teeth of the Thonga girls at puberty is dying out.^ 
{d) Perforating the lips or ears . — Puberty rites m 
the case of girls include the boring of the lower lip 
for the later insertion of an ornament among the 
Tlingits,* and the piercing of the ears among the 
Tsimshians.* The ears of the Thonga hoys were 
pierced at puberty.® 

{e) Scarification, tatuing, etc. — Among the Ba- 
Mbala scars are made on the face and body of both 
males and females at puberty.® Part of the 
puberty rites to which the girls of the Abipones 
are subjected consists in pricking them with 
thorns, ashes mixed with the blood being rubbed 
into the punctures so as to render them indelible. 
The operation must be borne without wincing.® 
Very similar accounts are given of the rites in the 
case of girls among the Charruas, Minuanes, and 
Payaguas,'® the Tupis," and certain tribes of the 
Orinoco.'® The Oraon girls, when adult or nearly 
so, are tatued on the arms and back.'® In Britisn 
New Guinea the completion of a girl’s tatuing is a 
sign of her maturity ; and in Raiatea, one of the 
Society Islands, it was considered a disgrace to be 
without the tatu marks of puberty.'* Among the 
Bushmen incisions were made on the forehead and 
between the shoulders, and charcoal was rubbed 
into them, as the final puberty rite in the case of 
boys and among the Ba-Ronga women tatuing 
seems to have connexion with marriage or, at 
least, nubility.'® 

(/) Dilatatio vaginm, artificial defloration, — In 
the case of girls in Azimba Land, the vagina is 
enlarged on arrival at puberty ; '® a similar practice 
prevails among the Wa-yao of British Central 

1 J. G. F. Riedel, De sluik- en kroesharige rassen tusschen 
Selebes en Papua. The Hague, 1886, p. 418. As to the practice 
in Ceram see Ktedel, p. 187, and in S. Celebes see B. F. Matthes, 
Bijdragen tot de Ethnologie van Zuid-Celehes, The Hague, 1876, 
p. 70. 

2 w. W. Skeat and C. O. Blagden, Pagan Races of the Malay 
Peninsula, London, 1906, ii. 38 f. 

3 Ib. 4 Junod. L 183. 

5 A. Krause, Die Tlinkit-Indianer, Jena, 1885, p. 218; 
A. Erman, ‘ Ethnographische Wahrnehmungen und Erfahrungen 
an die Kusten des Beririgs-Meeres,' ZE ii. [1870] 319. The 
Thngits are called ‘Kolushes’by Erman and other writers 
(T. Waitz and G. Gerland, Anthropologic der Naturvolker, 
Leipzig, 1859-72. iii. 316). 

6 F, Boas, ‘ First General Report on the Indians of British 
Columbia,’ in Report of the British Association for the Advance- 
ment of Science, 1SS9, London, 1890, p. 837. 

7 Junod, i, 95 f. It may be noted that among the Incas the 
ears of the youths were pierced on admission to knighthood 
(Garcilasso de la Vega, First Part of the Royal Commentaries 
of the Yncas, ed. C. R. Markham, Hakluyt Society, London, 
1869-71, ii. 176). 

8 E. Torday and T. A. Joyce, ‘ Notes on the Ethnography of 
the Ba-Mbala,' JAI xxxv. [1905] 403. 

3 M. Dobnzhoffer, An Account of the Abipones, Eng. tr., 
London, 1822, ii. 20 L 

w F. de Azara, Voyages dans V Amirique rrUridionale, 1781- 
1801, Paris, 1809, ii. 10, 33, 127 f. 

n The Captivity of Hans Stade of Hesse, 15U7-1555, among 
the W’lW Tribes of Eastern Brazil, ed. R. F. Burton, Hakluyt 
Society, London, 1874, p. 144. 

12 J, Gumilla, Hist, nature"* 

COrtnogue, tr. from Spanish by " 

13 E. T. Dalton, Descriptive 
1872, p. 251 ; see also pp. 248, 252. 

14 Krieger, p. 296. 

15 J. R. Forster, Observations made during a Voyage round 
the World, Eng. tr., London, 1778, p. 433 f.; cf. B. Thomson, 
p. 218; G. Brown, Melanesians and Polynesians, do. 1910, 
p. 103 (SamoaX 

16 Passarge, p. 101, who thinks it probable that the marks on 
the forehead were tribal marks. 

17 Junod, i. 180. 

18 H. Grawfurd Angas, ‘The Chensamwali, or Initiation Cere- 
mony of Girls as performed in Azimba Land, Central Africa,’ ZE 
XXX. [1898] 480. As to the practice among the Australian tribes 
see above, II. 
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Africa j ^ and in the Pelew Islands ^ the girls are 
frequently deflowered at or a little before puberty.® 

2. The imposition of tabus. — (a) Exclusion of 
women from rites, etc. — Among the tribes of Central 
Australia women are excluded from the actual 
performance of circumcision and subincision to 
which tiie males are subjected.^ Amon^ the 
Thonga the lodge {sungi) where the initiatory 
ceremonies take place is tabu to them ;® and, in 
many instances, the novice must avoid women 
during the rites.® Among the Narrinyeri he may 
not taste of food belonging to a woman ; ’ and the 
Kurnai do not permit him to eat of a female 
animal.® 

(6) Exclusion of men from rites, etc. — It may be 
regarded as a regulation of almost universal pre- 
valence that, during a girl’s ceremonial seclusion 
at her first menstruation, she is not permitted to 
see or be seen by men, or to hold any communi- 
cation with them.® Among the tribes of the 
Tanganyika Plateau an exception seems to be 
made in favour of a father of twins. 

(c) In relation to food. — The novices are in many 
instances subjected during the rites to certain food 
restrictions. In some cases a certain food is 
forbidden, while in others a special food is 
prescribed.^® 

(cf) In relation to speech. — We have seen that 
among some of the northern tribes of Central 
Australia the novices are under a ban of silence.^® 
A similar prohibition prevails at Tutu, Torres 
Straits, in the Elema District, Papuan Gulf,*® and 
among some of the Brazilian tribes.*® Sometimes 

1 Johnston, p. 410. 

2 J, Kubary, Die $ociaUn Einrichtungen der Pelauer, Berlin, 
1885, p. 50 f. It is very doubtful if Cbis instance refers to a 
puberty rite, 

8 It has been observed that * when marriage follows closely 
after puberty it is difficult to determine whether the custom 
really belongs to the puberty rites, or to those of marriage. . . . 
It will be admitted that as puberty rites gradually became 
simplified or altogether obsolete such a custom [as defloration] 
could only maintain existence as part of the marriage rites' 
(E. Sidney Hartland, ‘Concerning the Rite at the Temple of 
Mylitta,’ in Anthropological Essays presented to B. B. Tylor, 
Oxford, 1907, p. 198 ; cf. Crawley, p. 313 ; G. A. Wilken, 
‘ Plechtigheden en gebruiken bij verlovmgen en huwelijken bij 
de volken van den Indischen Archipel,’ in Bijdragen tot de TaaU, 
Land‘, en Volkenkunde van Ne^rlandsch-Inau, v, L [1886] 
441. 

•* See above, II. ® Junod, i. 77. 

6 Somerville, J AI xxiii, 4 ; Howitt, p. 670; Holmes, JAI 
xxxil. 420 f. Holmes tells that the novices are permitted to 
walk abroad, but that, when they do so, they are encased in 
plaited palm-leaves and are under a bond of silence. 

7 Howitt, p. 674 S Ib, p. 633. 

® S. Powers, ‘Tribes of California,’ in Contributions to N. 
American Ethnology, Washington, 1877, iii. 235 (Wintun); 
G. Stanley Hall, Adolescence, London and New York, 1904, ii. 
236 (Hupa); SR i. 278 f. (Spokane); Krause, pp. 218, 31U 
(Thngits, Haidas) ; Boas, in 1889 Report of the Brxiish Associa- 
tion, p. 837 (Tsimshian) ; C. Wilkes, Narrative of the l/mted 
States Exploring Expedition, 1858-1*2, London, 1845, iv. 455 
(Pend ’Oreilles) ; C. G. Seligmann, in Reports of the Cambridge 
A7ithropologxcal Expedition to Torres Straits, Cambridge, 1901- 
12, V. 201 f. ; Endernann, p. 38; Junod, i. 177 f, ; Angas, p. 
48 £f. ; H. Zache, ‘ Sitten und Gebrauche der Suaheli,’ ZE xxxi. 
[1899] 71 ; L. Uecle, Three Years in Savage Africa, London, 
1898, p. 78 ; J. Macdonald, ‘ Manners, Customs, Superstitions, 
and Religions of S. African Tribes,’ JAI xx. [1891] 117. 

10 C. Gouldsbury and H. Sheane, The Great Plateau of 
Northern Rhodesia, London, 1911, p. 159. 

lie. G. Seligmann, pp. 202, 204; Holmes, JAI xxxii. 422; 
R. E. Guise, ‘On the Tribes inhabiting the Mouth of the 
Wanigela River, New’ Guinea,’ JAI xxviii. 207 ; Powers, iii. 85 ; 
How’itt, p. 633 ; Spencer-Gillen*, p. 256 ; Passarge, p. 101 ; 
6. McCall Theal, Ka(hr Folk-Lore^, London, 1886, p. 218 ; NR i. 
242 ; C. Hill-Tout, ‘ Ethnological Report on the SlsEchs,’ etc., 
JAI xxxiv. 320, ‘Report on the Ethnology of the Stlatlumn/ 
J AI xxxy. 136; cf. Census of India, 1001, Calcutta, 1903, Ui. 
64 (Andamans, where the abstention is voluntary); Ki^el, 
p. 418 (Makisar). 

12 Powers, p. 235 f. ; R. H. Schomburgk, Reisen in Britisch 
Guiana, J540-44, Leipzig, 1847-48, ii. 316, 431 ; R. Sutherland 
Rattray, Some Folk-Lore Stories and Songs in Chinyanga, 
London, 1907, p. 102 ; Passarge, p. 101. 

13 See above, II. i* Seligmann, p. 210. 

13 Holmes, J Al xxxii. 419 ff. 

18 J. F. Lafitau, Moeurs des sauvages avUriquains, Paris, 
1724, i. 292. 


speech with certain persons only is permitted,* or it 
is confined to whispering.® In other cases archaic 
or foreign words are used during the ceremonies.® 
(c) Miscellaneous . — Instances are to be found in 
which the novices are prohibited from feeding 
themselves,® scratching themselves with their 
hands,® touching the hair or face,® touching the 
ground with their feet,’ looking upon the sun ® or 
fire,** lighting the fire,*® looking back,** washing,** 
working,*® or sleeping.*® 

3. Tests of endurance, etc. — In many cases the 
novices are forced to practise a rigid fast.*® Thus, 
among the Musquakie Indians, the youth under- 
goes a prolonged fast at puberty, wandering alone 
until he dreams what his medicine is to be, and, 
sometimes, what his vocation is.*® Sometimes the 
novices are forced to remain in deep water,*’ or to 
thrust their heads through collars of thorns,*® or 
are gashed *® or scarified or beaten ** with supple 
wands ** or stinging nettles,*® or are exposed to the 
bite of venomous ants,*® or are deprived of sleep,*® 
or are bound so tightly as to sutler great pain.*® 
Among the Thonga they must sutter cold, thirst, 
and cruel punishments.^ Sometimes they must 
show their prowess by killing a man,*® or their 
intelligence by deciphering picture riddles ; while, 
in some instances, austerities in the case of women 
are designed to serve as remedies rather than as 
tests.®® 

1 Roth, p. 171. 

2 J. Macdonald, JAI xx. 117 ; E. W. P. Chinnery and W. N. 
Beaver, ‘Notes on the Initiation Ceremonies of the Koko, 
Papua,’ JR A / xlv. I1915J 75 ; Howitt, p. 668. 

3 Junod, i. 80. ^ Seligmann, pp. 201, 204. 

8 Riedel, p. 137 f. (Ceram). 

« Stanley Hall, ii. 236 (Hupa). 

7 Schomburgk, ii. 431 (Caribs) ; Lafitau, 1. 292 (Brazilian 
tribes) : Seligmann, p. 204 ; B. Banks, ‘ Marriage Customs of the 
New Britain Group,' JAI xviii. [1889] 285 ; Rattray, p. 103 (Cen* 
tral Angoniland) ; see G’£3, pt. vii., Balder the Beautiful, I, 1 ff. 

8 Krause, p. 218 (Tlingits); G. M. Sproat, Scenes and Studies 
of Savage Life, London, iS68, p. 94 (Ahu); F. Boas, ‘Third 
Report on the Indians of British Columbia,’ in Report of the 
British Association for the Advancement of Science, 1891, 
London, 1892, p. 418 (Bilqula) ; Seligmann, p. 204 f. ; Stanley 
Hall, ii. 236 (Hupa). According to Powers, p. 85, the Hupa 
girl is blindfolded ; G£3, pt. vii., Balder the Beautiful, i. 18 f. 

9 Sproat, p. 94 ; cf. Lafitau, i. 263. 

10 Passarge, p. 101 (Bushmen). 

11 Stanley Hall, ii. 236 (Hupa). 

12 Somerville, JAI xxiii. 4 (New Hebrides). 

13 R. E. Dennett, At the Back of the Black Man’s Mind, 
London, 1906, p. 67 f. (Bavili). 

14 Junod, i. 91 (Thon<;a) ; Howitt, p. 674 (Narrinyeri). 

1*^ Benaud des Marchais, Voyage en Guinie, auz iles voisines, 
el (i Cayenne faiten 17i5-S7, Pans, 1730, iv. 363 ; J. B. du Tertre, 
Hist, gen&rale des A nUfies, do. 1667-71, i. 371, 376; Riedel, p. 
76; Garcilasso de la Vega, ii. 169. See art. Fastinq (Intro- 
ductory and non-Christian), § 5. 

18 M. A. Owen, Folk-Lore of the Musgudkie Indians, London, 
1904, p. 67 f. As to other tribes see Lafitau, i. 336; Hill-Tout, 
JAI XXXV. 136; G. Catlin, Letters and Notes on the Stunners, 
Customs, and Conditions of the North American Indians, 
London, 1841, i. 36; P. F. X. de Charlevoix, Journal d‘un 
Voyage . . . dans V ArrUrique septentnonale, Paris, 1744, vL 
67,69. See art. Calendar (American), § 3. Among the southern 
Californians the youth was intoxicated and harassed w'lih 
questions {NR i. 414 ; see Stanley Hall, ii. 238, as to this use of 
intoxicants among Tuscaroras and other tribes). 

17 E. Gottschhng, ‘The Bawenda,’ JAI xxxv. 372 f. ; Junod, 
i, 177 1 ; Rattray, p. 103. 

18 Gouldsbury and Sheane, p. 159. 

1* Schomburgk, i. 168, li. 431 ; du Tertre, i. 376 ; Gumilla, i. 
184; J. Lery, in J. de Bry, Hist. AmericcB . . . , Frankfort, 
1592-1602, pt. iii. ch. xvi. ; Lafitau, i. 291. 

2w Seligmann, p. 215 ; see also Junod, i. 179 ; and Dalton, pp. 
248, 251. 

21 Junod, i. 82. 

22 Schomburgk, il. 316 ; A. R. Wallace, A Narrative of Travels 
on the Amazon and Rio Negro, London, 1853, p. 496f. ; J. 
Macdonald, JAI xix. 268; Livingstone, p. 146. 

2J NR i. 414. 

24 lb. ; des Marchais, iv. 365 f. ; cf. E. F. im Thurn, Among 
the Indians of Gmann, London, 1883, p. 221. 

25 J. Macdonald, JAl xix, 268. 

26 R. Brough Sra>th, i. 65 ; cf. Schomburgk, ii. 431. 

^ Junod, i. 82 f. 

28 J. L. Krapf, Travels, Researches, and Missionary Labours 
in Eastern Africa, London, 1860, p. 147. 

29 Hobley, p. 7l f. 

^ K. von den Steinen, (Inter den Natnriolkem Zentrai 
Brasiliens, Berlin, 1894, p. 197. Among these tribes menstrua- 
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4. Ceremonial daubing;, masking, painting, etc. ; 
ceremonial dress. — We have seen that charcoal 
dust is the appropriate covering daring some of the 
Australian ceremonies. ^ It is put to a similar use 
in Yam and Tutu.^ The face, slionlders, and chest 
of the Indian youth seeking to find his medicine 
are blackened.* So are those of the girls among 
the Kolushes,* while, among the Sotho Negroes, 
they are smeared with ashes.* The Kosa,’ the 
Wanyika,’ and other African tribes* daub the 
boys with white clay. In some instances the 
novice is masked,* while among some of the tribes 
of Central Australia he is painted with distinctive 
patterns.** Among the Hupa," the Tlingits,** the 
Bechuanas, and the Kafirs “ tlie girls — and, among 
the Kosa,’* the boys — wear a distinctive dress; in 
N. W. Central Queensland the novices are decorated 
with necklets and feathers.'* 

S- Dances and pantomimic representations. — 
Dances are sometimes the sole ceremony at 
puberty,'* and much more frequently form an 
important part of puberty rites.'* Elaborate 
pantomimic representations take place during the 
Central and S.E. Amstralian solemnities,'® one of 
the most important of which is that of mock burial 
and resurrection.'* Elsewhere we find mimic com- 
bats** and symbolic practices representing deflora- 
tion*' and new birth.** 

6 . Naming anew. — Among the Wa-yao a new 
name is given at circumcision, and the old name is 
discarded.*® The Andamanese girl is given a flower 
name after the one of the sixteen selected trees 
which happens to be in bloom when she arrives at 
puberty.** On the occurrence of the same event 
the Inca girl received a name from her chief 
relative;** and among the Jakun of Johor®* and 
some of the E. African tribes** names are changed 
at puberty. Among some of the Australian tribes 
an individual*® or a sacred** name is given at 
tion i« regarded aa a disease ; and elsewhere as the result ol 
connexion with the moon in the simpe of a young man (Seltg* 
mann, p. 206 ; cf. J. Roscoe, ‘ Further Notes on the Manners 
and Customs of the Baganda,’ <7^47 xxxii. 39). For other eX' 
planations see Crawley, pp. 10 f., 192, 196. 

1 See above, 11. 2 Seligmann, pp. 202, 209. 

> Charlevoix, vi. 67 ; see Lafitau, i. 336. 

* Erman, p. 318. ® Endemaun, p. 88. 

® Theal, Hint, of S. Africa, ii, 205. 

7 Krapf, p. 147. 8 Ifacdonald, JAI xix. 268. 

9 Holmes, JAI xxxii. 419 ; Junod, i. 92. 

10 Spencer-Gillen*, pp. 218, 221, 242 

11 Stanley Hall, ii. 236. 12 Krause, p. 218, 

1* Livingstone, p, 149. 14 Theal, foe. cit. 

1* Both, p. 170. 10 Passarge, p. 101. 

17 L. T. Moggridge, ‘The Nyassaland Tribes, their Customs 
and their Poison Ordeal,’ JAI xxxii. [I902J 470; Johnston, p. 
409f. (Wayao); Gottschling, JAI xxxv, 372f, (Bawenda); 
Roscoe, ‘Notes on the Bageshu,’ JAI xxxix. (1909] 186f. ; 
Livingstone, p. 146 (Bechuana, etc.) ; Dennett, p. 691. (Bavili); 
H. Cole, ‘ Notes on the Wagoeo of German East Africa,’ JAI 
xxxii. [1902] 308 f. ; Cmsus of India, 1901, iii. 64 (Andamanese); 
Seligmann, pp. 202, 204 ; Krieger, p. 297 (British New Guinea); 
Roth, p. 171 ; Brough Smyth, i. 62 ; Powers, lii. 85, 235 f. (Hupa, 
Wintun);cf NT? i. 415. 

18 See Spencer-Gillen*, chs, vii -xi. ; Howitt, ch. lx. f. 

1 ® Howitt, p. 554 ff. ; see above, II. Similar conceptions 
receive ceremonial expression in certain initiatory riles, which 
cannot be classed as puberty rites; see Spencer*GilIen*, p. 
523 f.; Spencer-Gillenb, p. 480 ff.; Riedel, p. 1U7 flf. (Ceram); L. 
Fison, JaI xiv. (1885) 14 ff. (Viti Levu): cf. G. Dale, *An 
Account of the Principal Customs of the Natives inhabiting the 
Bondei Country,' xxv. [1890] 188 f. 

20 Roth, p. 170; Hobley, p. 70; Chmneryand Beaver, 
xlv. 74. 

21 Riedel, p. 133, ‘ Galela und Tobeloresen,’ ZE xvli. [1885] 81 1. 
(Ceram and Halmahera); see Crawley, p. 308 f. Frazer 

pt. vii., Baldfr the Deantifui, u. 248) takes a different view. 

22 Routledge, p. 161 f. Among the A Kamba the novices are 
thrust through an open door and told to proceed through a 
new gate along a new road to the forest, and to return by the 
same way. The door and gate are never used again (Ilobley, 
p. 74 ; Frazer, loc. cit. ii. 248 and 251 ff.). 

23 Johnston, p. 409. 24 Census of India, 1901, iii. 64. 

*8 C. de Molina, ‘The Fables and Rites of the Incas,’ in 

Narratives of the Rites and Laics of the Yncas, tr. and ed. 
C. R. Markham, Hakluyt Society, t/ondon, 1873, p. 63 f. 

28 Skeat and Blaeden, ii. 63. 

27 Duff Macdonald, Africana, London, 18S2, i. 126. 

28 Roth, p. 17L 29 Spcncer-Gillen^, p. 581. 


initiation ; and instances of change of name at 
puberty might easily be multiplied.^ 

7. Seclusion. — Among the Tlingits a girl at her 
first menstruation was shut up in an isolated hut 
of boughs for a year. She might not leave it 
except at night nor be visited by any but her 
nearest female relatives.^ Similar practices prevail 
among many of the Indian tribes of N. America/ 
among the Koniagas/ the Malemut and Unalit/ 
and the Aleuts,® and in some of the islands of 
Torres Straits/ Among the Carihs,® the tribes of 
the Upper Amazon,® the River Plate, and French 
Guiana/^ and the Macusis the girl’s hammock is 
slung close under the roof, where she is exposed to 
the smoke, which is increased as much as possible.^ 
In New Britain girls are placed in cages at an 
early age, and kept there until marriageable.^ 
We find less rigorous forms of seclusion among 
the Hupa and Wintun,^^ the Pend ’Oreilies,'® and 
the Tsimshian and Musquakie Indians,^’ at 
Ceram in former times, and among many African 
tribes.^® 

Boys are secluded sometimes in the bush,*® some- 
times in isolated huts,^^ and sometimes in a lodge 
constructed for the occasion.®^ 

8. Instructions. — The instructions given to 
novices difier in different cases in nature, scope, 
and value. Sometimes they are concerned with 
the sacred mysteries®® or tribal legends;®* some- 
times they deal with the duties of a tribesman 
towards the women of the tribe, the aged, and the 
poor,®® or towards the community®* — e.g., in time 
of war ; and sometimes they embrace politics and 
government,®® economic regulations,®® or matters 
such as tribal etiquette and decorum,®® intercourse 
betw’een the sexes, or domestic duties ; ®® or they 
inculcate such lessons as that pain must be en- 
dured,®® and that selfishness®^ and greediness®® 
must be avoided. Very frequently the duties of 
implicit obedience during the ceremonies and 
of never divulging what he sees or hears** are 
strongly impressed upon the novice. 

9. The final ceremonies. — (a) Investing xoith a 
new dress, ornaments, etc., ceremonial washing, 

1 See Crawley, pp. 270, 299, 300, 436. 

8 Krause, p. 218 ; Erman, p. 318 f. 

3 Krause, p. 310(Haida^; Sproat, p. 93 f. (Ahts); NHL 117f, 
(Chippewas); Hill-Tout, JAI xxxiv. 319 f., xxxv. 136. 

* x\R i. 82. 

8 E. W. Nelson, ' The Eskimo about Bering Strait,* 18 RBBW 
[1899], p. 291. 

0 See art. Alxuts. 7 Seligmann, p. 2031. 

a Schomburgk, ii. 481. 

2 H. VV. Bates, The Naturalist on the Amazon^, London, 
1873 p 382. 

10 Lafitau, i. 263. Des Marchais, iv. 363. 

12 Schomburgk, i. 316 f. 13 Danks, JAI xviii. 286. 

54 Powers, pp. 85, 235 f. 15 Wilkes, iv. 456. 

18 F. Boas, in 1889 Report of the British Association, p. 8361. 

17 Owen, p. 70. 58 Riedel, p. 138. 

12 Cole, jAI xxxii. 309; H. S. Stannus, ‘Notes on Some 
Tribes of British Central Africa,’ xl. [1910] 297 ; J. Roscoe, 
The Baganda, London, 1911, p. 80; Junod, i. 177 f. ; Decle, p. 
78; J. Macdonald, JAI xx. 116; Theal, Kajir Folk-Lore^, p. 
217; Endemann, p. 38; Peschiiel Loesche, ‘Indiscretes aus 
hoango,’ ZE x. [1878] 23; Dennett, p. 69 f. ; R, M. Connolly, 
‘Social Life in Fanti-Iand,’ JAI xxvi. [1897] 143; Gouldsbury 
and Sheane, p. 159. 

20 Stannus, loc. cit. ; Spencer-Gillen*, p. 223 ; see above, II. 

21 J. Macdonald, JAI xix. 268. 

22 Junod, i. 76 f. ; Somerville, JAI xxiii. 4. 

23 Spencer-Giilen», p. 229 ; Spencer-Gillen**, pp. 339, 361; E. 
Tregear, ‘The Maoris of New Zealand,’ JA / xix. 99 f. 

24 Brough Smyth, i. 64 (Victorian tribes); Johnston, p. 410 
(Wa->ao). 

25 Johnston, p, 410 ; Howitt, p. 694 (Kaniiiaroi) ; C. Hill-Tout, 
‘ Report on the Ethnology of the Siciatl,' JAI xxxiv. 32. 

26 Holmes, JAI xxxii. 419 f. ; Johnston, loc. cit. 

27 Johnston, loc. cit. 28 Livingstone, p. 147. 

22 Reports of the Cambridge Anthropological jSxpedition to 
Torres Straits, vi. [1908] 284 (Murray Islands). 

*0 Gottschling, J A I xxxv. 372; Gouldsbury and Sheane, p. 159. 

31 Angas, p. 48 f. ; Johnston, p. 409. 

32 Gouldsbury and Sheane, loc. cit. ; Livingstone, p. 149. 

33 Gottschling, loc. cif. 34 Johnston, p. 410. 

35 Hill-Tout, JA 7 xxxiv. 32. 

30 Spencer-GillenV p. 221 ; Howitt, pp. 686, 630, 668. 



PUBERTY 


445 


hair-cuUinq. — The Tupi girls wore conon strings 
round wrist and waist to show that they were 
marriageable,* and the girls of Jap - and among 
the Herero received a special dress at puberty.* 
When an Oraon girl approaches maturity, she 
gathers up her hair in a knot," and among the 
Southern Slavs a girl at the same period winds 
her hair under her fez.® Among the Musquakie 
Indians a girl is secluded at puberty, and at the 
close of her seclusion is washed and dressed in irew 
clothes ; ® and the practice of clothing, ornament- 
ing, and decorating the girls at the conclusion of 
the ceremonies is widely prevalent.’* Sometimes 
the novice is marked on the forehead with a spot 
of blood,® or with the symbol of the shaman’s 
familiar spirit.® In many instances the boys 
receive some badge of manhood on the completion 
of the rites, and are clothed in new garments, 
anointed, and decorated.*" 

In one case the novice must, after the comple- 
tion of the ceremony, visit another tribe and is 
feasted on his return.** 

Bathing or washing frequently forms part of 
puberty ceremonies,*** especially at the final stage. 
Thus, among some of the Victorian tribes, the 
novice is given over to the women, who wash off the 
clay and charcoal with which he has been daubed, 
paint him, and dance before him. He is now a 
man.*® Similar practices prevail in Kaiser 
Wilhelmsland,** at Torres Straits,*' and among 
many African tribes.*" Among the Sv/ahili the 
girl is symbolically cleansed by being rubbed with 
powdered sandal-wood.** 

Ceremonial hair-cutting takes place sometimes 
at the commencement*® and sometimes at the 
close*® of the ceremonies. Among the Narrang-ga 
tribe the hair and beard of the novice are plucked 
out on three successive occasions.®" 

( 6 ) Feasting, saturnalia. — In many instances the 
end of the ceremonies is marked by feasting®* and 

1 Se« The Captivity of Bans Stade of Hesse, p. 143, note 4. 

2 A. Senfft, ‘ Die Rechtsitten der Jap-Einj-eborenen,' Globus, 
xci. [1907] 142. They also have their teeth blackened and 
receive gifts. 

s J. Kohler, ‘Das Recht der Herero,’ ZVRW xiv. [1900] 314. 

4 Dalton, p. 252. 

5 F. S. Krauss, Sitte und Branch der Sudslaven, Vienna, 1852, 
p. 93. 

e Owen, p. 70. They, too, receive presents. 

7 Riedel, p. 137 (Ceram); Seligniann, pp. 202, 204 (Torres 
Straits); Connolly, JAI xxvi. 143 (Fanti); Angas, p. 4Sf. 
(Azimba Land); Dennett, p. 691. (Bavili); Gouldsbury and 
Sheane, p. 160 (Tanganyika Plateau) ; Schoniburgk, i. 168 
(Warraus); Nelson, p. 291 (Malemut). 

8 Hobley, p. 73. 9 Hill-Tout, JAI xxxv. 136. 

10 Howitt, p. 658; Somerville, JAf wiii. 5 (New Hebrides); 
Sellgmann, p. 211; Guise, JAI xxviii. 207 (New Guinea); 
Junod, i. 91 (Thonga) ; J. 5Iacdonald, JAI xlx. 268 (S. Africa); 
Garcilasso de la Vega, ii. 176 (Incas). At Rome the assumption 
of the toga prcstexta was a public declaration of arrival at legal 
puberty (see F. C. von Savigiiy, iii. 59 ff.); and in China the 
man’s hat and the woman’s hairpin mark maturity (J. Kohler, 
‘Ausdem chinesischen Civilrecht,' ZVRW vi, [1S&6] 364). 

11 J. L. van Hasselt, ‘ Die Noeforezen (Gewink Bay, New 
Guinea),' ZE viii. [1876] 185. 

12 Stanley Hall, ii. 235 (Hupa). In the case of this tribe 
repeated bathing forms a principal part of the rite. 

fs Brough Smj th, i. 61 ; cf. Howitt, p. 556 f. 

14 Krieger, p. 171. 

15 Seligmann, pp. 202, 204, 211. 

16 Junod, i. 91 (Thonga). With his account of the Tilorela 
custom (p. 94) of. A. Bastian’s somewhat cryptic note {Die 
Rechtsverhaltnisse lei verschiedenen Volkem der Krde, Berlin, 
1872, p. 181, note 1) ; Angas, p. 48 f. (Azimba Land) ; Hobley, 
p. 70 (Akamba). 

17 Zache, ZE xxxi. 71 ; cf. Dennett, p. 69 f. 

18 Lafitau, L 291 (Brazil) ; Schoniburgk, i. 168 OFarraus) ; 

Hans Stade, p. 143 f. (Tupis) ; R. Brough Smyth, i. 60 (Victorian 
tribes). „„„ 

19 Angas, p. 48 f. (Azimba Land) ; Junod, L 92 (Thonga) ; 
Rattray, p. 103 (Central Angoniland), 

20 Howitt, p. 674. 

21 F. Boas, in 1889 Report of the British Association, p. 837 
(Tsimshian) ; Krause, p. 218 (TIingits); A'R i. 684 (Ceris and 
Tepocas); Riedel, p. 138 (Ceram); Krieger, pp. 171, 296 (New 
Guinea); Somerville, JAI xxiii. 5 (New Hebrides); J. L. Krapf, 
p. 147 (Wanyika) ; J. Macdonald, JAI xix. 270 ; Theal, KaJ/ir 
Folk-Lore\ p. 218. 


dancing,' and is frequently made the occasion of 
great licence.® 

(c) Disenchantment, religious service . — Sometimes 
the final ceremony consists in pui ideation ® or dis- 
enchantment * by a medicine man, or in perform- 
ing a religious service over the novice.® 

{d) Sexual intercourse. — In many instances 
sexual intercourse completes the rite." 

10. Destruction of things used during the cere- 
monies. — Among the I’itta-Pitta tribes of Queens- 
land * and the Thonga of E. Africa" the enclosure 
used during the rites is burnt wlien they are 
ended ; and the Macusis destroy everything that 
tile novice has used during lier seclusion.® A 
similar practice prevails among some of the tribes 
of S. Africa.*" 

11. Privileges secured by initiation. — Among 
the most imiiortant of these are the rights to eat 
certain articles of food previously forbidden,** to 
join the young men’s camp,*® to take part in the 
sacred ceremonies*® and in the dances and de- 
liberations of the men,** to marry,*® and, in many 
instances, to assume tlie position of a full-grown 
man.** Frequently initiation entitles the youth 
to wear a distinctive dress, ornaments, or other 
decoration.*’ 

IV. Object of tee rites . — We have seen 
that a rite of puberty may include or indeed con- 
sist of a ceremony which is not exclusively employed 
as such a rite. Circumcision, e.g., serves many 
other ends than to indicate an important epoch in 
the life of a member of a community. But, wliere 
it is practised as a rite of puberty, while it maj- 
and frequently does continue to serve those ends, 
it marks or operates a momentous cliange, by 
wliich the novice is severed from the things of 
childliood and enters upon the rights and duties of 
manhood or w’onianhood. It is easy to trace this 
conception in the symbolism of mock burial and 
resurrection, in the passing througli a new gate- 
way and along a new road, in festivities preceded 
by seclusion, in the wasliing off of a ceremonial 
covering of charcoal or clay, in the reception of a 
new name, in tlie investiture in new clothing or 
ornaments and the like. Such practices may be 
intended to ett’ect purification or cliange of identity 
or purposes other than those of a rite of puberty. 
Still, when employed as such a rite, they express 
the notion of severance from the past and entrance 
upon a new life. In the tests of endurance, in 

1 Powers, p. 236f. (Wintun); Gottschling, JAI xxxv. 372f. 
(Bawenda) ; J. Roscoe, JRAI xxxix. 186 f.; Krieger, p. 297 
(British New Guinea); Schotnburgk, i. 168 (Warraus); Selig- 
mann, p. 204 (Mabuiag). 

2 Among the Sotho Negroes the girls wear men’s clothing, 
carry arms, and indulge in mad pranks and lewd conduct 
(Endemann, p. 38). See also Roscoe, loc. ciU ; Theal, Kaffir 
Folk~Lore\ p. 218, Hist, of S. Africa^ ii. 206; J. Macdonald, 
JAI XX, 117. In some instances the novices are permitted dur- 
ing the ceremonies to steal, provided that they are not caught 
(Theal, Hist, of S. Africa^ ii. 205 ; Seligmann, p. 204) ; in others 
sexual licence prevails during the same period (Chinnery and 
Beaver, p. 77 ; J. Macdonald, lor. dt.). In some cases obscene 
language, not permissible at other times, is used during some 
of the ceremonies (Junod, i. 79). 

3 Hill-Tout, JAI xxxv. 136 (Stlatlumn) ; cf. Junod, 1. 91 
(Thonga). 

4 Schomburgk, i. 316. 

5 I. H. N. Evans, ‘ Notes on the Religious Beliefs ... of the 
Dusuns,’ vT/fvlJ xhi. [1912] SS7. 

Duff Macdonald, i. 126 ; Johnston, p. 410 ; Rattray, p. 501 ; 
Angas, p. 48 ff . ; Riedel, p. 138. 

7 Roth, p. 170, 8 Junod, i. 92. 

9 Schomburgk, ii. 316. So, too, the Tlingit girl’s old clothes 
are destroyed (Krause, p. 218). 

10 J. Macdonald, JAi xix. 269, xx. 119. 

Howitt, p. 592 ; Brough Smyth, i. 62 ; Wallace, p. 496. 

12 Howitt, p. 592 ; Spencer-Gillen*, p. 215 f. 

13 Spencer-Gillenb, p. 328. 14 Passanre, p. 101. 

1* Roth, p. 171; Howitt, p. 692; Spencer-Gillen®, p. 330; 
Brough Smyth, i. 65 f. ; Passarge, p. 101 ; Krieger, p. 171 ; 
Junod, i. 177 f. ; Decle, p. 78 ; Schomburgk, ii. 31G ; Wallace, p. 
496. 

16 Gottschling, xxxv.372f. ; J. Roscoe, t/R A /xxxix. 185; 
J. ilacdonald, JAI xix. 269 ; Howitt, pp. 661, 639. 

17 See above, III. 9 (a) ; Roth, pp. 171, 174 ; cf. Decle, p. 78. 
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some, at all events, of the mutilations inflicted, 
and in the instructions given we see a preparation 
for this new life — an attempt to form the char- 
acter and educate the novice for the duties of full 
membership of society ; and we see in the feasting, 
dancing, and sexual intercourse which frequently 
take place as the final stages of the ritual his 
introduction into the corporate life of the 
community. 

Literatcrb. — H. Ploss and M. Bartels, Das Weib in der 
Natur und Yolkerkunde^o, Leipzig, 1913 ; J. G. Frazer, GB^, 
pt. ni., Balder the Beautiful, London, 1913, i. Iff.; A. E. 
Crawley, The Mystic Rose, do. 1902, pp. lOf., 294 ff.; A. van 
Gennep, Rites de passage, Paris, 1909, p. 93 ff. ; H. Schurtz, 
Allerklassen und Mannerbunde, Berlin, 1902, p. 95 ff. 

P. J. Hamilton-Geieesox. 

PUBLICANI, or Popelicani (a corrupted form 
of Paulieian). — This is the designation under which 
the Cathari (see Albigenses) are frequently re- 
ferred to by both French and English writers in 
the 12th and 13th centuries. Schmidt considers 
that the name, in this form, was introduced by the 
Crusaders, in evidence of which he cites Tudebod 
(Becxteil des historiens des croisades, iii. [1866] 26) 
and G. de Villehardouin (J. A. C. Buchon, Col- 
lection des chroniques nationales francaises, Paris, 
1824-28, iii. 156). J. Bass Mullinger. 

PUNISHMENT. — See Crimes and Punish- 
ments, Eewaeds and Punishments. 

PUPPETS. — From the earliest times human 
effigies of a varying deOTee of realism have been 
fashioned by man which, from their character or 
their purpose, do not fall within the categories of 
idols, votive offerings, or purely artistic products. 
What may have been the object of the ivory and 
bone human figures of the palaeolithic age cannot 
be stated with any certainty, but it is not improb- 
able that they had a magical intent. The physical 
peculiarities which they exhibit, dividing them 
into tw'o groups, one of which shows marked 
steatopygia, indicate that the aim of the artist 
was a realistic reproduction of the human 
form. In this respect the figures of the palmo- 
lithic period differ from many human effigies 
produced by primitive peoples which, whether 
from lack of skill or indifference, often show 
signs of little attention to accurate reproduction 
of form. 

Amon^ the ancient Egyptians models formed a regular 
feature in the sepulchral ceremonial of wealthy or important 
personages. These figures, representing men engaged in occu- 
ations of a menial type such as agriculture, domestic work, or 
aking, as w’ell as the oarsmen of the model boat, were buried 
with the dead to serve as his ministers in the afterlife, while 
the xLshabti figures were intended to take his place as labourers 
in the sacred fields of Osiris. They were a substitute for the 
slaves and other members of the household w'ho, in accordance 
with primitive custom, were once sacrificed at the death of the 
master of the house. This substitution of a puppet or doll for 
human or animal sacrifice is not confined to Egypt. In the 
Malay Peninsula the sacrificial tray which is prepared on all 
ceremonial occasions for the propitiation of the spirits bolds, 
among other offerings, coco-nut-leaf models of animals and 
dough models of human figures. Their intention is clearly 
indicated by the fact that the dough models of human beings 
are actually known by the name of ‘substitutes’ {tukar ganfi) 
CW. W. Skeat, Malay Magic, London, 1900, pp. 72, 432X In 
India the Lushei Kuki clans, in a very solemn, but rare, form 
of sacrifice to the spirits of woods and streams in cases of sick- 
ness — a sacrifice of which use is made only when other means 
have failed — prepare two small clay figures representing a man 
and aworaan, which are placed on a platform ; they then sacrifice 
a pig and make the blood run over the platform. The flesh of 
this victim may not be eaten in a house (J. Shakespear, The 
Lushei Kuki Clans, London, 1912, p. 74). On the Nile a doll 
is thrown into the river when the rise is delayed, and a similar 
ceremony took place on the Tiber, where a straw puppet was 
employed, in each case in substitution for a human being (GB^, 
pt. V., Spirits of the Com and of the Wild, London, 1912 ii’ 
107). 

The spiritual basis of tlie use of models as substi- 
tutes appears in other connexions. 

In cases of serious illness in the Malay Peninsula the wander- 
ing soul is charmed into a dough figure as an intermediate step 


to its restoration to the body ; ^ or dough figures, animal as 
well as human, may be made the receptacle of ‘ mischiefs ’ 
resident in a human patient, a thread acting as the conductor 
under the influence of a charm (iSkeat, pp. 432 f., 452 f.). 
Among the Achewa of Central Africa spirits of the dead wander- 
ing in the bush are supposed to annoy the li\ ing until they have 
been confined by the medicine-man in a receptacle consisting 
of a few short pieces of wood bound together with a scrap of 
calico in the semblance of a child's doll. Inside the figure is a 
box made of the handle of a gourd-cup which is the actual 
resting-place of the ancestral spirit (A. Werner, Natives of 
British Central Africa, London, 1906, p. 69). It is possible 
that a curious custom followed by the Thonga chiefs may be 
connected with this belief. It was their practice to carry about 
with them wooden images called angoza, representing men, 
women, and animals. These were little more than sticks with 
heads car\-€d at one end. They were lodged in the house of the 
chief wife and were displayed only on special occasions. When 
important cases were being discussed, they were planted in the 
ground at a little distance, and they also accompanied the chief 
on a journey (ib. p, 68 f.). It has been suggested that they were 
emblems of authority. Possibly, if this were the case, they are 
to be regarded as an embodiment of the chief’s ancestral spirits. 

The association of an ancestral spirit with a doll also appears 
in the shamanistic cults of N. Asia. In some tribes the 
shaman's powers were regarded as closely connected with his 
shamanistic ancestors and as originating at their call. The 
shaman’s coat was an object of peculiar reverence ; it was an 
essential concomitant of the vocation, and in use it was both a 
protection and a source of inspiration (see art. Shamanism). 
Potanin records that among the Unankhai tribes a small doll 
was attached to the coat which represented the shaman’s 
ancestor (M. A. Czaplicka, Aboriginal Siberia : a Study tn 
Social Anthropology, Oxford, 1914, p. 217X 

In European folk-custom the belief in the embodiment of a 
spirit in a puppet'appears in the custom of fashioning a doll 
from the last sheaf at harvest-time — a belief which in various 
forma is w-ide-spread among primitive peoples (see art. Harvest). 
Among the Akikujna a sun-dried clay figure is produced at the 
dance following the maize-harvest (W. S. and K. Routledge, 
With a Prehistoric People, London, 1910, p. 190 f.), which may 
with probability be regarded as the analogue of the corn-doll, 
the material abiding-place of the corn-spirit. This view of the 
custom, however, is a matter of inference, and the fact that the 
dancers appear to regard the figure with adoration when 
elevated before them would suggest that it is passing into the 
category of idols. On the other hand, the fetishes in human 
form of W. Africa owe their virtues to the medicines placed in 
or on them. A wooden fetish figure, e.g., of Bambala origin, 
now in the British Museum, is said to have no supernatural 
value unless plastered with the special magical clay (finifw^ 
^fnseum Handbook of the Ethnographical uoWection, London, 
1910, p. 266). 

How far the belief in the endowment of a puppet 
with a personality may be carried appears in the 
customs connected with the female fetish Nantaba, 
an appanage of the king in Uganda, which has to 
be provided on his accession by his father’s 
mother’s clan. 

This fetish consists of a gourd in which the wind is supposed 
to be caught at a ceremony in which a tree is cut down and a 
goat sacrificed. The man who carries the fetish back to the 
king conducts himself as, and imitates the appearance of, a 
woman who is enceinte. The image is provided with a hut and 
a guardian — a wife of the king— whose duty it is to attend 
Nantaba and carry her into the sun when she desires it. The 
king’s wives come and sit around her, hoping thus to gain 
favour and have children. At the death of the king the fetish 
is thrown aw’ay (J. Roscoe, ‘ Nantaba, the Female Fetich of the 
King of Uganda,’ Man, viii. [1908], no. 74X 

The relation of Nantaba and fertility can be 
paralleled by the use of puppets to promote fer- 
tility and^ W'ell-being in other connexions, but 
especially in relation to the crops. One instance, 
that of the corn-doil and the com-spirit, has been 
mentioned above. 

In Liberia steatite figures are employed to promote the 
fertility of the farms. These figures are the relics of an earlier 
culture, but, when found in tumuli or elsewhere by the present 
natives, they are buried in their fields. Sometimes the image 
is placed on a platform, usually an old ant-hill, and the farmer 
and his household march round it, striking it with a whip and 
chanting an appeal for a good harvest (T. A. Joyce, * Steatite 
Figures from W. Africa in the British Museum,’ Man, v. [1905], 
no. 67), In S. India, when rain fails, a puppet of ashes from 
the potter’s field figures in ceremonies performed by Kapu 
women ; they model a small figure of a naked human being, 
which they carry from door to door, asking gifts and singing 
indecent songs. After this collection of alms, which may last 
for three or four days, the image, which is called Jokumara, 
the rain-god, is thrown away in a field. A cultivator may also 
make a figure himself and place it in the fields, after spreading 


1 For further instances elsewhere see GB^, pt. ii., Taboo and 
the Perils of the Soul, London. 1911, pp. 63 f., 62 f. 
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on them leaves, ashes, and flowers which he has received in 
return for alms from Barike women (E. Thurston, Omens and 
Superstitions 0 / S. India, London, 1912, p. 3U7). 

In these cases the image is one element in a 
whole which forms the fertility charm. It may, 
however, also be employed purely for protective 
purposes. 

In S. India the crops are protected against the supposed 
dangers of an eclipse by images made, as in the rain-charm, of 
ashes from a potter’s field — a material apparently regarded as 
peculiarly efficacious. The figures are placed on four sides of 
the field (Thurston, p. 44). The parallel with the terminalia 
and other protectors of the fields in Roman religion is rendered 
closer by certain physical peculiarities in the effigies used for 
protective purposes in other connexions mentioned below. 

Puppets are used to ward off evil influences of 
various kinds. 

In Car Nicobar a wooden figure is used to scare evil spirits 
(British Museicrn Handbook 0 / the Ethnog. CoUeetion, p. 77). 
In the case of an epidemic among the Lushei Kuki clans a 
village to which it is feared the disease will spread is protected 
bj- a gateway across the road on which are straw figures of men 
armed with dahs and spears (Shakespear, p. 76). The closest 
parallel to the Priapus figures, however, is found in S. India, 
where, at the Mangalore races, a figure of a man with enormous 
genitalia is carried in procession, or at the Canara races, where 
the procession is headed by figures of a man and woman xn 
coitu, and in the indecent figures on the temple cars fThurston, 
p. 114). In this district, again, the employment of puppets to 
avert misfortune is closely connected with the ‘evil eye.’ Dolls 
made of straw and covered with black cloth, splashed with 
white and black paint, sometimes representing a man and 
woman embracing, are hung on poles in gardens or fields near 
the road to scare away birds, but principally to avert the * evil 
eye.’ Figures of all kinds, but especially grotesque, indecent, 
or hideous human forms, are hung on houses or shops, particu- 
larly when in course of erection, to catch the eye of the passer- 
by, and distract it from the main structure (t&. p. HI f.). It is 
hardly necessary to point to the Gothic gargoyle as an obvious 
European parallel to this form of the custom of averting the 
evil eye by some peculiarity or protective sign. 

A familiar use of the doll in magic depends upon 
sympathetic action. The employment of the 
waxen image which was melted, pricked by pins, 
or otherwise injured was one of the commonest 
practices attributed to witches in European super- 
stition. It is one of a number based on the belief 
in the possibility of harmful action on a human 
being at a distance. 

In Japan nails are driven into a straw image, which is buried 
under trie place on which the victim sleeps. In order to make 
a debtor pay his debts a broom, inverted, is made into a lay 
fi^re to represent him ; it is then knocked down and belaboured. 
This will make the debtor dream of his delinquency and come 
to pay his debt. A wife punishes her husband for infidelity by 
nailing his effigy to a tree (W. L. Hildburgh, ‘Notes on some 
Japanese Magical Methods for injuring Persons,’ Man, xv. 
[1915], no. 65). Similarly, in S. India, whena Parivaram woman 
commits adultery with a man outside the caste, she is punished 
with excommunication and an image is made of her into the 
eyes of which thorns are driven before it is thrownaway outside 
the village. As a protection against witches a wooden figure is 
made, into which nails are driven, a hole cut above the navel, 
into which a lead plate, with the name and star of the person 
and a charm written on it, is sometimes inserted, and it is cast 
into the sea. A favourite practice of the S. Indian magician, 


tree. Sometimes the corpse of a child, which is dug up and 
reburied, is used instead of a figure (Thurston, pp. 245, 247, 
254). The Lushei Kuki clans use bamboo splinters to drive into 
the limbs of clay figures, and in the Malay Peninsula W'ax figures 
are buried while powerful charms are recited {Shakespear, 
p. 109 ; Skeat, pp. 430, 569 f.). 

The interest of the ceremonial and magical use 
of the doll has tended to divert the attention of 
observers from its use as a child’s plaything. Not 
only is this use wide-spread, but it is also of great 
antiquity. 

Among the objects which have been found in children’s 
graves in Eg\pt are dolls both of animal and of human form 
which show some considerable degree of development ; the limbs 
are movable and one of them apparently had an apparatus for 
emitting a squeak {Gnideto Egyp. Coilectionin British Museum, 
London, 1909, p. 7S). Children's dolls have also been found in 
the graves of the early inhabitants of Peru (T. A. Joyce, S. 
American Archceology, London, 1912, p. 147), and it has been 
pointed out that some peoples, such as the Zuiii of N. Amenca, 
give ceremonial dolls to their children as pla> things wffien no 
kcger required for ceremonial purposes (see E. Lovett, The 
Child's Doll : its Origin, Legend, and Folklore, London, 1915, 

p. 10). 


It has been suggested that the child’s doll is a 
derivative from the ceremonial doll. In some 
cases, it is held further, the form M'^ould support 
this view. 

Among the Yao of Central Africa, e.g., the dolls show very 
little resemblance to the human form and may have been 
originally fetishes like the angoza of the Thonga chiefs already 
mentioned (Werner, p. 69). 

On the other hand, it must be remembered that 
both the savage and the child indulge freely in 
make-believe, and indeed very few of the children’s 
dolls show much resemblance to human beings. 

In the Sudan a piece of stick with lumps of clay for the head 
and the swell of the hips is dressed up in native costume (E, A. 
Gates, ‘ Soudanese Dolls,’ Man, iii. [1903], no. 22). On the Congo 
a piece of firew’ood or a manioc root serves the purpose, and 
these were even preferred to more realistic European dolls 
(J. H. Weeks, Congo Life and Folklore, London, 1911, p. 350). 
In Australia gum cement figures are sometimes modelled to 
resemble women, but just as commonly pieces of forked cane 
with joints manipulated to imitate the limbs are carried round 
the neck like real babies, while pieces of grass wrapped in bark 
are also used (N. W. Thomas, Natives of Australia, London, 
1906, p. 132 f.). 

Even granting that the use of dolls in ceremonial 
may have originated the use of the doll as a child’s 
toy, imitation and the almost instinctive desire to 
train for the business of life which appears in a 
large number of children’s games is probably 
almost equally responsible. 

On the Lower Congo a doll made of a piece of firewood or a 
root is washed in an old saucepan and hung out in the sun to 
dry by the little girls just as they themselves have been treated 
by their mothers. They dress them in strings of beads, han^ a 
few charms around them, and tie them on their backs as babies 
are carried (Weeks, p. 350). The Boloki girls, in face, call 
their dolls bana, ‘babies’ (Weeks, Among Congo Cannibals, 
London, 1913, p. 149), while the Yao name for a kind of wooden 
doll with the rounded end covered with scarlet seeds, fitted on 
like 'a wig, is mwali, ‘girl’ (NVerner, p. 113). The Bathonga 
children imitate their mothers in playing with dolls made of a 
banana-stem or a hollowed spherical fruit fitted on a stick and 
with knotted string for hair (H. A. Junod, Life of a S. African 
Tribe, Neuchatel, 1912-13, i. ITJ). 

In Tunis among the Hausa the use of a doll as plaything is 
earned .further. The offerings in the medicme-house to the 
younger 6on', ‘the children of spots,’ which cause rashes and 
sore eyes, consist of nuts, sugar, toys, and sweets, covered with 
a white cloth, to which are attached two dolls, ‘the plaj things 
of Mai-Nassara.’ These bori in all probability are spirits of dead 
children (A. J. N. Tremeame, The Ban of the Bori, London, 
1914, pp. 269, 275). 

Puppet-plays resembling th.& fantoccini and Pun- 
chinello are not uncommon among primitive peopies. 
In the Indonesian area they are a constant enter- 
tainment. Leatlier figures are used for shadow- 
plays wliich represent historical dramas {Brit. 
Mils. Handbook Ethnog. Collection, p. 101). The 
dubbo dubbo of W. Africa is almost an exact 
parallel to the Punch and Judy show, presenting a 
number of scenes in which Kachella Dambulla, 
like Punch, when called upon to meet his obliga- 
tions, evades payment and maltreats liis creditors 
(D. Alexander, ‘ Dubbo Dubbo ; or Notes on 
Punch and Judy as seen in Bornu,’ Man, x. [1910], 
no. 85). 

Litbbaturb. — S ee the w’orks cited throughout. 

E. N. Eallaize. 

PURANAS. — I. Introduction. — The Purdnas 
form a cla.ss of hooks written in Sanskrit, 
expounding ancient Indian tlieogony, cosmogony, 
genealogies, and accounts of kings and rsis,^ 
religious belief, worship, observances, and philo- 
sophy, personal, social, and political ordinances, 
and opinions about all kinds of miscellaneous 
matters — the whole illustrated and enforced by 
tales, legends, old songs, anecdotes, and fables. 
They present the general or popular exposition of 
those subjects, wliile the Vedic literature contains 
the strictly Brahmanic thought and teaching in 
religious matters. The Purdnas are always 
reckoned as eighteen in number. No Purdna 

r The word r?* denotes in the Purdnas a holy and ascetic 
sage, sometimes semi-divine but, when human, generally a 
Brahman, dfuni means much the same, but is always human, 
and often of lower rank than rr*. 
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treats of all those subjects, though some are very 
wide indeed in their scope, while otliers confine 
themselves to narrow limits ; but, taken collectively, 
they may be described as a popular encycloptedia 
of ancient and mediaeval Hinduism, religious, 
philosophical, historical, personal, social, and 
political. 

The w’ord purdna is Sanskrit and means 
‘ancient’ ; and the title Purana signifies ‘Ancient 
Lore,’ indicating that these books profess to de- 
clare ancient lore as handed down for the most 
part by tradition. Its fuller form is Purdyfa-sain- 
hitd, ‘ Collection of Ancient Lore.’ The eighteen 
Purdnas, according to the list which occurs most 
often, are these — the Brahma, Padma, Visnn, 
Siva, Bhagavata, Ndradlya, Marhandeya, Agni, 
Bhavi^a, Brahmavaivarta, Lihga, Vardha, 
Skanda, Vdmana, Kiirma, Matsya, Ganida, and 
Brahmanda. This list omits the well-known 
VCiyu, but there can be little doubt that the Vdyu 
and Brahmanda were one originally and have be- 
come differentiated ; for they agree, almost word 
for word, in the great bulk of their contents. The 
name Brahmanda then in that list must be taken 
to include its twin, the Vdyu, and the Kiirma calls 
it by both names, the Vdyavlya Brahmanda. 
The Matsya, Garuda, and ydyu treat them as 
distinct, and, in order to preserve the total eighteen, 
omit one of the others, the Siva or the Vdmana. 
Altogether, then, there are really nineteen. The 
Matsya (liii. 11-58) declares the number of verses 
in each Parana, and so also the Vdyu (civ. 2-11), 
but not quite completely. They agree, or nearly 
agree, as regards most of them, but differ widely 
about the Brahma ; and the Matsya alone gives 
the length of the Visnu, Agni, a.nd Lihga-, both 
omit the Siva. These figures, however, do not 
altogether agree with the dimensions of the present 
Purdiias, being generally excessive, and are merely 
round totals mostly reckoned in thousands. Each 
Purdna is constructed as a discourse delivered by 
some person of authority to one or more hearers ; 
the subjects are expounded, often in the form of 
question and answer, and not always methodically ; 
and into the narration are woven stories and dis- 
courses uttered by other persons — with the result 
that the whole often appears involved, defective in 
consistency, and marred by anachronisms. They 
are mainly in verse, which is generally the common 
Hoka or anustubh, but passages sometimes occur in 
prose. 

2 . Origin and development. — An account of how 
the Purdnas came into existence is given by the 
Brahmarida (II. xxxiv. f.), Fayw (lx. f.), and Vimu 
(III. iv., vi.); that in the Bhagavata (xil. vii. 4-7) 
is late and untrustworthy. The great Krsna 
Dvaipayana divided the single Veda into four 
Vedas and arranged them. Hence he obtained the 
name Vj’asa, ‘ the arranger,’ by which he is gener- 
ally known. He lived and did that about the end 
of the Dvapara age, about the time of the great 
Bharata battle. He then entrusted them to his 
four Braliman disciples, one to each, and thus 
Paila became the teacher of the Rigveda, Vaisam- 
payanaof the Yajurvcda, Jaimini of theSdmaveda, 
and Sumantu of the Atharvaveda. Then with 
tales, anecdotes, songs, and lore concerning the 
ages he compiled a Purdna-samhitd, and taught it 
to his fifth disciple, the suta, or ‘ bard,’ Roraahar- 
sana or Lomaharsana (the two names are the 
same). After completing that work he composed 
the great epic, the MahdPhdrata, and made Roma- 
harsana his disciple in both the Itihdsa (by which 
is generally understood the epic) and the Purdna. 
Statements occur sometimes that he taught a 
particular Purdna to his Brahman disciples, but 
these appear to be late assertions. The siita 
Romaharsana divided that Purdna into six parts 


or versions and taught them to his six disciples, 
Sumati Atr ; '. -.i . ■ • TV- 4radvaja, Mitrayu 

Vasistha, A 1, . c. . . . Savarni Sauma- 

datti, and Susaiman bamsaiiayaiia. The last three 
made each a further samhitd, or collection. The 
suta’s sixfold Purdna was called the Eomahar- 
sanika collection [samhitd), and those of his three 
disciples were named after them, the Kdsyapika, 
Sdvarnika,a.Titi.Sdmiapdyanikaeo\\ectioTi^. Vyasa’s 
original Purdna is not further mentioned and may 
have been merged in the Pomaharsanika. The 
collections made by thestlfa and his three disciples 
were regarded as the four original collections, the 
‘ xoat-samhitds’ as they were called. They were 
all to the same effect, but differed in their diction. 
Savarni’s version was rioted for the correctness of 
its expressions, and Sarhsapayana’s for its stir- 
ring style. All were divided into four parts, 
and all except ^ariisapayana’s contained 4000 
verses. None of them is now in e.xistence, but 
several of the disciples appear in some of the present 
Purdnas. The suta had a son called Ugrasravas 
and sauti Raumaharsani, ‘ son of the suta Romahar- 
sana,’ and taught him also the Purdna. Such is 
the account given, and it is not improbable. The 
siita was a bard, and the origin of the sutas is 
placed in remote antiquity, for the first suta is 
fabled to have come into existence at the sacrifice 
of a primeval king, Prthu, son of Vena (e.g. Vdyu, 
Ixii. 137-148), whose stories are often narrated. 
The antiquity is, of course, genuine, because bards 
have existed from the earliest times. The term 
siita was afteirwards applied to denote the offspring 
of a father of the K§atriya, or mOitary caste, and 
a Brahman mother, but he bad nothing to do 
with the original siitas. It was their duty, as the 
Vdyu (i. 31 f.) and Padma (v. i. 27 f.) explain, to 
preserve the genealogies of the gods, great 
kings, and famous men. These were matters of 
ancient tradition, for which the Purdna and 
Itihdsa would be the appropriate receptacles, and 
thus these works would be naturally entrusted to 
the siita Romaharsana. His descendants had the 
right of reciting the Purdna for their livelihood, 
but the account states that the Purdna passed into 
the hands of his disciples, of whom five at least 
were Brahmans, and was multiplied by them. 

The foregoing account does not say how the 
present eighteen Purdnas were developed, and 
their origin is explained by another and incon- 
sistent statement, that there was originally one 
Purdna, and Vyasa himself divided it into eighteen 
(e.g., Matsya, liii. 9 f. ). This is certainly spurious, 
and the reason for it seems to have been rivalry 
between the advocates of the Vedas and those of 
the Purdnas, the eighteen Purdnas being thus 
made coeval with the four Vedas. Every Parana, 
in fact, says that it is ‘ of equal measure with the 
Veda,’ thus placing itself in the same rank as 
the Vedas, and indeed the Purdna is sometimes 
called the fifth Veda [Vdyu, i. 18). In the Pur- 
arias teaching of all kinds is often put into the 
mouth of the chief gods, so placing it beyond cavil ; 
indeed, the Vdyu (i. 200) and Siva (v. i. 35) aver that 
a Brahman was not really wdse if he did not know 
the Purdria. Further, the Brahmans put forward 
a claim to primeval antiquity for the Vedas, and 
the Purdnas, while acknowledging that, answered 
it with a claim on their own behalf to equal or 
prior antiquity. Thus the Mdrkande.ya (xlv. 20 f.) 
says that in the very beginning it and the Vedas 
issued from Brahma’s mouths ; and the Brah- 
manda (I. i. 40), Vdyu, (i. 60 f.), Matsya (liii. 3), 
Padma, and Siva assert that he remembered the 
Purdna then, the first of all the scriptures, before 
the Vedas issued from his mouths. Moreover, the 
Brahmans claimed the monopoly of religious revela- 
I tion and worship, and the Purdnas outbid that 


PURANAS 


449 


by declaring that to recite or even listen to them 
delivered a man from all sin, the Mdrkandeya pro- 
claiming that by acquiring it a man attains to a 
benefit superior to all the V edas. There was thus a 
clear rivalry between the Purdnas and the V edas, 
and, in asserting priority for the purdna, or ancient, 
tradition over the Vedas, the Purdnas were right 
to this extent that ancient tradition unquestionably 
existed before the Vedas, for the Vedic hymns 
allude to bygone persons and events (mentioned 
also in the Purdnas), which could have been 
remembered only through tradition. Tradition 
has always existed from the remotest antiquity, 
as far back as man preserved any memories of his 
ancestors. This is a platitude, yet it must not be 
overlooked when examining the Purdnas, though 
what value the present Purdnas have in that 
respect is a dili'erent question (see below, § 13 ). 

In accordance with such exalted claims, all the 
Purdnas except three, the Linga, Ndradlya, and 
Vdmana, assert that they were originally declared 
by some god in primeval time. Those three say 
that they were first declared by some great r?*- 
Accordingly, each Purdna had to provide a succes- 
sion of persons through whom it was handed down. 
Most of them form the chain perfunctorily of a 
few links, but the Brahmdnda (iv. iv. 58-66) and 
Vdyu (ciii. 58-66) give a long list of 29 names, 
which occur, partly at least, in chronological 
order. Apart from fabulous occasions, nearly every 
Purdna particularizes the occasion when professedly 
it was actually recited. The Vdyu gives this cir- 
cumstantial account : 

After the great BhSrata battle the Fiij^aras were succeeded 
on the throne of the Pauravas at HastmSpura (on the Ganges, 
north-east of Delhi) by Arjuna’s grandson Parik$it, and he by 
his son Janamejaya, to whom the Slahdbhdrata was professedly 
recited. The Vdyu says that the rfis dwelling in Naimisa 
forest on the river Gomati (the modern Gooniti in Oudh) 
offered a long saenflee on the bank of the river Drtadvati (the 
modern Chitang approximately) in Kuruk^etra (the country 
70 miles north-west of Delhi), and the auta Romahar^pa went 
there and at their request recited it to them, during the reign 
of Janamejaya’s great-grandson Adhisimakrspa— i.e. a century 
or rather more after the great battle (1. 12-^, xeix. 258 f.). 

The Matsya says almost the same of itself, and 
the Brahmdiida suggests much the same- The 
other Purdnas fall on' from this account, and the 
measure of their falling off agrees in a way with 
their probable posteriority. Most of the others 
lay the scene in Naimi?a forest, and the late 
Bhdgavata makes the sacrifice last 1000 years. 
The Ndradlya removes the scene to Siddhasrama 
on the Ganges, and the Vardha gives no particu- 
lars. Four Purdnas drop that account altogether. 
The Visnu, Markandeya, and Vdmana say that 
they were declared by the Parasara, Mftrk- 
andeya, and Pulastya respectively, and the 
Bliavi^a says that it was recited by Vyasa’s 
Brahman disciple Sumantu to Janamejaya’s son, 
King ^atanika. 

3 . The five original subjects. — Most of the 
Purdnas declare that a Purdna should treat of 
five subjects : original creation (sarga), dissolution 
and re-creation (pratisarga), the periods of the 
Manus (manvantara), ancient genealogies (vaniia), 
and accounts of persons mentioned in the genea- 
logies (vamsydnucharita). These appear to have 
been the original subjects of the Purdnas, and 
were so specially their province that the epithet 
‘ having five characteristic subjects ’ was an old 
synonym of the title Purdna ; hence religious in- 
struction apart from these subjects w'as not one of 
their primary aims, nor do they appear to have 
been composed for sectarian purposes originally. 
Sectarian designs seem rather to have been an 
after-modification, except in the latest Purdnas, 
which are frankly sectarian. 

The first three of these subjects are closely con- 
nected and may be considered together. The 
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teaching is neither uniform nor consistent, but 
seems to combine difi'erent schemes. Its general 
purport may be stated thus : 

It postulates the primordial essence called prakfti and pra- 
dhdna, spirit called puru^a, and the god Brahma (or Brahma), 
with whom both prakxti and purv^a are sometimes identified. 
PrakfU contained the three qualities, goodness {sattvd), 
passion (rajab), and darkness (tamas), in equilibrium. It first 
evolved the great intellectual principle (inahat) as the first 
stage. From this was evolved the principle of individuality 
(ahaAkdra), and from this the five subtle elements (tan-mdtra% 
sound, couch, form, taste, and smell, which became manifest 
respectively as the . b ' i'’-- -.'r »t«r, 

creation : . • . ■ 

and action and the . . . ■ ' » j ■ i ■ 

ciple. These three stages were the creation iTomprakTti(prdKTta‘ 
sarga). All these principles and elements, through the mfiu* 
enceof spirit, combined and formed an egg, the egg of Brahmi, 
wherein he, assuming the quaUty of passion, became active. 
He brought the world into existence as the fourth stage, 
and through meditation originated, C" ; i- 
sixthly, the gods, seventhly, manki- . ' ■ 

tual notions called anugraha, and, .. ■! 

other semi-divine mmd-born sons who remained celibate, 
whence this creation is called kaumdra. In all these the 
three qualities existed in different states of predominance. 

In the main this account follows the ideas of the 
Sahkhya philosophy, but other accounts are added 
which seem more primitive. 

Brahma assumed four different forms in succession and 
from them were produced the demons, the gods, the fore- 
fathers (piffs), and mankind ; and, afterwards assuming another 
form, he produced from his limbs all other living beings, 
creatures, and vegetation. But those beings did not multiply, 
and he created from bis mind sons, whose number is variously 
given as seven, nine, ten, or eleven, Bhrgu, Marichi, Dakga, 
etc., all known as T^is, and also the deities called Rudr^. 
Seven of these sons were specially known as ‘the seven 
(sapfar?i), who hold a unique and permanent position in cos- 
mogony. The Rudras are generally identified with Siva. Next 

E rahma created the first Manu Svayambhuva and a woman 
ktarup^ These two had two sons, Priya\ rata and Uttanapida, 
and a daughter. Daksa married her and had 24 daughter*, of 
whom 13 were married to Dbarma (righteousness) and bore 
Love and other personified feelings ; 10 were married to the 
other mind-bom sons and Agni (fire) and the forefathers, and 
one named Sati became Siva’s wife. But this account is com- 
plicated by a further story that Dak^ was re-born in Uttana- 
pada’s lineage as Dak^ Prachetasa, and then created movable 
and immovable things, bipeds and quadrupeds, and also begot 
60 daughters, of whom 10 were married to Dharma, 13 to 
Marichi’s son, Ka^yapa, 27 to the moon, and 10 to others. 
Then Kadyapa by his wives begot the gods, good and evil beings, 
animals, birds, and trees; and thenceforward living creatures 
were engendered sexually. 

Creation naturally involves the question of the 


ages. 

Time is divided into various great periods. A human year is 
a day and night of the gods, and the divine year consists of 
360 human years. Of divine years 12,000, t.e. 4,320,000 human 
years, constitute a ‘four-age’ period (chaturyuga), in which 
the four ages {yuga) are, first, the Krta of 1,440,000 human 
years, then the Treta of 1,080,000 years, the Dvapara of 720,000, 
and lastly the Kali of 300,000 ; and each of these ages is pre- 
ceded by a twilight {sandhyn) containing as many hundreds of 
years as the age ha* thousands, and is followed by a twilight 
{sandhyd^hia) of like duration. This ‘four-age’ period 
repeat^ a thousand times is a day of the god Brahma and is 
called a kalpa. Creation takes place and lasts during his day, 
and at its close the three worlds are dissolved for the same 
length of time, which constitutes his night. His \ear consists 
of 360 such days and nights, and 100 such years is the length of 
his life, which is called a para. Further, a day of Brahma 
comprises the periods of 14 Manus (manvantara), a Manu being 
a mythical regent of his period and progenitor of life therein. 
Each manvantara thus comprises 71 ‘ four-age ’ periods, with a 
surplus, which is due to the impossibility of dividing 1000 
‘four-ages’ exactly by 14, and is sometimes accounted for by 
assigning it to the intervals between the manvajUarat. 
This is the reckoning generally set out, but variations are 
sometimes introduced incidentally, and the terms ynna and 
kalpa are sometimes used loosely. While most PvTdxias agree 
about Brahma’s duration and hold that Vi^ipu and Siva outlive 
him greatly, they differ as to which of thes,e two endures longer 
according to their view whether Vi§pu or Siva is the greater. 

One * four-age ’ period succeeds to another. When a maty 
vantara closes, an interval occurs during which life ceases in 
the world, and the Manus, minor gods (all save Brahma, Vi^pu, 
and Siva), the seven r^is, and the forefathers depart upwards to 
a high celestial sphere, and remain there for the duration of a 
Kfta age in order to preserve life. Then they resume their 
activities as new persons under new names, and introduce the 
next manvantara, restoring all life in the world. So the 
tnanvantaras succeed one another, and at the end of the four- 
teenth, when Brahma’s day closes, occurs the great dissolution, 
called naimittika pratisarga. The three worlds are burnt 
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up by flte, and a delude of rain dissohes everything into one 
\ast ocean ; life is reabsorbed into the god who sleeps on that 
ocean, and the three qualities become inactive in equilibrium; 
yet the seven great are said to persist in certain celestial 
A’orlds through his nights, watching him as he sleeps. Such 
is the close of the kalpa. When his night ends, he awakes and 
begins to create again. That dUsolution does not involve the 
elementary principles evolved during the first three stages of 
creation, and as regards them a further dissolution is spoken of, 
called the prdkrta pralapa, wherein everything evolved from 
j}ralcrti disappears. Half of Brahma’s life has expired, and the 
second half has begun in its first kalpa called the vdrdha, in 
which sLx Manus have passed a\va>, namel3’ Sva^ ambhuva, 
Svarochisa, Auttama, Tamasa, Raivata, and Chaksu^ ; and 
Vaivasvata is the present Manu. The theorj* of the succession 
of the kalpas, manvantaras, and ages developed into the 
doctrine that succession implied repetition, that everything 
repeated itself in essentials in the manvantaras and m the 
‘four-age’ periods. Brahma, Vispu, and Siva outlived the 
dissolutions, and their existence was so vast that they were 
regarded as practicailv eternal ; but Indra and the other gods 
were subordinate and temporary, holding their deity for a 
manvantara only. Each manvantara thus has its own subor- 
dinate gods and its own Manu, great and kings, who all 
come into existence at its beginning and pass away at its end. 
This scheme is carried out into such detail chat their names are 
set out, not only for the present manvantara, but also for the 
past six and the seven that are yet future. 

Since the Vedas were arranged and the Pwmna 
compiled at the end of the Dvapara a^^e, this tlieory 
required that the same had been done in every 
Dvapara age of the ‘ four-age * periods, and that a 
Vyasa haa appeared for that purpose. Hence it 
was necessary to propound a list of those Vyasas. 
The list (mentioned above) of the 29 persons who 
handed down the Brahmanda and VdyUy reduced 
to 28 by combining two names at one stage, seems 
to have suggested the idea tliat 28 Dvaparas had 
occurred. Certainly, however, that list (e.g., Fdyw, 
xxiii. 114 tf.), with a few variations, agrees with 
the names of the *28 Vyasas ; and consequently 27 
* four-age ’ periods have elapsed in the Vaivasvata 
manvarUaray and we are now living near the end 
of the Kali, or last age of the 2Sth period. 

Manu Svayambhuva’s son Priyavrata, mentioned 
above, had seven sons, who became sovereigns of 
the seven continents {dvlpas) of which the earth 
consists, and their progeny peopled them. Thus 
the subject of geography is introduced. It is not 
always treated fully, but the general scheme stands 
thus : 

The earth consists of a central circular continent named 
Jambu-dvipa, around which the other continents form a series 
of concentric rings, nameiy, Plak^, ^almala, Ku&i, Krauhcba, 
^ka, and Pu^kara, the outermost; and these continents are 
separated by a similar series of six circular oceans alternating 
with them, namely, of salt water, sugarcane- juice, wine, clarified 
butter curdled milk, and milk respectively. Each con- 

tinent and each ocean is twice the size of that which it encircles. 
The central continent Jambu is alone subject to the law of the 
four a^es. It was assigned to Friyavrata^s son, Agnidbra, and 
has nine countries which were named after his nine sons. 
Uavfta is in the middle, and is flanked on the west by Ketumala 
and on the east by Bhadr^>^va. Along the north of these lie 
Bamyaka, the Northern Kurus, and Hirapmaya ; and along the 
south lie Harivar^, Nabhi, and Kimpurii^ In the middle of 
Bivfta is the immense fabulous mountain Meru, on which are 
the gods' abodes, with Brahmii's in tbe centre. Various moun- 
tains, forests, and lakes are mentioned in those countries. Tbe 
Ganges flows down Meru and divides into four neat streams, 
which flow away, the Sita east, the Alaknanda south, the 
Vahk^u west, and the Soma, or Bhadra, north. Nabhi's country 
was named Bharata after his grandson Bharata, but this is a 
mere fancy. Bharata again has nine divisions named Indra- 
dvipa, Kaderumant, Tamravarpa, Gabhastimant, N^gadvipa, 
Saumya, Gandharva, Varupa, and another which appears to be 
India proper and is more strictly called Bharata. The accounts 
then deal with India itself, its dimensions, mountains, rivers, 
and peoples, which some Pv,TdTj,as set out in copious The 

subject of cosmogony leads, on the one side, to a notice of tbe 
nether regions with sometimes a description of the hells, and, 
on tbe other, to a description mainly mythological of tbe sun, 
moon, planets, stars, and the celestial worlds. 

The remaining two of the five special subjects of 
the Purd'o^as are ancient genealogies and accounts 
of persons mentioned therein. They profess to 
give ancient history as handed down by tradition, 
and they certainly give the only approach to con- 
nected ancient history that is to be found in 
Sanskrit books. They are full of interest, but lie 
rather outside the scope of this article, and can 


therefore only be touched briefly. They begin 
w'ith the progeny of the great which is 

mythical, and pass on to the genealogies of the 
chief dynasties of kings who reigned for centuries 
in N. India and lists of tlie great Brahman families. 
That the genealogies are not spurious but have 
some historical value is proved by the fact that 
they (and they alone in San.skrit books) furnish an 
account of how the result that is known as the 
Aryan occupation of India took place through the 
growth and conquests of a distinct race, which they 
call Aila, and which they suggest entered India 
from the north. 

Of the five subjects proper to Purdnas the first 
three concern early religion and mythology, and 
the other two deal with traditional history — 
subject, of course, to later co-ordination, restate- 
ment, and amplification in both groups. The former 
were the general product of speculative thought, 
but the latter were based on actual history, though 
both are now open to the doubt how far tradition 
has preserved early beliefs and historical facts 
faithfully and correctly. The former were natur- 
ally shaped out and transmitted by religious 
teachers for general instruction ; the latter were 
composed by royal bards and ballad-makers, i.e, 
siitas, and were handed down by them. The dis- 
tinction is important. The Purdnas thus drew 
their subject-matter from two sources. These old 
subjects {paurdniki kathd) provided general in- 
struction and pleasure, and it is often said that 
princes and mxmis entertained themselves with 
their recital. The traditions found in the Purdnas 
were not primarily borrowed from the Mahdbhd- 
rata, for they contain old tales and genealogies 
which are not to be found in that epic, and the 
stories which appear in both are not always nar- 
rated in the same way. Both are based on the 
same body of ancient tradition, and the Purdnas 
incorporated old matters independently, though 
probably later additions to the Purdnas have been 
borrowed from the epic, and possibly also vice versa. 
Of the stories told about ancient kings and fsw 
some appear to be ancient, but others are certainly 
either later fabrications or at best genuine tradition 
seriously corrupted. They may generally be 
broadly divided into two classes : those that appear 
to be Ksatriya stories, i.e. stories narrating occur- 
rences from the point of view of the royal and 
military class (which often appear to he ancient), 
and those that are Brfihmanical, the difference 
between them being similar to the distinction 
between tales of chivalry and legends of the saints. 
References to the heroes of the epic are not in- 
frequent, hut its story is not narrated except in 
the few cases where an abstract of it is given, as 
in the Agni, Padma, and Garuda, which also 
summarize the Harivamia. 

4. Additions, interpolations, and losses. — The 
Purdnns, like the epic, have grown by continual 
additions and interpolations, as abundant evidence 
shows, both direct and indirect. The Lihga (ll. 
Iv. 36 f.), e.g., says that it contains 108 chapters in 
its first part and 46 in its second ; this is correct as 
regards the former, but the latter now contains 55 
chapters. Again, the Bhavisya (I. i. 103-105) says 
that it contained 12,000 verses and was augmented 
by various stories to 60,000, just as the Skanda 
was amplified. The indirect evidence is of various 
kinds, (a) Many Purdnas mention the eighteen 
Purdnas, which they could not all do unless the 
enumeration were an addition made after all the 
eighteen had become established. In the Padma, 
which professes to have been recited by the««fa, pt. 
vi. continues pt. iv., i^oring pt. v., which bemns as 
a separate Purdna recited by the suta’s son. (6) The 
same matter is sometimes told more than once ; thus 
the story of the sun is told twice in the Mdrkan- 
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deya and that of Jalandhara is told twice in pt. 
vi. of the Padma. (c) Some of the stories are 
manifestly late, such as the portion of the Brahma 
which dilates on the sanctity of Purusottamaksetra 
in Orissa, (d) There are differences in language 
in some Piirdnas, certain passages being marked 
by irregularities in grammar and metre not found 
in the remainder of the same work, (e) Different 
and sometimes inconsistent doctrines occur in 
various places even in one and the same Parana, 
as is noticeable in the two parts of the Kurma. 
Addition and interpolation have been practised 
continually ; thus the Garuda quotes from the 
Markandeya and Yajnavalkya’s law-book ; and, 
since the Bhavi^a professes to deal with the 
future, the edition published lately in Bombay has 
boldly brought its prophetic account down to the 
19th cent., besides incorporating a summary of the 
Biblical account from Adam to Abraham. It often 
happens that the same passage is found in several 
Purdnas, so that they either borrowed from one 
another or borrowed from a common original. 
Indeed, it almost seems from many peculiarities, 
such, e.g., as that noticed above in the case of the 
Padma and the triple structure of the Vdmana, 
as if there had been different Purdnas bearing the 
same name, or as if a particular Purdna existed 
with different versions, and that they were brought 
together and formed into a whole. On the other 
band, there have been losses, as much evidence 
shows. In the Padma, e.g., pt. v. says that 
the Padma which it introduces consisted of live 
sections, but that part contains only the first 
section called the Pauskaraparvan, and the other 
four appear to be missing, wliile the entire Padma 
has six parts. Again, a comparison of Brahmanda, 
III. Ixxiv. 103 f., with the corresponding passage in 
the Vdyu (xcix. 101-291) sliows that about 190 
verses have been lost in the former. The arrange- 
ment of the contents of the Purdnas accords with 
these conclusions, for in several there is no logical 
scheme, and matters are expounded piecemeal as 
if by additions. On the otlier hand, some Piirdnas 
deal with their subject-matter on a consistent plan, 
such as the Visnu, Agni, and Bhdgavata, betraying 
apparently a late stage, when the matter had been 
co-ordinated and systematized. The Visnu is one 
of the best arranged, yet it hardly professes to be 
early, for it declares that it was compiled out of 
the four ‘ Toot-Purdnas’ mentioned above. 

5. Additional subjects. — The Purdnas claim to 
expound, besides the five oharacteri.stic subjects, 
the four subjects which comprise all human en- 
deavour — righteousness (dharma), wealth (artha), 
love [kdma), and final emancipation from existence 
(moksa). These, with the copious religious teach- 
ing now found in the Purdnas, are Brahmanical 
additions to the original five subjects. Of the four 
ages the Krta was the golden age when righteous- 
ness was perfect, but it deteriorated through the 
Treta and Dvapara, until it has well-nigh perished 
in this evil Kali age. This is figuratively expressed 
in the adage that dharma had four legs for its 
support in the Krta age, three in the Treta, two 
in the Dvapara, and has only one in the Kali age. 

6 . Theology.— The theology taught is hetero- 
geneous, and most deities that enjoyed a certain 
amount of popular acceptance can be found praised 
in the Purdnas. Of the Vedie gods, Indra and 
Agni retain a prominent position, and Indra is the 
chief of the gods, i.e. generally of the subordinate 
gods, those other than Brahma, Visnu, and Siva. 
Varnna is the god of the ocean and appears at 
times, but Mitra has disappeared. The sun (Surya) 
holds an important position, and the names Vivas- 
vant, Savitr, Aditya, and Pusan are freely given 
to him. He is higlily extolled in the Brahma, 
Markandeya, Agni, Padma, and Garuda, but his 


worship is most fully inculcated in the Bhavi^n 
(I. xIviiL ff.), which says that it was introduced 
with the sun's priests from Sakadvipa into the 
Panjab by Krsna’s son. Samba, who suffered from 
leprosy and w'as cured by worshipping the sun. It 
calls the sun’s priests magns and bhojakas. The 
sun’s children were Manu Vaivasvata, Yama, and 
the Asvins, who are celestial physicians. Yama 
is the god of the dead, especially of the wicked 
dead, and holds a dread position as the puni.sher of 
sinners in his hells. Vayu, also called M.atarisvan, 
is a god of some note. Soma is the moon. Brlias- 
pati is the divine priest. The gandharvas are 
celestial musicians, and the apsarases are celestial 
nymphs and courtesans, who often play the part 
of beguiling rsis, whose austerities (f upas) awakened 
fear in the gods. On the evil side were the asuras, 
who were demons. Daityas, ddnavas, and rdksasas 
meant in the earlier traditions hostile races, some- 
times uncivilized and always hated and dieaded; 
hence these names took on the meaning of ‘ demons,’ 
especially in passages that appear to be late, where 
they and also asnra are treated sometimes as inter- 
changeable. Midway was Kubera Vaisravana, 
the god of riches, whose attendants were the yaksas 
and guhyakas. In late Purdnas or passages local 
cults are commended, such as the worship of 
Manasa, the goddess of snakes, and the tulasl- 
plant, the holy basil ; and the veneration of the 
cow is noticed in the Padma (v. xlv. 122-190). 

The three chief gods are Brahma, Visnu, and 
Siva. Brahma is tjie creator of the world, Visnu 
its preserver, and Siva its destroyer. Brahma is 
sometimes extolled as the highest, as in the 
Markandeya (xlv. f.), but is generally held to be 
inferior to Visnu and Siva, and the relative suprem- 
acy of these two is the higher theology taught. 
The Purdnas are sometimes classified according to 
their teaching on this subject and the three quali- 
ties, goodness, passion, and darkness. The Mutsya 
(liii. 68 f.) says that the Purdnas which extol 
Visnu as supreme are called sdttvikq, ‘ character- 
ized by goodness ’ ; those tliat extol Siva and Agni 
are tdmasa, ‘ characterized by darkness ’ ; and 
those that extol Brahma are rdjasa, ‘ character- 
ized by passion ’ ; but these distinctions are purely 
fanciful. It adds a fourth class, those which extol 
the goddess Sarasvati and the forefathers {pitrs) 
and which it calls sahkirna, ‘ mixed ’ ; but no 
Purdnas display this character, though Sarasvati 
is praised here and there and a high position is 
assigned sometimes to the forefathers (see below, 
(c)). The Padma (VI. cclxiv. 81-84) says much the 
same, and distributes the Purdnas in sixes thus — 
as sdttvika, the Visnu, Ndradiya, Bhdgavata, 
Garuda, Padma, and Vgrdha-, as tdmasa, the 
Matsya, Kurma, Lmqa, Siva, Agni, and Sknnda ; 
and, as rdjasa, the Brahmanda, Brahma vaivarta, 
Markandeya, Brahma, Vdmana, and Bhavisya. 
The Vdyu must be understood to be included in 
the Brahmanda. But this division is only roughly 
true, because the Agni, e.g., gives instruction 
about the worship of both 'Visnu and ^iva. The 
Padma (loc. cit. 85) further declares that the 
sdttvika lead one to final emancipation from exist- 
ence, the rdjasa to heaven, and the tdmasa to hell ; 
but this estimate is merely Vaisnavite, for the 
^iva (II. ii. 63), which is classed lowest as tdnuisa, 
declares that a man who reads it comidetely and 
respectfully attains final emancipation even while he 
is alive, and that the gods attain Hiereto only by 
attaching themselves to ^iva. The Sai\ ite Purdnas 
show a difference from the Vaisnavite in that, 
though they make $iva supreme, yet they also 
extol Visnu highly ; and they almost suggest that 
the exaltation of Siva was a later doctrine imposed 
on that of V’isnu’s supremacy, as apjiears indeed 
to be implied in the Siva Purdna (I. li. 5-11). 
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The rival advocacy of Visnu and 6iva was 
carried to the farthest length, and the partisan 
Purdnas sometimes introduce these gods them- 
selves, each as explicitly declaring the other’s 
supremacy. The rivalry thus reached an impasse, 
from which the only escape was to affirm that both 
were one and the same god, in dill'erent persons. 
This is often taught and, with the corollary that 
Brahma also was one with them, constituted the 
highest theology inculcated — the triple manifesta- 
tion [tri-murti). Thus the three were one, yet it 
was open to a partisan to maintain that Visnu or 
Siva was the true and chief person, of whom the 
other was a manifestation ; and so a Purana is 
able to extol one or the other as supreme, while 
affirming their unity. This monotheistic conclu- 
sion carried the teaching to the Vedanta stand- 
point, that God alone really exists, eternal, immut- 
able, that He is everything, and that everything 
animate and inanimate is but a portion of Him. 
This doctrine is elaborated and enforced most in 
Vaisnavite Purdnas, and is stated fully and clearly 
in the Visnu. It is essentially the same as that 
expounded in the Bhagavad-GUa, except that it 
does not go so far in enunciating that the whole 
world is mays, ‘ illusion ’ — a view which is men- 
tioned in places, hut is stigmatized as Buddhistic 
and bad by the Padma (vi. eclxiii. 70). The 
highest religious philosophy is therefore mono- 
theistic and pantheistic ; its popular presentment 
is polytheistic. The doctrine of transmigration is 
involved in it and is thoroughly inculcated, both 
as a consequence entailed on all human beings by 
their actions (karma), often with elaborate and 
fanciful apportionments of particular evil condi- 
tions to particular sins, and as an explanation of 
misfortunes, serving to solve or justify distressing 
situations and perplexing problems. 

(a) Visnu. — Visnu is said to have ten incarna- 
tions. The lists have some variations, chiefly as 
regards Buddha ; but the following list is a general 
one. In it the first five incarnations are mytho- 
logical, the next four have a historical basis, and 
the tenth is still future : 

(1) As a fish {matsya), when he saved filanu Vaivasvata amid 
the deluge ; and when the Mataya says it was declared by him 
to Manu ; (i) as a tortoise (tiirma)/ when he supported the 
mountain Mandara at the churning of the ocean, and I.ak?mi, 
di\ine nectar, and other things were produced; the Kurma 
says that m that form he declared it ; (3) as a boar (mrdAa), 
when he raised up on his tush the earth that had sunk to the 
bottom of the universal ocean ; and when the Vardha says he 
declared it to the earth ; (4) as the man-lion {nara-siihha), 
when he delivered the gods from Hiranyakaiipu and other 
demons who had vanquished them ; (5) as a dwarf {vdmana), 
when he delivered the gods from the demon king Bali, and 
accomplished his purpose by obtaining from Bali the boon of 
having as much space as he could cover in three steps ; (6) as 
the Brahman Rama, son of Jamadagni (sometimes called 
Para6u-Rama, ‘Rama with the axe’), who destroyed all the 
Ksatn^as off the earth twenty-one times, in revenge for the 
murder of his father bv the sons of Arjuna Kartavirya, king of 
the Haihayas ; (7) as Rama, son of Da^ratha, king of Oudh 
(sometimes called Raniachandra), whose wnfe was Sitft, and 
whose story is the subject of the great epic, the Rdmtiyaria ; 
(8) as Kr§na, who reigned at Dvaraka in Gujarat over the 
Yadavas, the friend of the Pandavas and one of the chief 
figures in the Makdbhdrata ; (U) as Buddha, w’ho founded 
Buddhism ; (10) as a warrior, Kaiki or Kalkin, who will appear 
at the close of this Kali age, overthrow all adversaries, and re- 
establish pure Hinduism. 

All these incarnations are often mentioned, and 
sometimes described at great length. The sixth 
often appears in the Haihaya genealogy. The 
seventh is narrated in the Agni amt Padma as a 
condensation of the epic, and the Padma (iv. cxii.) 
relates what it calls the ancient Rnmuyana. The 
ninth is least often mentioned. The eighth, the 
story of Krsna, is a favourite topic ; his life, 
doings, and youthful frolics are often described at 
very great length ; and liis favourite sliepherdess, 
Kadha, is deified in the Brahmavaivarta and the 
Padma. Krsna is completely identified with 
Visnu — so much so that his name, his patronymic 


Vasudeva, and others of his epithets are habitually 
used as synonyms of Visnu in his purely divine 
character. These are the well established incarna- 
tions, but others less acknowledged are also men- 
tioned — indeed, the Garuda and Bhagavata men- 
tion 22, and add that his incarnations were really 
innumerable. The superlative work attributed to 
VySsa naturally created the belief that he was no 
ordinary j-si, but a divine incarnation ; consequently 
he is often called an incarnation of Visnu, and so 
also all the other Vyasas mentioned above ; while 
the Kurma in its second part (xi. 136 f.) makes 
him an incarnation of ^iva also. 

(b) Siva . — The position of Siva differs markedly 
from that of Visnu. Visnu is celestial and takes 
no immediate part in terrestrial affairs except 
when incarnated, but Siva is largely a terrestrial 
god. He is often spoken of as dwelling human- 
wise on the Himalayas or in Benares, and as prac- 
tising human asceticism. Similarly with their 
wives. Visnu’s wife, Laksmi, is a beautiful 
abstraction, but Siva’s wife, Uma or Parvatl, is 
very realistic. She was Sati re-bom as the 
daughter of the Himalaya range. Siva’s wooing 
and wedding of Parvati and their conjugal life and 
conversation are often introduced and sometimes 
narrated at length, yet always in wholly human 
fashion. They had two sons, Skanda or KSrtti- 
keya, and Ganesa, the god of wisdom. Siva takes 
part in terrestrial aflairs and especially in contests 
between the gods and the demons, who are always 
terrestrial, even when tlie nether world is their 
mecial abode. Siva and Rudra are synonymous. 
Parvatl, especially in her terrible forms, and 
Skanda also join in the battles. Stories of this 
kind are often narrated, such as the destruction of 
Tripura and of the demons Andhaka, Sumbha, 
Nisumbha, Mahisa, and Jalandhara. Her victory 
over the demons is tlie tlieme of the DevimShatmya 
in the Markandeya Purana — a gruesome story 
much esteemed by the worshippers of Kali, who is 
identified with her ; and the worship of her as 
Durga is inculcated in j;he Padma, Brahmavai- 
varta, and Garuda. Siva was worshipped as 
Pasupati, ‘ the lord of cattle,’ beneath whom aU 
the gods and all creatures ranked as mere cattle ; 
and this Pasupata cult is commended in Saivite 
Puranas, but reprobated in others. 6iva had thus 
no genuine incarnations, yet his ivorshippers pro- 
pounded that he had 28 incarnations contemporary 
with the 28 Vyasas, and their names are mentioned 
in the Vayu (xxiii. 114 ff.), Lihga, and Siva, but 
they were merely isis who expounded yoga, 
‘ascetic devotion.’ Siva’s lihga, the phallus, is 
often mentioned and extolled, and its worship is 
well establislied in Puranas that appear to be late, 
and especially in the Lihga (ll. xlvi. 13-21), wliich 
exalts Siva in this form as above all gods and as 
containing everything. Instructions are given 
about its construction, establishment, and worship. 
The female counterpart, the yoni, is not noticed 
much, and then only in late Puranas. The 
Vamana identifies it with Parvati, but the Padma 
with Sita. The inktis, ‘ female energies,’ are not 
often mentioned and then generally as somewhat 
abstract conceptions. Tliey proceed from Brahma, 
Visnu, and Siva in the Varaha (xc. ff.) and Mark- 
andeya (Ixxxviii.); they are identified with, or 
related closely to, Parvati in the Kurma. The 
worship of the taktis, however, existed, for the 
Kurma (I. xxx. 25) reprobates the Vamacharins, 
or obscene left-hand votaries. 

(c) Pitrs . — As already mentioned, the forefathers 
(pitr, ‘ father ’) are accorded high dignity some- 
times. This term means a man’s dead ancestors, 
but in this connexion denotes a class, comprising 
seven groups, of abstract forefathers, di\ ine yet 
hardly personal, for thej' are always spoken oi 
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collectively. Thei Brahmdnda (il. xxi., III. ix.-xii.) 
and VCiyu (1., Ivi., Ixxi.-lxxvi.) especially magnify 
them, and similar references occur in the Matsya 
(xiii., XV.), Mdrkandeya (xevi. f.), Padma, and 
Garuda. They are ranked with the gods and even 
called the earliest gods ; they and the gods stand to 
each other in reciprocal relationship as fathers, and 
they are also the gods’ gods, to whom the gods 
ofler sacrifice. They and the gods come into exist- 
ence with each manvantara, and pass upward to 
a high celestial world at its close, but apparently 
do not perish till the universal dissolution. They 
perpetuate in some undefined way the existence of 
mankind through the ages. They have a path in 
the sky between the sun’s southern course and the 
star Canopus, and Yama is their king. They are 
particularly connected with the iraddha — the 
sacrifice offered in honour of and for the benefit of 
one’s dead ancestors — and thereby confer blessings 
on their worshippers. This teaching appears to 
be ancient, and is not found in the latest Purdnas. 
See Ancestoe-worship (Indian). 

{d) Heresy . — Heretics and heretical teaching are 
often alluded to. Such teaching is always sharply 
and contemptuously reprobated, especially in the 
form of Jainism and more particularly Buddhism, 
though often without being named ; and the dis- 
tinction between them is not always made or 
observed. Books that teach heretical doctrines 
are called moha4dstras, ‘scriptures of delusipn,’ 
and are accounted for as the work of Visnu or Siva 
or both, or Pdrvatl, intended to beguile haters of 
the gods and Vedas to destruction. The longest 
notice of such teaching occurs in the Visnu (ill. 
xvii. f.), but is largely fanciful, for it makes both 
Jainism and Buddhism originate in the Narbada 
valley. The Garuda (i. 32) says that Vi?nu 
became incarnate as a Jina’s son named Bi^dha in 
Behar; and the Agni (xvi. 1-3) says, as Suddho- 
dana’s son who beguiled daityas, ‘demons,’ to 
become Buddhists. The Kurtrw, (l. xvi. 117) 
denounces also the Pancharatras (who are followers 
of Visnu) and more particularly the Saivite sects, 
Kapalas, Bhairavas, Pasupatas, and Yamalas. 
The Brahmanda (III. xiv. 39-42) and Vdyu (Ixxviii. 
30-33) class contemptuously among ‘ the naked 
and such like ’ both Buddhist and Jain orders, also 
Brahmans who pretentiously wore matted locks or 
shaved their heads, and those, too, who preten- 
tiously observed religious exercises or uttered 
prayers. 

7. Dharma. — Under the head of dharma, ‘ right- 
eousness,’ the Purdnas provide a great deal of 
religious teaching, both popular and what is more 
strictly Brahmanical. All deeds, both good and 
evil, produce necessary consequences, which a man 
must undergo. Good deeds may raise a man after 
death to svarga, ‘ heaven ’ ; evil deeds certainly 
entail punishment. The doctrine of sin and its 
punishment is clearly laid down. At times lists of 
sins are set out, together with the penances by 
which they may be expiated and the specific 

unishments provided for them in the various 
ells. Also, and sometimes in this connexion, a 
description of the hells is given with more or less 
fullness and ingenuity. As regards the popular 
teaching, the most striking features are catholicity 
and the provident care to make religions practice 
and the acquisition of blessings easy for all. It 
deals with sacred places {(Irthas) and pilgrimages 
to them, religious exercises, gifts, prayers, and 
spells, and miscellaneous observances ; many of 
the provisions are expressly declared to be avail- 
able to women and the lowest classes, thus dis- 
regarding mere caste and personal limitations. 

8. Tirthas, etc. — The subject of tlrthas and the 
benefits which they confer on pilgrims occupies a 
very large space, being a favourite subject, for it 


offered absolutions and indulgences to the people 
and brought profit to the Bnihmans. Sometimes 
itineraries are set out, instructing tlie pilgrim what 
he should do at each place and wliat benefits he 
would gain thereby ; and at other times these 
matter.s are woven into a discourse on some point 
of belief or conduct as edifying illustrations. 
Some Purdnas deal with tirthas comprehensively, 
while others advocate the merits of particular 
spots ; and in connexion with each important 
firtha is generally narrated the tale which ex- 
plained its fame and merits. The sacred places 
in N. India receive most attention and praise ; 
Benares, Allahabad, and Gaya were the chief 
centres, while the Ganges is often pronounced 
supreme. But the doctrine of tirthas was firmly 
established in the Deccan also, and many places 
there are extolled. The rivers Narbada and 
Godavari attained a sanctity hardly inferior to 
that of the Ganges, and were crowded with tirthas. 
The merits of the Narbada are expounded in the 
Matsya (clxxxvi.-cxciv. ), Agni (cxiii. ), Padma, 
and Kurma (n. xxxix.-xli.), and those of the 
Godavari in the Brahma (Ixx.-clxxv.) especially. 
The explanatory tales are sometimes simple, with 
possibly a real basis, but generally are mytho- 
logical or fanciful ; and all the resources of Hindu 
mythology with its myriads of divine and semi- 
divine beings, together with accretions from Dra- 
vidian beliefs such as the reverence towards the 
monkey Hanuman, were available either for the 
new localization of some old legend or for the 
fabrication of pious fables, in order to furnish a 
tirtha with a title to sanctity. Pilgrimages were 
open to every one ; and, though the toil and 
e.xpense may have been burdensome sometimes, 
yet these were far outweighed by the benefits 
romised. Some places conferred heavenly joys 
ereafter, others delivered the pilgrim from the 
evil of being born again, and others bestowed 
plenary absolution from all sin ; and many shrines 
proclaimed their power to free even from the 
deadly sin of brahmanicide. Gifts also procured 
blessings for the donors and were lucrative to the 
Brahmans. The making of gifts is warmly com- 
mended and sometimes expounded with great 
detail, as in the Bhavi^a and Matsya, as regards 
both their manifold varieties, from the most costly 
munificence to simple almsgiving, and also the 
occasions when and the procedure with which 
they should be made. Further, various religious 
exercises (vrata) are lauded as procuring benefits, 
especially those prescribed for certain ausjncious 
days and months, and this subject is sometimes 
expounded minutely, as in the Matsya, Agni, 
Garuda, Padma, and Bhavisya. Even occult 
practices to effect both good and harm are com- 
mended and explained, such as mystical formulae, 
magical spells, and prophylactic verses, in the 
later Purdnas such as the Agni, Brahmavaivarta, 
and Garuda. 

The readiness displayed in all these ways to pro- 
vide relief from sin and enable every one to acquire 
substantial future blessings was carried so far that 
in the Matsya (Ixix. 2) and Padma (in. i. 5) the 
question how a man could gain final emancipation 
from existence with the least amount of ascetici.sni 
is naively asked and soberly answered. It may 
well be surmised that these features of popular 
religion were not haphazard. Brahmanism evi- 
dently found it expedient to smooth tne path of 
religion for the people, and this suggests that it 
was outbidding other claims to popular favour. 
But, whether deliberately provided or not, these 
easy ways of practising religion and reaping 
blessings must have presented strong attractions, 
compared with the self-regimen that Buddhism 
required of its adherents in this life and the dreary 
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future existences that it announced for the ordinary 
man. It is probable, therefore, that all this 
popular teaching contained in the PHrdnos materi- 
ally helped the Brahmans to stem the spread of 
Buddhi.siii and finally to oust it from general 
acceptance. 

9. Caste and ritual. — The more .special Brahman- 
ical instruction lays down the rules governing the 
castes. Ordinarily the castes are taken as four — 
the ancient theoretical number — viz. the Brahmans, 
the Ksatriyas, or military body, the Vaisyas, or 
trading classes, and the Sudras, who comprised all 
the lowest strata ; yet the existence of other- 
castes, whose origin is theoretically e.xplained as 
the intermixture of those four castes, is noticed at 
tunes, though only in a general way. For the 
most part it is the Brahman’s life that is con- 
sidered worthy of description, and the duties of 
the other castes are summed U)) hrielly. The 
Biahirran’s four stages, as the religious student, 
the married householder, the forest recluse, and 
the ascetic mendicant, are exidained, often at 
much length. Directions are often given about 
saciiliccs, purifications, sacred texts, and various 
rites and ceremonies, especially the iraddha. 
Information is ofi'ered about images and their 
Avorship in the Matsya, Bhavisya, and Vardha. 
Elaborate instruction is sometimes set out about 
‘virtuous custom,’ or correct behaviour in all 
matters, religious, social, and personal. All these 
subjects ajipear to be later additions, and are 
generally expounded in the encyclopardic Agni. 

10. Kama. — Next may be mentioned the subject 
of kCuna, ‘ love,’ in so far as it is noticed in the 
Purdnas. It may be regarded as illustrated by 
many stories. Such treatment as it receives deals 
mainly with women. Kules are laid down about 
marriage, and per.sonal characteristics are some- 
times described. The care that a wife should 
show towards her husband and relatives is ex- 
plained in the Bhavi.^ya ; and as examples of 
perfect wifehood are often cited Sita, the much- 
tried wife of Rama, and Savitrl, who saved her 
husband Satyavant by lier devotion. The practice 
of soti — a Avidow’s immolating herself on her 
husband’s funeral pjTe — is alluded to sometimes, 
but oi'dinarily the subject of AviJoAvhood is left 
untouched, as if it needed no particular notice. 
Lastlj', rules are laid down even for courtesans, 
Avhicli it is .said Avere originatl}' given to Krsna’s 
Avives after his death. 

11. Artha, etc. — The subject of artha, ‘Avealth,’ 
is not itself discussed in the Purdnas, but the 
Avelfare of a king and his subjects falls partly 
under this title and partly under dharma, and is 
the subject of Avorks called artha-idstras. This is 
dealt Avith under the title of rdja-dharma, ‘the 
righteous functions of kings,’ and is expounded 
Avith regard to a king’s personal and religious 
duties, civil, criminal, fiscal, and military adminis- 
tration, the conduct of Avar and peace, and the 
safeguarding of his realm from calamities. The 
Matsya treats the subject fully, and so also the 
Agni, as expounded by Puskara ; AA-hile the 
Garuda lays doAvn wise maxims, both generally 
and Avith special reference to kings. Here may 
be also noticed various other subjects that are 
sometimes expounded. The Agni and Garuda 
treat of medicine and veterinary science, archi- 
tecture (which is also in the Matsya), tire scrutiny 
of gems, astrology, and grammar. The Agni 
further treats of archery, poetry, metre, the 
drama, and dancing. Many Purdnas (e.g., Vdyu, 
Ixxxvii.) discourse on music, generally in connexion 
witli the fabled visit of an ancient king of Gujarat 
to Brahma’s court, where the gandharvas were the 
musicians. 

12. Moksa. — The fourth additional subject is 


moksn (q.v.), ‘final emancipation from existence.’ 
Transmigration was believed in unquestioning!}-, 
and every man had to experience and so consume 
the consequences of his actions in subsequent 
liA-es. Some shrines promised deliverance from 
existence, but generally religious rites and obserr-- 
ances, pilgrimages, and such like conduced merely 
to amelioration of future existence. That Avas as 
much as the ordinary man Avas capable of, but did 
not satisfy earnest souls Avho desired to be rid of 
re-birth and obtain absorption into the Supreme 
Soul. To attain to this Avas the highest arm ot 
philosophical religion, and two Avays to this end 
were tauglit, namely, yoga, ‘complete ascetic 
mediation on and devotion to the Supreme Soul,’ 
and bhakti, ‘ loving faith.’ Pure ascetic self- 
mortilication (tapas) could enable a man to acquire 
and exercise superhuman knowledge, faculties, 
and poAvers ; and that is often described and hehl 
up to admiration in the marA-ellous stories of the 
ancient rsis ; hut there its fruit is treated rather 
as an object in itself, for the doctrine of final 
emancipation Avas not the liigliest aim of human 
aspiration in ancient times as it became established 
later. The yoga that achieved final emancipation 
Avas tAvofold ; (1) jlidna-yoga, ‘ the yoga of spiritual 
knoAvledge,’ which Avas exclusive, ascetic, and con- 
templative devotion, rejecting all AA-orks ; and (2) 
karma-yoga, ‘ the yoga of Avorks,’ Avhich consisted 
in the full and single-minded performance of all 
one’s earthly duties, and Avas also called Sdhkhya- 
yoga. Both kinds are tauglit and are contrasted 
sometimes, but on the whole the yoga of spiritual 
knoAvledge is more highly commended. The 
Vdyu, Brahma, Visitu, and Lihga give instruc- 
tion about yoga, especi.ally the yoga, of spiritual 
knoAvledge, and the Visnu extols it highly. On 
the other hand, the Matsya (lii.) lauds the yoga 
of AA’orks as far superior to that of spiritual know- 
ledge, and declares that it is the yoga of Avorks 
that produces such knoAvledge and the yoga of such 
knowledge, and that there can be no spiritual 
knOAvledge Avitbout it. The Kurma (I. iii. 21-27), 
hoAA’ever, commends a middle course in a combina- 
tion of both, because Avorks lead on to spiritual 
knoAvledge. Tire other path, bhakti, is connected 
indeed Avith Siva, but more especially Avith Visnu 
and Krsna, Avho are completely identified. Faith 
in Siva is alluded toincidentally in A-arious Purdnas, 
and is inculcated in the Lihga ( 1 . viii.) and in the 
&i va {VI. viii.), Avhicli bases it on knoAvledge. 
Faith in Visnu is not only alluded to often, but is 
enjoined in the Brahma, Brahmovaioarla, and 
Garuda, is expounded in its various forms in the 
Padma (IV. Ixxxv. ), and is the special theme of 
the Bhdgavata. Tire Brahma (ccxxviii. 8-13) 
says that one rises tlirough faith in Agni, the sun, 
and Siva successively to faith in Visnu, that men 
of even the A-ery loAvest classes can possess it, and 
that man fails to reach it because of Visiiu’smayrT, 
‘illusion.’ The teaching of the Bhngavad-Gitd on 
these subjects is summarized in the Agni (ccclxxx.), 
Garuda (cexix.), and Padma (A-l. clxxi. ft’.). Faith 
in Brahma also is expounded in the Padma (v. xv. 
1G3-192) similarly to faith in Visnu ; and faith in 
the sun is inculcated in the Bhavisya (I. xlviii. ft’.). 
The Padma, moreover, in a late allegory personi- 
fying bhakti as a Avoman, says : 

Bhakti was born in Dravida, ^ew up in Karnataka, became 
I worn out in Maharas^ra and Gurjara, sought refuge uith her 
two sons, Jhana (spiritual knowledge) and Vairagya (passionless* 
ness), in Vpndavana, and regained her vigour there (vi. clxxxix. 
51-56); and it concludes, ‘Enough of vratas, tirthas, yogas, 
sacrifices and discourses about knowledge, faith alone indeed 
bestows final emancipation ’ ('u. cxc. 22). 

13, Age of the Puranas. — The age of the 
Purdnas is a question much disputed and quite 
unsettled. In a general Avay it is not difficult to 
perceive differences of age in the Purdnas collec- 
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tively and in the component parts of a single 
Purdna ; but the Purdnas (except the latest), as 
they exist now, can hardly be assigned to any 
definite age, because additions and modifications 
have been made, as shown above, and they now 
present the combined results of many centuries. 
While, then, it is re';;uired that the diflerent strata 
in their contents should be distinguished as far as 
possible, the important question is, not so much 
What date do the latest additions prove for any 
Purdna'. as What dates do its earliest features 
indicate? Tradition says, as already mentioned, 
that Vyasa, who was alive at the time of the great 
Bharata battle, and his disciple, the suta, compiled 
the first Purdna. That a collection of ancient 
traditions was made not long after that period 
receives strong confirmation from two patent facts : 
(1) that the royal genealogies (which are given in 
most Purdnas) terminate at that stage, the three 
chief lines only being contimred later in a few 
Purdnas and then professedly as a prophetic addi- 
tion; and (2) that stories of the kings mentioned in 
the genealogies stop short at that stage except as 
regards the next two Paurava kings, Parlksit 
and Janamejaya. These two facts suggest strongly 
that the period following the great battle was the 
time which determined the lower limit of ancient 
tradition, i.e. uhen ancient tradition was collected 
regarding genealogies and stories about kings — 
the two out of the five subjects characteristic of 
Purdnas that admit of chronological scrutiny. 
Hence it is probable that the first Purdna was 
compiled about that time, and tlie four ‘root- 
Purdnas’ soon afterwards. Those original Pur- 
anas do not exist now as such ; the piesent Purdnas 
have been developed out of them, as the Visnu 
expressly asserts about itself ; yet portions of 
those Purdnas may survive embedded in existing 
Purdnas, and there is no good reason to doubt that 
the royal genealogies and their incidental notices 
of kings mentioned therein are really ancient 
matter, Purdnas are cited as authorities, and a 
Bhavisyat in particular, in the Apnstamba Dhar- 
masutra, which is not later than the 3rd cent. B.C. 
and may be nearly two centuries older. Moreover, 
Spigrapliic evidence, in the shape of verses quoted 
in land-grants which are dated, shows that even 
Purdnas which do not appear to be early must 
have been in existence in the 4th cent. A.D. at 
the latest. On the other hand, some Purdnas are 
no doubt later still, and the Bhdgavata (probably 
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PURIFICATION (Introductory and Primi- 
tive). — I. Introductory remarks. — Among the 
more prominent factors both in the regulation of 
primitive life and in the determination of tlie char- 
acter of religious ritual are the conception of the 
state of purity and the attendant ceremonies 
requisite for the preservation of tliat state, and 
for its recovery sliould it be impaired. It must be 
noted, however, that purity as conceived by the 
primitive mind has a wider significance than is 
usually attached to the modern use of the term 
among civilized peoples, in which empliasis is 
laid on the positive side of its meaning, purity 


not before 8th cent. A.D.) is the most striking in- 
stance of such. Further, whatever the age of any 
Purdna may be substantially, it has undoubtedly 
been augmented and modified later than the 4th 
century. Various points which touch the relative 
age of the Purdnas have been noticed in the 
course of this article, but, until the Purdnas 
have been studied far more carefully than 
they hitherto have been (and they deserve such 
study), it is impossible to affirm anything positive 
about their ages. A preliminary estimate of the 
older matter, however, may he offered thus. The 
oldest appear to be the Brahmdnda and Vdyu, and 
the Matsya also, though it has large later additions. 
The latest seem to he the Brahmavaivarta, Siva, 
Vdmana, a.mi.Bhdgavata, the last of which may be 
called ‘the Bible of the worshippers of Visnu.’ 
The others appear to he intermediate, and among 
them an early place may probably he assigned to 
the Mdrkandeya and Brahma, the last often styled 
the Adipurdna, ‘ original Purdna,' though a large 
part of its contents is certainly not ancient. Tiie 
Padma has old matter in so far as it has affinities 
with the Matsya, but the hulk of it is late, and 
some of its tales show a stage of transition to 
the moral fables of the Pahchatantra and Hito- 
padesa. 

14. Upapuranas. — Besides the Purdnas proper 
there is a class of similar hut later and inferior 
works called Upapuranas, ‘ minor Purdnas.’ 
They also are said to be eighteen in number, and 
their names are given thus in the Kurma (I. i.), 
Garuda (ccxv.), and Padma Purdnas (IV. cxi.) 
Sanatkumdra, Mdrasimha, Skandn, Sivadharina, 
Durvdsas, Ndradiya, Kdpila, Vdmana, Utanas, 
Brahmdn4a, Vdruna, Kdlikd, Mdhcivara, Samba, 
Saura, Pardiara, Mdrlcha, and Bhdrgava. The 
Kurma and Garuda say that these were declared by 
the munis, but the Padma attributes them to 
Manu to give them spurious antiquity. Some of 
them have been published, but they have not been 
studied. 

LiTERATcaa. — Mainly the Purdnas themselves. See also 
H. H. Wilson’s tr. of the Visnu Purdna, ed. Fitzedward Hall, 
5 vols., London, 1864-70, preface ; Le Bhdgavata Purdna, ed. 
E. Burnouf, Paris, 1840, 1., preface; M. Monier-Williams, 
Indian Wisdom, London, 1875, pp. 489-501 ; A. Boltzmann, 
Das Mahdhhdrata nnd seine Theile, Kiel, 1892-9.5, iv. 29-.58 ; 
A. A. Macdonell. IJist. 0 / Sanskrit Literature, London, 1900, 
pp. 299-302 ; M. Winternitz, Gssch. der indischen Litteratur, 
Leipzig, 1909, i. 440-483. F. E. PAEGITEE. 

PURGATORY. — See State of the Dead. 
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Hindu (J. Jolly), p. 490. 
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Jewish. — See ‘ Hebrew.’ 
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being almost regarded as the equivalent of contin- 
ence or chastity. The difference is sometimes 
expressed by applying to the primitive idea the 
epithet ‘ ceremonial, ’ and further by pointing out 
the non-ethical character of ceremonial purity or 
‘ceremonial uncleanness.’ But, apart from the 
question whether it is correct to deny the term 
‘ethical’ to any body of rules governing conduct, 
it would he more correct to describe ceremonial 
purity as pre-ethical in that, as will appear, in 
certain respects it provides the basis for higher 
moral codes. 

Owing to the emphasis on the negative and 
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inhibitory aspect, which is generally characteristic 
in primitive rules of conduct, it is as a negative 
state rather than a positive ideal that purity 
governs primitive action, while purilicatory cere- 
monies have as their object protection from liarra- 
ful influence rather than the attainment of right- 
eousness even of a ceremonial kind. The state of 
purity would be defined by the primitive savage 
as one which resulted from such a course of action 
that defilement, whether by intentional or by in- 
advertent act, had been avoided. 

Ceremonial purity is closelj’ bound up with the 
class of ideas and rules of conduct described by 
the generalized term ‘ tabu.’ Infringement of 
tabu, whether voluntary or involuntary, renders 
the individual subject to spiritual influence or, 
to use the Melanesian term, an adverse mana. As 
such he not only is a danger to himself, but may 
transmit the danger to others, and may affect the 
whole community. Hence certain restrictions are 
imposed upon him : he is isolated, his actions are 
regulated that they may not affect the well-being 
of the community — e.g., in such a matter as the 
food supply — until such time as he has been freed 
from danger by a purificatory ceremony or, in a 
case in which defilement is so great that the 
interests of the community are paramount, the 
adverse influence has been removed by his out- 
lawry or death. 

2. Loss of purity by defilement. — (a) Death . — 
Ceremonial defilement is closely connected with 
the occasions of crisis in human life, both social 
and natural, such as birth, initiation, puberty, 
marriage, and death. The ceremonies which 
accompany these crises are to a great degree both 
directly and indirectly purificatory in intent. 

Death to the primitive mind is the greatest 
pollution of all — so much so that it commonly puts 
an end for a time to all activity over a social circle 
of varying extent. As the Bathonga say, ‘the 
uncleanness of death kills if it is not properlj' 
treated.’ Not only the corpse, but the possessions 
of the deceased, are regarded as infected with 
danger, which must be averted by ceremonial 
treatment. Many customs testify to the peril 
which is supposed to attach to contact with a dead 
body. There is a reluctance to handle it. 

Among the Lillooets of N. America the last offices of preparing 
the hod}' for the grave are performed hy the shaman, whose 
innate magical qualities are regarded as in themselves sufficient 
to secure his immunity from harm. Among other Indian tribes 
of the north-west the duty of disposing of the body is performed 
by grave-diggers, who themselves become unclean and must for 
some da>s observe certain restrictions with regard to food, 
relations with their wives, and the like.i Among the Bathonga 
the grave-diggers, who are employed because of the great 
danger involved should relatives handle the body, plug their 
nostrils with the leaves of a strongly-scented plant as a protec- 
tion against the dangerous influences of the corpse. They 
must undergo a rite of ablution and, with their wives, the}- are 
subjected to vapour baths. They also suffer from disabilities 
such as those mentioned in the case of the N. American Indians. 
They eat with special spoons, and for five days must not take 
food from the common plate.2 

The wide-f>pread custom of placing implements, 
weapons, etc., in the grave for the use of the spirit 
is also no doubt to some extent an outcome of an 
idea that they are ‘unlucky,’ while the custom, 
almost equally wide-spread, of avoiding the use of 
the name of the deceased is based on a dLsinclina- 
tion to afford an opportunity for an adverse influ- 
ence to make itself felt by the use of a word which 
is associated with the ‘unclean.’ Such possessions 
as are not devoted to the spirit of the dead are 
frequently destroyed. 

The Loucheux crush and break the dead man’s beads. 
Among the Thompson Indians the tepee in which a man died is 
burned, or, if death took place in the more permanent hut, it is 


1 C. Hill-Tout, British N. Americay i. The Far West, London. 
1907, p. 199 f. 

2 H A. Junod, T?ie Life of a S. African Tribe, London, 
1912-13, i. 138 f. 


washed w'ith water in which juniper or tobacco has been 
steeped. In the lodge no one sleeps m the dead man's place 
for a considerable period.' In Uganda the hut in which the 
queen, the king’s mother, or one of his \\T\es had died was 
destroyed- When a man dies, the main post of his house is 
taken dowm by his sister’s son and is partially burned in the 
fire.'- Among the southern clans of the Bathonga the crown of 
leaves which tops the hut is taken down and used to block the 
doorway, where it remains for some time until the hut is cere- 
moniallv cleansed. The food and the gardens belonging to the 
dead man must also be purified.3 

In these instances, which could be multiplied 
indefinitely, it is clear that material things which 
have been in intimate contact with the deceased 
are dangerous to those who handle them. The 
same danger attaches with added intensity to 
human beings, first those in his immediate circle — 
liis wives, wlio are especially impure, and his rela- 
tives — and ultimately the whole community. 
Each is a centre of danger to others until a purifi- 
catory ceremony has removed the defilement. 
Hence the restrictions which surround any one 
who has become polluted aim at segregating him 
or her from the remainder of the community. 
Certain mourning customs, signs of grief and 
bereavement, such as allowing the hair and nails 
to grow and the wearing of special clothes, mark 
the mourners as a class apart ;* the resumption of 
their ordinary appearance and attire marks their 
return to a state of purity. 

In addition to the custom of segregation, general 
among primitive peoples, special regulations, 
varying according to the locality and people, may 
have to be followed. 

^ Among th€ various tribes of the D6n6 and Salish the segrega- 
tion period extends in the case of mourners to a period of tw’o 
moons, but in the case of widows for twelve months. 'The 
possibility that they may affect the food supply adversely by 
their action is recognized, and precautions against such a con- 
tingency are taken. They must observe a period of fast, vary- 
ing from four days to four months, during which no fresh meat 
or hot food nm-.t be eaten ; food must not be handled or cut, 
but must be torn by the teeth, and a special birch-bark cup, 
which is thrown away after four davs, must be used for drink, 
ing. Not only must a widower refrain from eating venison, 
flesh of any kind, or fresh fish, and from smoking, but, should 
he touch another man's net or fish from his place, the net and 
the station become useless for the season. Both widows and 
widowers are regarded as specially unclean ; the former may 
retire to the woods for a period of one year, performing purifi- 
catory ceremonies, bathing in streams, and taking sweat-baths, 
while the latter must in some cases watch the place where the 
corpse was buried for a Mke period, eating no fresh meat in that 
time.® 

Among the Bathonga widows form a secret society. Until 
the great mourning the chief widow lives in a special hut in 
front of the mortuary hut, and the period of mourning of all 
the widows lasts for one year. Before another husband could 
be taken, the ceremony of * throwing away the malediction of 
death ’ had to be performed, in which a stranger, ignorant of 
the circumstances, was deceived by the woman, and, by a 
ceremonial sexual act in the bush which was not completed, 
took upon himself the pollution and had to be purified in turn. 
Pollution by death is sufficiently strong to attack the members 
of the family who are absent even so faraway as Johannesburg. 
A relative who returned home even months after the death 
could not enter the village or eat any food in it until purified. 
This people in fact recognize grades of impurity following on 
death, in which the degrees are first the widows, then the 
grave-diggers, thirdly the community, and lastly relatives 
and wife’s relatives in other villages. At the death of 
the headman the village was abandoned, and, although the 
pollution in the case of an ordinary death was not sufficiently 
grave to require such an extreme measure, the community was 
affected in a certain degree. No sexual relations were allowed, 
and the warriors were unable to go out to battle until they, 
bolding their assegais, had taken part in a purification ceremony 
in which the whole of the community was aspersed by the 
medicine-man. No fire could be kept burning in the village 
except that which had been kindled in the open by the medi- 
cine-man with fire from the mortuary hut. This was used by 
the whole village for its requirements until the fifth day, when 
it was put out by the medicine-man and a new fire kindled, 
from which the people lighted their fires. This was a part of 
the ceremonial purification of the village.® 


1 HUl-Tout, pp, 192 f., 206f. 

2 J. Roscoe, The Bagaruia, London, 1911, pp. 116, 121. 

8 Junod, i. 144 f. 

® This IS not incompatible with the explanation that mourn- 
ing clothes are a disguise against spirits. This aspect of the 
custom emphasizes the danger to the infected person. 

® Hill-Tout, p. 193 ff. 8 Junod, i. 135, 197 f. 
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Among' the Greenland Eskimo tha restrictions which followed 
death were very distinctly of a protecti\e character. Not only 
was the corpse buried as quicklj* as possible, but the relatives 
were secluded for five daj s, and evert one avoided crossing the 
tracks of those who had dragged the corpse to its bunal-place. 
No man who w’as in a state of pollution by death was allowed 
to disentangle the dog traces ; a boy acoompanied every expedi- 
tion to perform this orti< e. During the five days’ seclusion 
there was no hunting or fishing, and no work was done ; but, if 
any sewing was necessary’, the eyebrows were blackened.^ 

Among the Todas, owing to the peculiar ntual importance of 
the dairy and the susceptibility of the cattle and the milk to 
ceremonial defilement, great stringency prevails in the regula- 
tions to be observed after a death" A special hut is provided 
for the corpse, or (among the Tatharol division of this people) 
a special dairy with three rooms is set aside for mortuary pur- 
poses. All w'ho are near the corpse are impure, while the 
whole family of any one who comes to the village in which the 
relics of the' deceased— a lock of hair and a piece of skull— are 
kept, in the period between the first and the second funerals, 
are polluted. All who attend the funeral, unless they take up 
their position at a distance, are affected in like manner, while 
the wursol (dairyman-priest) who attends to kill the sacred 
buffalo loses his office. The pep — the ceremonial portion of the 
dairy product which preserves ritual continuity from day to 
day — is thrown away, and new pep is prepared. Relatives of 
the deceased remain in a state of impurity until the moon after 
the second funeral.2 

The break in continuity brought about by death, 
which is marked among the Todas by the casting 
away of the and the pieparation of new pep^ 
frequently finds expression in a cessation of all 
normal activities. Action is rendered unlucky or 
useless by the defilement. All work done bv the 
Basutos on the day on which a chief dies is denied.® 
The pollution or death is intensified if it be due 
to violence, even though the killing may be justi- 
fiable or accidental. 

In the Cameroons an accidental death must he followed by a 
purificatory ceremony,* while among the Akikuyu, although 
the death of a member of another tribe entails no disabilities, 
the killing of a fellow-tribesman requires atonement by a cere- 
mony in which the slayer eats with the brother of the slain, and 
the ghost, in the shape of a wild cat, partakes of ^art of the 
food plac^ for it at the foot of a tree.8 Even warriors are not 
immune from the consequences of their act. As the Bathonga 
say, ‘ they are black, the black must be removed.* Conse- 
quently, Bathonga warriors, on their return from an expedition, 
must remain at the capital for some days, wear old clothes, eat 
from old or broken vessels, and have special food, partaking of 
no hot meals until they have been purified.^ The Awemba 
warrior must not sleep in the hut until he has washed in a 
stream and been smeared with medicine,"^ while the Basuto 
must be purified by his cbief.8 On the Wanigela river, British 
New Guinea, the man who is guilty of blood sits apart on the 
* logs of sacrificial staging.’ He is then placed apart in a special 
but in chaige of two or three boys, and is re-admitted to the 
community only after a hunt in which a kangaroo is killed, with 
the spleen and liver of which he is smeared. ^ The Chinook 
murderer is strictly quarantined ; no one eats with him, nor is 
he allowed to see any one eat until he has been purified.^® The 
Pima Indian who has slain an Apache is not allowed to look at 
a blazing fire during the whole of the sixteen days in which he is 
undergoing purification.!! 

Contact with the murderer may transfer his 
unclean state to others. 

Among the Akikuyu, if a homicide sleeps and eats In a village, 
those who entertain him are polluted to such a degree that 
they must have recourse to the medicine-man. !2 

Some form of penalty may be imposed, whether 
the killing is regarded as sin or not. 

In Rajmahal, if two men quarrel and one wounds the other, 
the guilty man is fined a hog or a fowl, but the intention is 
purificatory as well as penal ; the blood of the fine is sprinkled 
over the wounded man to prevent him from being possessed by 
a devil.!® 
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It has sometimes been thought that the disabilities 
which follow murder are an expression of horror 
at the intentional spilling of that precious sub- 
stance, blood. Now, while it is undoubtedly true 
that blood is highly tabu, and while the importance 
attached to it in various purificatory ceremonies 
shows its sacred character and ceremonial value, 
yet the explanation of the ceremonies and dis- 
abilities given by natives themselves appears to 
minimize the importance of the spilling of blood in 
death by violence, while emphasizing the fact that 
those who are guilty of the death of a human being 
are subject to attacks from the spirits of those 
whom they have slain, and that through them the 
danger may be transmitted to the whole com- 
munity. The penalty, e.g., which follows omission 
of the purificatory ceremony is usually madness 
caused by the spirit of the dead. 

The Bathonga warriors are pursued by their slain enemies, 
who would drive them mad if the proper precautions were not 
taken. The Basuto warriors are anointed with the gall of a 
sacrificial ox, this preventing the ghost from pursuing them.! 
On the other hand, there is a connexion between 
the ghost and blood in the explanation given by 
the Kai of German New Guinea. 

They say that the souls of the slam follow the returning 
warriors to recover those parts of the souls which cling to the 
blood clots on the clubs.^ 

Not only is it the souls of those slain in battle 
that are feared ; the soul of the murdered man 
pursues liis murderer. 

Among the Eskimo of N. Greenland the victim’s soul drives 
the murderer mad, or it may tear him to pieces, should be 
venture far on the Ice.® 

It would be possible to multiply instances to 
show that that which renders the man unclean — 
unfit to re-enter on the life of the community — is 
not the fact that there is blood upon him, that he 
is physiologically unclean, but the fact that he is 
the storm-centre of a dangerous force which, unless 
appeased or sterilized, will prove harmful to him- 
self and to all with whom he comes into contact. 
When these conditions may arise after any death 
for which an individual is responsible, it is clear 
that intention, which constitutes the murder, 
is, from a ceremonial point of view, of little im- 
portance. Such a conception belongs to a ditt'erent 
code, and only gradually rises into prominence in 
the development of moral ideas. 

This view of the primitive theory of the conse- 
quences of murder is supported by the ideas which 
prevail about the killing of animals. 

The Hottentots, e.g., purify themselves after slaying animals. 
The character of the beliefs held by the Bathonga makes it clear 
that the source of the danger is the spirit of the animal. 
Purificatory ceremonies, closely resembling those to which re- 
turning warriors must be submitted, must follow the killing ol 
certain animals, under penalty of persecution by the soul of the 
animal which has been killed. Some animals are more danger- 
ous than others. Unless the medicine-man performs a purifica- 
tory ceremony after the killing of an eland, madness follows, 
while, if the man is accompanied by his wife, she shares his im- 
purity; a bracelet of the skin must be made for her, or they 
cannot eat together, and on the following day the couple must 
repair to an anthill and there set fire to the bracelet.* 

Cf. also art. Death (Introductory and Primitive). 

(6) Childbirth , — Childbirth is another of the 
important crises of human life ; it is marked by 
its intimate and peculiar character and by experi- 
ence as requiring special measures for the protection 
of the motherland child, sometimes of the father, 
and of the other members of the community. 

In the Malay Peninsula it is believed that mother and child 
are the special objects of attack of certain spirits of an ex- 
tremely virulent and dangerous character, themsehes women 
who have died in childbirth or have lost their children at birth. 
The belief in the danger of attack by these and other spirits is 
probably to be regarded as the explanation of the peculiar 
custom which requires the Malay mother for the w’hole period 
of impurity, lasting for 44 days after labour, to mount daily 
(and sometimes two or three times a day) a platform upon 


! Casalis, loc, cit. 

® C. Keysser, quoted by J. G. Frazer, Psyche's Task^, p. 121. 
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which she is subjected to intense heat from a fire for a consider- 
able period and, after returning to bed, to have a healed stone 
from the furnace applied to her stomach.i 

That expectant mothers are regarded as impure 
and a source of defilement to otiiers is indicated 
by the period of seclusion iinpo&ed upon them by 
the customs of many peoples. 

Among the Kota of the Nilgiri Hills the wife dwells in three 
different huts in the first three months of pregnancy, staying 
for one month m each, then for a time in the house of a relative, 
w'hile the husband purifies himself with water and smoke.2 X 
period of segregation also follows after birth. In N. India 
husband and wife are separated, and the mother is unclean for 
a period of five wceks.3 The Basuto father is separated from ins 
wife for four days, w hen the medicine-man performs a ceremony 
in which the woman, sitting on the lepheko (a log four or six 
feet long), and the man, sitting opposite with his legs touching 
her legs, are anointed with a preparation of roots and fat, and 
drink healing water.^ Among the Bulgars birth is followed by 
a rigorous tabu period of 40 dajs. At the end of this period 
the woman goes to church with the child. On her return she 
visits three houses, w’here the people make gifts to her and 
sprinkle the child with flour. On the next day the relatives 
visit the mother’s home, and she sprinkles with holy water all 
the places in the house and courtyard where she has been 
during her 40 days’ seclusion. 5 Segregation among the Todas 
takes place in the fifth month of pregnancy; the mother retires 
from the village, the distance being determined by the degree 
of sanctity of the village. A special hut is built for her, where 
she is visited by the relatives, who, however, may not come 
near her. When she enters into seclusion, her wrist is burned 
ceremonially after the erection of an artificial dairy, and then, 
when she has sla} ed in the hut for a month, a second ceremony 
called ‘to the village buttermilk we pour’ is performed, after 
which she returns to her ordinar}’ hut. For the next SO days 
she lives on a diet of buttermilk and food cooked in buttermilk. 
After the birth mother and child go to the seclusion-hut again. 
On her way the mother steps over a leaf on w’hich are some 
threads from the garment of the dairyman known as teursol^ 
and water from an artificial dairy erected for the ceremony is 
poured over a calf and given her to drink, while a few drops 
are spirinkled over the child. In the procession to the hut of 
seclusion the woman holds up a leaf umbrella, does not look at 
the sun, and avoids looking at the star or other body called 
Keirt, which is believed to be near the sun. The ceremony is ! 
intended to avoid and avert the evil of Keirt. Amon^ the 
Teivaliol division of the Todas the husband assists his wnfe in 
her Journey, and thereby himself becoiiivs unclean and must 
remain wnth her at the hut.8 The intention of some of these 
Toda customs is obscure, but the ceremonial of stepping over a 
leaf and part of the garment of the hol> man appears to be a 
case of tran^iference of evil, the wrist-burning is purificatory, 
while the ‘buttermilk ceremon) ' is a ceremonial re-introduc- 
tion of a person in a transitory state to a sacred substance. The 
use of an umbrella by the Toda woman to keep off the rays of 
the sun is connected with a wide-spread belief, which also 
appears in connexion with female puberty, that neither the 
mother nor her offspring must see the sun. In Korea the rays 
of the sun are excluded for 21 or 100 da>8 after birch, according 
to the rank of the family.? Xew Guinea tribes confine the 
mother to the hoii^e for a month ; when she leaves it, unless 
she covers her head with a mat, a male relative will die. 8 

The object of the Eskimo customs is less obscure. Here too 
there is segregation. The expectant mother must leave the 
house which she inhabits with her husband. Her conduct may 
affect the well-being of the community, especially in the most 
important item of food. Therefore on the day of birth she 
must cat only meat fried in fat on a flat stone. After the first 
night following the birth she must make herself new clothes, as 
her old clothes must be thrown aw'ay, and immediately after 
the birth she must wash from head to foot Women who have 
fewer than five children may not eat young rough seals, eggs, 
entrails, heart, lungs, orliver.9 

The impurity of the mother extends to the child. 
For ceremonies admitting the child and re-ad- 
mitting the parents to society see art. Birth 
(Introduction). 

(c) Puberty . — In the ceremonies xvhich mark the 
introduction of the individual to full sexual and 
tribal life, at puberty or at initiation, purihcatory 
rites in some form or another are usually a 
prominent feature. These rites, which present 
certain general resemblances, by such observances 

1 W. W. Skeat, Malay Magic, London, 1900, p. 342 f. 

8 H. Ploss and M Bartels, Da^ Leipzig, 1904-05, 11, 413. 

8 W. Crooke, in I [1&91) 277. 

4 H. Grutzner, ‘ Cber die Gebrauche der Basutho,’ Verk. der 
Berl. GegelUch. /ur Anthrnp. ii. [1877] 78. 

8 A. Strau^sz, 'Dif Bulgaren, Leipzig, 1893, p. 291 f. 

8 Rivers, p. 313 ff. 

? Mrs Bishop [Isabella L. Bird], Korea and her yeighbours, 
London, 1898, ii. 248. 

8J. L. van Hasselt, quoted in GB^, pt. >ii.. Balder the 
Beautxjul, i. 20. 

* Rasmussen, p. 119 f. 


as a period of seclusion, a special diet, frequent 
ablutions, the use of pigment for the body, and 
bodily mutilation such as circumcision or the loss 
of a tooth, emphasize or, as the primitive mind 
would regard it, bring about the separation from a 
former status and the entry on a new phase of 
life. 

In some cases among the tribes of Australia the no\ice8 are 
regarded as having uied. Among the Amencan tnbes {e.g., 
the Shawanese) not only did the initiates observe a special 
dietarv, but they also took an emetic at regular intervals — an 
obvious and common method of purification.! In the Kurnai 
initiation mothers and sons sprinkled one another with water 
to mark the separation. 2 Further, it was a common custom to 
take a new name at initiation. In theFijian^ianr/a rites, at the 
close of the ceremonies, all the initiates went to the river bank 
and w’ashed off the black paint with which they had been 
smeared, 

As in the case of mothers after childbirth, pubescent girls 
during their period of impurity w’ere rigorously secluded 
from the rays of the sun, and frequently were not allowed 
to touch the earth with their bare bodies. This was 
the case in Loango.4 Girls of the Zulu and kindred tnbes, 
should they perceive that they have attained puberty while 
away from home in the fields, were required to hide in the reeds 
lest they should be seen by a man, and to cover their heads lest 
the sun should shrivel them up. At nightfall they ran home, 
avoiding the paths, and were secluded for a fortnight, during 
which time they and the girls who waited on them were not 
allowed to drink any milk, lest the cattle should die.5 In IS'ew 
Ireland pubescent girls were confined for four or five years in 
cages, in which they were kept m the dark, and were not 
allowed to set foot on the ground 6 

In the Bathonga nubility customs followed in the case of girls 
among the northern clans a period of seclusion took place at 
the appearance of the menses. Three or four girls who ran 
away to an adoptive mother lived in association ; each morning 
they were covered with a cloth and led to a pool in which they 
were immersed to the neck. On their return from the pool they 
were imprisoned in a hut, where they received instruction. 
Any man who saw them during this j>eriod was smitten with 
blindness.? In the case of boys, on leaving the village for their 
period of 'Seclusion, they leapt over a fire of scented wood which 
had been made in the road ; every morning while they w’ere in 
the school they w’ere smeared with white paint as a mark that 
they had abandoned the darkness of childhood. Before the end 
of the school the medicine of purification was administered to 
them in a mouthful of beer, and on the last day their foreskins 
were burnt and made into a powder which was smeared on the 
pole which stood in the place of seclusion. Finally, all the 
paraphernalia of the school w'ere destroyed by burning— an act 
in which *all the filth and ignorance of childhood was burnt.' 
The boys were then led to a stream, where they washed off the 
white clay, cut tiieir hair, anointed themselves with ochre, and 
put on new' clothes.s 

Circumcision, like other forms of initiation, 
"being a ceremony introducing the novice to a new 
status in life, is usually fountl to he accompanied 
by some period of seclusion or withdrawal, in 
itself a purification, but it also as a rule included 
some element of a more obvious kind, such as the 
taking of emetics, washing, plastering with clay, 
the individual being thus prejjared to face the new 
spiritual intiuences with which he or she was to 
be brouglit into contact. Tlie position of the 
uncircumcised in Fiji was indicated by the fact 
tiiat they were regarded as unclean and not 
allowed to carry food for the chief.® 

{d) Marriage ,. — The ritualistic observances which 
precede, accompan}', and follow the marriage 
ceremony are of such a character as to indicate 
that, when tliis important stage in the individual 
life is reached, the parties immediately concerned 
are particularly liable to spiritual influences. 
Although some of the practices are more obviously 
of a purilicatory character than others, as a whole 
they are intended to minimize the danger (1) of 
contact between the individuals, and (2) of the 
entry into a new set of conditions and a new phase 
of life. On both grounds marriage is brought 
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within the category of the crises in human life 
which require the observance of puriiicutory rites. 

The measures taken to guard against the lirst- 
named danger usually take the form of seclusion. 
It is almost invariably the case among primitive 
peoples that, from the time of betrothal until the 
actual ceremony, bride and bridegroom do not 
meet, repeating in the individual the segregation 
which takes place between the sexes as a whole at 
puberty or initiation. 

In New Guinea betrothed persons may not see one another.^ 
The Menanixkabauers allow no communication before marria"e,2 
while the Malay fiancee makes every endeavour to avoid her 
future husband. 3 The Wa-taveta bride is * sealed ’ to the 
bridegroom by the payment of the first ox of the bride-price, 
and until the price is complete must see no man.-* 

Measures may be taken to prepare for contact 
between the parties, just as initiation prepares for 
sexual maturity. 

Luanda girls, e.g., are excised eight days before marriage by 
the medicine-man, while the ceremony performed on girls at 
puberty among Central Australian tribes is actually the marriage 
rite and initiation ceremony.® 

It is significant that re-marriage of a "widow or 
widower requires less elaborate ceremony.® This, 
especially it taken in conjunction with the fact 
that intercourse with a medicine-man or other 
person of essentially magical quality, such as a 
chief, is sometimes exacted from a virgin, and pre- 
cedes marriage, suggests that the ritual preceuent 
on marriage is a preparation for the entry on a 
new state. It is also no doubt tlie result in some 
degree of the conception that the sexual act 
involves uncleanness. 

The ceremonies which accompany the marriage 
rite indicate that those who are in contact "with 
the bride are also involved in the danger. It is 
usual to take some measure of precaution to avert 
the influence of the spirits during the marriage 
procession. 

In Nlzhegorod the ‘ best man ' walks three times round the 
party, again&t the sun, holding a holy picture. He then 
scratches the ground with a knife, cureing evil spirits and 
eviUy-diaposed persons."^ Guns are fired during the progress 
to or from the church— a custom at one time followed in the 
north of England. 8 in Manchuria the bridal procession is pre- 
ceded by two men, each of them holding a red cloth to ward off 
evil, the arrival of the bride’s sedan-chair at the groom’s house 
is signalized by firing crackers, and the chair itself is afterwards 
purified with incense.^ 

A common preliminary is lustration. 

In S. Celebes the bridegroom bathes in holy water, and the 
bride is funiigated.io The Matabele bride pours water over the 
man on arriving at his house, U while among the Malays lustra- 
tion continues for three days after the ceremony ; at the actual 
wedding the first operation is the fumigation of the bride and 
groom with incense and the smearing with the neutralizing 
‘rice paste,’ which forms such an important element as a puri- 
ficatory or protective agent in all the magico-religious observ- 
ances of Malay life. 1^3 in all Muhammadan countries purification 
by water in the bath and painting wdth henna are among the 
more important of the preliininanes to the wedding rite. The 
bath usually takes place a day or two before the departure for 
the groom’s house. In Egypt the bride goes in st.'ite through 
the streets in a procession as elaborate as means allow, accom- 
panied by her friends.is 
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The custom of cuttin*^^ the hair or of wearing old 
clothes, which in other connexions marks an occa- 
sion for, or forms part of, a purificatory rite, also 
occurs in connexion with marriage. 

Among the Muhammadan tribes of N.W. India both bride and 
bridegroom wear old clothes for some dajs before marriage. 1 
The head of the Kafir bride is sha\ed, while the Fijian bride 
cuts off a long lock of hair or shaves her head. 2 

Notwithstanding the great variety of marriage 
rites and ceremonies, they agree to a great extent 
in the same manner as the preliminary rites in 
having as their object the prevention of the trans- 
mission of harmful influence from one individual 
to another and the aversion of the inliuence of 
malicious spirits. The ceremonies may be supple- 
mentary to tliose preliminary rites, marking espe- 
cially the separation from the former life with 
all its circumstances and magical influences. Of 
such, lustration, cutting the hair, and the abandon- 
ment of old clothes are significant instances. Or 
they may be protective, as the use of the veil and 
of tire-arms, or the custom of Muhammadan coun- 
tries, where one of the most important days of the 
wedding ceremony is that on which the smearing 
of hands and feet with henna, antimony, etc., 
takes place.® Another form of protective rite at 
marriage occurs in Morocco in the tapping of the 
bride with a sword on the w'edding night by the 
bridegroom to drive away evil spirits.^ 

Finally, the wedding observances may be purifi- 
catory in neutralizing or preparing the individual 
for the new exi.^tence upon which he or she is 
about to enter. In this category would fall such 
customs as the ceremonial intercourse by men of 
the tribe, as in Australia, or by the chief or the 
medicine-man, as in America,® sometimes by 
friends of the groom, as among the Wa-taveta.® 
The customs of sub.stituting a bride, which occurs, 
e.g.i among the Beni Amer, and of marriage to a 
tree preceding the actual marriage, such as occurs 
among the Mundas,’ have the same protective and 
preparatory object. 

After the ceremony bridegroom or bride or both 
may still continue to be regarded as impure and 
a danger to others. It is not uncommon for a 
further period of seclusion to follow marriage. 

Among the Arabs of Mount Sinai the bride must remain in 
her hut for a fortnjght.8 In the Aru Islands and Ceramlaut the 
pair are shut up for some days,'^ and among some of the liedawin 
the wife may not leave the house or touch any work for three 
years.*® 

[e) Sexual relations . — Notwithstanding the pre- 
or post-nuptial looseness of sexual relations found 
among many peoples, among others irregularities, 
and in particular incest in the wider sense in which 
it includes all the rules of exogamy, are regarded 
as a great pollution especially to be avoided on 
account of its efiect not merely upon the individual 
but upon the life of the community. The infecting 
influence is removed by death, segregation, casting 
out from the community, or other purificatory 
process, such as sacrifice, smearing with the blood 
of the victim, lustration, etc. This class of crime is 
closely connected with the well-being of the crops. 
At certain periods of the crops’ growth married 
couples live apart. 
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In ancient Greece the olive was planted by virgins or pure 
boys, and, in default of such workers, the crop was gathered by 
men who had taken oaths of their marital fidelity.! i he Karens 
believed that illicit love blighted the crop ; the guilty man in 
his prayer m the course of the ceremony of purification accused 
himself of having destroyed the productiveness of the country, 
and went on to say : ‘ Now I repair the mountains, now I heal 
the hills and the streams and the lands. May there be no 
failure of crops.' 2 In Rajmahal the adulterer furnished a hc^ 
to avert plague and the ravages of tigers.^ 

In some cases incest was regarded as the cause of 
barrenness. 

This was the case among the Dinkas and Bathonga, while 
among the latter people as well as among the AkikujTi marriage 
of cousins, being within the forbidden degrees, required a 
special ceremony which purged the uncleanness and loosed the 
bond of relationship.^ In Borneo first cousins could marry only 
after the ceremony of hergaput.^ The Sulka of New Britain 
considered the pollution of pre-nuptial unchastity so great that 
not only was it fatal to the parties unless they were purified, 
but their mere presence was sufficient to tarnish the instru- ; 
ments of the sacred dance, 6 while among some Dayak tribes the 
family was made responsible for any death by drowning which , 
happened a month before the atonement.? I 

The frequency with which death by drowning or 
the use of substitutes, either sacrificial animals or 
personal possessions, follows sexual crime, and 
especially incest, is due to the fact that the degree 
of defilement is so great that even shedding the 
blood of the guilty is avoided in order that the 
earth may not be polluted. Consequently among 
the Torajas of Celebes adultery was expiated by 
the sword, but incest by clubbing or throttling.® 

The importance of sexual purity is further indi- 
cated by the numerous occasions upon which it is 
emphasized as a condition of a certain course of 
action or its absence is regarded as a deterrent. 

In Morocco no man who is not clean in regard to sexual 
matters may enter a granary or vegetable-garden,® No eexua) 
act may be committed in a holy place, nor must a person so 
polluted present himself in a holy place until be has washed; 
otherwise he will go blind, become lame, or ^o mad, he or hia 
family will die, or ne will lose some of his animals or bis crop. 
A person sexually unclean may not pray. An act usually con- 
sidered sacred will lose its magical efficacy if performed by a 
sexually unclean person.!® Among the Romans a cook or butler 
might not handle food or butter while unclean. Reference has 
already been made to the cultivation of the olive in Greece and 
the incense tree in Arabia. During the Cherokee New Tear 
Feast !! sexual relations were forbidden, and the same regula- 
tion is found in the Bathonga community after the death of a 
headman and when a village is removed.^® Among the Todas 
the relations of the dairymen-priests were regulated according 
to the degree of sanctity of their grade of office. The number 
of nights they might sleep in their village huts varied according 
to their grade, but the highest grades, the pohkartpol and the 
palol, were required to avoid women altogether while bolding 
office.!* 

(/) Relations of the sexes. — The regulations 
governing the relations of individuals and of the 
sexes are based upon the idea of the transmission 
of evil either maliciously or inadvertently from one 
person to another. The danger may be perma- 
nently^ present, but in any case is considered to be 
peculiarly acute at particular times, such as the 
performance of natural functions, eating, drinking, 
etc., or at natural crises. The penalty for the 
infringement of the tabus which regulate action 
and intercourse is of such a character, or the con- 
sequences are averted by such means, as to indi- 
cate that disregard of the tabu entails pollution. 
A widely-recognized danger lies in contact with 
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the inferior female sex. Violation of the rules 
governing the relations of the sexes usually 
requires some ritual act of expiation- Although 
in some eases such violations may be regarded only 
as breaches of correct social behaviour, the ob- 
servances and the ritual are such as to appear to 
be deiived originally from a tabu connected with 
danger, and especially with danger arising out of 
impurity. 

A typical attitude finds its expression in Morocco, where 
women, because of their uncleanness, are subject to many tabus. 
They are forbidden to enter the threshing-floor or granary 
for fear of destroying the virtue of the corn ; some tribes do 
not allow them to work in a vegetable-garden or to ride 
beasts of burden, and they are injurious to bees and must not 
handle them. In some places, should they enter a shop, its 
prosperity will be destroyed, and they are not allowed to visit 
certain holy places or to attend the feasts of the saints w'ho 
died fighting Christians.! 

Id Nukahi\a, if a woman sat on or passed near an object 
which had become tabu by contact with a man, it could not be 
used again, and she was put to death. 2 Among the people of 
Rajmahal, if a man detects a woman sitting on his cot, he 
kills a fowl furnished by the woman and sprinkles the blood on 
his bed. For the converse the man pays a fine of four fowls to 
the woman. 8 Among the Samoyeds and Ostyaks a wife may 
not tread in any part of the tent except her own comer, and, 
after erecting the tent, she must fumigate it.^ The club- 
houses which form a feature of social life in the Pacific are 
sometimes tabu to persons of the opposite sex. In the Mar- 
quesas, should a woman pollute the men’s house by her presence, 
toe penalty is death. 5 

The differentiation which extends to occupation 
is also in many cases enforced by consequences 
which are explicitly stated to involve either a con- 
dition of impurity or something analogous to such 
a condition. 

Pastoral and cattle-keeping peoples, especially in Africa, fre- 
quently debar their women from tending the flocks and herds. 
The Todas, with their rigorous exclusion of women from the 
work of the dairy, and the tabu which keeps them and their 
characteristic domestic implements apart from contact with the 
cattle and the dairymaen and even forbids their use of the 
cattle paths, are a case in point.® Among the Bantus of S. 
Africa women are not allowed to touch toe cattle.? As already 
stated, pubescent Bantu ^rls and their attendants were not 
allowed to touch milk. Some of the pastoral tribes of the 
Sudan and £. Africa forbade women, especially at certain times, 
and those sexually impure to come into contact with the milk, 
and among the Dinkas even old men were not allowed to milk 
the cows, this duty devolving on boys and girls who had not 
yet attained the age of puberty.8 The same applies to men in 
the case of womems occupations. T’apa-making, t.g., is tabu to 
men, while the use of canoes is forbidden to women.® In the 
case of man’s most important occupations — ^hunting and fighting 
— a certain precaution must be observed in relation with the 
other sex; continence for a varying period is often a neces- 
sary preparation. In certain S. African tribes the warriors 
must abstain from women.!® Among the Nutka Indians a 
preparatory abstinence of some weeks is required.!! In 
New Guinea warriors are not allowed to see or approach a 
woman.!® 

In both hunting and -war success depends upon 
the observance of these regulations. The puri- 
ficatory ritual underlying these disabilities and 
exclusions is still more clearly indicated when it 
appears that women are debarred from participa- 
tion in religious ceremonies. 

In the Sandwich Islands women were not allowed to share in 
religious worship because their touch polluted the offerings ; 
wbue, if a Hindu widow touched an image, its divinity was 
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destroyed and it had to be thrown away.i Australian women 
were not allowed to see a bora under pain of death, and in Fiji 
they could not enter any temple.2 

Reference to the customs attendant on the 
attainment of puberty, to initiation ceremonies — 
rites in themselves largely of a puriticatory nature 
— will show the importance attached to the pro- 
tection of one sex from the evil of the other, even 
when conveyed by such a means as the sight. 

Among the Basutos, e.g,^ no woman maj' come near the boys 
at their initiation.^ The practice alluded to above of confining 
pubescent girls in seclusion both protects them from harm — 
barrenness appears to be the consequence most generally 
feared — and at the same time prevents defilement being con- 
veyed to others. In New Ireland girls are kept in cages from 
puberty to marriage ; during this period they must be seen 
ny no males except their relatives ; * and in Ceram no male 
must come near girls at the puberty ceremonies.^ 

The aim of preserving purity is, however, most 
clearly marked in the case of sexual crises such as 
menstruation, when both segregation and a subse- 
quent ceremony are almost invariably practised. 

Among the Pueblo Indians a man will fall ill if he touch a 
woman during menstruation or pregnancy. 8 In the Island of 
Yap there are special houses for inenstruous women.^ Among 
the Bathon^a the woman separates from her husband, wears old 
clothes, which she brought from her home at her marriage for 
the purpose, and at the termination of the period purifies her 
hut.8 

{g) Contact of sacred and profane. — Apart from 
the impurity which is the result of some specific 
act or contact, there is also an impurity which 
attaches normally to the individual, and becomes 
especially pronounced when he is brought into 
relation with things or persons of a tabu or ‘ sacred * 
character. This belief is responsible for such 
regulations as those which govern the relations of 
castes in India and for the secrecy surrounding 
the practice of the rites of the mystic religions of 
Greece, which found expression in a warning cry 
addressed to non-initiates, such as the ‘ Procul 
este, profani’ of the Sibyl.® Instances of such 
beliefs are of frequent occurrence among primitive 
races. 

Among the Polynesians the ta.bu character of a chief is vio- 
lated by the touch of an inferior, although in this case the 
danger falls upon the inferior. On the other hand, in Efate the 
* sacred man ’ who comes into contact with ixatmm (ceremoniaJ 
uncleanness) destroys his sacredness. In Uganda, before 
building a temple, the men were given four davs in which to 
purify themselves.^^ On the other hand, the chief and bis 
belongings are very often regarded as sacred and therefore as 
dangerous to others of an inferior rank. In Tonga Island any 
one who touched a chief contracted tabu ; it was removed by 
touching the sole of the foot of a superior chief. ^2 Xhe sacred 
quality of the chief in the Malay Peninsula also resided in the 
royal regalia, and any one touching it was visited with serious 
illness or death. ^3 

Even the ordinary individual may in some degree 
possess this quality. 

In New Zealand any one who touched the head of another 
received ‘ sacredness ' from the contact.^^ 

The impurity of the ordinary individual is respon- 
sible for the purificatory element in a number of 
ceremonies. 

In the case of the ceremony of pouring drugs on the roof of 
the hut practised by the Thonga hunter the purification takes 
on a protective character. In the Mambura ceremony which 
precedes the circumcision of Kikuyu youths in the Masai 
fashion those who were present purified themselves by licking 
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a little of the diatoraaceous earth used in their purification 
ceremonies and then smearing themselves on throat and navel. 
The candidates themselves were purified by an elder with his 
principal wife, tw’O sisters, and another elder; after smearing 
them with the white earth, he sprayed honey-beer upon them 
from his mouth. This purified them and at the same time pro- 
tected them from any thahu which might otherwise pass from 
spectator to candidate.! 

A most striking example of the influence of the relation of a 
sacred substance and profane society is to be found among the 
Todas, the whole of whose elaborate ritual and (it w’ould not be 
too much to say) the whole basis of w hose sociid oriranization 
are directed towards securing the ceremonial purity of the 
sacred herds, the sacred dairy, the vessels, and the milk, and of 
those whose duty it is to minister, the strictness and elabora- 
tion of the rules and methods to attain this object varying 
according to the degree of sacredness of each dairy. In the ti 
dairy, e.g., the sacred vessels are always kept m a separate 
room, and the milk reaches them only by transfer to and from 
an intermwiiate vessel kept in another room. The priests or 
dairymen, of whom there are four grades, are admitted to office 
only after an elaborate ordination, which in effect is a purifica- 
tion, removing them from the ranks of ordinary men to a state 
of fitness for sacred office, while their conduct is governed by 
regulations such as those which permit only certain grades of 
priest to sleep in the village and only at certain times, or that 
which entAils that a priest w'ho attends a funeral should cease 
from that time from his sacred function. On the other hand, 
the milk, a sacred substance, is to be used by the profane, 
and in the migration ceremonies, w’hen the dairies are moved 
from one village to another, the sacred vessels are open to pro- 
fane view. It has therefore been conjectured that the aim of 
much of the ritual is to avert the dangers of profanation and 
prepare or neutralize the sacred substance for consumption by 
those who are themselves unclean. 9 

(A) Contact of old and new; strangers; strange 
countries . — It is a familiar dogma of primitive 
thought that anything new or doing anything for 
the first time entails peculiar dangers. Reference 
has already been made to this belief in connexion 
with other matters above. Its importance lies in 
the fact that it involves an endeavour to protect 
the agent bv a purificatory ceremony in which the 
pollution of the former state is cast off. This is 
especially the case in seasonal festivals such as 
harvest, when it is held desirable to avoid all con- 
tact between the new crops and the old, or the 
influences connected with the old, in order that 
the former may not lose their virtue or harm those 
who consume them, 

Th« peculiar nanga rites of the Fijians appear to have been 
In part an initiation and in part a firstfruit ceremony. In 
certain elements they were purificatory. 3 The firstfruit cere- 
monies of the Cherokee were accompanied by the clearing out 
and purification of the whole village, the taking of emetics, the 
throwing away of old and the w'earing of new clothes, and other 
measures. The devil-driving ceremonies at harvest or at the 
end of the old year or beginning of the new year were sometimes 
a similar protection and sometimes a remedy for indifferent 
crops. 

On the other hand, it is not only necessary to 
observe certain precautions to safeguard the virtues 
of the new crop ; it is almost equally important 
that it should be neutralized or prepared for con- 
sumption by a purificatory process. This is the 
object of many of the firstfruit ceremonies which 
are observed. 

The Bathonga regard it as dangerous for the subjects of the 
king to eat certain foods before they have undergone the luina, 
or purificalorj- process, in which the^ are mixed with royal 
drugs. The most important of these rites is the luma of Kafir 
corn, the staple crop.4 

Another instance in which entry upon a new 
state requires special preparation is on the removal 
of a village from one site to another, when each 
dwelling and the community as a whole must be 
purified,® 

A related idea, which, however, in its application 
is the converse of these practices, governs the pre- 
caution that must be taken in entering new ground 
or a new country. Here it is not a case of the new 
being protected from the profanation of the old, 
but those who are passing into it must be pro- 
tected from its dangers. It is therefore customary 
for a purificatory ceremony to be performed before 
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crossing tlie borders from the known to the un- 
known. That that which is outside or strange is 
oweiful for evil unless neutralized is a familiar 
elief. 

Among the Bathon«'’a it is believed that those who travel out- 
ride their own country are peculiarly open to danger from 
foreign spiritual intiueiice, and in particular from demoniac 
possession.! Strangers are tabu because, worshipping strange 
gotls, the> bring strange influences v^iih them. They are, 
inerefore, fumigated or purified in some other way.^ In the 
Dieri and neighbouring tribes even a member of the tribe re- 
turning home after a journey was treated as a stranger, and no 
notice was taken of him until he sac down. 

In the same manner those entering a house from 
the outside world should perform some ceiemony, 
even if it were only to remove their shoes, which 
would purify the incomer from the evil with which 
otherwi^ie he might contaminate those within, 
while the threshold, door-posts, and lintel — import- 
ant as points of contact with the outer world — are 
smeared with blood or sprinkled with water when 
any member of the household or of the community 
has become a source of pollution, or a horseshoe is 
eu'^pended over the door to keep out evil and bring 
good luck. 

The danger of entering a new country is as great 
as that which attaches to those who come thence. 

In Australia, when one tribe approaches another, the members 
carry lighted sticks to purify the air,! just as the Spartan kings 
in making war had sacred fires from the altar earned before 
them to the frontier, where they sacrificed. This attitude 
towards a foreign country and those who belong to it is perhaps 
best e.vpressed in that passage in the Vedas which is the basis 
of the rule that higher castes lose caste if the}' cross the sea or 
sojourn beyond the recognized borders of their land. Manu< 
says ; ‘That land on which the black antelope naturally grazes 
is held fit for the performance of sacrifices; but the'land of 
foreigners Is beyond it. . . . Let the three first classes (Brah- 
mans, K^atnyas, and Vai^vAS] invariably dwell in the above- 
named countries ; but a Sudra may sojourn wherever he 
chooses.’ In the BrAhma'o.o.s it is said that Agni, the fire-god, 
flashed with fire over five rivers and as far as he burnt the 
Aryas could live,® 

(i) Illness. — Illness, frequently attributed to the 
influence of spirits or to violation of the regulations 
of ceremonial purity, may itself be regarded as a 
source of defilement for others. 

In Borneo the Kayans hang leaves of l(yng (a species of cala- I 
diumjand a large sun-hat on the door of a sick-room to signify j 
that it IS tabu. In returning thanks for recovery from a long ■ 
illness an altar consisting of a bamboo is set up ; the upper 
part is split and a fresh fowl's egg inserted.® 

AVhiie the use of the egg suggests a propitiatory 
offering to the toh^ or spirits, upon whom rests the 
respon.sibiUty for punishing tlie infringement of 
any tabu, the use of the split bamboo may be com- 
pared with the split bamboo through which the 
mourners step in a funeral ceremony fsee below), 
and further with the custom of passing through a 
fissure in a tree as a charm in the case of deformity 
or illness.'^ The purificatory intention of the cere- 
mony in which propitiatory offerings of eggs and 
fowls are made to the toh when a tabu is infringed 
is indicated by the sprinkling of the culprits with 
the blood of young fowls or pigs, which is per- 
formed by the chief.® As a rule, however, the 
purificatory element in observances connected with 
illness, whether directed against the dangers of 
contact or intended for the benefit of the sufferer, 
can be readily distinguished. 

The Beni Amer cure their sick by bathing them In the blood 
of a girl or some animal ; or the blood of a goat is poured over 
the man’s head or body.9 Changing the name, a method of 
putting away the past at a critical moment, was one means 
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employed by the Dayak to rid hini‘?elf of dangerous influences 
after a serious illness.! In Fiji disease was often introduced by 
foreigners, and strangers were ihereiore quarantined and some- 
times killed. In the Marquesas on one occasion the natives of 
Kau AtoIN disinfected or disenchanted the crew’ of a European 
Vessel at the end of a conference held at sea ; one man in each 
ilarquesan canoe held a handful of ashes wrapped in leaves, 
which he st altered in the air at the close of the interview. In 
Xornianby Island, in the D’Entrecasteaux group, the natives 
would not hold parley with an exploring party until an old 
man had chewed a scented bark and spat it over the visitors and 
his own party.2 The use of the sweat-house in America as a 
cure for disease is largely, though not entirely, magical ; Us 
use in ceremonial purification is frequent. The vapour bach 
also appears in African ceremonial. Among the Batiionga it is 
emploi ed both as a cure for certain complaints, especially w’hen 
a ritual defilement is feared, and afteradeath. Further, among 

thes’" • 'iiremonial purification, in which 

the • , 1 . rubs himself with psanyi (the 

half- * . . - stomach) mixed with drugs, 

follows a successful treatment of a serious disease ‘ to disperse 
the bloods which have made him sick so that they cannot 
return to him violently.’ This ceremony is also obligatory after 
weaning. The drugs themselves of the medicine-man are 
subjected to an annual ceremony in which they are purified 
and renewed by the addition of new material (part of which is 
dried and part roasted, the whole village assembling to inhale 
the smoke) ; a goat is sacrificed, and psanyi squeezed on the 
burning drugs to put them out. The ceremony of renewing 
the drugs cast away the evils and misfortunes of the old year 
and prepared the community for the year to come, in the words 
of the medicine-man, ‘ that it may not be too heavy for U8.3 

3- Results following from ceremonial impurity. 
— ^The consequences which are thought to follow 
upon an act involving loss of purity or upon faUure 
to remove pollution when incurred help to throw 
light upon the nature of the conception as it exists 
among primitive peoples. Not only is the cere- 
monial character of tnese beliefs clear, but at the 
same time it is apparent that any attempt to ward 
off these consequences is frequently undertaken as 
much in the interest of the community as in that 
of the individual. 

Sometimes the consequences of impurity are 
conceived only in a vague way : ill-luck or danger 
follows transgression. At other times the form 
which the danger will take is precisely defined. 

One form of evil which frequently follows loss of 
purity, especially after contact with a corpse, is 
illness and death. The danger may be general, 
affecting the whole community, or it may attack 
the individual and spread from him to others, or it 
may be confined to the one person contaminated. 

An instance in the first category occurs in Rajmahal, where 
incest 13 followed by plague or the ravages of tigers.^ The same 
offence among the Kbasis, in this case in the form of contraven- 
tion of the laws of exogamy, leads to great disasters, people 
being killed by lightning and women dying in childbed.® On 
the other hand, such an individual misfortune as barrenness 
may be the consequence. The Dinkasand the Bathonga regard 
incest as the cause of barrenness,® while among the Sulka of 
; New Britain the death of both guilty parties ensues as a result 
! of the fatal pollution that they have contracted.'! Barrenness 
is frequently regarded as a consequence of the infringement of 
regulations governing conduct at puberty. It is necessary that 
a basranda girl should immediately inform her parents of her 
condition, that her father may perform the ceremonial act of 
jumping over her mother at the end of the period ; otherwise 
barrenne^ followed. The Akamba hold that a like result 
follows from disregard of the prohibition of the use of public 
paths to girls at their first menstruation. This comes alk>ut if 
they should leave a spot of blood on the path and a man have 
connexion with a woman after stepping over it.® Among the 
Thompson Indians, again, should any of the purificatory cere- 
monies and prohibitions which should follow a death be omitted 
or neglected, it is believed that the culprits will suffer from sore 
throat, loss of voice, or loss of sight.® An Akikuyu who is under 
the ban of thahu must be relieved, or he will suffer from boils 
and probably die.!® In New Zealand the breaking of a tabu en- 
tailed punishment by the ofua, or spirits ; this took the form 
of deadlv sickness or disease.!! A Thonga hunter who failed to 
perform the requisite rites after killing an eland ran the risk of 
losing his head and of being unable to find the way home, 
while a similar neglect, if his wife were travelling with him at 
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the time, brought misfortune on their child, which became 
weak, miserable, and emaciated. Ritual dehlement was also 
held by this people to be the cause of many forms of disease, 
but in particular of swelling of the hands, feet, and joints, and 
of pains in the bones. i Among the Basuto, if the medicine-man 
did not perform the purificatory ceremony which should follow 
childbirth, the father swelled up and died.2 

Insanity not infrequently followed as a conse- 
quence of a death by violence unless atonement by 
purification were made. 

Among the Awemba the slayer of a man was believed to go 
mad. 3 In Fiji, should any of the uninitiated see those who are 
being initiated in the nanga rites, they become insane.'* 

This form of penalty is not uncommonly associ- 
ated with the idea that vengeance for the violation 
of the tabu is the work of the spirits of the dead. 

Thonga warriors, until purified, are in great danger from the 
spirits and run the risk of becoming insane, and for the same 
reason after a death all members of the community cut their 
hair to a degree of shortnessj determined by their connexion 
with the deceased. 3 Among the Greenland Eskimo the spirit 
of a murdered man will torment his murderer until it frightens 
him to death, or, if he goes on the ice after neglect of the rites 
and regulations following death, may tear him to pieces.® 

That the fear of ghosts or spirits lay at the root 
of the purificatory ceremony and that those who 
were ceremonially impure were peculiarly suscept- 
ible to their attacks is in many cases either ex- 
pressly stated or implied. In addition to the cases 
already mentioned in which insanity, disease, or 
death caused by spirits is to be feared, attention 
may be called to the ceremonial as a whole of those 
Indian tribes of N. America to which reference has 
already been made. In some matters it is directly 
stated that the danger apprehended comes from 
the ghost ; in others the character of the belief is 
such as to justify the same explanation. 

The guests at the funeral feasts, e.g., would not eat, drink, or 
smokein the open air after sunset, nor did they sleep for four 
days for fear of ghosts. Widows underwent a ceremonial 
purification in order that they might be long-lived and in- 
nocuous to their second husbands, while among some tribes a 
protective breech-cloth was worn for some dav-s. The sleeping- 
place of a dead man in the hut was not occupied for a consider- 
able period, and then first by an adult male for four nights in 
succession.? In Africa — e.g.^ in Uganda, among the Basutos, 
and among other peoples — • the purificatory ceremonial is 
intended to lay the ghost and prevent its troubling those upon 
whom lies the responsibility of causing death.® 

That fear for the community rather than for the 
intUviclual is the more potent influence is suggested 
by the number of prohibitions connected with food 
and the precautions taken to preserve the food- 
supply from contamination. Food should on no 
account come into contact with impure persons. 

No Basuto who is unclean should handle the com when it is 
exposed to view.y Reference has been made above to the pre- 
cautions taken in Morocco to protect the corn from the adverse 
influence of women and those polluted by sexual intercourse. 
After a death the Bathonga perform a ceremony purifying the 
food which belonged to the dead man.*® 

Everywhere, in eating and drinking, the impure 
must avoid touching food with tlieir hands or 
follow certain rules which mitigate the danger. 

Among the American Indian tribes those who take part in a 
bunal or who are nearly related to the deceased must refrain 
from fresh meat for a period ; their food should be cold and not 
cut with a knife, but torn with the teeth ; they must be fed by 
others or eat with the help of a twig, and must drink from a 
special vessel which they carry with them.i^ In S.'imoa relatives 
of the deceased must be fed by others. The Bathonga require 
those who are unclean — e.g., widows, those who have helped to 
bury the corpse, or those suffering from a disease which is the 
result of defilement — to eat with spoons and drink from their 
own cups, while victorious warriors who have killed eat with 
special spoons from special plates or broken pots and take their 
food cold, lest, being hot themselves, thev swell internally.!* 
Among the Thompson Indians, if an unpurified widow gathered 
berries, the whole crop would fall off the bushes or wither up. 
If a widower transferred a trout from one lake to another, he 
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had to remove the pollution of his touch by chewing deer-fat 
and spitting some of it on the fish before he let it go, bidding it 
farewell and telling it to propagate its kind.! 

The implication in these cases is that contact with 
pollution would endanger a whole species or class. 

It is, however, particularly in connexion with 
sexual impurity that the pro.sjierity of the crops 
is involved. Illicit love is held to blight the crops, 
while at certain seasons legitimate relations must 
be suspended. 

In Arabia those who tended the incense-trees were required 
to be free from the pollution of sexual relation and of death. 
Ceremonial purity increased the crop.* Among the Karens bad 
crops were the consequence of adultery.® If the Battak found 
an unmarried woman with child, she was married at once ; 
otherwise the crops failed.* The purificatory ceremony of 
Celebes in which the blood of the sacrificial goat or buffalo, 
substituted for the human victims guilty of incest, was poured 
on the field was intended to preserve or restore their fertility.® 
Among the Dayaks incest and bigamy, and among the Torajas 
of Centra! Celebes unnatural unions, were believed to be the 
cause of incessant rainfall.® 

Laxity in sexual matters or acts in contraven- 
tion of sexual tabus involved other penalties, in 
particular through sympathetic ties. The belief 
that the conduct of the wife affected the success or 
safety of the husband while he was absent at war 
or on the chase is of frequent occurrence. 

The Dayaks believed that, if the wife was unfaithful, the 
husband w'ould lose his hfe.7 A somewhat similar example, in 
which the consequence by sympathy falls upon another as well 
as the guilty party, occurs among the northern Bathonga. 
When a community moves its village to a new site, sexual 
relations are forbidden until renewed ritually as part of the 
purification of the community in its new quarters. Any viola- 
tion of this tabu is followed by the illness or paraljsisof the 
hea<.iman, while the woman herself becomes barren, and the 
work of removal must begin again.® 

4. The purification ceremony. — {a) Water. — One 
of the mediums most frequently employed to dispel 
impurity, as well as one of the simplest, is water 
either in aspersion or in ablution. 

On the fifth day after handling a corpse the Samoan, who 
between that day and the tinie of the pollution was not allowed 
to handle food but was fed by others, bathed his face and hands 
with hot waier.^^ After an interment on the Gold Coast those 
who have touched the corpse go to the nearest brook and 
sprinkle themselves with water.!® 

Water is frequently nsed as a purifying agent in 
other cases in which also the idea of its cleansing 
properties is prominent, as, e.g., after childbirth, 
when both mother and child are thoroughly 
washed. 

One of the duties of the Eskimo mother Is to wash herself 
completely after the birth. n The Malays purify mother and 
chil«l by washing them in warm wrater, and this is repeated 
every morning and evening for some time.!* The first act of 
the Uganda mother, on leaving the hut after seclusion, is to 
wash herself ; the sponge which she uses is sent to her busbaod, 
and with it he washes the private parts of his body. 

Bathing at the public bath has already been mentioned above 
as one of the most important items in the ceremonial preceding 
marriage in Muhammadan countries. In Morocco at Fez the 
bride is puriFie<l with w’ater and henna. On the fifth, fourth, 
and thinl da\s before the wedding she goes to the hot bath, 
and on the last occasion seven buckets of lukewarm water are 
poured on her bj' seven women, ‘so that she shall have no 
quarrel with her husband.’!® In S. Celebes the bridegroom 
bathes in holy water, while the bride is fumigated.!* In 
Abvssinia for several days before the marriage the bride 
performs ablutions and restricts her diet,!® while the Matabele 
i»ride, on arriving at the bridegroom’s hut, pours water over 
him.!® 

The physical contact in such cases probably both 
suggests the remedy and is responsible lor its 
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simplicity. On the other hand, simple lustration 
may be employed where the idea of superficial 
contact has given way to one of ingrained and 
essential impurity. 

In Ireland, according^ to the legend, in the kingdom of 
Munster, the crops were blighted by the incest of the king and 
his sister. The nobles demanded their offspring in order that 
they might be burned and their ashes cast into the stream. 
One of the princes was saved by being sent out of the kingdom 
to a Druid, who purified him daily by placing him on a white 
cow with red ears and pouring water over him.l 

Water may be used, possibly to some extent in 
a symbolical sense, as the final mark of separation 
from a previous state at a critical stage in the life- 
history of the individual. As has already been 
stated, initiation ceremonies usually include, as 
part of their ceremonial, some form of purificatory 
operation. 

The Kurnai initiation ceremony, in which the boys and their 
mothers sprinkle one another with water, signifies, it is said, 
that the boys are no longer under their mothers’ control.^ The 
Hausas of Tunis practise a ceremonial purification of half-a- 
dozen boys and girls before the harvest. They are shut up in a 
large house for a period during which they are stuffed with food 
to make them strong, and taught the Bori dances as well as 
their duty to totem and clan. At the end of the period the 
medicine-man washes the bo 3 ’s and the medicine-woman washes 
the girls in the forest. In both cases the washing is medicinal.3 

The last instance presents two features which 
commonly occur: (1) the fortification of the 
purificatory agent by medicine, and (2) the inter- 
vention of the medicine-man, tlie expert in these 
sacred matters. Botli these elements tend to 
become more prominent as greater attention is 
paid to the spiritual or magical side, the mani- 
festation of which, however, is still conceived as 
material and to be treated on material lines. 

At a Boloki funeral a trench about 20 ft. long Is dug, and the 
mourners take up their position on the side nearer the grave. 
The medicine-man’s assistant pours water into one end of the 
trench, and the raedicine-man then helps the mourners over the 
trench as the water rune down.^ 

In this ceremony the idea of the cleansing power 
of water has given way to that of the magical 
efficacy of running water as a barrier which the 
noxious influenee of the ghosts is unable to pass. 
On the otlier hand, the two ideas combine in 
the Thonga cure for childlessness in which the 
medicine-man pours water over a married couple 
who have no children.® The class of regular or 
professional hunters also fortified with drugs the 
water used in the purificatory ceremony performed 
before they set out on a journey. 

A pot of drugs was cooked, in the froth of which the hunter 
washed himself. He then poured the contents of the pot on 
the roof and allowed the water to drip on hira as he entered the 
hut. The medicine-man at the same time uttered a pra^’er and 
incantation : * Go and be happy. Though the rain will fall on 
you, though the dew make you wet, when you sleep you will 
be everywhere as in a hut,’ and so forth, making it clear that 
the object of the ceremony was to protect him from the dangers 
of the bush.® 

That this ceremony is purificatory rather than 
protective, as might be thought from the character 
of the prayer, is indicated by the further condition 
which must he observed to secure not merely 
success hut also safety in hunting. Sometimes a 
fowl is sacrificed, hut only children may eat it ; 
the hunter must not partake, must not touch salt, 
and must abstain from sexual relations; i.e., he 
must in all re.spects be pure. 

Water is used in various ways in a number of 
ceremonies conuected with special seasons of the 
year. In many places, e.g., a water fight follows 
the bringing in of the harvest or the last sheaf, or 
an individual may be attacked with water, usually 
by women. As a general rule these practices 
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' must be regarded as rain charms. Sometimes, 
! however, they have a puriticatory intention. 

In Burma, at the end of the solar year in April, when a great 
feast lasting several days took place, in order to wash aw’ay the 
impurities of the past and commence the new 5 'ear free from 
stain. It was the custom on the last day for the women to 
throw w'ater over every man they met, and for the men to 
retort. A visitor, on entering the house of a dignitar.v, was 
met by the family and presented with a bottle of rose-water, a 
little of which w’as poured into the hand of the host, who 
sprinkled it over himself. The mistress of the house poured a 
little rose-water over the host, and then over each of the guests, 
after which a w^ater fight began.i 

(6) Other detergents. — In the use of water as a 
purifying agent it would he reasonable to assume 
an obvious connexion in idea with its effect in 
cleansing physical impurity. The same idea may 
be at tlie root of the use of other materials. 

In the Kai Islands the warriors smear themselves with the 
juice of a disinfecting plant. The Akikuju remove thahuhy 
a process of lustration which in the more serious cases is per- 
formed by the medicine-man or the native council. The 
slaughter of a sheep accompanies the ceremony, and they 
smear themselves or are smeared by the medicine-man with 
the contents of the stomach and with a white diatomaceous 
earth.2 Such a custom as the complete smearing of a Kafir 
woman with green and red clay after childbirth ^ is perhaps 
connected with the custom of donning new clothes at the end 
of mourning or after a period of seclusion due to ceremonial 
impurity. In New Britain men guilty of unchastity may rid 
themselves of the taint by drinking sea-vvater in which coco- 
nut and ginger have been shredd^. They are then thrown 
into the sea and, on emergence, throw away their dripping 
clothes.^ 

(c) Changing clothes^ cutting haivy nails, etc . — 

The Eskimo mother after childbirth begins to make heraelf a 
new suit of clothes.® The Thonga woman is rigorously secluded 
from her husband at the regular periods, sleeps on a special mat, 
and wears special clothes which she brought with her at her 
marriage. At the end of the period she puts on her ordinary 
clothes once more. A woman who loses an infant is deeply 
defiled, and after a period of impurity of some two or three 
months’ duration she undergoes purification in a ceremonial 
sexual act by her husband, and then buys new clothes.® 

New clothes, however, are rather a sign of the 
termination of a period of uncleanness than a 
purilication. In mourning they mark the close of 
the period of danger to others — the hnal putting 
off* of tlie pollution of death. 

At the end of the Thonga jjurification of the warriors every, 
thing that they had used during the tabu period was tied in a 
bundle with their clothes and hung on a tree at some distance 
from the village, and left to rot."' Among the Kayans, after 
the termination of the mourning in a ceremony for which a 
freshly-taken human head was required and in which every 
one had been sprinkled with the blood of a sacrifice of pigs 
and (owls, mourning garb was laid aside and new clothes put 
on.® 

The complete severance with the old and impure 
life which is brought about by the purilication 
ceremony is furtlier marked in some cases by 
changes or modifications of the toilet. 

On the death of a relative the eyebrow's or head may be 
shaved, as in the case of the Baganda warriors mentioned 
above, whose heads are shaved on their return from battle ; or, 
on the contrary, the hair and finger- and toe-nails may be 
allowed to grow'. The Bathonga cut their hair completely for 
the death of a near relative, the operation being perform^iby 
a doctor or some one who knows the correct method.® The 
father and mother of twins among the Baganda allow their 
hair and nails to grow until the purification ceremony, when 
they are cut and wrapped in bark cloths. They are kept until 
the men go to war. At the end of the period of mourning for 
the king all shaved their heads, cut their nails, and put on new 
clothes.!® The Lillooets on the fifth day after a burial — a period 
spent in fasting and ceremonial ablution — had their hair cut by 
the mortuary shaman who prepared the corpse for buriaL 
They then returned to their homes and painted their faces, 
while the hair which had been cut was rolled up into a ball, 
taken into the forest, and fastened to a tree.!! 

(rf) Artificial stimulation of natural processes . — 
Other methods, based in an equal degree on getting 
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rid of all influence of the pa^st, depend upon an 
artificial stimulation of natural processes. 

Before the new season’s corn can be eaten, an emetic must be 
taken.i In Fi’i one of the first acts after a biith is to gne the 
infant an enielic.^ Pastoral and cow-keeping tribes in Africa, 
such as the Masai or the Nandi, require a certain period of time 
to elapse between the eating, in some cases, of meat, in others, 
of vegetables, and the drinking of milk. 3 The Shawatiese boys 
during the period of tiieir preparation for initiation took an 
emetic at regular interi als. The Seminoles took ‘ black drink,* 
which was supposed to efface from their minds all wrongs that 
they had eoimiiitted and to endue them with courage.-* The 
Lillooet widower induced vomiting by means of a stick thrust 
down the throat.® 

(e) The sweat -^hath. — A.mong N. American 
Indians the employment of the sweat-bath is 
almost universal as a means of removing physical 
impurities. It also serves by analogy to remove 
spiritual influences, to cure illness, and to remove 
ceremonial impurity. A widower during the 
period of seclusion is required to bathe frequently 
in a special sweatdiouse erected near a stream.® 

{f) Beating and other forms of expulsion of 
material evils . — A method which showed a com- 
bination of the belief in the material and spiritual 
character of defilement was followed in Car 
Nicobar. 

A man possessed of devils was rubbed all over with a pig’s 
blood and beaten with leaves, the idea being that the devils 
were swept off by the leaves, which were then folded up and 
tied tigliLly wnth string. Before daybreak all the packets of 
devils were* thrown into the sea.? 

The purificatory ceremony of driving out tlie 
devils is sometimes practised on an extensive scale, 
especially at critical seasons of the year such as 
before or after a harvest. 

The Iroquois practised an annual expulsion of evils, while at 
the Cherokee New Year festival all old clothes were burnt and 
pots, pans, and utensOs were broken, all cabins swept clean, 
provisions destroyed, an<l all fires extinguished. The warriors 
took medicine and fasted for three days, abstaining from sexual 
intercourse, while all malefactors were pardoned. On the 
festival da> new clothes were donned, new fires lighted, and the 
new corn cooked and eaten. 8 On the other hand, the Nicobarese 
method of dealing with the physical side of the belief finds its 
analogy in the Navaho custom of scraping the body with a 
bundle of stuff and blowing away the evil from the bundle 
through the smoke-hole of the dwelling or the New Hebrides 
custom of sprinkling or pouring water from a coco-nut or of 
drawing a forked branch of a particular plant over the body.iO 
The tribes of N.W. Canada — e.g.^ the Thompson Indians — 
after a death passed through rose-bushes, the object no doubt 
being to leave the impurity behind them as the thorns entangled 
their flesh or garments. The rose-branches that formed part of 
the beds on which they slept during the period of impurity were 
in like manner doubtless intended to entangle the ghosts whose 
attacks they feared. They also cleaned themsehes with fresh 
fir-twigs morning and evening for a period of one year.n 

{g) The use of blood . — Blood, being of extreme 
importance in ritual, not unnaturally figures 
prominently in many purilicatory acts, both as a 
cleansing agent and as a symbol. 

The Caribs washed the new-born infant in some of the blood 
of the father. 12 But the blood with which the ceremony is per- 
formed is more commonly that of the victim offered by the 
guiltv or unclean in part as an expiation of their offence. In 
cases of adultery — e.g., that in Bajmahal cited above — both 
parties are sprinkled with the blood of the hog furnished by tiie 
lover. Among the Dayaks the incessant rain caused by sexual 
irregularity is stayed hy the use of the blood of a pig to purify 
the earth and atone for the moral guilt.^3 The pollution may 
attach more particularly to the dwelling. The Batang Lupar 
Dayaks, in cases of a daughter’s frailty, sacrifice a pig and 
sprinkle blood on the doorway to wash away the sin.i* For 
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incest the tribes of Borneo purify the household with the blood 
of pigs and fowls, the property of the offenders, ^ w hile in Ceram 
every house in the village is smeared with blood.* 

Blood is also used as a medium of purification in 
other cases than sexual impurity — c.g., death from 
other than natural causes, when the blood of a 
sacrificial animal may be used. 

In the Canieroons an accidental death is expiated by the 
sacrifice of an auuiial, with the blood of whicii ihe relatives of 
both slayer and slain and all present are smeared.^ 

Blood is also used in the interesting ceremony 
called ‘the purifying’ which forms a part of the 
complicated Toda funeral rites. 

At the second funeral, which takes place some time after the 
first and simpler ceremony, the blood of a buffalo is mixed in a 
cup with powdered t«dr-bark. A Teivah man, dressed in the 
mantle of the deceased and many ornaments, accompanied by 
Q.u'ursol *■'' '-'"'ale buffalo-calf under 

one j'ear ■ d from the cup as he 

goes befc* ■ • \ the calf, the Teivali 

man hangs a bell on its neck, and the wursol touches the 
remains three times with bow and arrow. The calf is driven 
away, and all fall down touching the earth with their foreheads. 
The skull and hair of the deceased are then rubbed with the 
blood and Cwdr-bark. The object of the ceremony is apparently 
that any one who in his lifetime has not been purified by the 
sacred fudr-bark, which is used in the ordination ol the dairy- 
man-priest, should be so purified after death.4 

(A) Death or excommunication of offender . — The 
use of blood in purification ceremonies appears to 
be due to one of two distinct trains of thought. 
In some cases, such as those already cited, the use 
of blood seems to be dictated largely, if not entirely, 
by a belief in its purificatoiy qualities. If, how- 
ever, these instances are examined more closely 
and especially in relation to the general character 
of the belief in purification, it will appear that this 
belief in all probability is a growth from the desire 
to rid the community of an individual whose con- 
duct has endangered himself and the community 
in which lie lives. As this usually involves in 
serious cases the death or exile of the ott'eiider, 
what is objectively a purification of the community 
becomes subjectively a punishment. This con- 
nexion between punishment and purification is 
particularly apparent in the case of sexual crime. 
\Vhile the purificatory ceremony involves the use 
of sacrificial blood, the animal to bo sacrificed 
must be furnished by the offenders. Ti.is may in 
itself be regarded as a punishment by tine. 

In Rajmahal, as stated, the pig required by the ceremonial is 
furnished by the adulterer. Among the Nias of Sumatra, who 
regard rain as the tears of the god weeping at adultery or 
tonucation, the culprits are buried in a narrow grave with tiieii 
heads projecting and are then stabbed in the throat with knives , 
then the grave is filled up ; or they may be imried alive. 6 
Among the pagan tribes of Sarawak a bamboo is dn\ en through 
the hearts of the offenders into the ground, where it is left to 
take root. But it is sard that this is rarely done, because it is 
difficult to get any one to assume the responsibility of taking 
life. Therefore a commoner nrelhod is to put the offenders in 
a cage and throw them into a river. 

(i) Substitution of expiatory victim . — Among the 
Torajas of the Celebes adultery is punislied by the 
spear, but incest by throttling. This aversion 
from shedding the blood of the incestuous is not 
infrequent and is, it is to be presumed, to be attri- 
buted to a fear that the blood of a person already 
infected is noxious in an enhanced degree — so 
much so that sometimes a goat or buffalo is sacri- 
liced and the blood mixed with water is poured on 
the fields to appease the spirits and restore fertility.® 
This doctrine of substitution is frequently en- 
countered in connexion with sexual crimes. It is 
clear that it is a case of substitution arising out of 
a disinclination to spill the blood of the guilty, 
and not primarily a propitiatory ottering. 


1 Ho'^e-McDougall, ii. 198. 

* A. Bastian, ludnaesien, Berlin, 1S84-S9, i. 144. 

8 Autenrieth, ilitieil. Geogr. Gesdheh. xii. 93. 

4 Rivers, p. 372 ff. 

5 H. hunderniann, Die Insel Nias, Barmen. 190.5, p, 34. 

6 Hissink, quoted in Frazer, Psyche's Task^, p. 53 L 
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In the Dayak ceremony of bergapiit, preparatory to the 
marriage of first cousins, the couple go to the river and fill 
a small pitcher with personal belongings and sink it in the river. 
They also fling a plate and chopper into the water. A pig is 
sacrificed on the bank, and the carcass, when drained of blood* 
is thrown into the water. The pair themselves are then pushed 
into the water and made to bathe together. Finally a joint of 
a bamboo is filled with blood, and the couple parade the country 
sprinkling blood as they go. 2 In another case, among the 
Kayans, in a closely analogous practice, the idea of substitution 
or mitigation is still more clearly indicated. The property of 
the pair is smeared with blood, eggs are sent floating down 
stream, and the pair, as they come out of the w’ater, are 
attacked with grass blades representing spears.^ A still more 
significant case is that of the Toniori expiatory (purificator3') 
ceremony for the marriage of uncle and niece — again a case of 
incest — in which a garment of each is laid on an open vessel, 
the blood of a sacrificed animal is allowed to drip on to them, 
and the vessel with its contents is set to float down the river.^ 

{fj parts of victim other than blood . — An act of 
purification may be performed with parts of the 
sacrificial animal other than the blood. 

After the bathing of the returned Basuto warriors in the 
stream it is sometimes the custom of the chief to complete the 
ceremony by the sacrifice of an ox in the presence of the army, 
with the gail of which the warriors are smeared.® 

On the Wamgela river in British New Guinea a man who has 
taken life is unclean and is segregated from the community 
until he has undergone certain ceremonies. As part of the 
ceremony he hunts and kills a kangaroo, which is cut open and 
whose spleen and liver are rubbed over his back. He then goes 
to the nearest water and washes himself straddledegged, while 
the j'oung warriors of the village swum between his legs.® 

A custom of interest m connexion with the reverence for 
grass which e.xists among pastoral peoples is found among 
the peoples of the eastern side of the African continent, ex- 
tending from the Dinkas in the north to the Bathonga in the 
south. This is the use in nearly all the purification ceremonies 
of the half-dige-sted grass found in the stomachs of goats, 
bullocks, or sheep, when killed, with which the person under- 
going the ceremony is smeared. In cases of incest among the 
Dinkas, the abdomen of the guilty man or woman is smeared 
with the contents of the large intestine of a bullock. Among 
the Bathonga cousins who marry are purified and saved from 
the consequence of their sin by a ceremony in which they are 
smeared with pnanyi. A hole is cut in the goat-skin. In which 
the heads of the pair are inserted. The medicine-man’s assist- 
ants take pssanyi and place it on the head of the bride, saying, 
‘Go and bear children.’ The use of cow-dung — e.g.^ by the 
Kavirondo in the purification of warriors returning from war in 
which they have killed, when they are smeared with this sub- 
stance by their friends and their heads shaved, or among the 
Wa-wanga when the warrior must smear with dung the cheeks 
of his w'ives and children as he enters the hut — not improbably 
must be traced to the same idea as inspires the use of psanyi.^ 
The custom of clothing the subject in the skin of the goat or 
sheep or making an anklet or wristlet of the skin is also frequent 
among these tribes. The Thonga hunter made one for his wife 
if he killed an eland while bringing her home.® Among some 
of the Indians of N. America it is also customary to wear a 
circlet of wilIow’ withies round the waist or a thong of buck -skin 
round the wrist, ankle, neck, orknee.i® 

(A:) Fire and fumigation. — Fire, or the concomi- 
tant smoke, and incense are other mean.s which 
are held to be etficacious in dealing with defilement. 

The less serious thahu are removed by means of smoke among 
the Akikuyu.il in the Kakadu tribe of Australia after a death 
a circle of grass is made, in the middle of which is placed the 
bark in which the corpse was w’rapped when it W’as carried to 
the grave. All the possessions of the camp, but especially the 
dilly bags of the women, are then purified by smoke from the 
fired grass, while the men of the tribe pour water over one 
another and rub themselves with charcoal.^® Jumping across a 
fire in preparation for a journey was at one time practised in 
Persia,!^ and the custom has alreadj' been noted above in con- 
nexion with the bo\8’ seclusion among the Bathonga. The 
great fire festivals of the European peasantry, as w’ell as the 
fire-walking ceremoni, appear in like manner to have for their 
object the general freeing of the community in the districts 


1 See above, p. 460. 2 H. Ling Roth, JAI xxi. 133 f. 

3 A W. Nieuwenhuis, Qner durch Borneo, Leyden, 1904-07, 
p. 367. 

4 Kruijt, quoted b.v Frazer, Psyche’s Task-, p. 53. 

® P. Porte, ‘ Les Reminiscences d'un missionnaire du Basuto- 
land,' IjfS MUnions cafholiques, xxviii. [1896] 371. 

® R. E. Gune, Inc. cit. 

7 Sehginann, ERE iv. 709 ; Hobley, JRAI xl. 429 ; Junod, i. 
243-245. 

® 11. H. Johnston, loc. cit. ; K. R. Dundas, in PVazer, Psyche's 
Task-, p. 121. 

9 Junod, ii. 58. i® Hill-Tout, p. 210. 

11 Hobley, loc. cit. 

12 B. Spencer, Native Tribes of the Nnrthem Territory of 
Australia, London, 1914, p. 243. 

13 ‘ Extracts from the Travels of Pietro delle Valle in Persia,’ 
Pinkerton, ix. H. 


from evil influences and evil spirits, and therefore, like the 
devil-driving or devil-clearing ceremonies, may be regarded in 
a broad sense as purificatory in intention.i 

(/) Transference ofimpiiHty ; the scapegoat. — The 
principle of the transmissibility of impurity was 
sometimes called into play in order to remove the 
defilement. It was transferred to some one who 
was already tabu. 

In New Zealand, if any one touched the head of another, the 
head being a peculiarly ‘sacred’ part of the body, he became 
tabu. He purified himself by rubbing his hands on fern-root, 
w’hich W’as then eaten by the head of the famil}’ in the female 
line.2 In Tonga, if a man ate tabued food, he saved himself 
from the evil consequences placing the foot of a chief on his 
stomach.^ 

The idea of transmission also appears in the 
custom of the scapegoat. 

In Fiji a tabued person wiped his hands on a pig, which 
became sacred to the chief,4 while in Uganda at the end of the 
period of mourning for a king a ‘ scapegoat,’ along with a cow, 
a goat, a dog, a fowl, and the dust and fire from the king’s 
house, was conveyed to the Bunyoro frontier, and there the 
animals were maimed and left to die. This practice was held 
to remove all uncleanness from king and queen.® 

The same idea underlies the practice of sin- 
eating {q>v.)y by which the sins of the dead are 
assumed by any stranger who may eat of a cake 
and other food prepared for the purpose.® 

Litkrati'RE.— A. E. Crawley, ‘Taboos of Commensality, 
PL vi. [1895] 130ff., The Mystic Rose, London, 1902; L. R. 
Farnell, The Evolution of Religion, do. 1905 ; J. G. Frazer, 
‘On Certain Bunal Customs as illustrative of the Primitive 
Theory of the Soul,’ JAI xv. [1SS6] 64 ff., London, 1911-15, 
pt. li.. Taboo and the Perils of the Soul, pt. i., The Maqic Art, 
ii.,pt. vi.. The Scapegoat, pt. vii., Balder the Beautiful, Psyche’s 
Task\ do- 1913; F. B. Jevons, An Introd. to the Eist. o/ 
Religion, do. 1896 ; A. van Gennep, Les Rites de passage, 
Paris, 1909 ; E. Westermarck, Ml, 2 vols., London, 1908. 

E. N. Fallaize. 

PURIFICATION (Babylonian). — Purification 
may be considered as including any ceremony or 
ritual observance undertaken with a view to purging 
or cleansing a person, place, or thing from the rituw 
consequences of impurity. Impurity was a bar to 
communion with tlie deity, often to social inter- 
course, and was sometimes a real danger to the 
health and well-being of the person or community. 
Most writers who refer to purification among the 
Babylonians and Assyrians are influenced by the 
OT views on the subject, for which see Purifica- 
tion (Hebrew). Consequently, some chiefly seek 
for parallels to the Hebrew’ treatment of clean and 
unclean. Others take a wider %’iew’ and compare 
the usages connected with purification in all the 
religions and civilizations where they can be 
recognized. Tlie subject of rites, exorcisms, and 
other ritual ceremonies is already dealt with in 
art. B.^bylonians and Assyrians, vol. ii. 
especially pp. 316-318. For the Babylonian 
attitude to offences against chastity the art. 
Chastity (Semit. -Egyptian), vol. iii. p. 498, §3 
should be compared with CHASTITY (Introductory). 
For the Babylonian conception of sin and the need 
to be purified from it compare Confession (Assyro- 
Babylonian), vol. iii. pp. 823-827. The way in 
which disea.se was regarded may be gathered from 
art. Disease and Medicine (Assyro-Babylonian), 
vol. iv. pp. 741-747. The connexion of expiation 
and atonement with purification is brought out in 
art. Expiation and Atonement (Babylonian), 
vol. V, pp. 637-640. Holiness (Semitic), vol. vi. 
pp. 751-759, illuminates the ideas of cleanness and 
purity, and tlieir opposites. 

No formal treatise on the subject has come down 
to us amid the mass of cuneiform literature, mostly 
fragmentary, w'hich, however, supplies instruction 

1 See, for instances and discussion of object of fire ceremonialj 
GB^, pt. Balder the Deautijul, i. 329 ff. 

2 Shortland, p. 08, 

3 W. Mariner. An Account of the Natives c. ' Tonga Islands^ 
London, ISIS, li. 220. 

4 Crawlev', p. 231, quoting C. Wilkes, Narrative ,/the United 
States Exploring Expedition, 1838-1*2, Philadelphia, ie’45, ii. 99 L 

5 Roscoe, p. 108 f. ® GB^, pt. vi., The Scapegoat, p 43. 
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and formulfe for many cases presumably involving 
the need for purification. From this mass of ex- 
orcisms, medical receipts, prayers, hymns, spells, 
and magic ceremonies we have to deduce what 
was the Babylonian view of impurity and what 
was the method of cleansing or removal of that 
impurity. 

This is a long and by no means easy task — long 
because of the enormous amount of material to be 
considered, difficult because so much of it is merely 
implicit and admits of so many different estimates 
of its implications. We have rarely much security 
that we estimate rightly the intention of the 
ceremony, which may really have been directed 
to a completely different aim. 

The sufferer may have been the victim of some 
affliction and quite mistaken as to its origin and 
cause ; indeed, it is likely after all to have been 
purely imaginary. If the supposed or implied 
cause of his distress was really what he suspected, 
we may fairly charge the ancient Babylonian with 
being very nervous about himself. But we may 
well believe that the Babylonian ministers of 
religion exercised their ingenuity in inventing 
many cases of conscience and providing remedies 
for them to an extent far beyond the demands of 
those who came to them for help and comfort. To 
judge from what we already know, every abnormal 
experience must have given the Babylonian un- 
easiness, as to his health of body or soul. Certainly 
the belief in demons and their power to plague 
humanity, the suspicion of having offended the 
gods, or broken tabu, must have added many 
terrors to the natural feelings of discomfort and 
apprehension, the prickings of conscience or 
despondency. To the average layman it was by 
no means easy to say wherein he had offended, nor 
against whom, and his good intentions were but a 
slight solace to a man vvno believed that he might 
be called to suffer not only for unwitting misdeeds 
but also from the malice of devils or men. So he 
hastened to the priest or soothsayer, the magician 
or astrologer, to discover for him his offence or the 
evU influence that was upon him. He may have 
gone in turn to all and certainly was called upon 
to suffer many things of them. 

Whatever their diagnosis of his evil case, it 
seems probable that purification was the first 
requisite. But that was not all. When the thing 
to be removed from the man had been recognized 
as sin, disease, anger of the gods, possession by 
devils, or the spell of some witch, a further treat- 
ment appropriate to the case awaited the victim. 
An obstinate case might have to undergo all the 
treatments in turn. But none was likely to take 
effect if he had not been purified. 

In itself purification might be a washing with 
pure water. This requirement was strongly in- 
sisted upon. Pure water must be procured from 
the Tigris or the Euphrates or, even better, from 
the mouth of the rivers, where their waters met 
and where were the Isles of the Blessed. The 
water must have been kept in a pure place ‘pre- 
served faithfully in the abyss.’ The abyss, apsu, 
was properly the cosmic sea which underlay the 
whole earth, on whose bosom the earth rode, to 
which the kings boasted that they had dug down 
their palace foundations, the fresh water sea from 
which arose the springs and rivers. But in every 
great temple stood the ‘ great sea ’ — the laver, also 
called apsii, like Solomon’s hrazen sea. Doubtless, 
it is this temjile abyss which held the pure water 
referred to. It is called the water of Eridu, ‘ the 
sweet or good city.’ But, in default of such holy 
water, the water of wells was allowed, if only it 
were consecrated by a correct incantation. 

Pure water was often modified by the addition 
of herbs or aromatic woods. What these were is 


difficult to ascertain from their names, such as 
binu, ‘ herb of Dilhat ’ (perhaps the place of Venus- 
Ishtar), a date-stone, straw, gatstm, unqu aban 
nisikti (perhaps a ring, set with precious stones, 
possibly as fee to the priest), GAil-GAM scent, 
ourashu (possibly cypress). The bimi plant is 
thought to be ‘ tamarisk.’ It is probable that 
such additions had magical efficacy. The washing 
of the hands was repeated often, accompanied by 
different incantations, usually cited by their first 
lines, of which we often know no more, but which 
we may hope gradually to know completely. But 
to follow out in detail the various accompaniments 
of the hand-washing would demand a treatise. 

It does not seem in any case to have been 
necessary to bathe the whole person ; usually the 
hands sufficed, though the head or forehead is 
sometimes ordered. Special cases demanded a 
cleansing of the mouth, and the water was some- 
times drunk. Sprinkling sufficed occasionally. A 
proper time had to be determined, which was the 
object of divination and the subject of omens. The 
literature of these fit times is extensive and usually 
obscure. Often it is prescribed that the ceremony 
shall be performed in a clean place ; the open 
country or the desert would do. But for perfect 
security a btt rimqi was built. This was a ‘ wash- 
ing-house,’ or lustration-chamber, and was often 
attached to a house in the city, possibly to a priest’s 
house or for the convenience of any who could pay 
for its use. There was a distinct ritual for the bit 
rimqi, whither the polluted should be taken. The 
ceremony was performed in special vestments of a 
sable hue, worn both by the suppliant and by the 
minister. 

Apparently the motive of the washing was the 
symbolical removal of the contamination and often 
its symbolical transfer by the water to some object, 
renciered by incantation a representation of the 
supposed author of the trouble — e.g., a clay or wax 
image of the witch. This image could then be 
buried, burned, or otherwise destroyed, and the 
sufferer freed from his uncleanness. But in this 
case also the methods are most varied, and no 
exhaustive treatment is possible here. 

It is not clear just how much of the treatment 
was merely purification. A sick person had to be 
purified before he could be cured, for without 
purity he could not expect the cure to work at all. 
But the full cure may be regarded in his case as a 
purification. Hence the word has been used to 
cover all the process by which a man who believed 
that his distress came under the head of unclean- 
ness was relieved of his ailment. As he did not 
confine the idea of uncleanness to any very simple 
category, it is hard to say what cleansed him of it, 
and the whole of the above-named articles must be 
read to exhaust the already recognized ideas of 
purification. It is dangerous to attempt classifica- 
tion of the kinds of uncleanness. But analogy 
suggests some classes. 

Sexual impurity is very hard to define. On the 
one hand, all sexual intercourse involved the 
necessity for purification. But, on the other 
hand, the Babylonians seem to have allowed even 
homosexuality. It is difficult, therefore, to state 
wherein consisted the impurity of irregular inter- 
course. Possibly excess, leading to the reaction of 
lassitude, was productive of the suspicion that the 
patient was under a spell or a demon. This may 
have been extended by fear to all cases of indulg- 
ence. But we must know more before we can 
fairly generalize, and our material, with all its 
fullness, has many omissions, which may or may 
not be significant. 

Fear of consequences, when there was so much 
to fear, hard to distinguish from consciousness of 
wTong-doing, was evidently the motive to declare 
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oneself unclean and seek purification. The spirit- 
ual director would move the penitent to confession 
and quite hone.stly prescribe a treatment deemed 
likely to be etl'ective. 

Literature. — The literature quoted in art. Babtloni.axs Aim 
Assyrians and the relevant sections of artt. CiiAsriTV, Con- 
fession. Disease and Medicine, Expiation and Atonement, etc., 
is ample for a preliminary treatment of the subject. Much 
further research is needed before a clear and consistent view 
can be set out, if that can ever be attained now. Distinction 
will have to be made between the usages of different periods, 
and changes of view may be detected. 

C. H. W. Johns. 

PURIFICATION (Buddhist). — The religious 
movement which is known as early Buddhism 
did not take as its central doctrine an ideal of 
purity to be aimed at by a system of ritual purifi- 
cation. Its own ke 3 'notes are those of individual 
enlightenment, of release, of spiritual vision, and 
of movement to a goal discerned thereby. But 
early Buddhism largely made itself felt as a protest 
and reaction against a sj’stem, or sj’stems, of 
elaborate rites and practices cultivated for the 
express purpose of obtaining absolution and puri- 
fication from the impurities inherent in this fleshly 
mechanism and in the deeds wrought by it. As 
formulated doctrine, a religion was referred to as 
dhamma, hut, as end gained by ritual works, it 
was referred to as suddhi (or visuddhi, ‘ purity,’ 
‘purifying,’ ‘cleansing’). Buddhism laid down 
its own dhamma as insight into truth, and as path 
or means of attainment. But we see it turning 
aside from these to take account of the prevailing 
notion of ritual purification. It condemned the 
methods in practice ; it substituted ‘ inward 
spiritual grace ’ for external sj’mbols, and upheld 
its own ‘ vision ’ and ‘ way ’ as the true KaSapaK. 

Salvation envisaged as (vi-)suddhi, when Bud- 
dhism arose, appears in many of the early Pali 
documents, as the belief or ‘view’ of Brkamans 
and recluses : 

‘The views of recluses and brahmins, not of us, who deem 
that eudiihi is by moral conduct, that suddhi is by ritual, or by 
both' (Dhamina-sanfjai^i, § 1005).l 
* With us alone is siiddki, so they declare ; not in other norms 
(dhammas) is Visuddhi’ (SuUa-2^ ipdta, 824).2 

‘ Not 80 

Were pure (religion) to be reached ’ 

(Psalms of the Brethren, 893).8 i 
‘The celebrant in many a sacrifice, 

I fostered sacred fire, oblations made ; 

“These be the pure and holy rites methought* 

(ib. 341). 

‘ Some recluses and brahmins hold that purity Is by dieting 
... by transmi<rration® ... by rebirths ... by sphere of 
being . . . by oblations ... by tending a (perpetual) fire* 
(Majjhima-iiikaya, i. 80 f.). 

‘ Lo ! ye who blindly worship constellations of heaven. 

Ye who fostering fire in cool grove wait upon Agni, 

Deeming ye thus might find purification (suddhi) ' . . , 
(Psalms of the Sisters, 143X 

The rites and practices to gain suddhi — otherwise 
referred to as release (moksa [g'.v.]) from demerit — 
most frequently condemned in Buddhist scrii>ture8 
are of three kinds: (1) asceticism, (2) fire-ritual, 
(3) baptism, or frequent immersion in any con- 
venient (usually) running water. Thus the ‘ diet- 
ing ’ alluded to above consisted in reducing tlie daily 
food to a minimum vegetable diet, even to a single 
bean. There was, again, the tapas (‘austerity’) 
of the five fires (one on each side and the sun over- 
head), and all the petty act*! 

self-denial enumerated in . *. f. 

{Dialogues of the Buddha, i 'e. 

They were less characteristic of Brahmans than 
of recluses generally, whether these were Brah- 

1 Ed. PTS, London, 1885 ; Dhamma-SangazLi : a Buddhist 
Manual of Psychological Ethics, ed. 0. A, F. Rhys Davids, 
London, 1900. 

3 Ed. PTS, London, 1913. 

8 PTS, ed. C. A. F. Rhys Davids, London, 1913. 

4 Lit. ‘ this is suddhi,’ ® Cf. Jdtaka, iv. (tr.) 117. 


mans or not. Nevertheless in the anthologies a 
Brahman is made to say : 

‘ Painful the penances 1 wrought for heaven, 

All ignorant of purity's true path ’ 

(Psalms of the Brethren, 219). 

Protest against the belief that such practices 
made for real purity finds expression in a sutta 
describing the BudSba resting in the sense of 
enlightenment and of deliverance from his own 
self-torturing exercises that had brought him no 
light. The tempter assails him by suggesting 
doubt : 

* His penitential tasks abandoning, 

Whereby the sons of men are purified, 

The impure fancieth that he is pure. 

When he hath strayed from path of purity. 

[The Buddha :] 

Pull well I understood how any rites 
Austere, aimed at the overthrow of death, 

Belong to matters useless for our good. 

Yea, nothing good thej’ bring along with them. 

Like oar and rudder in a ship on land. 

But morals '*• '■ — 

The Path t ■ ■ ■ -re my tasks ; 

That Path s . , 

Have I attained me puriiy supreme ' 

(Sarjiyutta, i. 103). 

A more typical Brahman view, however, is that of 
the Bharadvaja referred to as Suddhika (‘purity- 
man,’ ‘ puritan ’) : 

‘Though he be virtuous and penance w’ork, 

There is in all the world no brahmin found 
Thus rendered pure. 

In Veda-lore expert ancf in the course 
His class lays down thus is he purified, 

Unique ’mong men ’ (ib. 1 . 166). 

This expertness in the latter field (charana, 
explained oy the comnientc ' ’ 

the practice of the clan o "■ ■ 

charana) includes (a) all 

[leouliar to the Brahmans, anu (O) an • colour or 
class regulations. The specific difl'erences marking 
off the four social classes of early India one from 
another are called ‘ colour-punty ’ (chatu-vanni 
suddhi) in Majjhima, ii. 132. The Brahman 
claimed priority in class ‘on account of his pre- 
eminence, of the superiority of his origin (Brahma), 
of his observance of restrictive rules, and of his 
particular sanctification ’ {Laws of Manu, x. 2 
[SBE XXV. (1886) 402]). The Buddha, as against 
such a claim, affirmed that social worth depended 
solely on character and quality of work. There 
was no ‘ colour ’ bar to purity, social or religious : 

* And be he noble, brahmin, commoner, 

Or labouring man, or of a pariah class : — 

Who stirs up effor' ■ ‘ ‘••■sji'V., 

Advances with an ' 

He may attain the ... 

(Sarfiyutta, 1. 166X 

Of religious observances, which every Brahmau 
house-father was qualified to celebrate (see art. 
Brahman), none appeared to incur the protestant 
disapproval of early Buddhism so often as those of 
oblations to fire and of ceremonial bathing. Both 
are denounced as merely external, and therefore 
misdirected and futile. Let the suttas speak for 
themselves : 

[The Buddha :] 

‘ Nay, brahmin, deem not that by mere wood-laying 

Comes purity. Such things are all external. 

To him who thus purification seeketh 

By things without, none is made pure, the wise say 

I lay no wood, brahmin, for fires on altars. 

Only within burneth the fire I kindle. 

Ever mj" fire burns, ever tense and ardent, 

I, Arahant, work out the life that’s holy’ 

(Saijiyutta, i. 169). 

Again, to a matron who was making her regular 
food-offering to Brahma, while her son, a saintly 
hhikkhUf stayed without on his round for alms, 
the Buddha says : 

‘ Far hence, 0 brahminee, is Brahma’s world, . . . 

And Brahma feedeth not on food like that . . . 
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Lo here ! this Brahmadeva, son of thine, 

A man who past the j^ods hath won his way, • • • 

. . . hath come up to thy house for alms . , • 

Meet for oblations from both gods and men, • • • 

By evil undefiled , grown calm and cool, . . . 

Uis heart at utter peace, all vices purged . . . 

Let him enjoy the choice meats thou hast served * 

{ib. i. 141). 

Another of the ritualistic Bharadvaja clan invites 
the Buddha to go bathing in the Bahuka river. 

The Buddha aska : ‘ What of the river, brahmin, what can it 
doV The reply is : 'Many consider it as a means of deliver- 
ance and of merit ; many people let it bear away their evil 
deeds ikarma)' 

[Th& Buddha :] 

•What hoots the Bahuka, or the Gaya? . . .? 

For ever and a day his foot may plunge 
Therein, yet are his smutty deeds not cleansed. 

They will not purge the man of passions vile* 

To him that’s pure, ever 'tis Phalgu-time, 

To him that’s pure, ever ’tis Sabbath-day, 

To him that’s pure and in his actions clean. 

Ever his practices effectual prove. 

Here, brahmin, is ’t that thou shouldst bathing go : — 
Become a haven sure for all that breathes ; 

Speak thou no lies, harm thou no living thing. 

Steal nought, have faith, in nothing be thou mean. 

So living, what are river-rites to thee ? ’ 

{ilajjhima-y ikdya, i. 39). 

To another Brahman who confesses to belief in the 
moral cleansing power of water, the rebuke takes 
this form : 

‘ The Norm’s a lake, its strand for bathing virtue. 

Clear, undefiled, praised by the good to good men. 
Wherein in sooth masters of lore come bathmg- 
So, clean of limb, to the beyond pass over ’ 

(Saippuffa, 1. 183). 

In the anthologies Sister Punna pours ridicule on 
a Brahman seeking a shivering purity in the 
water, in which he must inevitably be excelled by 
any animal having its habitat in that element 
{Psalms of the Sisters, Ixv.). 

The quoted passages throw some liglit on the 
advocacy by Buddhism of ethical purity unaided by 
ritual symbols. Some further testimony will assist 
in bodying out their ideas of purity, and their 
application of it to their own specidc doctrines. 

\Ve find the purification idea applied to the 
possibility of melioration in all rational beings. 
The Buddha maintains, against a current sceptical 
doctrine, that beings either deteriorated (‘became 
defiled ’) or advanced (‘ became purified ’) through 
a sufficient cause. This was the hedonically mixed 
nature of the factors of life. In other words, our 
experience is sufficiently pleasant to make the 
things of this world seductive, and sufficiently 
painful to make us long for something better 
(Samyritta, in. 69 f.). This is called the ‘twofold 
doctrine hard to penetrate ’ (Digha, iii. 274). 

How did Buddhism conceive the nature of 
defilement {sahkilesa, upnkilesa) and its opposite ? 
Consciousness, or heart {chitta), was not considered 
8« intrinsically impure. Though ‘ formless ’ or 
immaterial, it was likened to a radiant or flashing 
clarity, infinitely swift and plastic in procedure, 
but liable to defilement by adventitious influences 
{Ahguttara, i. 5-11). These made their advent on 
occasion of sense. In reacting to sense-impres- 
sions, a number of mental adjuncts were held to 
come into play, such as feeling, volition, emotions, 
etc. Prominent among these were the three 
radical conditions (‘roots’) of immoral activity — 
yipetite or lust, enmity, dullness or unintelligence. 
The corresponding three opposites might come into 
play instead — disinterestedness, love, intelligence 
or insight. The karma from previous lives would 
decide this in the first instance ; nurture and 
training would modify the adjuncts during life. 
But defilement consisted in the three immoral con- 
ditions exerting themselves in response to the 
calls of sense. That defilement is fully described, 
e.g., in the Amagandha Sutta (Sutta-Nipata, SBE 
i The typical ceremonial bathinv was in the Gaya, at the 
spring'festival of Phalgu {Psalms of ths Brethren^ p. 181). 


X. [1881] 40 f.), as consisting in violence and 
injustice, sensuality, covetousness, and deceit, 
obstinacy and conceit, etc. Again, sixteen forms 
of cAtifn-defilement are given in the Vatthiipama- 
Satta {Majjhima, i. 36 f.). 

Purification from all these spiritual defilements 
consisted, as the latter sutta shows, in a mental 
awakening (1) to new ideals, (2) to the nature of 
defilement as such ; and in an emotional upheaval 
and subsequent tranquillization, the defiling 
tendencies having been ejected. The process of 
course took time, and was held to be perfected only 
by progress along the ‘ Four Paths,’ i.e. stages 
of the path, to saintship. It is illustrated (ib.) 
negatively and positively by a well-cleansed cloth 
taking on a fine dye, or again by refining in tiie : 

‘ Little by little, one by one, as pass 
The moments, graduall}' let the wise, 

Like smith the blemishes of silver, blow 
The specks that mar his purity aw’ay ’ 

{Dhaminapada, 239). 

Another favourite purity simile is that of moon or 
sun getting free from cloud, resplendent in a 
clear skj' : 

‘ Passionless, purified, undefiled as the moon when clear of 
blotting (cloud)’ (Sutta- Nipdta. 636). 

We have seen Buddhism using purity ritual as 
metaphor to emphasize the inwardness of its ideal. 
More appropriate is the figure borrowed from that 
craft on which its central’ doctrine was modelled, 
to wit, medicine. The possible cure of certain 
ailments for which the physician prescribes purg- 
ing and cathartics (vamana, virechdnd) are com- 
pared (Aiigttltara, v. 218 f.) with the sure remedy 
for all sullering in the ‘ Ariyan Eightfold Path ’ of 
the perfect life. The convalescent is described, 
not as purified, but as emancipated or released — a 
more characteristic Buddhist iileal, as has been 
stated above, than that of purification. 

Once annexed, tlie ideal of purity was applied to 
every kind of proficiency of lieart and head. The 
acme of purity {koti-parisuddha) in conduct was 
to exercise self-reference — not to do unto others 
what would be disagreeable if done to one’s self 
(Samyutta, v. 252 f.). The inward purifying fire 
referred to by the Buddha (see above) is explained 
as his insight. Vision and insight have to be 
‘ cleansed,’ but different temperaments are stated 
to attain this ideal in different ways (£6. iv. 191- 
195). Mystical or supernormal sight and hearing 
are also defined as purified or clarified {visodhita) 
as well as ‘ divine ’ (dibba, ‘ godlike,’ or ‘ angelic ’).* 
Achievements of this kind are attributed, in 
varying degrees, to recluses graduating in saint- 
ship. But none of the emphasis of Christian 
mysticism on the purity or clarity as such is to be 
found in the Buddliist canon. 

Finally, three special applications of the purity 
ideal may be noted, namely, to morals, to the work 
of teaching, and to the summum bonum. 

Thus observance of the five sets of rules for the 
order are technically called ‘the five purities’ 
(Vinaya, v. 132; cf. Vinaya Texts [SBE xiii. 
(1881)], i. 15, 55, etc.). 

‘ Perfectly pure teaching ’ is such as is under- 
taken because of the excellence of the doctrine’s 
ideal and method, and out of love and compassion 
felt by the teacher (Samyutta, ii. 199). 

‘ Purity ’ is again annexed as one of tlie 44 
synonyms for salvation or nibbdna (ib. iv. 372), and 
triis is at times referred to as ‘ the purity supreme.’ 
Thus envisaged, the sovereign means of attaining 
it was that of the exercises in self-knowledge 
known as the ‘ Four Applications of Mindfulness ’ 
(Dialogues, ii. XXII. ) : 

' the path that leads only to the purification of beings ... to 
the realization of Nibbana.’ (The translation ‘one and only 
path ’ in that work (ekdyano) is not correct.) 

1 See, e.g.. Dialogues, i. 89, 91. 
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Insight into impermanence, suffering, and non- 
existence of soul are called no less ‘ the path to 
purity’ {Dhrimmapada, 277-279; Psalms of the 
Brethren, 676-678) — a phrase that became immor- 
talized for all Buddhists of the Theravada teaching 
down to the present day as the title of Buddha- 
ghooa's classic work, the Visuddhi-3Iagga. 

Literatcre. — A ll the texts and translations quoted are named 
in the text, and all, except those m UBE and in SBB, are 
among the Pah Text Society’s publications 

C. A. F. Rhys Davids. 

PURIFICATION (Chinese). — The technical 
term usually employed by the Chinese to denote 
the rites connected with ceremonial purity is a 
word which in modern Pekingese is pronounced 
chai. The word is used, especially among Bud- 
dhists, to denote the practice of abstinence from 
animal food ; but it implies much more than this. 
The written character for chai is a modihcation of 
another character chi (radical 210); indeed, in 
classical literature ch'i is used where modem 
writers would use chai ; and this fact provides us 
with an unmistakable clue to the original ideas 
which the term was intended to convey. Ch'i 
means ‘to regulate,’ ‘to arrange in order,’ ‘to 
make even,’ ‘ to equalize,’ ‘ to establish uniformity’ ; 
and, when used in an ethical sense, it implies the 
due regulation or adjustment of the whole person- 
ality — physical, intellectual, and moral. The pro- 
cess of adjustment {chai) was regarded as an 
essential preliminaiy to the exe: oi.se of priestly or 
sacntieial functions, and it implied fasting, self- 
control, and an inward purity of which physical 
cleanliness and spotless raiment were outward and 
visible signs.‘ 

I. The State ritual. — The principal authority 
for saorilicial and other religious rites in ancient 
China is the Li Chi{SBE xxvii. and xxviii. [1885]). 
In that Chou dynasty classic we find the greatest 
stress laid on the necessity for gravity, sincerity, 
and reverence in all who take part in such rites. 
We are told that sacrifice is not ‘ a thing coming to 
a man from without ; it issues from within him, 
and has its birth in his heart.’ Religious cere- 
monial is not merely an external show, nor should 
it be carried out for selfish reasons or in expecta- 
tion of reward ; it is the outward expression of 
inward feelings, and, unless those feelings are of a 
pure and disinterested character, the ritual in 
which they find expression will necessarily lack 
dignity and impressiveness. Hence it is only men 
of exalted virtue who should presume to officiate 
at sacrifices {SBE xxvii. 61 f., xxviii. 236 f.). But 
even men of the noblest character must not occupy 
themselves with sacred things without scrupulous 
self-preparation ; hence, ‘ when the time came for 
offering a sacrifice, the man wisely gave himself to 
the work of purification ’ (SBE xxviii. 239). To 
effect this purification, he had to guard himself 
against all no.xious and unclean things and to keep 
his desires under strict control. He shunned music, 
because music would cause mental distraction and 
excitement. He kept all wayward thoughts out 
of his mind, and concentrated his attention on the 
way of rectitude. He refrained from unnecessary 
movements of his hands and feet. He strove to 
bring his intellect and his moral sentiments to the 
highest degree of clarity and refinement. When he 
had succeeded in conducting himself in this manner 
for the required number of days, he was in a lit 
condition to enter into communion with spiritual 
beings {ib. 239 f. ). 

Of this purificatory process there were two stages. 
The lower stage, known as san chai, ‘ lax purifica- 
tion,’ lasted for seven days ; the higher, known as 
chih chai, ‘ strict purification,’ occupied the three 
days immediately preceding the performance of the 
1 Cf. art. FiSTiHO, vol. v. p. 761, 5 4- 


sacrificial ceremony. The process involved bathing 
{mu yii), the wearing of clean raiment, restriction 
to the simplest food, and abstinence from sexual 
relations. The person undergoing ‘strict’ chai 
separated himself from his family, and lived by 
himself in apartments other than those which he 
usually occupied. He wore unadorned garments 
of a black colour, because these were regarded as 
consonant with, or symbolical of, the solemn nature 
of his thoughts, which should be concentrated on 
the unseen world {SBE xxvii. 448 ; .see also J. 
Legge,7’Ae Chinese Classics^, i., Oxford, 1893, p. 248). 
Great stress was laid on the inutility of attending 
merely to the external aspects of the purificatoiy 
rites. Mencius implies that a well-regulated mind 
was far more important than outward comeliness 
and correctness, when he tells us that even a leper 
(ora person of external repulsiveness) may sacrifice 
to God, provided he carried out the rules of chai in 
the proper spirit.' 

The sacrificial rites for which purification was 
and still is considered necessary are mainly those 
connected with the cult of ancestors, and purifica- 
tion is therefore theoretically binding ujjon all 
heads of families and others whose business it is to 
lay sacrificial offerings before the family tombs or 
the spirit -tablets in the ancestral temple. But the 
rule applies with equal force to the stately cere- 
monies which are or were conducted by the emperor 
or his deputies in connexion with the cult of canon- 
ized sages and heroes such as Confucius, Kuan-Ti, 
and Yo-Fei; the worship of the Supreme Deity 
and the divinities of eartli, mountains, rivers, and 
other nature-spirits ; and the propitiation of the 
spiritual beings whose function it is to distribute 
the rainfall, to ward off pestilences and other 
calamities, to promote the growth of crops, and to 
regulate the seasonal changes. The inipressive 
ceremony of the worship of Sliang-ti (the Supreme 
Being) at the winter solstice took place at the 
marble Altar of Heaven, which is situated in the 
midst of a wooded park in the southern section of 
the city of Peking. The theoretical sanctity of 
the emperor’s person did not exempt him from the 
duty of undergoing chai before he was qualified to 
act as high-pnest for myriad -peopled China. 

Three days before the ceremony his majesty moved into a 
building called the chai hung, ‘purification palace,’ situated 
within the * forbidden city.’ Here, in cloistral stillness, he was 
expected to remain two days and nights. On the third day be 
proceeded to the sacred enclosure of the Altar of Heaven, and 
was conducted to another chai kung, where he kept solitary 
vigil during the last of the three nights of ‘ strict purification.' 
Siniiiar purificatory rites were in ancient times 
performed by the emperor at the beginning of the 
four seasons. 

Three dajs before the festival of Li-Ch'un (* Beginning of 
Spring’) the Grand Recorder informed the emperor that ‘on 
such and such a day the spring will begin.’ Thereupon ‘the 
son of Heaven devotes himself to self-purification, and on the 
day he leads in person the three ducal ministers, his nine high 
ministers, the feudal princes (who are at court), and his Great 
officers, to meet the spring in the eastern suburb.’ 2 
The emperor’s duties and prerogatives in connexion 
with these State rituals were to some extent shared 
by his consort, though the imperial pair were 
separated from one another during the period of 
purification.® In the third month of spring a 
ceremony took place in which the empress acted 
alone, 

‘ In this month orders are given to the foresters throughout 
the country not to allow the cutting dow’n of the mulberry 
trees and silk- worm oaks. . . . 'The trays and baskets with the 


1 J. Legge, The Chinese Classics'^, ii., Oxford, 1895, p. 330. 
For the translation of ‘leper,’ which is doubtful, see H. A. 
Giles, Confucianism and its Rinals, London, 1915, p. 93. 
Le^e’s tr., ‘wicked,’ is unsupported by the commen ators 
and IS inappropriate. 

^SBE xwii. 253. For similar observances at the other 
seasons see ib. pp. 269, 284, 297. For a reference to the 
emperor’s restricted diet when undergoing purification see 
E. Biot, Le Tckeou-Li, Paris, 1851, i. 72 f. 

3 See, e.g . , SBE xxviii. 433 ; cf. Biot, iL 15, 18 f. 



PURIFICATION (Chinese) 


471 


stands (for the worms and cocoons) are got ready. The queen, I 
after vigil and fasting, goes in person to the eastern fields to ; 
work on the mulberry trees’ (SBE xxvU. 265 ; cf. xxviii. 223 f.). 

This was done in order that the women of China 
might he encouraged to feel that, when they 
laboured at one of the great national industries — 
the production of silk — they were following the 
example and carrying out the precepts of the first 
lady in the land. Similar recognition was accorded 
by the emperor to the industry of agriculture ; for 
the custom was that in the first month of spring the 
emperor prayed to heaven for bountiful harvests, 
and then, with his own hand on the plough, turned 
up three furrows {SEE xxvii. 254 f.). This rite has 
been kept up till our own day. 

2 . Purification in Confucianism. — A modem 
writer has hazarded the statement that in Con- 
fucianism fasting is perhaps ‘ wholly unrecognized ’ 
(EBr'-^ X. 193). This remark is by no means 
accurate, for ritual fasting is an essential part of 
the rites of purification referred to in the Li Chi, 
and the Li Chi ranks as a Confucian classic. In 
bk. xxix. we find the following remark attributed 
to Confucius himself : 

* Vi^il and fasting are required (aa a preparation) for serving 
the spirits (in sacrifice) ; the day and month in which to appear 
before the ruler are chosen beforehand ; — these observances 
were appointed lest the people should look on these things with- 
out reverence ’ (0’fl£ xxviii. 331). 

From other sources also we have ample evidence 
that Confucius by no means ignored these ritual 
observances. In a classical passage we are told 
that there were three things which Confucius took 
very seriously and in regard to which he showed 
the greatest reverence and circumspection. These 
were purification (chai), warfare, and disease (Legge, 
i. 198). The selection is not so whimsical and 
arbitrary aa may be supposed. The third, it will 
be observed, concerns the individual human life, 
which it mars or cuts short ; the second aft'ects 
the welfare of society and the rise and fall 
of states ; while the first is associated with the 
solemn rites that are believed to open a channel of 
communication between living men and the spiritual 
world. From another passage we learn that Con- 
fucius ‘purified himself with water’ before going 
to court to announce the murder of a feudal prince. 
Legge rightly points out in connexion with this 
passage that the Chinese phrase {mu yu) repre- 
sented by these words ‘ implies all the fasting and 
all the solemn preparation as for a sacrifice or other 
great occasion ’ (i. 284). In the same classic (the 
Lun Yu) we read that Confucius, when undergoing 
chai, arrayed himself in clean linen cloth, changed 
his diet, and sat elsewhere than in his usual seat 
(Legge, i. 232). In the classic usually known to 
Euroiieans as The Doctrine of the Mean Confucius 
is represented as having uttered the following 
words : 

* How actively do the spiritual beingB manifest their powers 1 
They are beyond the ability of eyes to see or ears to hear, \et 
they are immanent in ail thinjjs. It is for them that men 
purify themsehes and don rich array and establish the rites of 
sacrifice and worship.' 

Not only was purification known to and practised 
by Confucius and his discijiles and contemjioiaries ; 
it also forms jiai t of the ritual of the cult of which 
Confucius him.'clf is the central figure. The chief 
seat of tliis cult is the imposing temple at Ch'u-fou 
in Shantung. The temple stands near the enclosure 
which contains the sage's tomb, and adjoins the 
palace of the ennobled representative of the Con- 
fucian familj- — tlie Yen Sheng Rung, ‘duke of 
extended sagehood.’ As the rites of tlie Confucian 
cult throughout the empire are modelled on those 
practised at Ch'u-fou, special interest is attached 
to a book called the tiheng Men Li Yo Chih, 

‘ Records of the Ritual and Music of the Holy 
Temple,’ wliich is in two small volumes printed 
from wooden blocks preserved in the temple pre- 


cincts. The latest edition of this W'ork was pub- 
lished in 1887 under the editorial supervision of a 
committee con^osed wholly of the sage’s reputed 
descendants. From this handbook we may gather 
authoritative information concerning the place 
occupied by purificatory rites in the Confucian 
ceremonial. 

Fifteen days before the date fixed for the sacrificial ceremony 
the duke (as hereditary custodian and superintendent of the 
temple and its rituals) carries out a rite technically known ae 
ft * the purification of the sacrificial animals ’ (ox, sheep, 

pig, etc.}. The duke and his assistants, arrayed in their robes 
of office, go to the park in which the animals are kept (the 
hsi-shAng-so) and select unblemished and well-conditioned 
victims for the forthcoming sacrifice. l These animals are then 
ceremonially washed with warm water ; and every day there- 
after, until the time comes for the sacrifice, this cleansing rite 
is repeated. On the same day a proclamation is issued at one 
of the temple-gates, called the Vang-kao-m&n, 'the gate of 
gazing upwards,' w’hereb}’ the temple officials and all whose 
duty It is to take part in the ceremonies are called upon to 
prepare themselves for the rites of purification, which m their 
‘ lax ’ form begin on the tenth day before the sacrifice. From 
the tenth day onwards the temple-officers go daily to the 
temple and carry out a thorough cleansing of it. The court- 
yards are weeded, and all dust and rubbish are carefully 
removed. This process is technically known as sa mo. On 
the third day before the ceremony the ministrants enter upon 
the period of ‘ strict ' chai. At noon on this day there is a 
solemn procession of robed officials, headed by the duke him- 
self, to one of the temple-gates known as the T'ung-w6n- 
m£n, where they stand in order of precedence. The persons 
w'ho are to officiate at the ceremony, and who are therefore 
about to enter upon three days’ chai, then perform the 
treble obeisance (^*ofou•), while a herald {hsiXan’tu-ihiTxg) 
reads aloud the chieh ■ tz'iX and shik • fz'il, i.e. the vows 
(shih) by w’hich the ministrants bind themselves to a faithful 
observance of the rules of abstinence {chieh).^ After this 
ceremony the candidates for purification proceed to the special 
pavilions set apart for their use— buildings known as cAai-ru- 
so, ‘purification lodgings.’ Between the hours of 8 and 6 on 
the same day they must bathe and array themselves in clean 
garments made of plain black cotton. They then walk to the 
Hall of Poetry and Rites (one of the main temple-buildings), 
salute each other decorously, and carry out certain duties 
connected with the arrangement of the sacrificial vessels. 
Their nights have to be spent in the ‘purification lodgings,’ 
where they are under the supervision of officials who after 
dark go their rounds with lamp in hand to see that there is no 
unseemly breach of rules. 

Into the details of the sacrificial ceremony Itself we need not 
enter. The culminating moment arrives when the sacrificial 
articles are solemnly placed in front of the ‘ spirit-tablets ’ of 
Confucius and his canonized associates. This can be done 
only by persons in a state of ceremonial purity, and the 
privilege falls therefore to those who have just completed their 
three days’ strict chai. Even they, how-ever, are not allowed 
to approach the altars with the sacrificial meats and fruits 
until a final ceremony of purification has duly taken place. 
From a richly-gamiBhed vessel (cAtn lex) a ministrant takes a 
ladlefui of clean water and transfers it to a smaller vessel 
{kuaH'p' hx). which is simply an ordinary washing basin placed 
on a four-legged wooden stand. The officer {cMxig-hsxen-kxiaix) 
who is to take the offerings up to the altars then goes through 
the form of washing his hands. One of the ministrants takes a 
long narrow strip of fringed cloth from a bamboo basket (s^i2), 
kneels down, and passes the cloth to the ch^ng-hsxen-kuarXy 
who uses it to dry his hands. ^ The latter then proceeds to 
wash seven goblets {chio) which are to hold the sacrificial wine. 
The chw is a three-legged cup with two ears and a projecting 
lip. Three of the seven are intended for the altar of Confucius ; 
the other four are destined for the altars of the four subordi- 
nate sages who are associated with Confucius in the sacrificial 
rites. These are Yen Hui (the favourite disciple), Tsfing Tzti, 
M6ng Tzh (Mencius), and Tzii-ssii. 

There are various rules of discipline which have 
to be observed by all persons who occupy permanent 
posts in connexion with the Confucian rites. 
Among the offences which entail dismissal from 
office two are of interest as bearing on our pre'^ent 
subject. One is the offence of ju miao pu chni, 
entering the temple (to perform duties connected 
therewith) without having undergone purifica- 
tion. The other is the olience of ni sang ju iniao, 
entering the temple while in a state of mourning, 
and concealing the fact. The temple-ministrant 

1 For references to similar functions carried out in ancient 
times by the monarch see SBE xx\ iii. 222 f. ; cf. Biot, i. 455 f. 

* For a similar custom in ancient times see Biot, ii. 107 f. 

3 For further references to hand-washing as a ritual act in 
China see Biot, i. 466 f., ii. 230. It will be seen that there were 
occasions on which the ablution had to be performed by the 
emperor himself. For obser\ aliens on the religious significance 
of the rite, and its use in other parts of the world, see art. 
Hand, vol. vL p. 498 f. 
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who is in mourning is expected to notify the fact 
without delp-y to his official superiors, in order that 
arrangements may be made to have his duties 
temporarily delegated to some one else. 

There are several references in ancient Chinese 
religious literature to a curious belief that, when 
the rites of strict purification had been scrupulously 
fulfilled, the purified worshipper would see the 
spirits to whom his sacrifice was to be offered and 
on whonr his thoughts had been concentrated (see, 
e.y., SBE xxvii. 448, xxviii. 211). This rather 
startling statement should not be taken as the 
expression of a literal belief that the spirits would 
present themselves before the worshipper’s bodily 
eyes. It is not impossible, indeed, that statements 
of this kind indicate the survival of pre-historic 
beliefs similar to those which existed down to our 
own time among the Eskimo or the American 
Indians, who believed that the fastings and other 
austerities which a youth underwent at puberty 
would enable him to see his guardian-spirit.* It is 
also possible that among the ancient Chinese, as 
among many sects known to Christendom, fasting 
and other ascetic practices were the cause of 
psychical disturbances which resulted in ‘ visions.’ * 
An interesting parallel to our Chinese text is to be 
found in the ‘ oracle ’ of the Montanist prophetess 
Priscilla, which declared that ‘ purity unites (with 
the Spirit), and they (the pure) see visions, and 
bowing their faces downward, they hear distinct 
words spoken.’* The Chinese, however, under the 
sober influences of Confucianism, have shown little 
inclination to carry their religious austerities to 
morbid extremes ; indeed, worshippers are told 
that they should not emaciate themselves till the 
bones appear, nor should they let their seeing and 
hearing become affected by their austerities.* 
Confucian Chinese, therefore, prefer to interpret 
the classical references to the visibility of spirits 
in a sense similar to that in which the term t'ien 
yen (‘heavenly eye’) is understood by Buddhist 
mystics. This ‘heavenly eye’ is much the same 
thing as Plato’s ‘ eye of the soul ’ when it is turned 
torvards reality, or the ‘ mind’s eye ’ and ‘ heart’s 
^e’ of Gregory of Nyssa and St. Augustine. 
When our Chou dynasty enthusiast expressed his 
belief that the spirits would become visible to their 
faithful and purified devotee, he probably meant 
exactly what was in the mind of the 15th cent. 
Christian mystic who said : 

*Si tu esses intus bonus et purus, tunc omnia sine impedi* 
mento videres et bene caperes. Cor purum penetrat caelum et 
infernum' (de Imit. Christit ii. 4 ). 

3 . Purification in ancestor-cult — Strict purity 
has always been enjoined on those who oflBciate at 
the sacrifices to the dead. 

* When a filial son Is about to sacrifice, he is anxious that all 
preparations should be made beforehand. . . . The temple and 
Its apartments haring been repaired . . . the husband and 
wife, after vigil and fasting, bathe their heads aud persons and 
array themselves in full dress. 'o 

Purity is indicated by the Tery name of the 
great spring festival of Ch'ing-ming, at which the 
family graves are visited, repaired if necessary, 
and swept clean ; for ching ming means * pure and 
bright.* This phrase contains an allusion to the 

1 See artt. Fasting, vol. v. p, 761 f., Aubtbritiis, toI. U. pp. 
228, 230b, 231a. 

2 See H. Spencer, Principles of Sociology , London, 1876-96, 1,* 
261 ; Tylor, PC* ii. 410 f. ; J. B. Pratt, The Psychology of 
ReligiotiS Belief, New York, 1908, pp. 66, 97; see also art. 
Pastino, vol. V. p. 759. 

* Quoted by Rufus M. Jones, Studies in Mystical Religum, 
Lonaon, 1909, p. 52. 

4 SBE xxvii. 87. We may refer to the book of Mencius, how- 
ever, for a curious case in which fasting and purification 
carded to a morbid extreme (see Legge, ii. 284 f.) 

fl SBE nyiii. 214 ; cf. 292 and see xxvii. 87. For observations 
on the ritual washing of the head see art. Head, vol. vi. p. 53S 
(5 7 (6))- The Chinese phrase here used is mu-y\i, which is the 
term ordinarily employed to denote ritual ablutions and in- 
cludes washing of the head (see Legge, L 284). 


belief that on this day all nature achieves a general 
purification and renewal. This was symbolized by 
the lighting of ‘ new fires ’ to take the place of the 
old fires which, in accordance with ancient custom, 
had been extinguished on or before the preceding 
day. The term han shih ( ‘ cold eating ’) was 
applied to the day (or to the three days) preceding 
the Ch'ing-ming festival because, as the old fires 
had been put out and the new ones were not yet 
lighted, it was impossible to do any cooking.* The 
ceremony of lighting new fires is almost forgotten 
now, but there is ample evidence that it once took 
place and that it was regarded partly as a purifica- 
tory rite by which evil was extinguished and the 
old life transformed into something new and clean.* 
Both ‘ pure water ’ and ‘ pure fire ’ occupied a place 
in the ritual ofl'erings of ancient China.* Frazer, 
referring to a certain fire-ceremony still celebrated 
in the province of Fuhkien, records the significant 
fact that ‘ the chief performers in the ceremony 
. . . refrain from women for seven days, and fast 
for three days before the festival.’* The well- 
known custom of letting off fire-crackers, which is 
intended to exorcize evil spirits and efiect a general 
purification, is still well known throughout China. 

‘ Disembodied spirits,’ as de Groot saj's, ‘ are afraid 
of fire.’ * The original meaning of the Ch'ing-ming 
festival has been obscured in China by the fact 
that the day came to be regarded as the appropriate 
occasion for the performance of the spring cere- 
monies in honour of deceased ancestors ; and the 
importance of the ancestral cult naturally caused 
the other associations of the festival to recede 
into the background. But the idea of purity is 
associated with the performance of the ancestral 
rites no less closely than with the renewal of 
nature’s activities, though, as we shall see below, 
pollution of a distinctive kind was believed to be 
inseparable from the mere fact of being in mourn- 
ing or of having come in contact with death. The 
ancient customs forbade any approach to the tombs 
or the spirit-tablets by any member of the family 
who had sullied the honour of his house by com- 
mitting a crime, or who had brought disgrace 
upon himself or his ancestors.® This is interesting 
as showing that something better than mere ‘ rituiil 
purity’ was expected of those who paid religious 
honours to the dead. 

4 . Popular purificatory rites. — Apart from the 
State rituals and the national cults of Confucius 
and of ancestors, there are many occasions on which 
ceremonial purification in some form or other was 
formerly practised by the people, though in modem 
times most of these rites have tended to become 
obsolete. At an ancient triennial drinking festival 
described in the Li Chi there was a ceremonial 
washing of hands and rinsing of cups (SBE xxvii. 
56, xxviii. 435 f.). In the Confucian Analects there 
is an interesting passage which, according to the 
commentators, contains a reference to an old custom 
of ‘ washing the hands and clothes at some stream 
in the third month, to put away evil influences’ 
(Legge, i. 249). Purification ceremonies, whereby 

1 See R. F. Johnston, Zion and Dragon in Northern China, 
London, 1910, pp. 185-187. There is a well-known Chinese 
legend which professes to trace the Han Shih festival to an 
episode attributed to the 7th cent. B.C., but it was probably 
invented to explain a ritual of which the original meaning had 
been lost. See L. Wieger, Moral Tenets and Customs in China, 
Ho-Kien-fu, 1913, p. 427 f. ; and H. A. Giles, A Chinese Bio- 
graphical Dictionary, London, 1898, no. 353. 

2 See PC*, pp. 194 f., 297, 429, and GPe, pt. vii., Balder the 
Beautiful, London, 1913, i. 136 f., ii. 3 ; cf. art. Fire, Fiee.Gods, 
vol. vi. p. 28. 

3 Biot, ii. 297, 316, 381 f. ; SBE xxvii. 446. 

4 GjB 3, pt. vii.. Balder the Beautiful, ii. 3; see art. Fire- 
WALKINQ, vol. vi p. 30 ; cf. Virgil, jEn. xi. 786-788. 

3 J. J. M. de Groot, The Religious System of China, Leyden, 
1892-1910, bk. i. p. 355 ; see also bk. ii. pp. 941-952. 

3 For an early Chinese discussion and criticism of this custom 
see Wang Ch'ung's Zun Hing, tr. A. Forke, Berlin, 1911, pt. in 
p. 379. 
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disease and other things of ill omen were expelled 
from the house or locality, were regularly practised 
in the Chou dynasty, as we know from the Chou 
Li (Biot, ii. 225) ; and in various forms similar rites 
are still performed on New Year’s Eve and other 
great occasions, and at some of the village festivals.* 
Purification and fasting formerly took place when 
marriages were announced to the spirits of the 
ancestors {SBE xxvii. 78). Before marriage the 
bridegroom went through ‘ fast and vigil,’ and wore 
a dark-coloured cap to signify the solemnity of his 
thoughts (i6. p. 441). At one time it appears to 
have been the custom for a father to fast on the 
occasion of the birth of a child.” Purification was 
resorted to in cases of extreme illness. 

‘All about the establishment was swept clean, inside and out. 

, , . Males and females changed their dress ’ (SBJS xxviii. 173). ' 
The patient himself, if recovery was deemed hope- 
less, was clothed in new raiment. 

In China, as in many other parts of the world, 
contact with death has been supposed to cause 
pollution. We have already seen that a person in 
mourning is forbidden to take part in the rituals 
of the Confucian worship, and that, if he conceals 
the fact that he is in mourning, he is liable to the 
punishment of dismissal. Purification is some- 
times undergone by those who have merely paid 
visits of condolence to a bereaved household, 
though purification of this kind is probably carried 
out as a matter of local custom only, and in a 
perfunctory manner. 

‘Some condolers,’ says de Groot, ‘hide a (ew garlic roots 
tinder their garments, convinced that the strong smell will 
prevent the influences o( death from clutching to their bodies ; 
on leaving the house they throw the roots away in the street. 
Others, on re-entering their dwelling, purity themselves by 
stepping over a fire, or over some burning incense powder of a 

kind • • . ' ‘ . , d similar ends and 

there" . . incense.’”” The 

same i, . • ' , caused by contact 

with a corpse is removed ‘ by passing through a small fire of 
Straw kindled on the pavement.*” 

It seems not improbable that the well-known 
custom of Government officials, after the death of 
a parent, vacating their posts and retiring into 
private life until the period of mourning is over 
(three years in theory, 27 months in practice) was 
based not merely on the traditional doctrines of filial 

iety but also on a belief that the interests of the 

tate would sufi'er if persons who were in mourn- 
ing, and therefore ceremonially impure, were 
allowed to take part in public affairs. 

5. Buddhist rites. — Buddhism has various puri- 
ficatory rites of its own, and the rituals of all the 
sects make provision for ceremonial ablutions and 
other cleansing rites ; but, as these do not materi- 
ally differ from the ceremonies already described, 
it is unnecessary to mention them in detail. 
Reference has been made to the fact that chai 
is used by Buddhists to denote abstinence from 
animal food. Pilgrims to sacred hills and famous 
shrines are known in some places (e.g., the Wu- 
tang mountain in Hupei) as chai kung, a term which 
indii«.tes that such pilgrims have imdertaken to 
confine themselves to a vegetarian diet until their 
pilgrimage is over. To certain bands of rebels and 
revolutionaries the curious name chai fei, ‘ fasting 
robbers,’ has been applied. The term is derived 
from the fact that the illicit societies which were 
responsible for some of the anti-dynastic movements 
of modern times often assumed the guise of quasi- 

I Cl. H. Dor4, Beeherchit «ur la ttiperslitiom m Chine, 
Shanghai, 1911-16, iv. 416 ; Johnston, pp. 179, 183, 1931. 

• SBB xxvii. 471 ; lor instances ol this in other countries see 
art. Fsstino, voi. v. p. 759 1. 

”De Groot, hk. i. p. 32; sec also pp. 182, 2091., 231, 640 L; 
cl. SBE xxviii. 151 1. 

” De Groot, bk. i. p. 137. The steps taken to purity a house 
in which a death has occurred are described by the same writer 
(bk. i. pp. 107-110), but the description does not apply to all 
parts of China. Purging the grave with incense and by means 
of various rites and incantations (described by de Groot, bk. i. 
p. 209 1.) is practised in some localities (cl. PC* ii. 436 1.X 


Buddhist sects, or borrowed certain Buddhistic 
usages and formulas for the purpose of tlirowing 
an air of religious mystery over their secret rites. 
Such was the White Lotus Society, which was the 
cause of an immense amount of bloodshed in the 
reign of Ch'ien-Lung. 

6. Taoist view of purity. — In the Taoist system 
purity and purification are regarded from a point 
of view which differs very considerably from that 
of Confucianism. Chai hsin, ‘ the fasting (or 
purified) lieart,’ is strongly contrasted with the 
chi ssU chihchai, the ceremonial purification, which 
may be merely external and fictitious. But, when 
Chuang TzQ and other Taoist writers speak of the 
‘ fasting heart,’ they do not mean exactly what 
the Confucian means when he insists, as we have 
seen, that true purification must be internal as 
well as external. For the Taoist the only thing 
worth fastings and purifications is the attainment 
of Tao, and for the single-minded seeker after Tao 
all ceremonies are superfluous and meaningless. 
The ‘ fasting heart ’ is a negative state in which 
the individual shuts himself off from sense-contact 
with the outer world, and, by discarding every- 
thing that is treasured by ordinary mankind, fits 
himself for the reception of the only thing that 
endures and is incorruptible — the transcendental 
Tao.* ‘ The height of self-discipline,’ says the 
Taoist, ‘is to ignore self.’” But the orthodox 
Confucian cannot ignore self (so the Taoist would 
argue) so long as he lays stress on outward observ- 
ances and attributes importance to the correct 
fulfilment of ‘rites.’ Moreover, ceremonies imply 
activity — and activity of a kind which, from the 
Taoist point of view, is useless. Man’s function is 
to be rather than to do. The true sage ‘does 
nothing, and therefore there is nothing that he 
does not do.’* He is one who has cleared away 
all the impurities that dimmed the lustre of his 
true self and who knows that he has transcended 
the limitations of his phenomenal Ego. His 
perfectly purified nature is in complete conformity 
with the ineffable Tao, which is never so fully 
possessed as when it eludes all observation and 
makes no outward manifestation of its presence. 
At the outset of his search for Tao the sage usually 
retires to the lonely hills, where he makes himself 
a romantic hermitage among the rocks and woods 
and lives on wild herbs and the pure water of the 
mountain streams. The beauty and wonder of his 
surroundings gradually enter into his soul and 
teach him that alt the most glorious manifestations 
of external nature are but signs and symbols of 
spiritual glories that lie far beyond the range of 
unpurified vision. As he grows in spiritual stature, 
he catches fugitive glimpses of that loveliness, and 
after a long upward struggle he learns at last ‘ to 
ride upon the glory of the sky, where his form can 
no longer be discerned.’ * He is now a hsien-jSn — 
a Chinese term which etymologically means nothing 
more than ‘ a man of the mountains,’ but which in 
Taoist lore means one who has attained the im- 
mortality and the spiritual graces which Tao alone 
can confer. One of the highest grades of this 
transcendent state is that of the ch^n-jSn, the ‘ true 
man,’ one who ‘ fulfils his destiny. He acts in ac- 
cordance with his nature. He is one with God and 
man.’ 

He is a being ‘ whose flesh is like ice or snow, whose demean- 
onr is that o( a vir^n, who eats no fruit of the earth, but lives 
on air and dew, and who, riding on clouds with flying dragons 
for his team, roams beyond the limits of mortality.’ ” 

Such is the language in which the old Taoist mystics 
strove to express the inexpressible — language 

» Of. H. A. Giles, Chuang TzH, London, 1889, pp. 42 f., 282 ; 
SBB xxxix. [1891J 208 f. 

9 Giles, p. 205. 

» Ib. pp. 97, 121, 138, 209 ; see also the Tao-U^ching, SBB 
xxxix. 26, 48, 79-90, 106 1. 

4 GUes, p. 161. * lb. pp. 7, 151. 
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■which led in later ages to pitiful misunderstandings, 
and which fostered the growth of that degraded 
modern Taoism which is a hotch-potch of magic, 
ritualism, priestly mummeries, and demonology. 
The priests of the cult are, for the most part, com- 
paratively harmless members of society — if, indeed, 
it is possible for uselessness and harmlessness to 
co-exist. But they are ignorant, unenter])rising, 
and superstitious ; and, though they may know a 
good deal about the mysteries of talismans and 
exorcisms, it must be confessed that they show 
very little knowledge of, or interest in, the ‘ mystic 
way ’ of philosophic Taoism. 

See also Chastity (Chinese), vol. iii. p. 490. 
Litbratcrb. — This has been indicated in the article. 

B. Flejiisg Johnston. 

PURIFICATION (Christian). — Purihcation of 
course implies delilement. It is the act or opera- 
tion of cleansing, and may be spoken of in regard 
to things physical or things spiritual. 

The sense of sin, whicli has from very remote 
times oppressed man’s understanding, has led to a 
general consciousness of unworthiness in relation 
to the Deity ; and this conseiousne.ss is develoiied 
in proportion to the increasing realization of the 
holiness of God.' The purer the religion, the 
stronger the conrdction of separation — far-offnsse 
— from the Deity, through personal defilenient. 
In Christianity, therefore, we may expect to find 
this sense-impression at its highest. 

I. NT modification of JevsTish teaching. — 
Formerly, when religion itself was regarded more 
or less as an external thing, external purification 
was considered essential and adequate. Rites of 

purification — ceremonial ■ .• '.i a ci to 

all ancient religions. I -1. •• ■ '•i uad 

many elaborate rites of this nature. The refer- 
ences to ceremonial purification which are found in 
the NT are purely Jewish, and therefore do not 
call for consideration here.^ It is, however, quite 
otherwise as regards the teaching. Examination 
of our subject from a specifically Christian stand- 
point must start from the controversy about 
purifying between Christ and the Pharisees, of 
which a record is preserved in Mk 7 (cf. Mt 15). 
The teaching of Christ here, as always, is con- 
cerned with the inward rather than the outward. 
It is true that this was not ‘ a new teaching’ (cf., 
e.ff., Is I""*’), yet so far had the Jewish teachers 
of the time departed from the higher ideals of 
their own prophets that it might well seem so to 
the majority of people who heard it. We take 
Mk 7, then, as the locus classicus for the Christian 
principle of purification. 

The ceremonial rites of Judaism, though not 
formally abolished, are here relegated to their 
proper subordinate position. 

‘It cannot be too carefully noticed that no condemnation is 
passed upon these rites of purification in themselves. Had the 
Pharisees recognised their symbolism and deep moral signifi 
cance : had Jesus been certain that when they washed their 
hands they thought of or prayed for purity of heart and life. He 
would have been the last person to rebuke them, however 
much they multiplied external forms and ceremonies. These 
are useful as stepping-stones to higher things ; but the moment 
they begin to satisfy in themselves they become snares, and 
lead to superstition.’ 3 

Henceforth there can be no ceremonial, but only 
moral, defilement. It is sin alone that defiles a 
man and renders him impure. It is from sin, 
therefore, that purification must be sought and 
obtained. Unless ceremonial purification is truly 

1 Only the greatest saint can realize that he is the greatest 
sinner. 

2 B.g., Jn 28 3“, Lk 2“ Mk 1« 78, Lk 6>‘, Ac 21M-28, etc. 

8 H. M. Luckock, Footprints of the Son of Man as traced by 
Mark, ed. London, 1902, p. 149 f., on Mk 7. Not only does 
Christ not condemn, but, on occasion, He orders the observance 
of rites of punfication (cf. Mk 1-44). Yet it should be remem- 
bered fnat He did not always Himself observe the traditions in 
this respect (Lk 1188), nor did His disciples (Mk 72). 


sj’uibolic of that which is much higher, much 
holier than itself, it is indeed a vain thing. 

Thus purification becomes entirely sjmibolic for 
Christians.' St. Paul’s treatment of the question 
of circumcision illustrates his attitude towards 
purification and shows that he had grasped the 
principle of Christ’s teaching in this matter. 

2 . The sacraments. — The primary significance 
of baptism seems to have been that of cleansing, 
and usually, though not alwa)’s, it was understood 
in a more than material sense. The Pauline 
Epistles throughout regard baptism as a cleansing 
from sin. It has been said that the idea of purifica- 
tion attains its highest form in the Christian rite of 
baptism ; certainly it is on the spiritual purification 
that the emphasis is now laid. 

As ‘ baptism had in Judaism come to mean purificatory con- 
secration, with a twofold reference — from an old state and to 
a new — so was it in Christianity.’2 

The gift of the Holy Spirit does not seem at 
first to have been associated with the baptismal 
ceremony (ef. Ac 8'®). The rite seems to have 
been regarded by the primitive Church simply as 
a cleansing from sin, bringing about the renewal 
of a former undefiled state. The convert must be 
purified in the laver of regeneration,’ as a prepara- 
tion for the reception of that which is to follow.' So 
eft'ective is the purification here that it can he 
regarded as ‘ a death unto sin, and a new birth 
unto righteousness ’ — not a generation, hut a re- 
generation. This conception is maintained in 
the Baptismal Office of the Church of England in 
the prayer for tlie sanctification of the water to the 
mystical washing away of sin and in the vow of 
renunciation.’ 

‘Since the middle of the second century the notions of 
baptism in the Church have not essentially altered. The result 
of baptism was universally considered to be forgiveness of sins, 
and this pardon was supposed to effect an actual siolessness 
which now required to be maintained.' 6 

This maintenance was supplied by the second 
great sacrament, which, ofi'ering the means of com- 
munion with God, through outward and visible 
signs, became the recognized channel for the con- 
veyance of grace and strength to the soul, purified 
already in baptism, and a guarantee of the continu- 
ance of that purification. Yet it was soon realized 
that the flesh still remained weak and continued 
to act as an instrument of defilement to the spirit. 
Thu.s, just as it uas necessary that the purification 
of baptism should cleanse from sin and so prepare 
for the gift of the Holy Spirit, so it became 
necessary that a formal purification should precede, 
cleanse, and prepare for the gift received in Holy 
Communion. Hence the further sacrament of 
penance (y.u )and absolution, which was entirely 
a rite of purification in its conception and effect.^ 

‘The original position was that liaptism alone was the cure 
for sin ; it was in itself sufficient for the needs of the believer. 
Experience, however, showed the difficulty of this position ; it 
became more and more clear that Christians were not immune 
from the attacks of sin, and if sinlessness were really required 
from them as a condition of salvation few indeed would be 
saved. Sin after baptism thus became a practical problem ; a 


1 Cf. esp. Tit Ro 1414. 20, 1 Co 6II, 2 Co 71, 1 Jn 3S, 1 P l^, 
Ac 159 Eph 5'^, He 9i3f., Ac IQi^f*. 

2 ERE li. 3771^, art. Baptism (Xew Testament) ; cf. also Chry- 
sostom’s ot aipeTixol /SaTTritTpa ov i|)iuTC(rp.ay ap. Suicer, 

TkesauniSy Amsterdam, 1728, s.y. <f>aiTtcrjua. 

3 At a much later period C> prian speaks of ‘ lavacrum regenera- 
tfonis et sanctificationis’ (cf. Cyprian, jETp. Ixxiv. 7,6, de Bono 
PaUenii(Xy^\ also Tertullian, deites. Car^iW, 47 ; for other refer- 
ences in Cs prian to purification in baptism see de Eah. Virg. 
2, 23, Ep Ixviii. 15, Ixxiii. 18. 

4 Cf. 1 Co 6ii, He 1022. 

® Note also the prayer, ‘ We call upon thee for this infant, 
that be, coming to thy holy Baptism, may receive remission of 
bis sins by spiritual regeneration.’ 

3 A. Harnack, Hut. of Dogma, Eng. tr., London, 1894-99, U. 
140. 

f Note the comprehensiveness of the words of absolution : ‘ by 
bis authority committed to me, I absolve thee from all thy 
sins.’ 
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lecond baptism, suggested by some, was regarded as impossible, 
but nevertheless analogous rites — in so tar as they were looked 
upon as sacraments — were established. Penitence (or Penance, 
to use the more customary word) and the Mass came to be used 
as the sacramental means whereby Christians could be cleansed 
from the stains of post-baptismal sin, and the ministry of the 
Church developed into a great system for their administration, 
in order to heal and comfort soi^ stricken with ain and calling 
for the care of a physician.’ ^ 

The Roman Church to this day insists upon this 
formal purification for the individual before allow- 
ing access to the second great sacrament. It is 
impossible not to recognize in the provision for 
frequent and continual purification of a formal 
kind, even apart from any particular material 
ceremony, a dangerous resemblance to the older 
and pre-Christian usages.* The Church of England 
has never insisted upon this pre-communion purifi- 
cation, yet has rightly recognized the essential 
idea in the collect at the opening of the Communion 
Office : ‘ Cleanse the thoughts of our hearts . . .,’ 
and in the confession and absolution which must 
precede the reception of the sacrament. It is on 
these lines that purification is treated in the other 
offices and prayers of tliis Church.* 

3. Purification and the contemplative life. — The 
idea that underlies purification has always appealed 
most strongly, as tve have already hinted, to the 
more earnest and sincere Christian. It has been 
the initial cause of many great movements, both 
within and without the orthodox body ; the 
Novatian and the Montanist movements, e.gr., w-ere 
attempts to realize this idea. But it is above all 
in mysticism (g.u.), with its passionate desire for 
communion with God, that we find the greatest 
stress laid upon purification. It is an essential 
part of the system. It is the earliest path — ‘ the 
purgative way ’ — which alone can lead to ‘ illumina- 
tion.’ To those wlio follow it will come indeed 
many a ‘dark night of the soul,’ until the end is 
reached and the achievement of purification brings 
light. The process is a gradual advancement, step 
by step, at each of which something is left behind. 
As the runner strips himself of one garment after 
anotlier in order to attain the goal that is set 
before him, so the mystic must disencumber him- 
self of all material or spiritual hindrances, as he 
strives after purification. 

* Now be assured that no one can be enlightened unless he be 
first cleansed or purified and stripped. . . . Thus there are 
three stages, first, the purification ; . , . The purification con- 
cerneth those who are beginning or repenting, and is brought 
to pass in a threefold wise ; by contution and sorrow for sin, 
by full confession, by hearty amendment,'* 

This notion of purification as an absolutely 
essential element in the religious life was the 
immediate cause of monasticism (g.v.). It was 
in order to escape the defilement which, it was 
thought, was almost necessarily incurred in living 
the ordinary life of men that the extraordinary 
life was adopted. There were fewer enemies to 
contend with in the seclusion of the cell or the 
monastery, and against these the most severe 
measures were taken — fastings, self-mortifications, 
and con.staiit prayer. Only a state of purification 
could bring about that condition of holiness which 
is the ]iassjioit to eternity.® The practice and 
exaltation of celibacy most probably find here their 
root motive. Thus the tw'o greatest developments 
of the contemplative life — mysticism and monasti- 

1 Kirsopp Lake, The Stewardship 0 / Faith, London, 1915, 

p. 116. 

3 Of., e.g., Eur. Ion, 96, 

. . . tca^apar^ 5< lEpoVoi? 

vaov?. 

3Cf., «.g., the Collect for the Sixth Sunday after Epiphany : 
‘Grant us, we beseech thee, that, having this hope, we may 
purify ourselves, even as he is pure'; see also Clem. Rom. 
XXIX. 1, and many references in The Shejtherd 0 / Hermas. 

•i Theologia Gennamca, tr. S. Winkworth, London, 1854, 
ch. xiv. 

3 Of. Mt 53 : ‘ Blessed are the pure in heart : for they shall see 
God.’ 


cism — may fairly he said to be developments of 
the Christian idea of purification.* 

4. Purification through suffering. — No article 
on Christian purification would be complete 
without consideration of the purificatory influence 
inherent in suffering. Perhaps the best illustra- 
tion of this to be found in literature is contained 
in the beautiful poem of Mrs. Hamilton King, 
Ugo Bassi’s Sermon in the Hospital,'^ It is not 
given to many to attain purification in this way, 
though opportunity is rarely lacking. 

* It is only those who are already far in the path of spiritual 
growth who are purified by suffering, even as the Captain of 
our Salvation was thus made perfect.’ * 

Those, however, who do through suffering win the 
peace of God which passeth all understanding 
reach a level of purification which is higher and 
more perfect than that which can be attained in 
any other manner. 

The suffering which comes to ns through the 
fault of another would seem to posse.ss a very high 
capacity for purification. This kind of purifica- 
tion embraces the idea that lies at the root of 
atonement. It is exemplified in its most perfect 
form in the life of Christ Himself,® and it is on 
these lines only that it is possible for men to 
become pure even as He is pure and, in so scaling 
the rugged heights of true Christian purification, 
to win for themselves the beatific vision of the 
promised land which lies beyond — ‘ the glory that 
shall be revealed.’ 

5. Cleansing of the conscience. — When it has 
been once realized that it is no longer purification 
of the boily but purification of the conscience and 
character that is the really essential thing,® it 
will be seen that the need for purification may 
exist even when the act which would render the 
person obviously impure has not been committed. 
This is indeed definitely taught by Christ Himself 
in the Sermon on the Mount.® Many other nations 
besides the Jews have required a ceremonial puri- 
fication of the body after deeds of lust and blood- 
shed. Christianity, if it is to follow the conception 
of its Founder, requires the purification of the 
conscience after the ‘ will ’ to commit such deeds, 
even when the opportunity of actually doing them 
has been lacking. Again, non-Christian ceremonial 

urification can be and sometimes has been refused, 
ut Christian purification can never be refused to 
the true penitent who seeks for it. 

6. Ceremonies of purification still observed in 
Christianity. — Tlie Feast of the Purification of the 
Rlessed Virgin Mary is still observed bj- the 
Church. But the ceremony which it commemo- 
rates was a purely Jewish rite, though it has 
been taken over by Christianity in the Uffice for 
the Churching of AVonien after childbirth. The 
notion of legal uncleanness, which prevented the 
Jewish mother from appearing in public until after 
the ceremonial purification had been performed, 
lias been dropped.* The many women wlio still 
insist very strongly on going to this service before 
going elsewliere do so from the notion of thanks- 
giving rather than from that of purification. Tliey 
have no idea of being legally unclean. The otl'er- 
ing of the lamb, pigeon, or turtle-dove which was 
connected witli tlie purification idea has given 
place to a money-offering, wliicli, tliough forming 

1 For many references to purification in mysticism see 
E. Underhill, The ITaj/, London, 1913. 

3 H. E HauiiUon Kmc:, The Disciples'^, fiOndon, IS^'T, pp 96- 
121, See also J. K. Illingworth, ‘The Problem of Pam,’ in Lxix 
Mitndi, do. ISiiO, pp. 113-126. 

3 ly. Temple, Chxtrch and aVaO'on, Ixmdon, 1915, p. 65. 

4 He : cf. Rev 71*. » Cf. Ja 48, 1 P 122. 

« Cf. Mt 522- 24 28. 

7 Innocent III., in the canon law {Cap. unico de Purif. post 
partuin)'. ‘If women after child-bearing desire immediately 
I to enter the Church, they commit no sin bj eo doing, nor are 
* they to be hindered.’ 



476 


PURIFICATION (Eg^yptian) 


an actual part of the service, again emphasizes 
the thanksgiving motive. 

7. Purification of churches after suicide, sacri- 
lege, etc.— Ceremonies of purification are still 
observed in niany churches for reasons of this 
nature. The idea is that of restoration to the 
former state of holiness conveyed by consecration. 

8. Purification of the sacred person. — The 
Church of Rome has many elaborate directions for 
the purification of the individual priest after 
accidental or unconscious defilement. 

liiTE&ATU&s. — See the works mentioned in the article. 

H. C. Townsend. 

PURIFICATION (Egyptian). — I. Ixtroduc- 
TORY OBSERVATIONS . — Owing to the prevailing 
climatic and geographical conditions the entire 
water-supply of Egypt is derived from the river 
Nile, ^\hen the weather is hot, the modern 
Egyptian bathes at least once a day either in a 
bath in his house or else in the river or a canal. 
The heat and dust combined make washing essential 
for health and comfort. Washing, therefore, must 
have been one of the common acts of daily life in j 
ancient no less than in modem Egypt. 

^ The ground that the Nile cannot reach by irriga- 
tion, inundation, or percolation is to all appear- 
ances dead— a barren and dusty tract of crumbling 
clods. But, when once this ground is inundated or 
irrigated, it soon begins to show signs of life and 
grows green with vegetation in a remarkably short 
space of time. 

.Thus the same Nile waters both cleansed and 
vivified— a phenomenon that seems to have pro- 
foundly influenced the ancient Egyptians’ ideas 
about purification (see below, esp. V. i, 3). 

II. Materials and vessels employed for 
PURIFICATION. — 1. Materials. — Water was the 
most usual as well as the most natural purificatory 
medium. Natron, i.e. native carbonate of soda‘ 
(variously named hsmn, smn, smin, ntr, bd),^ was 
often dissolved in the water to enhance its cleansing 
properties.’ Natron was also used dry (see below, 
V. 2 (d), 7 (a)) ; a box of this substance is inclnded 
among the requirements of the dead in certain 
Middle Kingdom funerary prayers.’ Incense was 
used for fumigation, but was apparently also em- 
ployed like the dry natron (see below, V. 2(e)(ii.)). 
Sand was likewise regarded as purificatory (see 
below, VI. 4), and so, in a secondary sense, were 
food and drink (see below, V. i (</)). 

2. Vessels.— Two varieties of metal ewer and a 
basin were used for washing the hands.’ 

The tell thin ewer was named the squat one, appar* 

ently, 'pr-O or l}.8imiy ; 8 the basin was named or 

The same kind of basin was used for feet-ablutions,^* 
hut the ewer employed for this purpose was of a 
very curious shape. 

All these vessels could be made of gold or silver, 
but were more usually of copper. For bathing or 
See A. Lucas, Journal of Egyptian Arcfuxology L [1914] 

2 E.g., K. Sethe, Die altdnyp. Pyramidentexte (hereafter 
cited as Pyr.), Leipzig, 19US-10, 26 f., 849, 2015. 

^E.g., P. E. Newberry and F. U. Griffith, El-Beraheh., 
London, n.d. [1S953, i. pi. x. 

4 P. Lacau, Sarcophages anUriexirs axi nouvel empire. Paris, 
1909-07, i. 203, ii. 56, 58 ; Newberrv-Griffith, loc. at. 

» N. de G. Davies, The Rock Tombs of Sheikh Said, London, 
1901, pi. ix. ; A. it. Blackman, The Rock Tombs of Meir, do. 
1914, iii. pis. xxiv. 2, xxxviii. 2 ; Lacau, 37, 38, 4G-4S. 

« Pyr. 11796. 7 Lacau, 28118, no. 32, fiff. 46. 

8 I.e. * the thing that belongs to or contains natron (-water)’ 
(Lacau, 28024, no. 25. 28027, no. 26). 

9 Pyr. 1322a ; Book of the Dead, clxxii. 32 f. ; Book of the 
Dead, unless otherwise specified, stands for E. Naville, Das 
agypische Todtenbuch der zviii. bis xx. Dynastie, Berlin, 1886. 

10 Lacau, 28024, no. 26, 28027, no. 26. 

11 Book of the Dead, loc. cit. 

12 Lacau, 28035, nos. 27, 28, 28037, nos. 37, 38, fig. 88 ; Sethe, 

ap. L. Borchardt, Grabdenkmal des Konigs &a\hu-ri\lJe\x}z^s 
1910, ii. 93. j . F 8, 

i-i Lacau, 28024, nos. 25, 26, 28123, nos. 41, 42 ; Book of the 
Dead, loc. cit. 


sprinkling purposes, earthenware pitchers were 
employed ; also a metal vase named or a 
«??&*^-ewer.^ 

The pitchers, variously designated dSr-t,^ and 

were sometimes of gold.® The As-f-vase was usually copper, 
but sometimes gold or silver.® Pi'ankhi Stele, line 112, mentions 
‘ all the vessels for the purification of a king, of gold and every 
precious stone,’ The stone vessels would perhaps be those 
originally made of pottery. For fuller details and a number of 
useful references see Kees, Der Opfertanz des dgyptiachen 
Koniga, Leipzig, 1912, pp. 54 ff., and 212-214. 

III. Secular washing, sanitation, and 
SANITARY OBSERVANCES.— In an Old Kingdom 
palace the toilet-rooms were designated ‘ House of 
the Morning’ (pr-dw\.t), in a noble’s house of the 
Middle Kingdom ‘ Cabinet of the Morning’ {'hnwty 
dw’,-t). They would have comprised from'quite 
early times a privy’ and a bathroom,’ of which 
excellent examples (XVIIIth dynasty) have been 
unearthed at El-Amama.’ The ‘ House ’ or 
‘ Cabinet of the Mornii^ ’ was probably so named 
because, as in modern Egypt, ablutions were per- 
formed immediately upon rising. 

Morning ablutions were so much a matter of coarse that 
a ‘ wash • {«■«•) is not an uncommon term for a light morn- 
ing repast>-a petit d/jeuner doubtless being served directly 
the morning toilet had been completed, 

The compound pr-dw', t, ‘ House of the Morning,’ 
obsolete after the Old Kingdom, survived right 
down into Ptolemaic times as the name of the 
temple vestry.” 

1. Bathing. — A Pharaoh or noble, when he took 
a bath, seems to have squatted or stood in a tank, 
or upon a stone slab or pedestal, while servants 
poured water over him ; ” the water often contained 
natron.” Two attendants rubbed him dry,” after 
which he was sometimes fumigated with incense.” 

2. Purification of the mouth.— The mouth was 
ceremonially purified by chewing natron (see 
below, V. 2 (6) (ii.), 7 (a)) ; but this was doubtless 
also a secular practice. Incense was apparently 
put to a similar use. The mouth, one would 
imagine, was afterwards swilled out with water. 
The natron was certainly spat out.” 

After the mouth had been cleansed with natron, it was said 
to be like the mouth of a sucking calf on the day it was born.” 

A light repast, consisting of a loaf of bread and a Jar of drink, 
was called i'w-r\, ‘a mouth-wash.’ 18 Perhaps the word i'w, 
‘breakfast, ’ mentioned above, is an abbreviation of i’MJ-rf. If 
so, the ollicial in charge of * all the places of the king’s mouth- 
ablution ’ le was not a courier who assisted at the royal toilet, 
but, as Sethe supposes,!® the person responsible for the proper 
serving of the Pharaoh’s breakfast. 

3. Washing of the feet.— The feet would have 
been frequently washed, as in the modern East;” 
there was a special ewer for feet-ablutions (see 
above, II. 2). 


1 Newberry-Griffith, i. pi. x. : C. R. Lepsius, Denkmdler aus 
Aegs/pten und Aethwpien, Berlin, 1861-69, iii. pi. 2316. 

2 Ppr. 1180a ; Lacau, figs. 63, 66. s Lacau, fig. 66. 

* Ppr. 11166. 5 H. Kees, RTr xxxvi. [1914] 7. 

6 Lacau, 28024, no. 29, 2S027, no. 27. 

7 For a Ilnd dynasty tomb latrine see British Association 
Report for 1914, p. 215. 

8 N. de G. Davies and A. H. Gardiner, Tomb of Amenemhet, 
London, 1914, p. 74 ; A. ilariette, Les Mastabaa de Vancien 
empire, Paris, 1882-89, D47, p. 308: Gardiner. RTr xxxir, 
[1912] 198. 

’^^^orchardt, Mitt, der deutsch, Orient-Geaellsch., no. 60 [1912], 

10 Pyr. 716a, 1876a, 5; F. LI. Griffith, Sieratie Papyri from 

Kahun and Gurob, London, 1899, pp. 8, 101 ; A. Erman, 
Gesprach eiriea Lebensmuden mit seiner Seele, Berlin, 1896. d 
60, n. 1, . . » F 

11 RTrxxxiv. 196-193, xxxvi. iff. 

12 Newberry-Griffith, i. pi. x. ; see below, V. a (e) (d), n (5). 

13 Newberry-Griffith, loc. cit. 

14 Pyr. 5196. 15 75. 1154^, 118I6, 20666. 

10 Ib. 26c, d. 17 lb, 27 d. 

E-9’t M. A Murray, Saqqara Mastabas, London, 1905, pis. 
.xxi. xxiii. ; Pyr. 60a. There is a variant, *6M7-r|, ‘purification 
of the mouth.’ Accordingly, Ineni, an XVIIIth d^nastv 
magnate, sa>8: *I was supplied from the table of the king, 
with bread of the king’s mouth-purification ' (Sethe, Urkunden 
des agyp. Altertums, iv. [Leipzig. 1906] 59 ; Griffith, The Inscrip- 
tions of and Der Rifeh, London, 1889, pi. i. lines 44, 51'. 

19 Monette, p. 229 ; cf. p. 185. 20 Ap. Borchardt. ii. 93. 

® Book of the Dead, clxxii. 33, 41. 
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4. Cleaning of nails. — Care was taken to keep 
the finger- and toe-nails clean.* 

5. Shaving. — (a) The face . — From the time of the 
early Old Kingdom ^ and onwards the custom was 
to shave off all facial hair, a false beard being 
assumed on special occasions.’ The moustache is 
very rare.’ 

(b) The head . — From early Old Kingdom times 
the hair of the head was either closely cropped or 
shaved ofl' entirely, wigs being worn by the upper 
and well-to-do classes.’ 

For cooks and personal servants with their heads close shaven 
for the sake of cleanliness see Blackman, Rock 2'ombs of Meir^ 
ii. pi. xviii. 1C, ni. p. 31, pla. xxiii. 1, xxv. xxvi. ; Newberry- 
Griffith, El-Bersheh, i. pi. xiii. ; P. Virey, Le Tombeau de 
Rekhmara, Paris, 1889, pi. xlii. ; W’. Wreszinski, Atlas zur 
altdgyp. Kulturgeschickte, Leipzig, 1914, pi. 7a. For repre- 
sentations of barbers shaving men’s heads see Newberrj', Beni 
Hasan, ii. pis. iv., xiii. Razors (?) formed part of the burial 
equipment in the Illrd dynastj’.® 

6. Depilation, — There is evidence for thinking 
that depilation was practised by the upper classes 
and priests in the Old and Middle Kingdom, as it 
certainly was by the priests in later times (see 
below, V. 7 {/)). 

There is a passage in Sinuhe Qine 291 f.) which suggests 
that part of that exile’s toilet upon his return to civilization 
coMisted in the removal of body-hair. ^ It should be noted, 
too, that the modern Egyptian peasants of both sexes shave 
off their pubic hair. 

7. Purification before a meal.— The Egyptians, 
in ancient as in modern times, purified tliemselves 
before partaking of food ; indeed, as Griffith points 
out,’ ‘ purify oneself ’ is equivalent to ‘ take a 
meal.’ This purification would usually have con- 
sisted merely in the washing of the hands. 

* Thy hands are washed . . . thy ka washes himself, thy ka 
sits down, he eats bread with thee.'> Even before drinkinv a 
cup of beer, a man would have his hands washed by his wife.*’ 
The washing of the hands was often followed by 
fumigation with incense. 

In the list of requisites for a banquet ** ‘water for washini; 
the hands’ is immediately followed by ‘incense.* Davies*’* 
shows two servants, one of whom pours water from a ewer into 
a basin, while the other holds a brazier of burning incense.** 
Table servants were required to have clean hands.** 

IV . Social puritv and purification.— Qj 
this is meant the avoidance or removal of impurities 
which impair man’s relations with the community. 

1. Circumcision. — See art. CiRCUMCIsiON (Egyp- 
tian), vol. iii. p. 670 ff. 

2. Purification at birth. — A child was washed 
immediately after birth.*’ The cutting of the 
umbilical cord seems to have been associated with 
purification and is given a religious signification 
in Book of the Dead, xvii. 19.*’ 

3. Purification after sexual intercourse. — The 
modem Egyptian men of the peasant class are 
very scrupulous about purifying themselves after 
sexual intercourse or after a nocturnal emission, 
sometimes having a bath, and always washing 
the genital organs. 

* Pyr. 1368a, 2015(f ; cf. below, V. a (d), 7 (e) ; for a pedicurist 
attending to a man’s toe-nails see Newberry, Beni Hasan, 
London, 1893-1900, ii. pi. iv. reg. 2, left end. 

2 J. E. Quibell, Tomb of Hesy, Cairo, 1913, pis. xxix.-xxxii. 

3 Erman, Life in Ancient Egypt, Eng. tr., London, 1894, 

p. 226. 

4 Ib. ; Q. Elliot Smith, The Ancient Egyptians, London, 1911, 
p. 124. 

5 See Erman, Life in Ancient Egypt, p. 219 ff. 

6 Quibell, p. 331., figs. 14, 15. 

7 A. H. Gardiner, Notes on ths Story of SimDte, Paris, 1916, 
p. Ill 1. 

8 Catalogue of the Demotic Papyri in the J, Rylands Library, 
Manchester, 1909, iii. 82, with n. 11 ; see also bis Stories of the 
High Priests of Memphis, Oxford, 1900, p. 44. 

2 Pyr. 78Sc-7S9c ; ct. Virey, p. 127. 

10 c .. y" L-.r’f. ** Murray, pi. i. 

n ]• t ; ■ pi. ix. 

iss., . ■ . / i ■ ;9121 66£f. 

*4 A. H. Gardiner and A. E. P. Weigall, Topographical 
Catalogue of the Private Tombs of Thebes, London, 1903, p. 24, 
nos. 92, 101, p. 32, no. 176, p. 38, no. 238. 

13 Erman, Die Marchen des Papyrus Westcar, Berlin, 1890, L 
63; cf. H. Grapow, Urkunden des agyp. AUertums, r. 
[Leipzig, 1916] p. 23, line 16, p, 24, line 13. 

1’ See Grapow, Germ, tr., p. 10, n. 1, 


Perhaps this explains why the citizen (nds) regularly ba.hed 
in the pool after spending the day wdth the wife of Ubaoner in 
the pavilion.* 

4. Purification of women. — (a) During menstrua- 
tion . — Tiie Egyptian women washed themselves 
with water containing natron during their periods.’ 

The Egyp. for ‘ menstruate ’ is ir Jismn, ‘ make a purification 
with natron ’ (for hsmn as an active verb, ‘ purify,’ see H. 
Brugsch, Hieroglyph, -demot. Worterbuch, Leipzig, 1867-82, p. 
996 ; RTr xvi. [1897] 68 f.). 

The women evidently performed these particular 
ablutions in a special part of the house.’ This, 
and the women’s quarters in general, seem, as iu 
a modern Egyptian house, to have been upstairs.* 

(6) After childbirth. — Women purified them- 
selves for fourteen days after childbirth. When 
this purification was accomplished, they could re- 
sume their household duties.® The purification 
consisted in washing and in fumigation with in- 
cense,’ also perhaps in eating a special kind of 
cake.’ The pr-mst, ‘ birth-house,’ also called 
ht-'bw, ‘ house of purification,’ attached to Ptole- 
maic temples of goddesses, suggests that a woman 
remained secluded in a special apartment during 
her accouchement and subsequent purification.® 
Chassinat believes that this seclusion extended 
also over the whole period of pregnancy. 

V . Religious purity and purifiuation.— 
By this is meant the avoidance or removal of im- 
purities which impair man’s relations with the 
gods. 

I. Purification of the living Pharaoh.— Many 
ceremonies and beliefs which originally were con- 
nected with the king alone obtained, during the 
feudal period, a general use and application ; un- 
less this is recognized, their true significance is 
often obscured. 

(a) In infancy . — The Pharaoh was apparently 
fitted for the kingship by a purification undergone 
in early childhood. The officiants, according to 
the XVIIIth dynasty accounts, were supposed to 
be the gods Atum and Month, or Re-Harakhte and 
Amun.“ The ceremony, which consisted in sprink- 
ling the child with water, was not merely purifica- 
tory ; it endowed the prospective ruler with vital 
force and certain divine qualities.*’ It is possible 
that in early times royal children were washed at 
birth in the sacred pool of the State god.** 

(b) Before coronation. — Piankhi, on his way to 
Heliopolis, ‘ was purified in the midst of the Cool 
Pool,’ and ‘ his face was washed in the water of 
Nun in which the sun-god washes his face.’*’ By 
this act Piankhi was brought into close association 
with the sun-god, who was about to be asked to 
recognize him as his son. Like the pilgrimage to 
Heliopolis itself, it probably formed part of a pro- 
cedure followed by every Pharaoh.*’ It was with 
a view to his being affiliated to the sun-god that 
the deceased Pharaoh, apparently reborn, is said to 
bathe, or be washed by Atum, in the sacred Helio- 
politan waters.** 

1 Erman, Marchen des Pap. Westcar, pi. ii. lines 10-12, 24 f., 
pi. iii. line 13 ; cf. below, V. 8, and Herod, ii. 64. 

2 Griffith, Stories of the High Priests, p. 88 f. 

8 E. Revillout, Chrestomathie d^motique, Paris, 1880, p. 233 ; 
J. J. Hess, Roman von Setna Qa-m-us, Leipzig-, 18S8, p. 24. 

* Erraan, Marchen des Pap, Westcar, i. 68 ; Hess, loc. eit. 

6 Erman, i. 67. 

8 B. Chassinat, Bulletin de VInstitxtt fran^ais d’ArchAologie 
orientate, x. [Cairo, 1912J 190. 

7 Ib, p. 184 ; cf. below, V. i (d) and 3. 8 Chassinat, p. 185 ff. 

9 A, Gayet, Le Temple de I^uxor, Paris, 1894, pi. Ixxv. ; E. 
Navillc, The Temple of Deir el-Bahari, London, 1895-1908, iii. 
pi. Ivi. ; J. H. Breasted, Ancient Records of Egypt, Chicago, 
1906, ii. 216; Sethe, Urkunden des agyp. Altertums, iv. 242, 
Germ, tr., p. 112. 

10 Na\ ille, loc. eit., and see below, (c) (d). 

11 See Pyr. 211 ff. ; Book of the Dead, ch. 17, lines 20-23; 
Grapow, Urkunden, v. 22-25 ; see also below, (&) and 8 (6). 

12 II. Schafer, Urkunden des agyp. Altertums, iii. [Leipzig, 
1908] 37 ; Breasted, Ancient Records, iv. 870. 

13 Breasted, Ancient Records, ii. 222. 

14 Pyr. 211 f. ; cf. also Book of the Dead, clxix. 19 f., and see 
above, (a). 



478 


PURIFICATION (Egyptian) 


(c) Al coronation , — The coronation purilication 
was a renewal of that undergone in infancy. It 
was performed before the diadems were placed 
upon the Pharaoh’s head,^ by a priest impersonat- 
ing the god Yahes {I\hs). 


The god thus addresses the king: *I purify thee with the 
water of all life and good fortune, all stability, all health and 
happiness.’ The Pharaoh, therefore, was not only purified, but 
endotv'ed with the qualities which fitted him for his new position, 
and which he possessed, qva Pharaoh, in common with the sun- 
god. 2 Perhaps this ceremony and that of (a) above have some 
connexion with the primitive ideas about kingship and fertility. 
In both scenes^ the water issues from the \essel8 as strings of 

symbols of life, 

{d) Before officiating in a temple , — Before he 
could enter a temple to participate in any ceremony, 
the Pharaoh had to he purified by two priests 
impersonating Horus and Thoth* or Horus and 
Seth.® Cf. ‘ Horus and Thoth hold out their hands 
to receive thee when pimf^’ing thy body.** This 
purification, which took place in the House of the 
Morning,’ consisted, M’lien the full procedure was 
carried out, in sprinkling the king with water, 
which sometimes contained natron,® fumigating 
him with incense, and presenting him with natron 
to chew’* and thereby cleanse his mouth (see below, 
V. 2 {d) {e )) ; he was also offered food and drink.*® 


The water, called the ‘water of life and good fortune,’ and 


‘that which renews life.’i* was brought from the sacred pool 
with which every temple seems to have been provided.*® The 
punflcation, therefore, besides cleansing the Pharaoh, imbued 
him with divine qualities ; it also reconstituted him, as is shown 


hy other formulte pronounced during the ceremony, which are 
like those accompanying the funerary purifications. Food and 
drink were also purificatory in this secondary sense, for they 
possessed similar virtue to that of water and incense.*^ 


Probably on ordinary occasions the king merely 
washed his hands, “ after, perhaps, being lightly 
sprinkled with water by the two priests. It is un- 
likely that the fumigation with incense was ever 
omitted. 


The king is described as ‘pure of bands when performing the 
ceremonies.’ *8 For a realistic representation of the king wash* 
ing bis hands In the House of the Morning see Lepsius, iv. pi. 
4a. In the sun-temple of >^u8erre some or all of the ablutions 
were probably performed in the two basins which are sunk in 
the pavement just outside the door of the vestry, one on either 
side of it.*’ 


(e) At a Sedf estival . — At this festival special 
importance seems to have been attached to the 
washing of the king’s feet and hands.** 
tn the mutilated scene from the sun-temple part of the 
special can forfeet-ablutions is still recogaizabie.20 

2 . Purity and purification after death. — Many of 
the funerary texts found in general use during and 
after the feudal period treat of what was once con- 
sidered the destiny of the royal dead only (see 
above, under i). 


* Naville, Deir el-Bahariy iiL pis. Ixiii., Ixiv. ; Sethe, Ur- 
kunderit iv. 262 ; Breasted, Ancient Records, ii, 99. 

^ E.g., D. R. Maclver, Buhen, Philadelphia, 19H, p. 34<1SSX 
and passim in the temple reliefs. 

8 See Sethe, Urktinden, iv. 262, note (6). 

* Mariette, Dendereh, Paris, 1869-80, i. pL 10 ; Blackman, 
Temple of Derr, Cairo, 1913, pi. xliii. 

8 Lepsius, iii. pi. 124d. 6 Mariette, Dendereh, pi. 9. 

7 See above, III. ; also Eees, RTr xxxvi. 1 ff. ; Schafer, CTr- 
kunden, lii. 35-37 ; Breasted, Ancient Records, iv, 866, 87L 

8 Mariette, Dendereh, i. pi. 10, inscr. left of scene. 

8 Cf. A. H. Gardiner, The Admonitionsof an Egyptian Sage, 
London, 1909, p. 76. 

10 Kees, RTr xxxvi. 6-9 ; and cf. Chassinat, p. 183 f. 

U Mariette, Dendereh, i, pi. lO; Lepsius, iii, pi. 124<i. 

18 Mariette, ib., inscr. behind Thoth. 

13 J. Dumichen, Bauurkunde derTempelanlagenvanDendera, 
Leipzig, 1865, pi. viii. 

i'* J. H. Breasted, Development of Religion and Thought in 
Ancient ^Egypt, Kew York and London, 1912, p. 60; cf. Black- 
man, ZA 1. 69 ff. ; see below, V. 3. 

18 Kees, RTr xxxvi. 5. 

18 Mariette. Dendereh, ii. pi. 69b. 

17 Borchardt, Re-Beiligtum dee Konigs Ife-Woser-Re, Berlin, 
1906, pp. 15 f. and 49 with fig. 42. 

18 Jo. p. 16 f. ; ZA xxxvii. [1S99] pi. i. 

1* Naville, The Festival Hall of Osorkon II., London, 1892, 
pi. xi. 

20 See above, II. and Newberry -GriflSth, EUBersheh, i. pi. x. 


As the Pharaoh during his lifetime had to be 
purified before entering a temple, so after death 
he had to be puiified before he could enter the 
solar, or Osirian, kingdom, the inhabitants of 
which, and all things connected with them, were 
pure. 

Examples are the abodes of the sun-god,* those who sail in the 
boat of Osiris,® the lotus-flower which the sun-god holds to his 
nose,® and the deceased’s throne in heaven or hit. seat in the 
sun-god's bark, either of which he can occupy only if he himself 
is pure.-* 

Purity was therefore the only passport to posthum- 
ous happiness. 

Accordingly, the dead Pharaoh’s ascent to heaven did not 
take place until his purity was assured. ‘Thou art pure, thou 
ascendest unto Re.’* ‘Piopi is pure . . . this Piopi ascends 
to heaven.’® The guardians of the gates of the under world 
allow the deceased to cross their thresholds because he is pure.’ 

This purity as originally conceived was to a large 
extent physical. 

Before Thoth and the sun-god can draw the dead king up to 
heaven, it must be said of him : ‘ The mouth of N. is pure, the 
Great Ennead have censed N., and the tongue which is within 
his mouth is pure. What N. abhors is dung, N. puts urine far 
from him. N. abhors this. N. eats not this abomination. ’8 
The purity demanded by the gods of the dead 
Pharaoh, according to the Pyramid Texts, was not 
incompatible with gross sensuality or flagrant im- 
morality.* It is, however, occasionally stated 
that something more than physical cleanliness was 
expected of him.^* From the time of the Vlth 
dynasty onwards ” the claims made by the dead to 
moral integrity and purity become more and more 
prominent ; they find, perhaps, fullest expression 
in the Book of the Dead. 

la ch, exxv., the ' Assertion of Sinlessnese,’ among the many 
Bins which the deceased claims to be innocent of are fornication, 
masturbation (‘ Introduction,’ line 16), and adultery (‘ Confes- 
sion,’ line 20). 

In their conceptions of moral purity and right- 
eousness the Egyptians very rarely, at any stage 
of tlieir religious development, lost sight of the 
sanitary observances in which they had their 
origin. 

‘ Let me pass,’ says the deceased to certain gods who block 
his way, * I have purified myself upon this great «’*r.f, I have 
put away my evil, I have banished wrong, 1 have driven to the 
earth the evi] appertaining to my flesh.' 

There were several ways of attaining that purity 
upon which the welfare of the dead so entirely 
depended. 

(а) Ceremonial acts performed by the deceased in 
his lifetime. — These acts, which had associated, or 
identified, him with certain divinities and so 
rendered him pure, are (i. ) bathing in sacred waters 
or pools {see V. i and 8 (6)) ; (ii. ) participation in 
the Osiris mysteries (see V. 8 (c)). 

(б) Spells, asserting (i.) that those acts had been 
performed;’* (ii.) that all impurities had been 
avoided.’* By means of these potent formulse the 
things alleged, however untrue they might be, 
became actualities.’* 

(c) Ablutions performed after death by the 
deceased himself (i. ) on earth : in the ‘ water of 

’ Pyr. 1S596. 2 Ib. 1201c. 

^ Book of the Dead, Ixxxl.A.S. 

8 Pyr. 7l0a-c ; Book of the Dead, clxxxi. 10. 

8 Pyr. 733c. 8 jb. 1411a, b 

’ Book of the Dead, cxlv. [ed. Lepsius, Leipzig, 1842] 8 f. ; 
see also ciii. 4. 

8 Pyr. 127a-128a. 

9 Breasted, Religion and Thought, p. 177, 

*0 Ib. p. 171 f. *1 Ib. p. 168 ff. 

*2 Book of the Dead, Ixxxvi. 7 f. ; see also exxv. [‘Conclusion ’] 
12 f., 17-20, clxxxi. 13-16; P. J. de Horrack, LeLivre des re- 
spirations, Paris, 1877, pi. i., § 2. 

13 Book of the Dead, xvii. 20-23, exxv. [‘ Conclusion ’] 17-20, 
cxlv. passim, i, 3, 8-10, 13 f., clxxxi. 13 ff., and see below, 8 (c). 

1^ E.g., the ‘ A^ertion of Sinlessness,' Book of the Dead, ch. 
exxv. 

18 Cf. Gardiner’s remarks about the ceremonial voyage to 
Abydos (Davies-Gardiner, Tomb of AmenemhH, p. 47 f.); cf. 
also Pyr, 921, which describes the followers of Horus not only 
as washing the dead king, but as reciting spells whereby he was 
rendered righteous and so might ascend to life and happiness 
(Breasted, Religion and Thouffit, p. 171 f.J. 
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Khereha,’ ^ the two pools at Herakleopolis Jlagna ; ^ 
(ii. ) in the other world : he might, like the sun-god, 
cleanse himself in the Field or Pool of Earn,® or 
squat on a stone (cf. below, V. 7 ( 6 )) beside the Pool 
of the God and wash his feet.'* 

{d) Ceremonies performed for him by the gods (i.) 
on earth ; the deceased might be waslied by Satis 
in the waters of the First Cataract — the source of 
the Nile, according to tradition,® and therefore 
especially pure and sacred ® — or by Atum at Helio- 
polis;’ (ii.) in the other world: in the Field of 
Life, the birth-place of the sun-god, Kebhowet, 
daughter of Anubis, might empty her four pitchers 
of water over the deceased and then fumigate him 
with incense.® He might bathe with the sun-god 
in the Pool of Earn and then be rubbed dry by 
Horus and Thoth,® or wash his feet in the sun- 
god’s own silver basin which had been fashioned by 
Sokar.’“ He is described as sitting upon the lap of 
Mekhentirti while his mouth is purified with natron 
(see below, (e) (ii.)) and the gods clean the nails of 
his fingers and toes.” Again, he is shaved by Dua- 
wer,*’ and his face is washed by that god and 
massaged by Sokar.’® 

(e) Ceremonies performed by the living. — Purifica- 
tory rites figured prominently in the funerary 
ceremonies, in which the deceased (originallj'' the 
dead Pharaoh) was identified with Osiris ’■* — the 
officiants impersonating Anubis, Horus, and other 
divinities.’® Doubtless it was believed that the 
purifications supposed to be performed by the gods 
m the other world actually were performed if they 
rvere faithfully mimicked on earth and the proper 
formula recited.’® One of the funerary libation 
formulae describes the washing of the dead Pharaoh 
by Horus.” 

(i.) In the * Place of Purification,* the embalmer’s 
workshop, the corpse was washed with water in which various 
kinds of natron had been dissolved, and with wine, milk, and 

beer.20 

(ii.) At the ‘ Opening of the Mouth ' In the ‘ House of Gold,’ 
i.e. the sculptoi^s studio, and at the burial and periodical 
services in the tomb-chapel, various purification ceremonies 
were performed on behalf of the deceased. These consisted in 
sprinkling the mummy, or its substitute, the statue, with water, 
fumigating it with incense, offering it libations, and holding up to 
its mouth (see III. 2, V. a (d), 7 (a)) balls of natron and incense.*^ 

3 , The significance of the posthumous purifica- 
tions. — As Junker has clearly shown in his Goiter- 
dekret iiher das Ahaton (Vienna, 1913), the object 
of the ceremonies performed on behalf of Osiris 
was to furnish the god with never-failing supplies 

1 Book of the Dead, clxix. 19 f. 

9 W. Wreszmski, Aegyp. InschrifUn ... in Wien, Leipzig, 
1906, p. 63 ; Grapow, Urkunden, v. 23. 

8 Pyr. 918a, 1408 ff., 1421, 1430. 

* Book of the Dead, cxxvii. 42. 8 Cf. Herod, il. 28. 

6 Breasted, Religion and Thought, p. 103, 

7 Pyr. 211 ; see V. x (a), 8 (6). 

8 Pyr. 1189 ff. Incense, like the water. Is purificatory (t&. 
1017a, 6, 2066a, &), and upwn a cloud of purifying incense-srooke 
the deceased is wafted up to heaven (if). 20.53 f. ; cf. 365f»). 

9 Ib. 619a-c ; cf. 1247a-d, 

10 Book of the Dead, clxxii. 32 f. 11 Pyr. 1367c-l3685. 

19 Xb. 1428a ; see Sethe, ap. Borchardt, GrabdenkmcU dee 

Konigi Sa\hu-ri’, ii. 97. 

13 Pyr. 2042a, b. 

14 Cf. Blackman, The Temple of Bigeh, Cairo, 1915, p, 28, e, 

15 Davies-Gardiner, Tomb of Amenemhet, p, 55. 

16 Cf. the employment of models (Boot 0 / the Dead [Pap. Nu.], 
rubrics of chs. 133, 136A), or pictures (H. Junker, i>ie Stunden- 
■wachen in den Osiriernystenen, Vienna, 1911, p. 6f.); cf. G. 
Mdller, Die beiden Totenpapyrue Rhind, Leipzig, 1913, l vi. 
line 1 ff. 

17 E. A. W. Budge, The Booh of Opening the Mouth, London, 
1909, ii. 85 f. 

18 Davies-Gardiner, p. 45. 

19 Junker, Stundenwachen, p. 82 ; Moller, i. vi, lines 1-4 ; cf. 
Horrack, pi. i. § 2 . Rook of the Dead, clxix. 18 f. 

20 Junker and Moller, locc. citi. ", Book of the Dead, clxix. 6-8, 

21 Duvies-Gardmer, p. 45. 

22 Budge, Book of Opening the Mouth, i. 14 f., ii. 2ff. ; E. 
Schiaparelli, 11 Lihro dei Funerali, pt. i., Turin, 1882, pt. ii., 
Rome, 1390, i. 30 ff. ; Budge, The Liturgy of the Funerary Offer- 
inns, London, 1909, pp. 42 ff., 161 ff. ; Davies-Gardiner, pp. 55 ff., 
70 ff. ; G. Maspero, La TaUe d'o^andee dee tombeaux ^gyp- 
tiens, Paris, 1897, pp. 4-12. 


of vital force and so keep him perpetually rejuve- 
nated, thereby securing a high Nile and a fruitful 
season. Since evei'y person (originally only the 
Pharaoh) became at death an Osiris, the same cere- 
monies were performed for the dead as for the god. 

The funerary washings, sprinklings, fumiga- 
tions, etc., possessed, therefore, a secondary, what 
we might term sacramental, signiticance ; they 
both helped to reconstitute the deceased and, 
together with the food- and drink-otferings, 
supplied him with nutriment which enabled him 
to continue his existence and to maintain unim- 
paired all his reconstituted faculties and powers, 

(i.) The water with which the corpse or statue was washed or 
sprinkled not merely cleansed the deceased from his impurities 
but brought together the head and bones ami made The body 
complete {tm) in every particular.! Accordingl} either stream 
of water that flows about the figure of the dead’ User 2 termin- 
ates in a large sjinbol of life, (see above, V. i). With the 

offering of libation-water to the deceased is associated the 
giving to him of his spirit (i;&) and his power (*J(m), and at the 
same time he is bidden to stand upon bis feet and to gather 
together his bones.3 

(li.) Incense-smoke had the same effect, cleansing the dead 
‘froi to him,’ and making him ‘ strong 

and • . . , , . • 

(iii : * ■ . • ' tue of the food- and drink-offer- 

ing see Breasted. Religion and Thought, p. 60. 

(iv.) The deceased was also, of course, supposed to be similarly 
reconstituted by the purifications that he underwent in the 
other world. After ablutions in the Field of Earn he received 
' his bones of metal ' (Oil) and ‘ stretched out his indestructible 
limbs which are in the womb of the sky-goddess.’® By the 
washings of Homs and Tholb and other divinities the dead was 
cleansed from all impurities, moral and physical, his body came 
together again or was entirely refashioned, and he was fit to 
enter heaven or the Tel, i.e. under world. 6 

4 . Purification of divinities in the temple ritual, 
— Owing to the influence of the Osiris myth, and 
to the fact that the Pharaoh was Horus and every 
god 5 vas conceived of as his father, the ceremonies 
performed in the temple and tomb-chapel were in 
many respects identical. Every divinity, for cult 
purposes, was treated as an Osiris, and his or her 
statue was purified like that of a dead person — and 
for the same reasons. 

W’hen his statue was sprinkled, 7 Amun wag acclaimed not 
merely as pure but as reconstituted : ‘ Unite unto thee thy 
head, unite unto thee thy bones, make fast for thee thy head 
unto thy bones . . . what appertains unto thee is complete ; 
pure, pure is Amun, Lord of Karnak I ' 8 The libation-water 
also is * life-renewing.’® The incense both purifies the god!® 
and imbues him with life and vigour.!! 

5 . Purity and purification of offerings to gods 
and dead. — (a) Purity. — All offerings made to the 
gods and dead, and everything used in their 
service, had to be pure. 

The door-posts of temples often bear the following, or a 
similar, inscription: ‘The offerings and all that enters the 
temple of such-and-such a divinity— it is pure.'!2 The living 
pray that the mortuary equipment of the dead may consist of 
• every good and pure thing.’ *3 


1 Junker, Stundenwachen, p. 103 f. ; Budge, Book of Opening 
the Mouth, ii. 4, 60 ; Schiaparelli, 1. 31-33, li. 128-130; Pyr. 10 
837-843, 1908, 2043c. 

2 Davies, Five Theban Tornbe, London, 1913, pi. xxi. ; c(. 
Louvre Stele, C. 15 ( = E. Gayet, Bf de la X1I< dynastie, Paris, 
1886, pi. liv.) ; A. Moret, MysUres igyptiens, do. 1913, pi. i., and 
see also Davies-Gardiner, p, 57. The water is apparentiv being 
poured through a sieve, in order to break up and distribute the 
flow all over the man who is being washed. See also Virey, pi. 
XX, ; J. J. Tylor, El-Kdb : the Tomb qf Renni, London, 1900, 
pi. xi. 

8 Pyr. 857 f. 

4 Junker, Stundenwachen, p. 90 ; cf. Blackman, ZX 1. 71 ff 

5 Pyr. 529 f. *, cf. 749i), 1454, 2051d, 

6/6. 2UC-213, 519, 921-923, 1141 f., 1247, 2170 f.; Moller, i. 
vi. lines 1-9; Horrack, pi. 1. § 2. 

7 Cf. Lepsius, Hi. pi. 66c ; Naville, Deir el-Bahari, ii. pi. xlv. 

8 Ritual of Ainon, xxvii. 2 f. ; see also Manette, Dendereh, ii. 
pi. 59o, where the water of the nms-f-pitchers is said to ‘re- 
juvenate her [Hathor’sJ body.’ 

9 Mariette, iii. pi. 62a ; cf. Junker, Stundenw<ichen, pp. 79 f., 
82, Gotterdekret uber das Abaton, p. 14 f. 

10 Ritual of Amon, viii. 2. 

47 Ib. xii, 8-xiii. 8 ; see al^ ZX 1. 71 ff. 

42 E.g., Maclver, pi. 17, p. 49 ; Naville, Deir el-Bahari, iv. pL 

XCT. 

43 Griffith, Siut, pi. I. ; Newberry, Beni Hasan, i. pi. xx., and 
passim on the funerary stelae. 
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Heiodotus* describes the measures taken to ensure 
the ceremonial purity of victims ofiered to the gods, 
and in Gra;eo-Koman times this was reckoned a 
matter of supreme importance.* The testing of at 
least funerary victims was customary as far back 
as the Old Kingdom.® 

In A.D. 122-123 a reg^ulation was introduced forbidding the 
officiating priest to offer a victim until he had received a written 
certificate of its purity.-* For an extent example of such a 
certificate see L. Mitteis and U. Wilcken, Gruiidz. U7id Chresto- 
mathie der Papyruakundet Leipzig, 1912, i. ii. ‘ Chrestomathie/ 
p. 118, no. 89. 

(b) Purification. — Offerings were purified by 
pouring libations over them and by fumigating 
them with incense,^ 

Virey (pi. xxv.) shows a lector pouring water over the carcass 
of a victim which a butcher has begun to dismember. Offerings 
presented to the dead could be washed or sprinkled with \\ ater 
containing natron, the purifying qualities of which w'ere thus 
transmitted to the dead.^ 

The purification of the offerings possessed the same 
significance as the other purificatory rites. 

As already' seen (V. 3), the water used in lustrations and 
libations, incense-smoke, and food- and dnnk-offerings were 
endowed with mysterious reconstructive powers. The soaking 
in the liquid, therefore, and the fumigation added to the 
already existing virtue of the food, and, when the formula of 
presentation was recited, the combined qualities were imparted 
simultaneously to the god’s (or dead person’s) soul 

The table or altar upon which the offerings were 
placed had first to be purified with water and 
incense.® 

The following formula shows that the water might contain 
natron : * It is pure. Purified is the offering-stand (y;dfiw} with 
natron, with cool water with incense ... for the ka of 

the Osiris N.’® 

6. Purification of temples and of buildings used 
for religious ceremonies. — (a) Consecration of a 
new temple or shrine. — A new temple was solemnly 
purified before it was handed over to its divine 
owner, 

The two chapels or booths of Upper and Lower Eg^-pt that 
figure in the funerary ceremonies appear to have been purified 
by having water sprinkled over them.n 

(6) Renewal of purification. — It was sometimes 
thought advisable to purify a temple afresh. 

A certain Sebekl^otp informs u.^ that he was sent by Sesostris 
II. to purify the temples in the Theban nome * for the sake of I 
the pure celebrationis of the monthly festival and the clean j 
observance of the half-monthly festival.’ I 

Purification would naturally be necessary after the 
profanation of a temple or sacred city. 

The day after Piankhi had taken Memphis by assault * be sent 
men into it to protect the temples of the god, hallowed (?) the 
sanctuaries of the gods, offered to the community of gods 
{d\d\'t) of Hetkeptah, purified Memphis with natron and 
incense.’ So also Mentemhet ‘ purified all the temples in the 
nonies of all Patons, according as one should purify violated 
temples,’ after the Assyrian invasion in 667 B.c.l® 

7. Purity and purification of the priests, — ^The 
characteristic mark of the priest, from the earlie.st 
down to the latest period, was his purity. This 

1 ii. 38 f. 

2 W. Otto, Priester und Tempel im hellenistischen Agyptm^ 
Leipzig, 190&-0S, L 62 ii. 79 ; A. Wiedemann, Uerodots zweites 
Buck, Leipzig, 1890, ii. 1S0-1S3 ; R. Reitzenstein, Arckiv fur 
Papyrusforschung uiid verwandte Gehiete, ii. (1902J 8. 

3 J, E.*Quibell, The Ramesseum and the Tornb 0 / Ptah^hotep^ 
London, 1896, pi. xxxvi. ; Erman, Life in Ancient Egypt, p. 289. 

4 Otto, i. 62 f. 

3 Lepsius, iii. pis. 66c, 180&; Blackman, Derr, pL xxxvi., 
Meir, li. pi. x. ; RTr xxi. [18991 142, xxii. [1900] 87 ; see also 
Schiaparelli, ii. 164 ; Budge, Book of Opening the Mouth, ii. 94 ; 
Junker, Gotterdekret uber das Abaton, pp. 10 ff., 20, 30. 

6 Blackman, Meir, iu. 31 f. ; Pyr. 1112c, d. 

7 Junker, Gotterdekret uber das Abaton, p, 14 f. 

8 Schiaparelli, ii. 157 ; Budge, Book of Opening the Mouth, ii, 
90 f. ; Virey, p. 125. 

9 Lacau, Sarcophages antirieurs au nouvel Empire, iL 50. 
The same formula occurs in Cairo, no. 204.55 ( = H. O. Lange and 
H. Schafer, Grab- und Denksteine des mitlleren Reicks, Berlin, 
1908. ii. 49), with the word ‘ natron ’ omitted. 

10 F. \V. von Bissing, ‘ Die Reliefs voin Sonnenheiligtum des 
Rathures,’ SBA W, 1914, p. 3 ; cf., perhaps, Gardiner, Admoni- 
tions of an Egyptian Sage, p. 76. 

u Virey, pi. xx\i. 

12 For this use of w'b and ttor ci. Book of the Dead, clxxxi. 13. 

IS Egyptian Stelae, iv. pi. 7. 

14 Schafer, Urkunden, iii. 34 f. ; Breasted, Ancient Records, 
iv. 865. 

18 Breasted, Ancient Records, iv. 9(®, 906. 


appears in the ordinary word for priest, we'eb, 
‘pure one," Coptic 07HHB. 

The retention of the word by the Christian Egiqjtians suggests 
that even with them it was still his punt}-, rather than his 
sacrificial and intercessory functions, that separated the priest 
from the layman. 

A number of measures were taken by the priests 
to ensure their absolute purity. 

(a) In the Gra?co-ltoman period a priest had to 
purify himself for several days before entering 
upon his course ^ — a practice that is evidently very 
ancient.^ 

Pap. Turin, pi. 67, line 9 ff. (temp. Ramesses iv.-v.) shows 
that this prefatory purification comprised drinking natron for 
a specified number of days ; until they were accomplished, the 
priest could not enter certain parts of the temple precincts nor 
carry the image of the god. 3 The wailing w'omen who bemoaned 
Osiris had to purify themselves four times before they could 
stand within the ‘door of the Broad Hall'; 4 they also washed 
their mouths and chewed natron (see V. 2 (d), (e)), and fumi- 
gated themselves with incense, in order that both they and the 
lamentations with which they ‘spiritualized’ the dead Osiris 
might be pure.8 A passage in Gardiner, Admonitions of an 
Egyptian Sage (p, 76), suggests that the bread eaten by a priest 
during bis prefatory purification and bis course must be white 
bread (fj^&a). 

(b) Priests and priestesses had always to w’ash 
or sprinkle themselves before entering a temple or 
engaging in a religious ceremony ; every temple 
seems to have possessed a tank or pool set apart 
for this purpose (cf. V. 1 (cf)). 

A priest pronounced a special formula when entering the 
temple ‘after making his purification in the pure pool.’® 
During the service he continually refers to his purity.7 G, 
Legrain and E. Naville (L'Atle nord du pylone a'Amenophis 
HI., Paris, 1902, pi. xi. B) reproduce a mutilated relief depict- 
ing priests and priestesses purifying themselves before entering 
the temple. They seem to be standing in two shallow pools 
or tanks, while water is poured over them.8 The descriptive 
text reads; ‘Going down to wash by the prophets, the god's 
wife, the god’s hand (drd ntr), in the Cool Pool, (and then) 
entering into the temple.’ According to Herodotus, 8 the 
priests washed in cold water twice every day and twice every 
night. 

Legrain found at Kamak an alabaster pedestal— bearing a 
dedicatory inscription of Tethmosis iii.— on which the priests 
stood while they purified themseh es-lf^ Cf. the stone beside the 
Pool of the God on which the deceased washed his feet.^^ 

(c) The priests also perh^s fumigated them- 
selves with incense before officiating in the daily 
service (see (a) and V. i (cf)). 

Before taking hold of the brazier, which was to contain the 
burning incense, the priest said: ‘Hail brazier ... I am 
cleansed by the Eye of Horus.’ 13 ‘ Eye of Horus ’ in this con- 
text must surely mean incense. 

(cf) Great emphasis is laid upon the purity of the 
priest’s hands. 

Ikhernofret says of himself : ' 1 was pure handed in adorning 
the god, a sem-priest with clean fingers.’ 13 * Pure of fingers’ is 
the oft-recurring epithet of priest8.i4 

(c) Paring the nails. — The priests cut their nails 
sliort so as not to harbour dirt which would render 
them ceremonially unclean.^® 

Reliefs in the mastaba of *£nkh-me’-hor, a sem-priest and 


1 Otto, i. 25. 

2 Gardiner, Admonitions of an Egyptian Sage, p. 76 f. 

3 The present wTiter is indebted to Dr. A. H. Gardiner for this 
reference ; cf. Blackman, Blgeh, p. 47. 

4 Junker, Stundenwachen, p. 6. 

8 /6. p. 70 f. ; cf. Festival Songs of Isis arid Nephthys, i. 2 f. = 
Budge, An Egyptian Reading Book, London, 1896, p. sk 

6 A. aioret, Le Rituel du culte divin goumalier en Egypte, 
Paris, 1902, p. 8, n. 1, p. 79, n. 2. 

7 Ritual of Ainon, i. 6, 7 f., ii. 2, et passim. 

8Cf. , the word-sign for wS'eb, * priest.’ 


9 ii, 37. 10 Annales du service, iv. 226 f, 

11 Book of the Dead, clxxii 41 f. 

12 Ritual of Amon, ii. 1. 

13 Schafer, Die Mysterien des Osiris in Ahydos unter Konig 
Sesostris III., Leipzig, 1904, in Sethe’s Untersuckungen zur 
Gesch. und Altertums^nde Aegyp. iv. 18 f. ; Breasted, Ancient 
Records, i. 668. 

14 Newberry-Griffith, El-Bersheh, ii. pi. vii. ; Lange-Schafer, 
Grab- und Denksteine des mittleren Reichs, ii. 148 [7J, 155 [10] ; 
Gardiner- Weigall, Catalogue of the Private Tombs of The^, 
p. 43 ; Wreszinski, Aegyp. Inschriften ... in Wien, p. 22 ; c£. 
p. 132. 

18 Moret, Rituel du culte divxn joumdlier, p. VIQ=Ritual oj 
Amon, xxvi. 7-10 ; cf. V. a (d), ii. 
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lector,! possibly depict the cutting and cleaning of priests’ 
finger* and toe-nails, and not, as has been suggested, surgical 
operations. 

(f) Depilation. — Herodotus* states that the 
priests in his day shaved their whole body every 
third day to ensure ceremonial purity. 

Depilation seems to be an ancient practice (see above III. 6X 
The depilation of a priest is perhaps depicted in the maUaha of 
*Enkh-nie'-hor :3 the man’s leg is being rubbed to remove hair. 
The adjacent scene possibly represents a priest having his back 
scrubbed to render it ceremonially clean. It is said of the 
women who impersonated Isis and bewailed Osiris : ‘ Their body 
is pure . . . the hair of their body has been removed.’^ 

(g) Shaving. — The clean-shaven head does not 
appear to have become the distinguishing mark of 
tlie priestly caste * till towards the end of the 
XVIIItii dynasty.* In the Grreco-Roman period 
the regulations about the priests shaving their 
heads were very strict.* 

(h) Dress. — From tlie time of tlie New Kingdom 
onwards the priests seem to have been very puncti- 
lious in tlie matter of dress.® As early as the 
IXth to Xth dynasties we learn that a priest 
during his period of service had to wear white 
sandals.® 

(i) Circumcision. — See art. CIRCUMCISION 
(Egyptian), vol. iii. p. 670 ff. 

8 . Purity and purification of the laity. — (a) 
Purification before entering a temple or sacred 
place. — Until the Graico-Roman period we know 
practically nothing about the purification of the 
lay people before entering a temple, “ but we may 
be certain that ablutions of some sort were deemed 
necessary. There is possibly a reference to this 
practice in an inscription dating from the reign of 
King Teti of the Vlth dynasty.^ In tlie Old King- 
dom it also appears to have been reckoned impious 
for those who iiad eaten an impure thing, iict,’* or 
who were still purifying themselves, m 'bw-snfi to 
approach the portrait-statue in a tomb-chapel, or 
indeed enter the building (cf. below, VI. i). Ch. 
Ixiv. of the Book of the Dead, line 46, speaks of 
a worshipper’s hands as pure when praising the 
od. Herodotus says that a man had to discard 
is woollen cloak before entering a temple. 

Hero of Alexandria (11. c. 250 B.c.) says that 
‘stoups (Tepippayrhpia) for the sprinkling of those 
who enter ’ stood at the entrances to Egyptian 
temples. 

Perhaps we have examples of the vtpippai^pia of Hero 
in certain large stone vessels of the Ptolemaic age, which, 
as the inscriptions show, came from temples, and which, 
apparently, were meant to hold water. Some of them are 

decorated on the inside with the symbols ‘good 

fortune, life, stability,’ which are associated (see above, V. i) 
with religious ablutions. 16 

Hero also speaks of bronze wheels, Avliich were 
apparently fixed to the doors of temples, and were 

! J. Capart, ‘Une Rue de torabeaux it Saqqarah,' in L’Art 
igyptien, Brussels, 1907, pi, Ixvii. ; W. Max Muller, Egypto- 
logical Researches, Washington, 1906, pi. 105. 

2 ii. 37. 3 Capart, pi. Ixvi, ; Muller, pi. 106. 

* Festival Songs of Isis and liephthys, i. 2f. = Budg€, Egyp- 
tian Reading Book, p. 49. 

8 E.g.y Lepsiu*®, iii. pi. 1286. 

6 See Davies, The Rock Tombs of El-Amama, Ix)ndon, 1903- 
08, i. pis. viii., xxii. ; also Erman, Life Ancient Egypt, pp. 
260, 298. 

7 Otto, i. 63, ii. 78. 

8 Erman, Life in Ancient Egypt, p. 297; Herod, ii. 37 ; Otto, 
ii. 78, 256. 

9 Pap. Petersburg, 1116 A, recto line 64 [Gol6nischeff, Les 
Papyrus ki^ratigues N<> No 1115, 1116 A et 1116 B deVEnnitage 
Imperial d St. Petersbourg, Petrograd. 1913, pi. xi.]=JvunuU 
of Egyptian Archceoloay, i. 27 ; cf. below, VI. x. 

10 See Erman, Handbook of Egyptian Religion^ Eng, tr., 
London, 1907, p. 40. 

11 Sethe, Urkunden, i. [Leipzig, 1903] 87. 

12 lb. i. 58 ; cf. Piankhi Stele, lines 147-153. 

13 Sethe, (Jrkunden, i. 49, 50, 142 ; H. Sottas, La Preservation 
de la propriiU funiraire dans I'ancienne Egypte, Paris, 1913, 
p. 9ff. 

14 ii, 81 . 15 otto, i. 396 ; Hero, Pneumatika, i. 32. 

18 Erman, ZA xxxviii. [1900] 54 ; Wiedemann, PSBA xxiiL 

(19013 270-274. 
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turned by those entering ‘because it is thought 
that bronze cleanses.’ ^ 

This is quite an un-Egrj’ptian device, and was probably im- 
ported from the East.2 Von Bissmg describes what may be an 
actual exampleof one of these wheels and gives a drawing of it.* 

An inscription of the Ptolemaic period^ states 
tliat people who had become impure through 
sexual intercourse,® birth, miscarriage, menstrua- 
tion, etc., had to pay dues before being admitted 
into the temple of Asklepios at Ptolemais. These 
were apparently paid into a money-box {driaavpbi) 
at the entrance to the temple.® 

A bronze W'heel was sometimes, it seems, associated with the 
monej'-box ; thus a person paid his or her dues and then was 
purified by turning the wheel. Hero 7 proposes to make a com- 
bined mone 3 '*box and vvheel ; the former is to be surmounted by 
a bird which will sing when the wheel is turned.® We also 
learn from Hero^* that bronze wheels were set up near the 
water-stoups. He therefore proposes to make a ‘ contrivance of 
such a kind that w'hen the 'wheel is turned the water runs out of 
it for the sprinkling ’ For further particulars as to these two 
contrivances, the former of W’hich was a penny-in-the-slot 
machine worked by 5-drachma pieces, the latter an ingenious 
swivel tap, see Rochas, Annates du Service des Antiquites, xi. 
[1911] 95 ff. 

(b) Purification in sacred waters and pools. — (i.) 
Near Khereha (the Grasco-Roraan Bab 3 lon) there 
was a pool connected with the Heliopolitan sun- 
cult. In its waters tlie sun-god washed his face, 
and it was of advantage to mortal men to do the 
same.'* 

(ii.) At Herakleopolis Magna there were two 
great pools in the precincts of the temple of IJar- 
shef, called the ‘ Pool of Natron ’ and the ‘ Pool of 
Me'et.’** The worshippers of the god washed in 
these pools and so were cleansed from their sins ; 
their offerings were washed in them also.'® 

An official of the Saite period records that he built a wall 
‘behind the Pool of MS'et.’** 

(iii.) The water at the First Cataract, the tra- 
ditional source of the Nile,'® was believed to he 
endowed with special cleansing pioperties, and 
therefore was used (or supposed to be used) for all 
the lustrations and libations ottered to the gods and 
the dead.’® The fact that the dead go there to be 
bathed by the goddess Satis" suggests that the 
living also performed ablutions there.'® 

(c) The Osirian mysteries. — Participation in the 
Osirian my.steries*® was productive of religious 
purity. This is suggested by certain statements in 
the Book of the Dead. 

E.g., the deceased thus addresses the gods in the other 
world: *I am pure of mouth, pure of hands, one to whom is 
said “ Welcome, welcome ” by those w ho see him ; for I have 
heard those words which the ass spake with the cat’ (exxv. 
[‘Conclusion’] 13 f.). Again he says to his ka who stands in 
his way : ‘ Let me pass, for 1 am pure. I have made Osiris 
to triumph against bis foes' (cv. 8); see also 1. 3, 8-10, 13 f., 
clxxxi. 13 ff. 

9 . Purification before going into battle. — Ap- 
parently the only reference to this custom in Egyp- 
tian writings is Pyr. 219Ua-‘21916,®® whicli says : 

‘Horus comes forth from Khemmis. Buto Towm arises for 
Horus, and he purifies himself there. Horus comes pure that 
be may avenge his father.’ 


I i. 32 ; Erman, ZA xxxviii. 53. 

8C. C. Edgar, ZA xl. [19u2j 140f. 

3 ZA xxMx. [1901] 144 f. 

4 RA, 3rd ser., ii. [1SS3] 181 ; cf. 3rd ser., xiii. [1889] 70 ff. 

9 Cf Herod, ii, 64. 

8 Otto, i. 396 ; see also Edgar, loc. cit. 

7 ii. 32. 8 ZA xx.wiii. 54. ® i. 82. 

18 ZA xxxviii. 53 ; see also Otto, i. 397. 

II Piankhi Stele, line 101 f. ; Breasted, Ancient Records, iv 
870 ; cf. Book of the Dead, clxix. 19 f. ; Pyr. 211C-213 ; see V. 
I, » («)• 

12 B><ok of the Dead, xvii. 21 ; Grapow, Urkunden, v. 23-25. 

13 Book of the Dead, loc. cit. 

14 P. Pierret. Recueil d'inscriptions in^dites du mus^e ^gyptien 
du Louvre, Paris, 1878, p. 16. 

18 Breasted, Religum and Thought, p. 103. 

16 Pyr. 8646, 1908a-c, and passim in the religious texts. 

17 /6. Ul6a, 6. 

18 See Egyptian Stelae in the British Museum, ii. pi. 9, line 8 
^Breasted, Ancient Records, i. 611. 

13 See Breasted, Religion and Thought, p. 285 ff. 

Ib. p. 29. 
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VI. Purity asd puRiFiCATioy in magic.— 

1 . The reciter of a spell and a magician must be 
pure. He who would recite ch. cxxv. of the Book of 
the Dead must be pure (tc' 6 ) and clean (tior), must 
be clothed in the finest linen and 'hod with white 
sandals (cf. above, V. 7 (A)), have his ej'es painted 
with stibium, and be anointed with the finest 
unguent. 

The purity demanded of the reciter could be obtained by 
washini^ with water containing natron i or by w’ashing and 
fumigation in the sunlight. 2 Impure food, such as venison and 
fish, and sexual intercourse are to be a\ouled.3 In the case of 
one spdl the reciter, and his setwants also, are directed to 
purify themselves for nine da\3.* 

To be successful in ‘ spirit-gathering ’ the magician 
must be pure.” 

In vessel-du ination by the moon the magician, if a medium is 
not used, must be ‘ pure for three days.’® In divination by a 
lamp without a medium the magician, who must be ‘pure 
from a woman,’ is directed to lie down on green, fresh, 
reeds. 7 

2 . Purity of the medium. — In ‘spirit-gathering’ 
the medium must be a ‘ boy, pure, before he has 
gone with a woman.’’ 

3 . Purity and purification of the objects used. — 
The papyrus upon which a spell is written must be 

E ure.® The table used in ‘spirit-gathering’ is to 
e ‘ of olive-wood, having four feet, upon which no 
man on earth has ever sat.’ 

In lanip-divination the lamp must be a white one *!n which 
no minium or giim-water has been put, its wick being clean’ ; 
it is to be filled with clean genuine Oasis oil, and is then to 
be set upon a new brick.ii The Book of the Dead, ch. cxxv., 
rubric, directs that the representation of the Hall of the Two 
Truths be drawn upon a pure tile of porcelain fashioned of 
earth upon which no pigs or small cattle have trodden. The 
canop) C’) placed over the model of a boat used in a magical 
cerenioriv is to be purified with natron and incense.i« In 
Gritfith-Thompson, xxvui. 4, we learn that the bronze vessel 
used in divination Is to be washed with water of natron. 

4 . Purity and purification of the place where the 
ceremony was performed.— The place where the 
magic rite was to be performed must be clean.'* 
Sometimes it had to be both ‘ clean ’ and ‘ dark 
without light,’ '* and in addition must be purified 
with natron water*’ or sprinkled with ‘ clean sand ** 
brought from the great river.’'* Furtliermore, it 
is laid down that there is to be no cellar nnder- 
neatli it.*’ 

VH. Purity of those who wished to 

HAVE AUDIENCE OF THE PHARAOH. —In the 
Piankhi Stele, lines 147-153, we are informed that 
of the four princes who came to the Pharaoh to 
pay homage three, being fisli-eaters, were not 
admitted to the royal pre.sence. Perhaps this 
scrupulosity on the part of Piankhi was due to the 
fact tliat he had ju't been affiliated to the sun-god 
(see above, V. i (4)), to whom fish was evidently 
supposed to he an abomination.*’ 

LiTsa.TURB.— This hu been gufflciently indicated In the 
article. AYLWARD M. BLACKMAN. 

1 Bnnlc of the Dead, ch. xx., rubric, 
vol. viii. p. 267*. 

2 Ib cxxxv. A, rubric. 

3 Ib. rh Ixiv., rubric ; cf. rubric of ch. cxxv., and Piankhi 
Stele, line 161 f. ; cf. V. 8 (n). VII. 

< N’aville, PSr,A iv. 16; see art. Maoio (Eg>-ptian). 

5 F. LI. Grtrtuh and H. Thompson, The Detnotxe jiagical 
Papyrxts of Lf>nd'm and Leiden, London, lb04, iii. 6 . 

* fb. xxiii. 23. 7 / 6 . V 30 . 8 /&. ijj. n, xxviL 15 

9 Book nf the Dead, ch. c., rubric. v 
10 Ontfith-Thompson, iv. l f. 

Ib vi. 2-10 ; see also xvi. 21-25, xxiii. 31, xxv. 8-16, xxix. 
1-3, 30. 

12 Book of the Dead, ch. cxxxiii., rubric [Ptip. .V«.] = E. A. W. 
Budge, The Book of the Dead [Uierogliphic Text], London, 
1898. p. 291. 

13 Griffith-Thompeon, iv. S. 

1* Ib. vi. 1 f. 13 Ib. V. 3 f., xvii. 23. 

Cf. the mound of sand upon which the statue is to be placed 
for the ceremony of ‘ opening the mouth ' (Davies-Gardiner, 
Tcnnb of Amenemhit, p. 58; Budge, Book of Opening the 
Month, i. 9, 148, ii. 1 f.). An Eg> ptian Muslim uses sand instead 
of water for the ablutions preceding prayers, if no water ts 
obtainable (cf. art. Pcripicatiom [Muslim]). 

17 Gnffith-Thompson x. 9f. 19 Pb. ttv. 16-18. 

1* See Dookofthe Ixv. 11 ff. ; Orapow, Z.l xhx. [1911) 

51 ; Lacau, Teius religieuz ^gyptient, Pons, 1910, 1 . 91 [xliv.^ 


PURIFICATION (Greek). — All the lower 
religions and most of the higher are concerned 
with the ritual of purification in its manifold 
forms ; the higher are also deeply interested in 
purity as a spiritual ideal. The history of Greek 
religion falls into line with the general history of 
religions in both these respects. Its ‘ cathartic,’ 
or purificatory, ritual agrees in essential respects 
with that of the other communities noted in the 
various sections of this article ; it agrees also with 
the history of the higher religions in that a spirit- 
ual ideal, appealing to the more exalted or more 
sensitive minds, emerged from that ritual. Never- 
theless, the phenomena of Greek purification, the 
ideas and the value attaching to it, bear the 
impress of the unique temperament of the peo{)le, 
and especially illustrate the pliancy with which 
the Greek communities could adapt the traditions 
of ritual to serve the purposes of legal and ethical 
development. 

The student of this department of Greek religion 
is at once confronted by a chronological question 
that is also a question of origins : At what period 
and from what source did the cathartic system 
arise in Greece? It has been maintained that 
the whole of it was post-Homeric, and that in 
origin it was non-Hellenic, being derived from some 
Oriental or Anatolian source — e.ff., from Lydia.* 
This view rests mainly on Homer’s supposed 
silence concerning it, and his silence is explained 
by his ignorance of any such ritual, which there- 
fore could not have existed in the period when the 
poems were composed. But we have now learned 
that Homer’s ‘silence’ has to be carefully and 
critically judged and interpreted before it can be 
accepted as certain evidence that what he is silent 
about did not exist in his time. Also the state- 
ment that the Homeric poems are wholly silent 
concerning any ritual of purification from stain 
ignores the plain or the probable significance of 
certain texts. We read that Odysseus purifies his 
hall with fire and sulphur after the slaughter of 
the suitors we may suspect a religious sense of 
impurity as a motive, though we cannot prove it. 
But Hektor’s words, ‘It is not meet for a man 
stained with blood and grime to offer prayers to 
God,’’ cannot but be interpreted in relation to a 
contemporary simple rule of ceremonial purity — 
the same religious rule that compels Achilles to 
wash his hands in lustral water before raising them 
in prayer to Zeus,* or Telemachos to wash his hands 
in sea-water before praying to Athene.’ Also, we 
find the xip'"-'P< or lustral water, the purificatory 
value of which cannot be doubted, a constant con- 
comitant of the Homeric sacrifice and libation.’ 

Again, we should consider the purification of 
the Achman camp, ordered by Agamemnon as a 
method of expelling the plague, as by no means a 
merely sanitary or hygienic act, but as inspired by 
daemonic or divine fear and therefore as a religious 
act of purgation ; for it is the immediate prelimi- 
nary to a sacrifice to Apollo, and the Achaeans 
throw the Xvnara, the articles with which they had 
purified themselves and their tents, into the sea ; 
and this is a formal act suggesting that these 
things are tainted with a curse or religious con- 
tagion or the plaafia of evil spirits.* 

Therefore the evidence of the Homeric poems 
does not allow us, still less compel us, to suppose 
that the Greeks of the Homeric period were wholly 
destitute of purificatory ceremonies ; had they been 
so, we should have to regard them, in the light of 

7 Q. Grote, Hist, of Greece, 10 vols., London, 1888, L 22; P. 
Stengel, Die griechischcn Alt^hiimer, p. 114. 

* Od. xxii. 481 f. » II. vL 267 f. 

♦ lb. 228. * Od. U. 261. 

« e.g.. II. \. 449, xxlv. 806 : Od, ili. 440. 

7 II. I. 314 ; cf. the throwing into the sea of the slaughtered 
boar upon which the oath-curse had been laid {II. xix. 267 f.). 




PURIFICATION (Greek) 


483 


modern anthropology, as in this important respect 
distinguished from all the other races of the world. 
Doubtless the invaders from the north, whose 
blending with the southerners, the people of the 
Minoan culture, generated the Hellas of history, 
brought with them their own cathartic ideas and 
practices ; and the evidence of legends and accounts 
of festivals recorded by the later Greek writers 
suggests that they found on the soil of Greece and 
in Crete a more elaborate system of the same 
simificance and of immemorial antiquity. 

But there is indeed a marked diti'erence between 
Homeric society, so far as that is mirrored in the 
Homeric poems, and the succeeding periods of 
Greek life ; and this difference should be noted at 
the outset before we proceed to the details of the 
subject. If we call the people to whcra those 
poems were originally addressed the Aclueans, we 
may venture to say that the Ach«an conscience took 
its cathartic duties, such as they were, very easily 
and lightly ; on the other hand, the later Hellenic 
conscience became an.xious and at times even 
sombre in regard to such matters, and was often 
haunted by terrors of the ghostly world and by 
the feeling that certain acts, especially homicide, 
might arouse the wrath of unseen spint-powers or 
ghosts, and that such dangers could be averted 
only by an elaborate prophylactic ritual of puri- 
fication. There is a wide cleavage between the 
Achaean and the later Attic religious consciousness 
in this vital respect, as wide as that between the 

f enius of Homer and the genius of .dEschylus. 

'he Homeric ghost is impotent and piteous, of no 
power in the social-religious world, no shadow on 
the brightness of that early epoch.* And nothing 
more vividly illustrates the moral light-heartedne.ss 
of the Homeric world, so spleniliuly endowed in 
most respects, than its normal indifference concern- 
ing ordinary homicide. Man-slaying was regarded 
in certain cases as a sin and might at times concern 
the whole community ; but nowhere in the poems 
is there any hint of the need of purification from 
the stain of bloodshed, which in later Attic law 
was prescribed even for the accidental slaying of 
a slave. Tlepolemos, who has committed the sin 
of shedding kindred blood, has merely to flee from 
the wrath of his kin.smen the suppliant who has 
lied from his home for having killed a man is at 
once admitted by Telemachos at the moment of a 
religious service.* 

Now, much that appears post-Horaeric, merely 
because the first record of it belongs to the later 
period, may be an ancient inheritance of the pre- 
Hellenic stock that was submerged temporarily by 
the wave of northern invasion but rose to the 
surface again and re-as.serted its traditions. So 
the later prevalence of a cathartic system, especi- 
ally elaborated in regard to bloodshed, may only 
be another example of revival. 

Such a revival would receive strong stimulus 
from the diffusion from Thrace through Greece of 
the religion of Dionysos, a religious phenomenon 
of great import for the spiritual history of the 
race. The cult had begun its Hellenic career 
already in the earlier ‘ Homeric ’ period, but had 
finally established itself in most parts of the 
Greek-speaking world, ami especially at Thebes, 
Delphi, and .A.thens, at the close of the later 
migratory and colonizing movement. The goii 
was aboriginally associated with the ghostly world 
and some part of his ritual was ‘ cathartic ’ ; and 
this aspect and function of his cult were strongly 
proclaimed by the brotherhoods of ‘ Orpheis,’ who 
were propagating doctrines and establishing their 

l The ghost of f-lpenor hacks op Ills prater to Ofysseus hy 
the threat of the gods’ wrath, not hie ovmi, if the latter neglects 
‘t (Od. xi. 73) 

3 II. ii. 661-666. Od iii. 222-2?l. 


influence in Greece perhaps as early as the 7th 
cent, and with marked buccess in the hth and 5th. 
And the religious-philosophic system known as 
I’ythagoreanism, maintained by the i’ythagorean 
brotherlioods which played a prumiiieiit part in 
the religious and political w’orld of tln)se two 
centuries, bore the closest atliiuty to Oiphism, 
agreeing with it on the wlmle in its views as to 
the destiny of the soul and tlie need of an elabor- 
ate ritual of purilication and a careful rule of 
puiity.^ Fortunately the Orpliic-i^ytiiagorean 
mission did not succeed in capturing the Greek 
democracies or the chief centres of the national 
worahip ; but it undoubtedly helped to render the 
general religious coiisciousness more sensitively 
anxious concerning purity and impurity ; and 
Aristophanes warmly acknowledges, iii terms that 
are doubtless too sw’eeping, the deep indebtedness 
of his countrymen to ‘ Orpheus’ for much of their 
spiritual life.'*^ 

We may now review briefly the details of Greek 
and consider the ideas attaching thereto; 
our records are mainly late, the literature from 
the 5th cent, onwards and certain later inscrip- 
tions ; but we must always bear in mind that a 
fact is not necessarily ‘late’ because the earliest 
record of it is. 

The technical inquiry is concerned always with 
two questions: (a) What are the acts, slates, 
objects, agencies, seen or unseen, that are sup- 
posed to leave a stain on the soul or body of a 
person, which unlits him for intercourse w’ith man 
or deity because be is hjiinlually, not nieiely 
physically, unclean and is liable to infect utheis and 
render nugatory any divine service by his /uiaix/ia ? 
(6) What are the cleansing, purgative, or cathartic 
processes, material or sjuritual, by which he can 
rid himself of that stain ? 

The Greek evidence on these two questions, which 
is very multifarious and scatten*<l, may he brielly 
summarized thus, (a) The causes of im)mrity 
W’cre bloodshed, the j>resence of ghosts aiui contact 
with death, sexual intercourse, chihi-hirtli, the 
evacuations of the body, the eating of certain food 
such as pea-souT>, cheese, and garlic, the intrusion 
of unautliorizeu y>ers(ms into lioly places, and, in 
certain circumstances, foul speecli ami quarrelling. 
{b) The purgative means, usually called xa^dpata 
i>y the Greeks, were lustral water, sulphur, onions, 
fumigation and lire, incense, certain bouglis and 
other vegetative growths, jiitoh, wool, certain 
stones and amulets, bright things like sunlight 
and gold, sacriticed animals, esjiecially the pig, 
and of these especially the blood and the skin ; 
liiially, certain festivals and festival rites, esjieci- 
ally the ritual of cursing and the scapegoat [q.v.). 
More exceptnmal methods might be cutting off 
the hair of the polluted person, or sacrilicial 
communion with the deity. To philosojduze on 
these bizarre phenomena belongs to the more 
general exposition of the theme ; and little study 
is needeil to convince us that they concern in the 
first in’stance the sphere of primitive fi.s 3 *ch<do”y 
rather than ethics ; out, if we look more carefully’ 
into their history, we shall find how’ clo'-ely they 
are interlinked with the higher moral and religions 
life of the people and states. 

I. The causes of impurity. — The deepest im- 
fuirity was that cau>ed by the shedding of human 
blood in certain circumstance^* ; and the growing 
sen'-itiveness of conscience in tliis matter was a 
vital force in the development of society. We 
have noted the weakne.ss of the sentiment in the 
Homeric w’orld, and that world w’a^ still barbarir 
m its rules regarding homicide. The fir^^t record 

^ See vol. IX p. art , ‘uns, E. Uohde, 

Frei’^turg, 1&9^, iL lu.i-l.iij 

2 Frttjfi, 1032 
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of a change in feeling is the citation of an incident 
in the Aithiopis, an epic poem by Arktinos of 
Miletos, composed probably near the close of the 
8tli centuiy B.C. Achilles, provoked by the gibes 
of Thersites, slew him and was thereupon obliged 
to quit the army for a time and to retire to Lesbos, 
where he was jiurilied by Apollo and Artemis.^ It 
is veiy doubtful if the poet of the Ilirtd or Odyssey 
would have comprehended this. Thersites was no 
kinsman to Achilles, and at most only a degraded 
member of the same Achaean stock. Yet the 
Milesian poet feels that his homicide, however jus- 
tifiable, deeply concerns the whole army and is 
a stain upon Achilles, who must be purged by a 
religious ritual at some distant place before he can 
safely resume fellowship with his compatriots. 
The legend represents, no doubt, the contemporary 
State law of Miletos, and exhibits that State as 
having adv'aneed soon after its foundation beyond 
the stage of culture wherein homicide is only a 
matter of the blood-feud and the wergild to the 
higher religious thought that the sla3-ing of any 
member of the communit.y brought a stain on the 
sla3’er and a danger on the whole society against 
which it must protect itself. We are still very far 
from the establishment of advanced secular law ; 
the various stages of progress in later Greece and 
the ideas that inspired and assisted it are obscure 
and difficult to trace. On one point we ma3' form 
a probable h3'pothesis. As ideas of purit3’' and 
impurity are closely related to natural sensations 
of horror and aversion, and in Greece as elsewhere 
these feelings were most strongly excited by the 
shedding of kindred blood, it is probable that this 
type of homicide was the first occasion for the 
institution of an elaborate ritual of purification. 
Some of the few legends concerning its origin and 
vogue convey this impression. Ixion, who slew 
his father-in-law treacherously, figures in Greek 
mythology as the first murderer, and lie is also the 
first suppliant who is pitied and purified by Zeus 
'IkIo-ios, the god who hears the prayer of the sup- 
pliant and outcast Belleroplion was purified b3' 
King Proitos for the accidental slaying of his own 
brother ; Theseus, who slew the robber Sinis most 
justifiably, had to be purified from the stain, as 
Sinis happened to be his cousin ; and the typical 
exenijilar of the divine law of purification is the 
matricide Orestes.^ But, if the law wa-s in origin 
limited to this special kind of homicide, it had 
already enlarged its scope at some indefinitely 
early period. The law of Miletos, as illustrated 
b3’ the passage referred to above in the poem of 
Arktinos, attests such an enlargement for the 8th 
cent. ; and the legends that Athens purified 
Herakles from the blood that he had copiously 
shed,* and that Apollo himself, the pure god, had 
to be purified in Crete from the blood of Pytho,* 
bear the same significance, and may have arisen in 
the same earl3' period. To explain this extension 
of the ritual we might suppose that the sphere of 
kinship, in which it originated ex hypothesi, was 
enlarged when the city-State was built up and 
included various kins within its union, until the 
sla3'ing of any member of the political community 
came to be regarded as a stain similar to that of 
kindred-slaughter. But this would not explain 
the belief, which some of the legends cited atte.st, 
that the same impurity might be contracted by 
the sla5’ing of an alien enem3', unless we are to 
attribute to the Greeks of an early period the 
advanced conceptions of the kinship of the whole 
human race and the sacredness of all human life. 
But no one would hazard such a theory to explain 

1 G. Kinkel, Ejncorum G-rxcorum Fraginenta, Berlin, 1S77, 
p. S3. 

2 See CGS i. 66-69. * CIG 2374, i. 29. 

4 Pans. II. vii. 7, xxx. 3 ; Bus. Prcep. Erang. v. 31 ; cf. Paus. 
r. vi. 7. 


any evolution of the early post-Homeric epoch ; 
and we may seek a more probable explanation in 
the increasing terror of the ghost-world ; for we 
have the evidence of the later funeral laws and 
ritual, confirmed b3' many legends, to suggest that 
this was more potent in the post-Homeric than in 
the Homeric and M3 cenoean periods. Given an 
intensified belief in the dangerous power of the 
ghost, and the conviction that purification from 
bloodshed was the only safeguard both to the 
individual and to the community against the 
wrathful spirit of the slain, we can well understand 
the wide extension of the law, until it covered the 
slay’ing of a slave ; for even the ghost of a slave 
might be dangerous.' The miasma emanating 
from a ghost was supposed to attach also to inani- 
mate objects that had caused the death of a man ; 
the civilized Attic laiv required that the axe which 
had stain the sacrificial ox of Zeus floXieiis should 
he formally tried and cast into the sea — a means of 
purging and purif3'ing the land ; * solemn purifica- 
tion ceremonies were performed over the head of 
the bronze ox at Ol3’mpia that fell upon a boy and 
killed him.* 

This sensitiveness to bloodshed and death may 
become extravagant and morbid, and has at times 
evoked such strange vagaries of the ritual law of 
purity as may half-paralyze the life of a com- 
munity ; but the Greek was saved from this by his 
moderation and a certain secular common sense, 
which protected him from the extreme logic of the 
view that all bloodshed was impure. XVe are not 
sure that any purification was imposed by Greek 
State law or social custom upon a man who had 
slain an alien in foreign lands ; that would depend 
on his own sensitiveness or on his desire to be 
initiated at any of the great mysteries, which 
would demand a xiBapais from such a stain. Nor 
have we any record proving or suggesting any 
rule, such as prevailed witli stringency among the 
Hebrews or still more and with detrimental results 
among the Indian tribes of N. America, requiring 
the purification of the army returning from battle ; * 
the Greek soldier was probably content with an 
ordinar3' washing, sufficient for the purposes of 
refinement. Nor, again, was the ordinary Greek 
troubled by over-sensitiveness in regard to the 
blood of animals shed for sport, for food, or for 
sacrifice ; there is no hint that the butcher or, as a 
general rule, the sacrilicer incurred impurit3’.* At 
least, the only evidence that can be quoted of some 
such feeling is isolated and peculiar ; the jiriest 
who slew the sacred ox in the Attic Bouphonia 
had to go for a time into exile ; but this ox was a 
m3’stic, ‘ theanthropic ’ animal, charged with the 
divine spirit of the altar, and the priest had shed 
divine blood ; * there is no reason to believe that at 
any time the Attic people regarded the slaughter 
of an ordinary ox as a heinous impurity. XVe may 
note also the fact that a certain altar of Apollo in 
Delos was specially called ayris, ‘ the pure,’ because 
the offerings and ritual were bloodless, no animal- 
sacrifice being allowed ; ' this is no proof of ordinary 
Greek feeling, but suggests rather some peculiar 
sacerdotal development of thought concerning 
blood. 

Not bloodshed alone, but any contact with death 
and the ghost-world was a strong source of im- 

1 Antiph. Or. vi. p. 7G4 ; Eur. Hec. 291 f. 

2 I>eniosth. k. ’ApttrToxp. § 76, p. 645 ; cf. CGS i. 66 f. 

3 Paus. V, xxvii. 9f. 

4 The Macedonian army was purified in spring before the 
campaign (Livy, xl. 6) ; a similar Ba*otian custom described by 
Plutarch (QufFSt. Rojn. Ill) may have had a similar significance. 

5 As regaids the hunter, there is a passage in Arrian, Kyneg. 
32, recommending the purification of the hounds and the hunts- 
men after the chase in accordance with ancestral rule ; but th3 
text is not well preserved. 

* See CGSy loc. cit. 

7 Clem, Alex. Strmn. 848 P : cf. CGS iv. 432, R. 276 
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purity or /xiacr/ra. The household to which the 
corpse belonged was impure ; even the friends and 
others who attended the funeral were impure. In 
the tolerant Greek world this did not mean that 
they were severely boycotted, but only that they 
were unlit to approach the altars and to take part 
in divine service with others, also that it might he 
unlucky for them to carry on any serious business 
while in that state ; Hesiod is our hrst witness to 
a superstition which descends from a far older 
period, that it was unlucky for a man returning 
from a funeral to try to beget a child. ^ The 
inscriptions and other evidence show that the 
period of impurity varied in the different states ; 
at Lindos in Rhodes (in the time of Hadrian) it 
lasted for forty," at Eresos in Lesbos for twenty 
days.^ Those who merely attended the funeral 
were under the tabu for three days at Eresos, but 
at Pergamon they could recover purity on the 
same day by means of lustration.'* The fear of the 
ghost-world, implying a shrinking of vitality in 
the living and a general sense of bad luck abroad, 
explains much of the funeral ceremonies of the 
Greeks, which show indeed the desire to please the 
ghost and to assure it of the family affection, but 
at the same time the determination to keep it at a 
distance and especially to prevent it following the 
mourners back to the house ; one day of the Attic 
Anthesteria was devoted to an All Souls’ celebra- 
tion, when the spirits of the dead kindred were 
formally invited to an entertainment ■u’ithin the 
houses, hut great care was taken to purify the 
dwellings at the end and to effect a complete 
riddance of them ; ° meantime the whole day was 
luapd, impure and unlucky. The same feeling 
explains the elaborate ritual to which the Sevrepd- 
TOTpos must submit, the person who had been 
reported to be dead and had had funeral cere- 
monies performed over him and was then found to 
be alive and desirous of returning ; society was 
afraid of such a person, for, though he had not 
really been in the ghost- world, yet the unnecessary 
funeral ceremonies had put that contagion upon 
him, which must first be washed off before he 
could be received back.* Such was the condition 
of Alkestis, when Herakles had rescued her from 
Death and was placing her in the hands of 
Admetos. Even those who performed the rites 
known as arorpdraia,, rites for ‘ turning away ’ evil 
spirits, including ghosts, were constrained to wash 
their persons and garments before returning to 
their homes.’ 

There were certain occasions when the whole 
community performed cathartic ceremonies to 
purge itself of such evil influences of the unseen 
world. Such occasions were either periodic and 
regular or exceptional owing to a crisis that had 
arisen. In spring, when the new vegetation was 
beginning, or when the early harvest was ripe for 
gathering and the firstfruits ready for consecra- 
tion, the feeling that this was the proper time to 
cleanse the whole city of the evil influences that 
had accumulated throughout the old year inspired 
such festivals as the Thargelia* in May and prob- 
ably the Dionysia in February-March, the former 
certainly, the latter probably, possessing a cathar- 
tic value. It inspired also the frequent practice at 
the end of the old year and the beginning of the 
new of the extinction and rekindling of fires, 
especially the tire on the city’s hearth,* and the 
washing of the statues of the tutelary divinities. 
The Attic Plynteria, held in May, is the best 

1 tForfcs and Daps, 735. 

2 W. DitLenberger, SpUoge Inscriptionum Gracearum, Leipzig, 
1883, no. 507. 

3 CIR xvi. [1902] 290. ■* Dittenberger, no. 566. 

5 CGS V. 214-224. 3 Pint. Qiuvst. Rom. 5 ; Hesjch. s.v. 

1 Porphvrv, de Abst. ii. 44. * CGS iv. 268-284. 

9 lb. T. 383 1. 


known example of the last ceremony, when the 
vestments and probably the idol of Athene were 
solemnl 3 ' washed, and it.s da}' was piapd, the air 
being temporarilj' dangerous when contagion was 
being expelled.* Kesoit was had to the same sort 
of ritual at some momentous crisis or emergency. 
The Persian invasion had polluted the Greek 
temples with the presence of the stranger,* itself a 
source of defilement to the national deities apart 
from any outrage committed against them ; there- 
fore the first care of the Greeks after the victory of 
Plataia was the purification of the holj' places.* 
The presence of the matricide Oie.~tes was supi>osed 
to pollute the Tauric image of Artemis, which 
therefore needed washing in the sea.* Another 
momentous crisis was the foundation of a new 
city, and we have some indication that the ''round 
was first carefully purified so that the settlement 
might start under good auspices purged from evil 
dmmonic agencies.* 

The gravest crisis of all was one that was only 
too frequent in the life of the Greek states — the 
outbreak of civic massacre, when kindred blood 
was shed, the sense of guilt weighed on the citizens, 
and the atmosphere was charged with the miasma 
of wrathful ghosts. This was the condition of 
things at Athens in the 6th cent. B.C., when Kylon 
and his adherents had been sacrilegiously slain, 
and the people appealed to the aid of the Cretan 
prophet Epiiiienides, who came over and purified 
the whole city, the fields, and the homesteads ; the 
recollection of this historic event lingered late in 
-Attic tradition and gave rise to the erroneous be- 
lief that it was this prophet who first taught the 
Athenians the ritual of purification and its value.* 

As regards sexual intercourse, we have evidence 
that the Greeks, like other primitive and advanced 
peoples, regarded the act as an occasional source of 
impurity and held the belief that abstinence had a 
certain value and efficacy for some religious or 
magical ritual. A deeper and more interesting 
question arises when we consider purity in the 
abstract and the Greek view of chastity as a 
religious duty and ideal. The law of purification 
in this matter was very simple and easy ; such 
an act was supposed to render the person unclean 
in the religious sense, but the uncleanness could 
be immediately removed by washing and anoint- 
ing, and some temple codes might allow the person 
to approach the altar on the same day, others 
might impose a tabu of one day or even more ; for 
the catechumens of the mysteries and for certain 
lengthy ceremonials such as the Thesmophoria a 
longer abstinence might be required. In the later 
inscriptional records we are interested to mark the 
glimmer of an ethical idea ; for the imjrarity is 
regarded as greater and the period of tabu imposed 
longer in the case of irregular and lawless indulg- 
ence;’ and by Attic law the adulteress was per- 
manently excluded from temple worship.® But, 
on the whole, the temple rules in regard to this act 
are concerned not directly with morality, but with 
a superstition arising from a primeval feeling that 
has evolved our modem social laws of decency ; 
and the non-ethical standpoint is sufficiently re- 
vealed in some of the special rules and some of the 
phrasing of the temple-inscriptions : in the inscni'- 
tion from Eresos a longer tabu is imposed in cases 

1 CGS i. 261 f. 

2 The impurity of the stranger is illustrated by the phrase in 
Greek ritual inscriptions, ov 6«'pts. 

3 Pint. Pita Arist 20. 4 tCur. Iph. Taur. II'C. 

s See CIR xxvii. [1913] DO. 

6 Liiog. Laert. i. § llu. Crete was from time imrnemori.sl pre- 
eminent for its cathartic lore; .\pollo had resorted thitherto 
be purified, and an Orphic sect with a punctilious code of 
pu_rity was early established there. 

’ Cf. Dittenberger, nos. 566, 567. 

3 Deniosth. n. Nraip. §§ S5-S7 ; cf. Stobaiua, Fl..r 74, J 60 
(Meineke, 3, 64). 
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of loss of virginity than in other sex-indulgence,’ 
and in the rules of ayvela, or ‘ purit3',’ demanded of 
the visitants to the altar of Zeus KvvBios and 
Artemis Kw'ffia at Delos the prescription of tem- 
porary chastity was put on the same footing with 
abstinence from salt-fish and meat.’ The priest 
was concerned, not with society in general, but 
with safeguarding the purity of the temple. 
Therefore the sexual act, bj’ which a stain was 
incurred that must be washed off before the person 
could safely approach the altar, became immeasnr- 
ablj' more heinous if committed within the pre- 
cincts of the temple ; in the Greek legends that 
relate such exceptional incidents the whole com- 
munity suffers divine punishment until expiation 
is made.® 

The same feeling prescribed the law, which is 
practically universal, against the defilement of the 
temple or the temple-precincts with the evacuations 
of the human body ; and some of the sacred codes 
carefullj’ proscribed the entrance of cattle into the 
temenos for the same reason.’ It maj- also explain 
the rule prevailing in some of the Greek temples 
against the wearing of sandals in the holy place, 
the rule which is universal in Muslim communities ; ’ 
the source of it may be sought in the fact that the 
sandals are made of the skins of dead animals and 
that therefore they bring the impurity of death 
into the shrine.* 

From the same prompting of primeval feeling, 
child-birth has been generally regarded as a strong 
source of impurity to both the woman and the man 
of the house,’ not because it is the result of the 
sexual act, but because of its concomitants and the 
awe attaching to it ; nor did the civilized Hellenic 
societies differ in this respect from the savage, 
though their tabu and rules of purification were 
much milder and easier. Such an event was not 
likely to happen within the temple itself ; but we 
are familiar with the law that required the re- 
moval from Delos of any woman who was ap- 
proaching her time, lest the island of the pure god 
should be polluted. The ordinary temple codes 
would be concerned only to prescribe the period 
during which the woman should be in tabu after 
travail;* it is noteworthy that in one example 
we find the abnormally long period of forty days 
imposed in the case of miscarriage, the more 
unnatural event producing the greater sense of 
strangeness and awe to which the idea of religious 
uncleanness is so closely linked. In the Upol vbp.01. 
of the Greek temples we might have expected to 
find under this head some rule of tabu concerning 
menstruous women, about wliom the code of 
Leviticus is anxiously severe ; but no direct evi- 
dence touching this matter has yet been found,’ 
and probably none will be ; for the Greek religious 
mind was more easy and tolerant than the Hebrew, 
and the vast number of Greek priestesses would 
make the application of any such rule very 
difficult. 

As regards impure food, the Greek world was 
happily free from the severe scrupulousness of some 

1 CIR xvi. 290. 

2 1 de Prott and L. Ziehen, Lega Grcecorum $acr<x, 
1896-190C, li 1, nos. 91, 92. 

Pans. vn. xi\. 1-6. 

4 e.g., Dittenberger, nos. 560, 561, 670. 8 Jb. no. 660, 

8 This is supported by the rule at Eresos that neither shoes 
nor any other leather garment were to be brought into the 
temple, and by the regulation of the mysteries at Andania that 
women should wear sandals and garments of wool (Dittenberger, 
DO. 653. 22). 

7 Cf. inscr.’from Eresos {CIR xn. 290); Eur. Iph. Taur. 3S2 ; 
Theoph. Char. xvi. 9 ; Porph. de Abst. iv. 16. 

8 Ac Eresos this seems to have been ten days ; Censorinus, de 
Die iVaf. 11, 5 7, in a doubtful passage speaks as if the Greek rule 
excluded the woman eighty days, forty before child-birth and 
forty after. 

2 The only Greek inscription known to the present writer 
dealing with these cases refers to the cult of the Phrygian god 
Men (Dittenberger, no. 033) 


other religions, nor was the distinction between 
clean and unclean animals natural to the Greek 
mind ; the Greek inscriptions that preserve certain 
temple laws only indicate that it was desirable, in 
order to attain the ayvela necessary for participa- 
tion in religious service, to abstain for a short time 
beforehand from certain foods. What these were 
the various codes probably did not agree in deter- 
mining, and it would be hard to find a common 
principle explaining all. In some we seem to 
detect the natural feeling that foods which left an 
unpleasant odour attaching to the person ought to 
be avoided before worship ; hence would arise a 
tabu on pea-soup, salt-fish, cheese, and garlic ; ’ for 
evil smells have much to do with the sense of un- 
cleanness and with the belief in the presence of 
evil spirits. Again, the rule sometimes enjoined 
abstinence from certain animals because they were 
specially dear to the divinity, and the question of 
the origin of such rules involves a discussion of 
totemism (q.v.). 

As speed) suggests action, it was natural that 
the same law should apply to foul speech as to 
impure act, and that evil words should be con- 
sidered to mar the purity of the divine service ; 
hence the universal Greek rule that before the 
sacrifice began the command for ei^ntpla should be 
proclaimed to the people ; this word, at first mean- 
ing ‘ auspicious speech,’ became indirectly a 

synonym for ‘ silence ’ ; for, as it was difficult for 
each member in a vast concourse to be sure what 
word was auspicious and what not, it was best for 
general silence to prevail.’ 

In accordance with the same idea, the purity of 
the ritual would be disturbed if any quarrelling or 
altercaf ’ . 

shed. 

nity, su I v 

no legal , 1 

distrain, even a person aggrieved by the State 
might not lay a suppliant-bough on the altar; for 
all this implied striie.* 

2. The means of purification. — The means of 
purification are of two kinds, (a) mechanical, and 
(d) religious or quasi-religious ; and the two may 
be used together. Among tlie former we find in 
Greece, as elsewhere, such natural purgative 

media as water, fire, sunlight. To the examples 
already noted of the first may be added the Attic 
custom of purifying the bride with water from the 
sacred spring before the marriage ceremony.* It 
is not clear that there was any ceremonial purifi- 
cation of the new-born infant with water equivalent 
to our baptism. The need was fulfilled some days 
after birth by an interesting ceremony called 
ap.<ptSp6p.ia, ‘ the running around,’ in which the new- 
born infant was carried at a running pace round 
the fire of the domestic hearth ; * and with this we 
may compare the Eleusinian legend that the god- 
dess Demeter tried to purge away by fire the im- 
pure and mortal parts of her fosterling Demophon.® 
The use of fire in certain Greek rituals, such as 
that of the Msenads who sprang through the fields 
with torches, may be supposed to have the cathar- 
tic effect of driving away evil influences or spirits, 

1 Dittenbei^er, nos. 564 (inscr. from Delos, wine tabued), 567 
(Lindos, pea-soup, goats’ flesh, cheese), 633 (Sunium, Men Tyran- 
nus, garlic and pork, ’Oriental influence); Prott-Ziehen, ii. 1, 
no. 91 (Delos, temple of Zeus Kvt'etos and Athene KvyOia, all 
flesh forbidden), no. 92 (Delos, shrine of Artemis, salt-fish). The 
rules of ayi'eia in the mysteries were much severer than in ordi* 
nary cult — e.g., Porph. de Abst. iv. 14 ; Libanius, Oraf. Coniith. 
iv. 356(Reiske). 

2 Cf. H. ix. 171 ; Arist. Thesm. 294 ; Eur Bee. 530. 

3 Andoc. de Myst. 110; cf. Demosth *. MetS. § 10-11, p. 517 ; 
cf. schol. Demosthenes, 22, § 68 (L. R. Farnell, Greece and Baby^ 
/on, Edinburgh, 1911, p. 287). 

4 Schol. Find. 01. xi. 5S. 

5 Schol. Plat. Thecet. 160 E ; I. Bekker, Aneedota Greeza, 
Berlin, 1814-21, p. 207, 1. 13. 

6 Horn. Byinn. Demet. 239-261. 
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chough other explanations are possible, and we are 
told that the torch was used in the purification of 
cities.* The idea of the purity of fire is strikingly 
illustrated by the annual rite practised by some 
of the Greek states of renewing the purity of their 
hearth-fires, both public and private, by bringing 
new fire from some specially pure source, such as 
the altar of Apollo at Delos or of Hephaistos in 
the Academy at Athens.^ 

The use of incense at the sacrifice, as a mode of 
purifying the air by fumigation, which Greece 
adopted from Assyria in the 8th cent. B.C., had in 
the East a strong cathartic power against demons, 
who are generally supposed to be attracted by evil 
smells and banished by good ; and, though its 
pleasing odour would cause it to be maintained 
merely as an attractive concomitant of worship, 
we may believe that at least the earlier Greeks 
were aware of its original significance.* Fumiga- 
tion by sulphur had an obvious purificatoiy value ; 
for, though its odour is not pleasant in itself, its 
pungency is such as to overpower other smells 
which might be dangerous ; hence Homer calls it 
KaxCiv Sxo!, ‘ a healing of evils.’* 

The boughs of certain trees, probably on account 
of their smell or colour, possessed a cathartic value, 
such as the laurel at Delphi, which Apollo was 
supposed to have brought back from Tempe after 
his purification there from the blood of the Python,* 
the withy-bough, or Xi>vo!, which the Attic women 
used as a purifying medium in the Thesraophoria,* 
and especially the squill, or <r/dXXi), which was used 
in the generm purification of cities and for beating 
the scapegoat in the Thargelia,’ a ritual of purifica- 
tion or expulsion of evil ; therefore the Arcadian 
rite in which the image of Pan was beaten by boys 
with squills must be interpreted as cathartic.* 
When the Athenians on one day in the Anthesteria 
stuck branches of buckthorn at the entrances of 
their houses, this was a mechanical means of puri- 
fication, its object being to keep out ghosts;* for 
its thorns would naturally embarrass Uie ghost, as 
would the sticky pitch with which the citizens at 
the same time smeared their doorposts. 

Thunder-stones in certain religious circles had 
a recognized cathartic value, which their mysteri- 
ous origin and perhaps their connexion with fire 
would naturally attach to them.** Perhaps it was 
a stone of this kind that, according to a Boeotian 
legend, Athene da.shed at Herakles to cleanse him 
of his madness after he had slain his children.** 
There is also an Arcadian story about the sacred 
stone called Zeus KairTrwraj, evidently from its 
name meteoric, by sitting on which Orestes was 
healed from his madness.** 

There is some evidence that gold, the pure and 
bright metal, was regarded as purificatory ; *• also 
among the mechanical cathartic media we must 
include amulets, which were as much in vogue in 
the later periods of classical antiquity for keeping 
ghosts and evil spirits at a distance as they were 
in Christendom ; some of the Greek types, such 
as the <paX\6s and the pointed finger have no con- 
nexion with religion ; others might be carved in 
the form of divinities, but their working was 
mechanical magic. 

The other type of purificatory methods consists 

1 Dio Chrys. ii. 144 (Dind.). 2 gee above, p. 485. 

3 Farnell, Greece and Babylon, pp. 233, 306. 

4 See above, p. 452^, note 2 ; cf. Theokr. Id. xxiv. 94 f. 

« CGS iv. 294 f. « Pliny, BN xxiv. 59. 

7 Dio Chrys. loc. cit. ; Tzetz. Chiliad, v. 736. 

8 Theokr. Id. vii. 106 f. 3 phot. s.v. Miopo ^pepo. 

10 See J. E Harrison, Themis, Cambridge, 1912, pp. 56, 61. 

11 Pans. IX. XI. 2 (the stone was called * the 

restorer of reason ’). 

12 Ib. in. xxii. 1. 

13 See ARW x. [1907] 402(inscr. from Kos, 3rd cent. b.c. — the 
priestess of Demeter is to purify herself from any pollution airb 

Xpv<r4ov). 


of those that may with more right be called religi- 
ous, as connected directly and indirectly with the 
worship of the divinities or with their influence. 
The use of certain animals — their blood or skin oi 
whole carcass — was perhaps the most common 
method of purification from bloodshed and other 
taints. Tlie fleece of the ram ottered to Zeus 
MeiXfxios, the god who had specially to be appeased 
when kindred blood had been shed, was used for 
the purification of the catechumens at Eleusis, 
upon whom the stain of blood rested and who knelt 
on the ‘ fleece of God,’ the Ai6s KuiSioy — as it was 
called — while the purgation ceremony was per- 
formed over them.* In the mysteries of Andania 
we hear of the ‘ ram of goodly colour ’ used for the 
purification of the initiates.* Plague might be 
averted from a city by a priest carrying round 
its walls the ram of Hermes.* But the most usual 
animal employed for purification was the pig, of 
special potency in the Eleusinian mysteries. The 
Athenian assembly was purified before its meeting 
by a ceremonial procession of little pigs ; * and no 
other purgation was of such avail for the homicide 
as pig’s blood. Hence on one vase representation 
we see Apollo himself purifying Orestes by holding 
over his head a pig dripping blood.* 

Now, we have strong evidence that in the magic 
rites of purification practised by many modern 
savage societies the blood of animals — the goat, 
the bullock, or swine — has an intrinsic mysterious 
potency in itself, wholly unconnected with sacri- 
fice or divine worship ; and this primitive feeling 
may have survived here and there in historic 
Greece. But that this is in general a sufficient 
explanation of the Greek ceremonies is not cred- 
ible. The ram’s fleece and the pig’s blood in 
Hellenic purifications were suggested by their 
intimate sacrificial association with the high god 
and the great goddesses and powers of the lower 
world ; just as the aiyls, or goat-skin, of Athene, 
wherewith her priestess at Athens visited the 
newly-married couples for cathartic or fertilizing 
purposes, derived its efficacy from its contact with 
Athene.* In Hellas the pig was the sacred animal 
of Demeter and Kore, the powers of the world of 
spirits ; the pig’s blood was charged with a portion 
of their divinity, and therefore the homicide who 
had ofl'ended those powers could recover grace by 
its contact, in fact by a sort of communion with 
them.* 

A different type of communion, serving a cath- 
artic purpose, is suggested by a record of Plutarch 
that at Argos the period of mourning for a death 
in the family lasted thirty days, and that at the 
end of that time the mourners regained their 
original status by a sacrifice to Apollo ; we may 
interpret this to mean that by communion with the 
pure god they finally wiped off their impurity.* 

It has been observed that cathartic features, 
often overlaid and obscured by other accretions, 
attached to some of the complex Greek festivals ; 
the Tliargelia at Athens and elsewhere is an 
example of this, as the driving out of the scape- 
goat, which was its central act, ettected a Kdeapcris 
of the whole community from sin and other evil.* 
Another curious but not unique accompaniment of 
certain Hellenic ritual and festivals was the em- 
ployment of curses, ribaldry, satire, and abuse : 

1 Suidas, i. t, p. 1404, Acts icwfiio. ; Eustath. p. 1935. 8 ; CGS 
i. 64-66. 

2 H. Sauppe, Vie ilysterienijischrift von Andania^ Gottingen, 
1860 (CGS 111. 365 f.). 

* Paus. IX. xxii. 1. 

4 Schol. lEschin. k. Tt/iapx- (Dind. p. 13) ; Photius, t.v. 
n.piiTTiapxoX. 

5 Roscher, iii. 983 ; cf. Apoll. Rhod. iv. 478. 

6 Suidas, s.r. alyiv, 

7 The hound used in the purification of the Boeotian army had 
also a chthonian significance. 

8 Pint. Quirst. Grave. 24. * CGS iv. 268-284. 
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in the solemn procession along the sacred way to 
Eleusis the aspirants to the mysteries were cere- 
monially abused and ridiculed by the crowd at 
one point;* in the Thesmopliuria the men abused 
the \\ omen and the women the men ; ^ and that 
such badinage had a cathartic purpose — the avert- 
ing of ni/j-sdis or of evil spirits — is a reasonable 
theory confirmed by a text in Siiidas that the 
people of Alexandria in old days purged the city of 
ghosts by going round in waggons to the doois of 
the houses and proclaiming the sins and misdoings 
of the individuals within. * This humorous pro- 
cedure may be regarded as a kind of vicarious con- 
fession ; the cathartic character of confession has 
been long recognized, but confession in our sense, 
a private and personal revelation of one’s sins to a 
priest, was alien to the old religious system of 
Greece.^ The purgative value of personal satire 
may have been one motive for its dramatic de- 
velopment in the Dionysiac festivals. 

The religious aspect of the Greek system of puri- 
fication was further emphasized by its close associa- 
tion with certain high divinities, especially Zeus 
Meilichios and Apollo of Delphi. The former deity 
belongs to the older stratum of Greek religion, but 
retained his function of granting or withholding 
purification from kindred and civic bloodshed 
throughout the later centuries.® The Delphic- 
Apolline /cdSaptns has been a subject of much dis- 
sertation and cannot be even summarized here.® 
But it may be noted that it was the claim of the 
Apolline priesthood to deal with the question of 
purification from bloodshed that led to the estab- 
lishment of one of the most important law-courts 
in Athens to deal with the plea of justifiable homi- 
cide, whereby the civilized Athenian State ap- 
proached the level of modern equitable law.’ But, 
though power was thus taken out of the hands of 
the priesthood, the secular court at Athens that 
dealt with homicide remained strikingly religious 
in their procedure ; and it is mainly their strong 
infusion of cathartic ideas concerning the miasma 
of blood that difierentiates them from the modern 
tribunal. 

A side question that may be glanced at under 
this section is whether Greek feeling about im- 
purity was always associated with a belief in 
ghosts and evil demons as its cause. The question 
is important because an overstrong susceptibility 
to the terrors of the demon world can vitally afl'ect 
the religious and scientific development of a race. 
We have seen that the sense of the impurity of 
bloodshed in Greece was connected with the fear 
of the ghost and that ghosts made a household 
impure ; but we have no reason to believe that 
this fear or any clear belief in evil demons ac- 
counted to the Greek of the ‘ classical ’ period for 
the other sources of impurity. It is true that 
Porphyry declares that the chief motive for the 
various ayvelai, or methods for obtaining purity, 
was to drive away the evil spirits which cling to 
certain kinds of food.® But Porphyry is no true 
witness for the earlier Greek thought, as he repre- 
sents the later demonology that swept over the 
Mediterranean world from the East and found 
expression in Neo-Platonism and the Hermetic 
literature. But in the earlier Hellenic spiritual 
world there was no true duali.sm of good and evil 
spirits ; nor was the average Hellene of the earlier 
centuries ghost-ridden or demon-ridden or much 
dependent on the exorcist for his peace of mind ; 

1 CGS Hi. 173. 2 Ih lii. 104. 

3 Suidns, V. B. Ta fKTMv aptafon' (^xo))x^^aTa.. 

* It uas demanded of the car-'liiiates for initiation into the 
3amorlira( lan masteries, but thesL* were in origin non-Hellenic 
(gee art. Kabeikoi), 

6 CGS I 8 /6. iv. 2Qj-30ii 

■» lb. ; cf. Farnell, Evolution of Religion, London, 1905, 
p. 151 f. 

8 Eus. Prctp. Evang. iv. 22. 


and this is one of the most salient differences 
between Greece and Babylon.* 

3 . The idea of purity. — It remains to consider 
biiefly certain religious and moral aspects of the 
idea of purit 3 '. This was expressed bj' the Greek 
ayi'eia, meaning originallj" a state of the body and 
the person that fitted an individual for communion 
with the deity, and this state could be obtained 
bj’ certain ceremonies and abstinences. It was 
required with peculiar insistence of the Greek 
priesthood and as a condition of participation 
in the greater mysteries, which ofl'ered to the 
initiated the promise of posthumous happiness. 
Hence the idea could gain ground that a state of 
puiity, as it qualified a person in this world for 
divine fellowship, might also be a potent means 
of grace and salvation in the next. It was the 
Orpliic sects that developed this view with the 
greatest zeal in Greece. They preached and prac- 
tised a specially stringent code of abstinences, 
and based on this their claim to happiness in the 
next world. “Epxofxai ex xadapiiv was the Orphic 
password in the portals of Hades — ‘ I come from 
the pure.’’ But most of our ancient evidence 
concerning Orphism suggests a ceremonial and 
Pharisaic ‘ purity,’ rather than an ethical, and an 
exclusive sect-prejudice which demanded even a 
sejiarate burying-groiind for the votaries. And we 
cannot allege that it was wholly or mainly from 
their influence that the ideal of purity of soul per- 
meated at last the higher mind of Greece. Its 
earliest testimony is in the 5th cent. B.C., a phrase 
of Eijicharmos, ‘ If thy mind is pure, thou art 
pure in all thy body ’ ; ® and the elevated ethical 
thought that purity of soul was of more avail than 
all lustration and mere washing of hands was pro- 
claimed later by the Delphic oracle and the Pytha- 
gorean literature near the beginning of our era ; * 
and even some of the later codes of temple ritual 
adopted it in their formul*.® This ‘purity of 
heart ’ connoted to the Greek the absence of any 
stain on the conscience and of evil purpose or 
thought ; it is important to note that the idea of 
sexual purity, which is often the sole significance 
of our English word, wa.s not the dominant idea in 
the Greek ayvela. The Greek philosophers and 
ethical teachers, who preached aouppopivy, or self- 
restraint, the Greek priesthood, who required 
occasional chastity under special circumstances, 
never preached chastitj' in general as an ideal of 
life. 'The Greek priest and priestess were usually 
married ; chastity was enforced very rarely upon 
the priest, still rarely though more frequently 
upon the priestess, who was probably in this case 
considered the bride of a jealous god, and whose 
position was only temporary. The Greek priest 
had to be of unblemished body, and led the normal 
life of a citizen ; the eunuch played no part in 
Greek religion, which was saved by its sanity from 
the morbid anti-sexual excesses of the Phrygian. 
Even the worship of Artemis, apart from its myth- 
ology, could not and did not attempt to establi-h 
among the Hellenic people any conception of the 
chaste life as spiritually more perfect and dearer 
to God. 

Litehatpre. — Besides the works cited throughout, see 
G. F. Schoeraann, Gnechische Alterthvmer'^, Berlin, 1S61-63, 
ji. SST-'kjt; P. Stengel, TJi/' griechischen Kultusaltertumer 
( = 1. Muller, Hanabuch der klnt^'-ischen Altertumsicissen^chaft, 
V. in.), Jlunich, 1800, pp. I()(.>-114 ; E. Fehrle, Die kulti'^che 
Kexischheit im Alterthuin, Giessen, 1910 ; art. Chastity (Greek). 

Lewis It. Farnell. 


1 See Farnell, (ireece and Bahijlon, pp. 206-208. 

2 J. K. Uzi.vT\'~OT\, Prolegomena to the Study of Greek Religion^, 
Caiii'.r.d-e, rmS, ch. xi. 

^ CO'iii. Ah-x Strom, p. 844. 

■» Fainell, Rvoluhnn of Rehni'm, p. 136 f. ; CGS iv. 212. 

^V. \on Wilainowitz-Mollendorff, Isyllnii{^ Philolon. (Inter- 
sxrchnngen, ix [1SS6] 6 ; Anth. Pal. Adet'pota, ccxxxb ; CIG, 
Ins. Mar. JF.g. i. 789 ; Dittenberger, ii. 563 
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PURIFICATION (Hebrew). — The term ‘purifi- 
cation ’ is applied to those ritual observances 
by means of which an Israelite was absolved 
from the taint of uncleanness. This article deals 
exclusively with the Jewish laws and customs 
relating to purification ; to estimate the methods 
by which the Israelite probably reached his con- 
ception of it, it will be necessary to refer to the 
other articles in this series. 

W. Robertson Smith {The Religion of the Semites^, London, 
1894, p. 425 f.) points out that, ‘primarily, purification means 
the application to the person of some medium which removes 
a taboo, and enables tile person puritied to mingle freely in the 
ordinary life of hia fellows ’ ; he shows that the normal life of 
the holy people was a holy life, and therefore ‘ the main use of 
purificatory rites is not to tone down, to the level of ordinary 
life, the excessive holiness conveyed by contact with sacrosanct 
things, but rather to impart to one who has lost it the measure 
of sanctity that puts him on the level of ordinary social life.’ 
Speaking of blood as being one of the media of purification, he 
says (p. 427) : ‘ In the most primitive form of the sacrilici.al 
idea the blood of the sacrifice is not employed to wash away an 
impurity, but to convey to the worshipper a particle of hol.v 
life. The conception of piacular media as purificatory, how- 
ever, involves the notion that the holy medium not only adds 
something to the worshipper’s life, and refreshes its sanctity, 
but expels from him something that is impure.’ 

W e must first consider in what ways the unclean- 
ness was produced or contracted, and then the 
observances by whicli purification was ell'ected. 
And we sliall see tliat tliere were ritual ordinances 
in regard both to persons and things and to a land 
defiled. 

I. Undeanness and its penalties. — Uncleanness 
was contracted in various wa3'S. 

(a) Sexual undeanness, in the functions of repro- 
duction (e.g., Lv 18“’ ‘®'’, Nufi'^'^’), bj’ issues in both 
sexes (Lv 15*®’), in menstruation. 

The functions of reproduction ‘ early excited 
the superstitious awe ot mankind, which invested 
the organs and their activities with mysterious 
powers. Sexual intercourse was widely regarded 
as producing undeanness’ (A. S. Peake, in HDB 
iv. 827). Tlie period of separation lasted seven 
days, and the undeanness was communicated to 
the bed or seat, contact with either produced 
undeanness until the evening, and req^uired the 
washing of the body and clothes (Lv 15'®, 2 S lU). 
It is worth observing that ‘ holiness ’ and ‘ undean- 
ness ’ were regarded as infectious and demanded 
similar ritual purification, and instances occur 
in which a condition of sacredness necessitated 
abstinence from sexual intercourse, as, e.g., prior 
to the approach of Jahweh at the giving of the I.aw 
(Ex 19'®) ; the holy bread of the sanctuary could be 
eaten by David’s men in 1 S 21* only if they had 
strictly ob.'-erved this abstinence ; and the same 
regulation applied to men on active military service, 
for war was regarded as a sacred act (cf. the ex- 
pression snn [Jer 6* 22’ 51’’'-], from the 

custom of opening a campaign by sacrifice). The 
same idea obtains probably in the case of the first 
year of marriage, when a man is exempted from 
military service (cf. Lk ll’") ; and in Uriah's 
refusal in 2 S 11®''* to obey the king's order. In 
ordinary cases the undeanness lasted till the 
evening(LvU. 15®"-), but in menstruation, at the end 
of seven days from the cessation of the symptoms, 
in the evening, the candidate for purification per- 
formed an ablution both of the person and of the 
garments, and on the eighth ottered two turtle- 
doves or two j'oung pigeons, one for a sin-oflering, 
the other for a burnt-ott'ering. The same means 
of purification applied to males with abnormal 
issues. And so infectious was the condition in such 
cases that contact with such persons or con- 
tact with their clothing or furniture involved 
undeanness and m'ce''sitated ablution on the day 
of the infection. In lesser cases of issue, such as 
gonorrhea (loriiiu’iitium in males, a condition of 
ancleaniies.s was involved until the evening, and 


the ablution of the person and of the defiled gar- 
ments was necessarj'. 

(5) In childhirth. — J. G. Frazer (GB^, London, 
1900, iii. 463) informs us that ‘ women after child- 
birth and their ott'spiing are more or less tabooed 
all the world over.’ With regard to purification 
after childbirth, a dilierence v\as made between 
the birth of a bo\' and that of a girl ; in the case of 
the latter the period of undeanness was doubled, 
as it was conimonlj' held that in this case the 
sj’mptoms of infection continued much longer. In 
the case of the birth of a boj’ the mother is un- 
clean for a week, during which time she would be 
infections, and she continues ‘ in the blood of her 
purifying ’ for thirty-three days (during the latter 
period she would not presumably be infectious). 
During the whole forty days ‘ she shall touch no 
hallowed thing, nor come into the sanctuaiy.’ At 
the expiration of the forty daj's she was required 
to otter a yearling lamb for a burnt-otteiing, and a 
j’oung pigeon or turtle-dove for a sin-otteiing. In 
the case of poverty she was permitted to substitute 
a second pigeon or turtle-dove {e.g., Lk 2-", Lv 12®). 

(c) Ceremonial undeanness. — (1) Caused by con- 
tact with deatli, by contact with carcas.ses of 
unclean animals (Lv ll’*®-) or with any carcass 
(17'®), by eating a carcass (2’2®), by contact vith the 
de.ad (Nu 6"''*, Ezk 4i'^). Such contact involved 
undeanness till the evening. The eating or the 
earrj'ing of a carcass involved, besides uncleanness 
till the evening, the necessity of washing the 
clothes, and in some ca.ses (Lv 17'®) the washing of 
the person. In the case of a Xazirite coming in 
contact with the dead it was necessarj- to shave 
the head, and to otter two turtle-doves, for a sin- 
offering and for a burnt-offering, and a lamb for a 
trespass-offering. 

(2) Caused by contact with one unclean by the 
dead (Nu 19-’, Hag 2'®), or by contact with one 
unclean from whatever cause (Lv 5® 22®), or with 
some thing unclean (22®). The purificatory ob- 
servance in these cases involved the ordinary 
condition of undeanness until the evening, the 
confession of guilt, and the ott'ering of a trespass- 
and sin-ottering (5®''®). 

(3) Caused by contact with creeping things (22®) 
or by eating creeping things, or with certain 
animals which were always unclean (ll’®'- ; ‘every 
beast which divideth the hoof, and is not cloven- 
footed, nor cheweth the cud . . . and whatsoever 
goeth upon his paws, among all manner of beasts 
that go on all four’). The purification in the.ie 
cases was principally that of remaining unclean 
until the evening. 

(4) Caused by leprosy. The full regulations 
are dealt with in Lv 13 and 14, in regard to the 
disea.se in the person, the garments, and the house. 

The ceremonial ot purification consisted of various elements, 
(a) Alter the examination b.v the priest, two li\ inv liirds were 
to he brought, together with a rod of cedar (juniper)-wood, 
scarlet wool, and hyssop ; one bird was to be killed over water 
from a running stream, and the leper was to be sprinkled seven 
times with the blood of the bird, .sigmfiing the new life 
imparted to one who was regarded as ’dead,’ and the living 
bird was to he released, a symbol of the removal of the evil, 
O) The washing of the clothes, shaving off all the hair, and 
bathing. It was also necessary to remain outside the house 
for seven days, and the shaving and ablutions w ere also repeated, 
(y) On the 8th day the final offering was made at the ‘Tent of 
Meeting,’ and consisted of (i.)a guilt-offering and a consecration 
of the cleansed leper by the priest placing oil on parts of the 
body and' ' ' ‘ ‘ ' - ig was a reparation 

to God foi ■ ’ . ■ of his seclusion ’ — 

the tilood , being symbols of 

atonement and reconsecration (It. A. S. Macahster, in HOB 
ill. 98); (li ) a second he-lanib as a sin-offering before read- 
mission into the congregation ; (iii.) a ewe-!anib as a burnt- 
offering and three- tenths of an ephah of flour as a meai-nffenng ; 
special provision was made for the poor by the substitution of 
doves for the lambs, and a reduction m the quantity of the 
flour for the meal-offering. 

(d) Undeanness in religious matters. — Uncle.an- 
ness might be caused bj- idols (Ezk ’22®), conceived 
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as whoredom (Hos 5’, Ezk 2CP'*)j by necromancers 
^Lv or by sacrificing children to idols 

jPs 106^"'^). The prohibition rings out clearly 
in such cases, but it is often disregarded. But 
what is the purification ? Jahweh takes the matter 
into His own hands. The only purification possible 
is punitive; such sins need the smelting in the 
furnace of Jahweh’s wrath: ‘And ye shall know 
that I the Lord have poured out my rury upon you ’ 
(Ezk 22“^). Sacred places were also defiled by 
Israel through the sacrifice of children (Lv 2»3^ 
Ezk 23^*'), and Jahweh ‘ defiled ’ him thereby, and 
made him desolate to the end that Israel might 
‘know’ Jahweh. Josiah ‘defiled’ the idolatrous 
places of worship by destro 3 ’ing them and making 
them unfit for use (2 K 23®**). Death, stoning, 
excommunication, the opposition of the face of 
Jahweh, could be the only purification. 

(e) Uncleanness of land or country, — Again, a 
land or country is defiled by the sexual impurities 
of the people, by spiritual whoredom (Lv 18^, 
Ezk 23^’). Israel is warned repeatedly against this 
contamination : it was the sin of the nations driven 
out by Jahweh ; Israel had been and will be visited 
for such, and the very land itself ‘ vomiteth out 
her inhabitants.’ The antidote is the observance 
of the divine statutes, the remembrance that 
Jahweh is their God, and the purifj’ing punish- 
ment is the cutting off of the souls from among 
the elect people, and the raising up of the divine 
instruments of judgment, the Babylonians, etc. 
A land may also be defiled by the shedding of 
innocent blood (Nu 35^'*). The purifying punish- 
ment of the land is the shedding of the blood of 
the murderer ; the land is sacred because Jahweh 
dwells among His people ; there can be no expia- 
tion for the land except by the shedding of the 
murderer’s blood. A land may not be defiled by 
allowing a murderer to hang upon the tree all 
night the body shall be buried on the day of 
execution ; the land is sacred because it is the 
inheritance of the people sacred to Jahweh 
(pt2D-**). A land was defiled by idolatrous prac- 
tices (Jer 2^, Ezk 36^^*') ; it was a goodly land that 
Israel had inherited, and the people, priests, and 
rulers had made it an abomination by idolatry ; 
their waj' was before men, riNres ; the out- 
pouring of Jahweh’s wrath and captivity among 
the heathen were the punitive, purifying remedies. 

2 , Purificatory media. — We have seen that there 
are various media of purification, and various acts 
of ritual to be observed. Speaking of cathartic 
sacrifices, Robertson Smith saj’s : 

‘ Purifications are performed by the use of any of the physical 
means that re-establish normal relations with the deity and the 
congelation of his worshippers— in short, by contact with 
something that contains and can impart a divine virtue. For 
ordinary purposes the use of living water may suffice, for, as : 
we know, there is a sacred principle in such water. But the 
most powerful cleansing media are necessarily derived from the 
body and blood of sacrosanct victims, and the forms of purifica- 
tion embrace such rites as the sprinkling of sacrificial blood or 
ashes on the person, anointing with holy unguents, or fumiga- 
tion ^Tth the smoke of incense, which from earlv times was a 
favourite accessory to sacrifices. It seems probable, however, 
that the religious value of incense was originally independent 
of animal sacrifice, for frankincense was the gum of a very 
holy species of tree, which was collected with religious precau- 
tions. \V hether, therefore, the sacred odour was used in 
unguents or burned like an altar sacrifice, it appears to have 
owed its virtue, like the gum of the sam<yra tree, to the idea 
that it was the blood of an animate and divine plant’ (p. 426 f.). 

The principal media of purification would thus be 
water, blood, ashes, herbs, incense, oil, shaving 
the hair, seclusion, confession, and punitive 
destruction. 

(a) Water . — In regard to water it should be 
observed that sacred wells, fountains, and streams 
are often found near sanctuaries in Arabia, 
Phoenicia, and Syria. 

Robertson Smith points out (p. 173) that ‘the one general 
principle which runs through all the varieties of the legends 


[about sacred waters], and which also lies at the basis of the 
ritual, is that the sacred waters are instinct with divine life and 
energy . . . their mam object is to show how the fountain or 
stream comes to be impregnated, so to speak, with the vital 
energy of the deity to which it is sacred.' And, again, in 
regard to the healing power of the sacred spring, he says 
(p. 183) : ‘ Beyond doubt the first and best gift of the sacred 
spring to the worshipper was its own life-giviug water, and the 
first object of the religion addressed to it was to encourage its 
bemgnant flow. But the life-giving power of the holj' stream 
was by no means confined to the quickening of vegetation. 
Sacred waters are also healing waters.’ And once more (p. 184) : 
‘The healing power of sacred water is closely connected with 
its purifying and consecrating power, for the primary concep- 
tion of uncleanness is that of a dangerous infection. Washings 
and purifications play a great part in Semitic ritual, and were 
performed with living water, which was as such sacred in some 
degree.* 

(6) Blood. — For the cathartic nature of blood 
reference should be made to artt. SACRIFICE. 
Here we need only quote the w’ords of the Epistle 
to the Hebrews (9''^) : ‘ Without shedding of blood 
is no remission.’ 

(c) Incense. — For incense used in purification 
see above, and Robertson Smith, p. 426 f. Cf. 
Nu [EV. 16^“'] for its atoning efficacy. 

(d) Confession. — For instances of confession cf. 

1 K Ps 32», Pr 2S'», Ezr 10>, Neh 9^ Dn 9S 
Lv 162> Nu 5’ (P), Lv 5“ (P), Neh 1® 9^, 

Jos 7‘*, and especially the ceremony of the scape- 
goat (q.v.). The idea is both corporate and in- 
dividual, as these instances will show. For the 
idea of lamentation cf. Is 15®, and Robertson 
Smith, p. 430 ff. 

(e) Ashes. — The term ija is frequently used as 
a token of humiliation and penitence (Job 42*, 
Is 58®, etc.). In Nu 19®'- (P) it denotes the mixture 
composed of the ashes of the red heifer and those 
of ‘ cedar wood, hyssop and scarlet,’ and used for 
the preparation of the ‘ water of separation ’ (cf. 
G. B. Gray, Numbers [JC'C'], Edinburgh, 1903, 
pp. 241-247 ; for ashes of the red heifer cf. HDB 
IV. 207 f.). 

(/) Herbs. — For the use of herbs, especially the 
hyssop, for the act of sprinkling blood in ceremonies 
of purification cf. Ex 12“, Lv 14, Nu 19®, Ps 51’ ; 
it is spoken of literally in 1 K 4®®. (5. E. Post 

(HDB ii. 442) identifies it with Origanum Marti, 
which is eminently adapted for the purpose of 
sprinkling. He points out that in certain of the 
ceremonial sprinklings, as in the case of leprosy, 
there was added to the hunch some cedar-wood, 
scarlet wool, and a living bird. Gray (p. 251) con- 
tends that it was used ‘ on account of its cleansing 
properties,’ and he adds : 

* The scarlet thread was presumably selected for its colour, 
for the same obscure reason that required the cow to be red ; 
the cedar, perhaps, on account of its soundness and endurance, 
and_ its euppos^ property of imparting these qualities.' He 
reminds us that Pliny mentions * numerous medicinal qualities 
with which cedar and hyssop were credited in the ancient 
world ' {HN xvi. 76). 

Literature. — The authorities are cited throughout the 

"•-‘c'e- S. M. Cooke. 

PURIFICATION (Hindu).— There is nothing 
that an orthodox Brahman, or Brahmanized castes 
generally, will shun so much as external defile- 
ment. ‘ The predominating idea in their general 
conduct, and in their every action in life, is what 
they call cleanness,’ says J. A. Dubois.’ The 
rules regarding impurity (aiaucha) and purifi- 
cation (iuddhi) occupy, therefore, a conspicuous 
place in the Sanskrit law-books, and there are 
many special treatises in Sanskrit on this subject 
— the Aiauchanirnaya, &uddhitattva, ^uddhima- 
yukha, etc. The horror or superstitious dread 
inspired by the sight of a corpse oecomes particu- 
larly manifest in these rules. The impurity of a 
Brahman caused by the death of a relative is de- 
clared to last in general ten days. Those who 
have carried out a dead relative and burnt his 
I Hindu MannerSy Customs, and Ceremonies^, p. 179 
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corpse are required to plunge into water, dressed 
in their clothes. During the period of impurity 
they must sleep on the ground and practise other 
austerities, ana must give up all intercourse with 
other people in order to avoid defiling them. When 
the impurity is over, they must bathe, sip water, 
and make gifts to Brahmans. Even those who 
have merely come near the smoke of a funeral 
pyre must bathe. Childbirth is an occasion of 
impurity in the same way and for the same length 
of time as death. Menstruating women are con- 
sidered unclean, and their touch contaminates. 
They become pure after four days by bathing. A 
bath is also ordained for a man who touches such a 
woman, or the carrier of a corpse, or members of 
the lowest castes, or the corpses of certain animals, 
or one who has had his hair cut, or has vomited or 
been purged, etc. If the lower part of the body 
has been defiled by one of the impure excretions 
of the body, it is sufficient to cleanse the limb in 
question ufith earth and water. In minor cases of 
pollution, as after spitting or sneezing, one has to 
sip water. The ancient and popular story of 
King Nala shows how one neglecting such purifica- 
tion was supposed to be liable to be possessed by 
a demon. Even before birth men were believed 
to be tainted ivith uncleanness, and the various 
samskaras, such as tonsure, investiture with the 
sacred thread, marriage, etc., were regarded as 
purificatory ceremonies capable of removing that 
taint (Manu, ii. 27). 

Purity in regard to food was considered even 
more essential than external purity, and the rules 
concerning allowed and forbidden food are very 
numerous (see Food [Hindu]). Drinking alcoholic 
drinks was reckoned as a mortal sin, like killing 
a Brahman or incest. Any one ottering spirits to 
a Brahman was liable to capital punishment, and 
one ottering forbidden food to such had to pay a 
heavy tine ( Fisnu, xxxv. 1, v. 98 ff.). A Brahman 
tasting the food or water of, or eating with, a 
Sttdra or other person of low caste had to perform 
a penance, such as the pardka (fasting for twelve 
days) or sdntapana (subsisting for one day on the 
five products of a cow, including her urine and 
dung, and fasting the next day). Another set of 
rules concerns the purification of inanimate objects 
(dravyaiiiddhi). Spirituous drinks and the impure 
excretions of the body are declared to cause the 
worst kind of pollution. If an iron vessel has been 
defiled by them, it should be cleansed by heating 
it in fire ; utensils made of stone or shells should 
be dug into a pit for seven days ; objects made of 
horn, ivory, or bone should be cleansed by being 
laned ; but wooden or earthenware vessels should 
e thrown away. In lighter cases of pollution the 
defiled object should be washed or sprinkled with 
rvater, or rubbed with earth or ashes, etc., the 
general rule being that earth and water should be 
constantly applied as long as the scent or moisture 
caused by an unclean substance continues on the 
defiled object. Specially purifying qualities are 
attributed to cows, the cow being considered a 
sacred animal. Thus not only are the five products 
of a cow ipanchagavya) swallowed, but a piece of 
ground may be cleansed by allowing cows to pass 
some time on it or by plastering it with cow-dung ; 
stagnant water is pure if a cow lias drunk from it ; 
and even drops of water trickling from a cow’s 
horn are said to have an expiatory power. The 
detailed prolusions regarding a man’s daily bath, 
which include the recitation of prayers and other 
religious ceremonies, also fall under the head of 
purificatory rules. Bathing in a sacred river is 
believed to be specially purifying, and the water 
of the Ganges is considered the purest of all kinds 
of water. 

The Buddhists, Jains, and other religious sects 


have each their own code of defilements and purifi- 
cations. Nor have these ancient notions of purity 
and impurity died out in modern India. Thus, 
according to Dubois (in India from 1792 to 
1823), the Hindus immediately after a funeral 
‘ hasten to plunge themselves into water . . . even 
the news of the death of a relative . . . produces the 
same ett’ect.’ ' The ten days’ period of mourning or 
impurity is still observed, and during all this time 
the mourners must neither take more than one 
meal a day, nor shave, nor perform domestic wor- 
ship, nor use dainties or spices. A sick person is 
entirely excluded from some religious ceremonies. 
Married women near the period of confinement 
are taken into a small room or shed, where they 
are shut up for a whole month, during which 
period they must touch neither domestic utensils 
nor clothes, still less any person. The same 
rule is observed during the monthly sickness of 
a woman. The time of seclusion being over, she 
has to take a bath, or else a large quantity of 
water is poured over her head and body. If a 
woman miscarries, the family become impure for 
ten days. ‘A scrupulous Brahmin,’ Dubois says, 
‘ would be defiled and obliged to bathe if by acci 
dent his feet should touch a bone, a piece of broken 
glass or earthenware, a rag, a leaf from which any 
one had eaten, a bit of skin or leather, hair, or any 
other unclean thing. . . . but any one may sit on 
the ground without fear of defilement, if the place 
has been recently rubbed over ivith cow-dung.’* 
Here we have a modern instance of the veneration 
aid to the cow. A mediceval instance of it may 
e found in al-Birttnl, where he speaks of Hindus 
returned to their homes from Muslim captivity, 
when, after fasting by way of expiation, they were 
buried in the dung, stale, and mUk of cows for a 
certain number of days, and given similar dirt to 
eat afterwards. Tlie fear of personal contact with 
people of a diflerent caste is gradually dying out in 
this age of trams and railways, but there are even 
now depressed castes — e.g., in Kashmir — which are 
obliged to live outside of the villages, and must 
make a sign to persons of high caste from a dis- 
tance so as to avoid meeting them (see Pariah). 
Many of the ancient rules regarding food and 
commensality are still in force, and nothing is so 
apt to cause loss of caste as a breach of these rules. 
Tlie rumour that the British Government was con- 
spiring to rob the Sepoys of their caste by greas- 
ing the cartridges of the guns with offensive fat 
was among the causes of the Mutiny of 1857. 
Earthenware vessels have to be destroyed in case 
of defilement, whereas metal ones may be purified 
by washing.* It is true that Brahmans and 
rich Sudras are gradually abandoning the use 
of earthenware vessels for cooking. Silk and cloth 
made of the fibres of certain plants are and were 
believed to remain always pure. It is for this 
reason that the ancient Brahman hermits used to 
wear clothes made of such material, and that a 
modern Brahman doctor, when feeling the pulse of 
a Sudra, first wraps up the patient’s wnst in a 
small piece of silk so that he may not be defiled 
by touching his skin.* The prevailing belief in the 
sanctity and purifying power of Ganges water is 
too well known to require illustration. 

Literature. — The Ijistilutee of Vi^nu, tr. J. Jolly in SBE 
vii. (Oxford, 1900] ; The Laws of Manu, tr. G. Buhler, ib, ixv. 
[do. 1886] ; J. A. Dubois, Hindu Manners. Customs, and 
Ceremonies^, tr. H. K. Beauchanm, Oxford. 1906 ; J. Wilson, 
Indian Caste, Bombay, 1S77 ; S. C. Bose, The Hindoos as they 
are, Calcutta, IsSl ; al-BirunVs India, tr. E. Sachau, 2 vols., 
London, ISSS; BG, passim. J. JOLLY. 

PURIFICATION (Iranian). — In the less de- 
veloped religions of the world purification means 

1 Loe. cit. 2 /J. p. 182 f. 

S /&. p. ISl. 4 Ib. p. 181 f. 
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the expulsion of the conta{,'ion of a ritual pollution. 
In higher religions it is above all the libera- 
tion from an ethical depreciation. Mazdseism 
combines both conceptions. The annulling of sin 
is primarily to be obtained by outweighing the 
evil deeds, evil words, evil thoughts b 3 ’ good deeds, 
good words, good thoughts (huskyaothna, hukhta, 
hiimata). A penitential formula (paitita) was also 
recited before the dastur.^ The term paitita ex- 
presses the balance of merits and sins,'^ and in 
later texts seems to be applied to the state of mind 
of the penitent renouncing the sin, and saying, 

‘ Henceforth I will no more commit the sin.’’ But 
there is no remission — or, more exactly, neutraliz- 
ing — of the sin unless by good actions in compensa- 
tion for the evil inflicted on good creation by the 
evil act. In the VendulCtd these works are enumer- 
ated ; they consist in building bridges, gifts to the 
priests, puritieation of defiled good beings, etc. 
ilore often regular penances are provided, in the 
form of strokes by means of a whip of discipline 
(ashtra, sraoshd-karana). The rate of strokes is 
given in several passages of the Vendidad. In 
later times, as a substitute for the strokes, silver 
coins were paid by the penitent, and a scale of 
fines was established. 

Often, also, spells had to be recited, expiatory 
offerings had to be presented, or purifications per- 
formed and here we have prescriptions connected 
with the more materialistic conception of purity 
and purification, as we find it in lower religions, 
where sin is but one of the many pollutions that 
may be inflicted upon man and have to be wiped off 
by means of some ritual process.’ Mazdaeism 
gives to purity and purification as much import- 
ance as any lower religion, because those concep- 
tions have been made to fit into the dualistic 
system. Pollutions come from contact with impure 
beings or are ascribed to demons, exactly as in 
the beliefs of primitive people, but they are con- 
sidered at the same time as an achievement of 
Ahriman, the evil spirit, creator of the evil crea- 
tion, source of every evil, material or moral. 
When those defilements are suppressed by means 
of water, gomez, and other substances, or by 
rituals completely similar to those used for that 
purpose in all magical proceedings, it is ina.smuch 
as these elements are endowed with the purifying 
power emanating from Ormazd, the producer of 
good creation. In all this we have to do with 
aspects of the great struggle between the two 
piinciples. The material and the moral aspects of 
purity are wholly intermingled in Mazdasan con- 
ceptions. 

The verb yaozhdd, ' to purify,’ is akin to Lat. 
jus and Skr. yosh. It refers to all that is fine, 
good, or right — all that is as it should be. In the 
Gathds the word is found only once and means ‘ to 
accomplish,’ ‘to make perfect,’ ‘to put in good 
shape.’ It is used of the dacna, the conscience, 
the soul of the faithful, while in the Vendidad we 
find it used of the body and of all kinds of material 
beings susceptible of being polluted. 

Darmesteter’ compares this double meaning to 
that of ‘ cleanliness’ in English, which is a moral 
as well as a material virtue — ‘cleanliness is next 
to godliness’ ; and he adds with much reason that, 
for a Zoroastrian, cleanliness is an aspect of godli- 
ness, since it is the state of a being belonging to 
Ahura Mazdah. In most cases one has to do with 
pollutions that are real infections or defilements. 
But they not only soil ; they ahso put one in the 
power of the evil spirits. Impurity most nearly 

1 Cf. L. C. Casartelli, The Philosophv of the Mazdayasnian 
Iizh<non, En". tr., Hoinbaj', IBS'), p. ICC, 

C. B.artho!oniae, Alttran. Worterhueh^ Strassburg, 1904, s.v. 

'J Shd-t/astda-Shuyast, viii. 8 ; Casartelll, p. 170. 

4 Vend. XIV. 7ff. ® Cf. art. If., aic (Iranian). 

0 Zend-Aveeta, li. p. x. 


resembles the contagion of a disease ; it extends 
bj' contact and dooms the victim to perdition 
unless it be redeemed by a purification that gives 
it back to the realm of Ormazd. The conception 
of purity comes fairly near to that of health. All 
that is unhealthy or abnormal in the body is 
impure : disease, menstruation, childbirth, death 
of the whole body or of parts of it ; and, after all, 
sin is a kind of disease also — a folly in contrast 
with wise conduct (drmatay) or the right kind of 
mind (Vohu Manah). 

It is therefore not surprising that Mazdfeism 
professes that wise conduct and good teaching 
purify man’s life [Yaozhdao mashydi aipi zanthem 
[F^. xlviii. 5]). 

The worst impurity is that which arises from 
contact with a corpse. For a Mazdrean, to die was 
to pass into the power of the druj Nasu (rexi/s). 
Hence it is necessary to minimize the evil pro- 
duced by this demon by protecting all good beings 
and substances from its power, and, if contact has 
taken place, it is urgent that the defiled substance 
should be freed as soon as possible from the grasp 
of the druj. The first process of purification applied 
in that case is the sag-dld, or the look of a dog, pre- 
ferably of one with yellow ears and four eyes (i.e. 
with spots near the eyes). This, however, is not 
sufficient to destroj' the impurity inherent in the 
corpse, and every person and thing that has come 
in direct or even indirect contact with it must be 
purified. The contact is greater on soft and wet 
ground and where decomposition has set in. The 
corpse is therefore deposited on a flat stone around 
which the nasd-se-lar traces with a knife three 
deep circles to prevent the Nasu from infecting 
the surroundings. The corpse has to be stripped 
of its soft and liquid parts by the action of vultures 
or other animals of the evil creation. It is therefore 
deposited in some remote and dry place far from the 
cultivated fields or on a dakhma till it is completely 
dried up. Then it is presumed to be no longer 
infectious. All kinds of purification are prescribed 
for the people who perform the duties connected 
with the dressing of the corpse and its transporta- 
tion. See, further, art. Death, etc. (Parsi). 

Next to death, the worst impurity is menstrual 
blood. The dashtan, ‘woman during her courses,’ 
must be kept indoors in a special room (Pahl. 
armisht-gdh), where food is handed to her from a 
distance by means of a stick. The woman after 
childbirth is treated in the same w'ay, and must 
be confined during forty days in the armesht-gah, 
which greatly increases the mortality among Parsi 
women. 

All that is detached from the body, being dead, 
is impure. Hence the ceremonies prescribed for 
cutting the hair or the nails ( Vend. xvii. 1-9). 
This is also the reason why the priest wears the 
paitidana, or piece of gauze, before his mouth 
when he comes near the sacred fire — lest he should 
soil it by his breath. 

All that has been touched by one of the defiling 
substances has to be purified, and the greater part 
of the Vendidad is devoted to the description of 
the ritual processes securing the purification of all 
kinds of elements or materials, such as wood 
(Vend. vii. 28), corn (ib. 32), water (vi. 26), fire 
(viii. 73 ft'.), earth (vi. 1-24), the house of a dead 
man (viii. jl) or the road followed by the carriers 
of the corpse (ib. 14, 22), household utensils (vii. 
74), clothes (ib. 1011'.), and animals — e.g., the cow 
that has eaten from a corpse (i6. 76 f.). Soft and 
porous substances require a more complete cleans- 
ing than hard and dry ones, and purifications are 
more elaboiate in winter than in summer. 

The cleansing substances are tlie same as are 
used in all rituals of the same kind, viz. above 
all, water, and next to it gaomacza (Pahl. gomez). 


PUEIPICATION (Jain) 


493 


or urine of cattle. A rivayat quoted in Darme- 
steter (Zend-Avesta, ii. 266) explains that, ^Yhen 
Jamshed (Yima Xshaeta) extracted Tahmuruz 
from the body of Ahriman, he had soiled his hands ; 
but, a drop of gomez having by chance fallen on 
them, they immediately recovered their fine 
aspect. Earth is also mentioned at times as a 
purifying element ( Vend. vii. 14, 74). 

As for fire, it is generally considered to be the 
purifying element par excellence ; it has been 
exalted so high in Zoroastrianism, as the purest 
offspring of the good spirit, that it cannot be used 
as a purifier. It must never come in contact with 
anything impure. 

For some specially serious cases of contamina- 
tion there was provided an extensive ceremonj' — 
the barashnum, or purification of the nine nights, 
described in Vend. viii. 35-72 and ix. 1-57. The 
ground had to be prepared by cutting down trees 
in a dry place. Then holes had to be dug, and 
furrows drawn. The unclean person had to walk 
to the holes, recite a prayer, and be sprinkled 
with water and gomez on all parts of his body in 
succession. 

Literature.— Besides the works mentioned throughout, see 
J. Darmesteter, Le Zend-Avesta, 3 vols., Paris, 1892-93 (esp. 
the introd. to the Vendlddd)-, C. P. Tiele, Gesch. van den 
Godsdienst in de Oudheid, Amsterdam, 1895-1901, u. ; H. 
Oldenberg, Die iranisehe Relijion Die Kuttur der Geijen- 
u-art, I. ill. pt. i.), Leipzig, 19U6, p. 77 ; F, Spiegel, Die tradi- 
tianetle Litteratur der Parsen, do 1860 ; W. Geiger, Ostirdn- 
ische Kultur im AUertum, Erlangen, 1882. 

Albert J. Carnoy. 

PURIFICATION (Jain). — i. Introductory 
remarks. — The Jains of to-day are rightly proud of 
the old saving that a Jain might be trusted in the 
zenana of a king ; so great, indeed, was their 
character for purity that it won for them the 
epithet of paraghara pavesa, ‘worthy to enter 
another’s house.’ There can be little doubt that 
this splendid reputation was due to the ethical 
character of their religion, though even to-day tlie 
ethical nature of Jainism is insufficiently realized 
by European scholars, and too little appreciated 
even by the Jains themselves. It is in accordance 
YUth this ethical tradition that sins against purity 
of any kind are never glossed over, but always 
treated with the greatest severity. Adultery is 
accounted one of the most heinous sins, equivalent 
to taking life (fiva hiiiisa), and the layman or 
monk who breaks the vow of chastity is held to 
have broken all his vows. Every sin of impurity, 
whether it lie in thought, word, or deed, or in 
causing others to oll'end against the law of chastity 
in thought, word, or deed, must be confessed to 
one’s director (guru) as soon as possible, and the 
penance imposed by him performed. The usual 
penalty for unchastity is for a monk nothing short 
of expulsion from the order, and he must undergo 
long fastings before he can hope to obtain reordina- 
tion. A laj'man guilty of impurity is held to have 
slipped back on the ladder of rebirths and fallen 
below the stage not only of being a Jain but even 
of being human, and he must observe the strictest 
fasts with the idea of torturing the body which led 
him to commit such crimes before he can win back 
again the birthright which he has forfeited. If 
the sin be not repented of and confessed, the most 
hideous torments await the offender in a future 
rebirth as a hell-being. With regard to women 
who sin against the law of chastity, a Jain husband 
can never divorce his wife, but, if she prove un- 
faithful, he would very probably separate from her, 
and though, as a rule, the practice of taking a 
second wife is much looked down on, it would be 
considered pardonable in such a ca.se, and the 
woman would look forward with dread to being 
widowed in her next existence. 

The idea of puritj' differs of course for a monk 


and a layman. The monk must observe the most 
rigorous celibacy, never looking at, thinking of, 
speaking to, or touching a woman, never even 
sitting where a woman has sat or stroking a female 
animal. It is interesting to notice that these laws 
are enforced in their sacred books not only by 
every religious sanction present and future, but 
also by appealing to the natural laziness of the 
monk, warning him of the burdens and cares of 
married life. 

A layman vows to maintain his wife in all 
honour and loyalty and to renounce the society of 
other women. It is customary for a devout layman 
to observe celibacy before any of the great Jain 
festivals or fasts, before going on pilgrimage, and 
for twenty daj's in every month, and, as he 
advances in holiness, he at last renounces entirely 
the society of his wife (brahmacharya pratiind).^ 
All unnatural sins against purity are punished in 
this life by heavy penances, or after rebirth bj' the 
most hideous tortures. 

The Jains are also proud of the purity of their 
worship, for courtesans are not to be found con- 
nected with their temples, nor does their religion 
permit any ^akti or vCtma marga orgies, and their 
entire sacred literature contains nothing approach- 
ing to the Tantras of the Hindus. 

With regard to ritual [mrity and purifications, 
the Jains tliemselves say that they have borrowed 
their rites from the Hindus and especially from 
the Brahmans ; so it will be interestiiifi to compare 
the two systems on this point. A Jain is always 
most anxious to maintain ceremonial purity, for 
only when in a state of ritual holiness can he go 
to temple or monastery, or perform any of his 
religious duties, such as meditation, adoration, or 
reading the sacred books ; but ceremonial pollution 
is verj’ difficult to avoid, accruing, as it does, in so 
many minor ways,’* and especially on the occurrence 
of any birth or death in a family. 

2 . Birth impurity (vxddhi siitaka ). — Before the 
birth of the first child the young mother goes to 
her own old home, where she must stay for at least 
a month and a quarter after the child’s birth ; 
during all this time she is considered ceremonially 
impure and ‘ untouchable,’ and her husband is not 
.allowed to see her or to enter the hou.se where she 
is living.^ The child, when born, is considered 
impure, and the midwife bathes it with all possible 
speed, for, if it dies before being thus purified, it 
might have to be buried somewhere in the compound 
of the house instead of in the children’s cemetery 
reserved for infants dying when less than eighteen 
months old, which is situated near the burning 
gh.at. 

There are four distinct stages in the progress of 
the mother back to ceremonial purity : 

(a) On the tenth day after the child’s birth she bathes in the 
1 house and on the very bed on which she g:ave birth to the child ; 
I her forehead is marked with an auspicious murk (c/uiudafo) in 
, red powder, and a chantje is made in her diet. She is not 
I allowed to touf'h milk during the whole fort\ dajsof her un- 
I purity, and the first day after the child’s birth she ha.s to 
«»bser\e as a fast; if she rebels very much atraiiisl this, she may 
1 be given a natu-e dish called rdba (a gruel made of w heat-liour, 
I ghl, and molasses). Up to the tenth day she is allowed to eat 
I only a favourite Jain dish called i'lro (the same ingredients as 
raba, but le'^s liquid), but after the tenth day she ina\ take 
bread and the curried vegetables which she so keenly relishes, 
j and se\eral different kinds of gruel. 

I (f;) On the twentieth day the mother again bathes in the house, 

I and on the same bedstead, which is then wa-'hed and put in the 
sun ; and the earthen floor and sometimes the walls of the room 
: are freshly plastered with the usual nuxiure of clay, cow-dung, 
j and water. An auspicious mark is again put on her forehead 
j (she had not been allowed to do this during the intervening 
; da\s), and, though she is still ‘ untouchable,’ and mu't sit apart 
I and eat apart, she may now be allowed to sweep the house, but 


1 See M Stevenson, Heart of Jainhin, p. 223. 

3 lb. p. 25S. 

* If, however, he is very anxious to see his first-born, it maj 
be brought outside the house for him to look at after it is twelv# 
da\s old. 
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must not go outside (unless the family is so poor that she must 
help with the work). On this particular day she may again eat 
^ro and, according to some Jains, she may now begin to tell 
her beads. 

(c) On the thirtieth day, or on the Thursday nearest to the 
thirtieth day after the child’s birth, the mother bathes in the 
ordinary bathing-place of the household, whether it be in a 
room or in the courtyard, and agam is decorated with the 
auspicious mark and given Hro to eat ; she is now considered 
less unclean and allowed to go outside the house, though she 
still must not touch any one or go to the nunnery or temple. 

id) On the fortieth day, or on some convenient Sunday, Tues- 
day, or Thursday nearest the fortieth day, the mother bathes 
again in the household bathing-place, and is at last considered 
ceremonially pure ; she is now allow-ed to touch the household 
water-pots, the family hearth, and the hand-mill, and may cook 
for her friends. If during these forty days she has used earthen 
pots, they will be thrown away, but the brass vessels that had 
been kept apart for her use will be cleansed by fire or ashes, 
and taken into general use. After bathing, the mother is 
marked w-ith the chdndalo and is given Jiro or some specially 
dainty dish to e ’ .-- 1- ’-’-r v jt, 
not cooked wi . - ■ ■ . - ■ ‘ • »-v’s 

house (which ■ i" ‘ , . es 

obeisance at the feet of her mother-in-law, and offers that much- 
feared lady a present of money, which varies according to her 
purse. Very often the daughter-in-law gives two rupees if a 
son has been born to her, and eight annas if it is only a 
daughter. After this her husband may permit her to return to 
her own mother’s house for a varying period lasting probably 
six months — this seems the ‘correct’ thing to do, as it is the 
Brihman custom — or be may summon her at any time. 

Among most of the Jains the child’s father is 
considered impure for ten days, and for that length 
of time he is not allowed to go to the temples or 
perform any religious duties ; and all his near 
relatives that bear his surname are in the same 
state of ceremonial impurity (though, unlike the 
Brahmans, they are allowed to celebrate weddings 
during that period). The impurity is removed at 
the end of ten days by simply bathing in the 
ordinary way. In cases of necessity, however, 
the father and his relatives may purify them- 
selves by ordinary bathing the day after the child’s ! 
birth.' Though the Jains are anxious that the 
mother should not die before the purification is 
complete, yet, if she should not survive, they do 
not have to perform that pathetically tragic rite 
of bathing the young mother’s dead form one 
hundred and eight separate times, as the Nagar 
Brahmans do. It is good to know that human 
nature is stronger than tradition, and the writer’s 
Indian friends have assured her that, if their wives 
were to die in childbirth, they would now break 
through every custom and insist on being with 
them at the last. 

3. Death defilement. — The defilement which 
death brings on a household {mj-tyu siitaka) is far 
heavier than that of a birth. During the time the 
pollution lasts the Jains, like the Brahmans, can 
celebrate no marriage, hear no music, eat no 
sumptuous meals, and perform no religious duties, 
and they must wear only white turbans, but, unlike 
the Brahmans, they need not shave off their 
moustaches. 

When a Jain is dying, he is placed on the floor, 
which has been newly plastered with cow-dung 
and clay (if Hindu influence is strong, the cow- 
dung will probably have been mixed with water 
from the river Ganges), and the patient is so 
arranged that his head is towards the north and 
his feet towards the south. Great attention is 
paid to the purification of the dying man’s soul, 
and, with this in view, he is urged, even before he 
has been placed on the floor, to take certain vows, 
especially that of religious suicide {santharo 
patha),^ in which he promises never to eat or drink 
again while he lives ; he also gives away much in 
alms for feeding cattle and the poor ; and, the 
moment he dies, his heirs offer further alms in his 
name. Still with the object of purification, a lamp 
f ;d with melted butter is lit close to the man when 

1 The mother’s own brothers are not considered ceremonially 
impure, though they may have been in the house where the 
child was born. 

8 See Stei enson, p. 221. 


he is on the point of death, and is kept constantly 
burning till the dead body is carried out of the 
house. The corpse is not usually bathed, but, in 
the case of a woman dying while her husband is 
still living, the big toe of her right foot is bathed, 
and her forehead is smeared with red powder. 

Every one in the house is considered unclean ; 
the men of the family go with the corpse to the 
burning-ground and bathe before returning.’ The 
women leav-e the house to go and bathe in a river 
or tank after the corpse has been carried out, but 
they must be careful to return before the men. 
The period of ceremonial impurity lasts for seven 
or nine days, and is broken on a Monday, Thurs- 
day, or Friday nearest the seventh day, when the 
men all go to the river and bathe, and then shave 
for the first time since the death occurred. The 
women bathe in the house, wash their hair, and 
change their clothes.® The house has also been 
impure during the week, and no outsider would 
drink water in it ; but now it is all cleansed and 
re-plastered with cow-dung. The room in which 
the person died is re-plastered with special care, 
and, if Hindu influence is strong, it will be further 
purified by having cow-urine sprinkled on the floor. 
All the clothes worn during the seven days hav» 
to be washed, the vessels used purified with 
ashes and water, and the cooking-hearth cleansed 
with water and cow -dung. The funeral ceremonies 
end with a feast to all the caste-fellows, whether 
Vaisnava, Jain, or Svami Narayana hy religion. 

4. Special impurity of women. — The birth and 
death sutaka are the two great periods of impurity 
for a man, but a woman contracts ceremonial 
pollution more frequently, and is regarded as un- 
touchable for four days m every month. During 
this time she must sit apart either on a thick cloth 
or on a hassock made of sacking, and, though she 
may sleep on a bed, it must not have the mattress 
spread over it, but only sacking or thick cloth. 
She must eat apart, and may not touch copper or 
bronze vessels, though she is allowed to use brass 
or crockery, but all the vessels that she touches 
are regarded as impure and have to be cleansed at 
the end of the four days. She should not go out of 
the house, if she can possibly avoid doing so, and 
of course cannot visit temple or nunnery ; nor may 
she perform any of her religious duties, such as 
meditation or confession, even in the house. Dur- 
ing these days she must not cook for the family or 
touch the hearth or the water-pots. At the end of 
the fourth day she bathes, changes her clothes, and 
washes her hair. On the occasion of first attaining 
puberty, however, the purification ceremonies are 
more elaborate. The girl, who, though married, 
is probably still living in her mother’s house, 
bathes after the fourth day and puts on a simple 
green bodice and red sari (two auspicious colours) 
that her mother has prepared for her, and then 
starts out for her mother-in-law’s house ; but, just 
before she leaves, her mother puts some molasses 
in her mouth. Arrived at her destination, she 
makes her reverence at her mother-in-law’s feet 
and offers her two rupees ; and the old lady, if 
gracious and kindly, presents her daughter-in-law 
with a more elaborate green bodice fashioned of 
silk. Then the mother-in-law invites her to a 
feast of specially nice food, which will include a 
dish of wheat, treacle, and ghi [Idpasi). The girl 
can be summoned any time after this to go and 
live with her husband in her mother-in-law’s house, 
and the sewing of the trousseau will be hastened, 
for she must not go till this is completed. Prob- 

1 It ip t>snrinr>i thc body may be 
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ably, despite all the bowing that she has done and 
will do at her mother-in-law’s feet, the last thing 
that her own mother will whisper in her ear will be 
the proverb, ‘ Don’t be as bitter as a nii/i-tree, or 
you will be spat out ; but don’t be as sweet as 
sugar, or you will be eaten up [with the work they 
will put on you].’ 

S. Accidental pollution, — A Jain, however, may 
also acquire pollution in his ordinary life, and 
especially through what he eats and drinks. The 
worst fault that a man can commit is to eat meat, 
and, if this were done openly and persistently, he 
would be put out of caste absolutely and never be 
allowed to eat with his equals again. If, however, 
it were done accidentally and repented of, the 
offender would confess it to his director and have 
to observe very strict fasts before he would be 
regarded as purified. The rule is the same for 
drunkenness : even moderate wine-drinking is ab- 
solutely prohibited on account of the entry of life 
by fermentation, though eating opium and smoking 
tobacco (while not approved of) do not render a 
man impure. 

Pollution is also acquired by touching an out- 
caste (an untouchable), and, after sitting beside 
one in a train or brushing against one, Jains 
purify themselves either by bathing and changing 
their garments, or, if less particular, by just 
sprinkling water over their clothes ; village Jains 
are content with simply touching a Muhammadan 
by way of purification. If an out-caste passed 
very near their house or accidentally entered a 
room, Jains would purify it by sprinkling water, 
and, if he brought them wood, they would sprinkle 
water on the faggots ; in the same way, after 
walking through an out-caste quarter of the town, 
they would purify themselves by bathing or by 
sprinkling. The rule seems to be that a very 
particular Jain purifies himself by immersion or, 
rather, affusion, and a less strict one does it just as 
effectually by aspersion — an interesting parallel to 
the varying methods of Christian baptism. 

Bronze and copper vessels are treated with great 
respect ; if they should, despite every precaution, 
be defiled, they are put into the fire to be cleansed. 
Brass vessels can be purified with fire or more 
simply with ashes, crockery by being washed in 
warm water ; but the writer was shown in one 
house the glass that a Muhammadan visitor fre- 
quently drank from, kept in a special niche in the 
garden wall. In schools, in the same way, the 
vessels used by Muhammadans are kept separate 
from those belonging to Hindu or Jain children. 

If the whole of a house be defiled — by a dog 
bringing a bone into it or a crow dropping some 
meat in the courtyard — the householder summons 
a Muhammadan or some meat-eating Hindu, such 
as a KoJI, to take it away and himself purifies the 
house by sprinkling water and cow-urine where the 
meat had lain. 

Unlike the Hindus, the Jains do not become 
impure during an eclipse, but, where Vaisnava 
influence prevails, they throw away their earthen 
cooking-pots when the eclipse is over and bathe 
in a river. 

Like the Hindus, the Jains perform ceremonial 
bathing and teeth-cleansing every morning, and 
until their teeth have been rubbed with the tooth- 
stick they will not swallow a drop of water.* 
Monks and nuns, once they are professed, may 
never bathe, lest they should injure the water-^im. 
Naturally cleanly ascetics, however, evade this by 
rubbing themselves over with a cloth which has 
been moistened in warm water. But they must 
never clean their teeth. Before they are professed, 
they bathe in the ordinary way, and then their 

* Cuteh and Marwar Jains do not, like other Jaina, bathe 
daily aa a religious duty. 


heads are shaved except one lock of hair which 
they must themselves pull out. Every year after- 
wards they have to pull out their hair * before the 
great annual confession — a custom which is believed 
to be peculiar to the Jains. 

The idols in the temples are also bathed every 
morning, but the most elaborate idol-bathing is 
(hat which takes place every twenty-five years at 
Sravana Belgola (see art. Festivals and Fasts 
[Jain]). Before a man can worship in a temple, he 
must bathe ; and, if he wishes to penetrate the 
inner shrine, he must bathe at the temple and don 
the special pure clothes provided at the cost of the 
community and kept in a particular room attached 
to the temple. In Kathiawar the Jains seem to be 
able to go to England without going through any 
special purification on their return, but in other 
places where Vaisnava influence is strong a Jain 
goes and bathes in a sacred river, such as the 
Ganges, the Godavari, or the Narbada, and, under 
the pressure of Hindu opinion, he might even sip 
the fivefold nectar which consists of butter, curds, 
milk, sugar, and honey. He would also probably 
have to go on pilgrimage to Palitana, Girnar, or 
some other sacred place. All this trouble, how- 
ever, is sometimes avoided by a well-understood 
and useful fiction — the man simply giving out that 
he is going on pilgrimage, and then quietly proceed- 
ing to Europe, but returning via the pilgrim resort. 

E.g., a well-known Jain gentleman was travelling in Germany 
at the outbreak of the war and suffered all sorts of ditflcultiea 
before he was able to leave for India. He was careful, however, 
to return to his native place by way of a sacred bill ; and it was 
apparently assumed that he had spent the whole time there, 
though his hearers must have found it difficult to reconcile the 
stirring adventures, alarms, and excursions under the Kaiser's 
tyranny, which he openly recounted to every one he met, with 
the peaceful happenings incident to a pilgrimage, which ought 
to have composed bis story. Anyhow, no purification was 
demanded. 

Litbraturb. —T he Information contained in the above article 
has been derived directly from Jain informants. See also the 
present writer's Notes on Modern Jainism, Oxford, 1910, Ths 
Heart of Jainism, do. 1915; and SBE xxh. [1S84] and xlv. 

(18951. Margaret Stevenson. 

PURIFICATION (Japanese). — As cleanliness 
or purity is the dominating ideal of Shintd, rites 
ana ceremonies of purification make up a consider- 
able portion of the ‘ way of the gods.* The most 
important among these are the two ceremonies 
known as harai and misogi. 

Their origin is said to date from pre-historic 
times as far back as Izanagi and Izanami, the male 
and female creators of the land of Toyo-ashi-hara, 
as Japan was anciently called. 

Izanami died and departed to the land of yomi, or darkness ; 
her husband followed her and, behold, * her body was already 
putrid, maggots swarmed over it . . . and Izanagi, greatly 
shocked, exclaimed, ** What a hideous and polluted land I have 
come to unawares’/’ So he speedily ran away.’ He threw 
aside the stick with which be bad touched the dead, and his 
belt, garments, waist-cloth, hat, and bracelet, thus sweeping off 
I everything that had cloth^ his body. The action was called 
I harai, literally the ‘ sweeping off.’ 'Thereafter he jumped into 
the sea and cleansed his body with its water. This was termed 
‘ watering ’ the body, in token of the removal of all im- 
purities. Thus harai and m\sogi became integral parts of court 
ceremony and consequently of Shinto ritual. 

There are various kinds of harai, named accord- 
ing to their purpose and importance : yoshino- 
harai, akunO'harai, d'haraiykaminO’harai, nakano- 
harai, shimono-harai, etc. Yoshi means ‘ good,* 
and yoshino-harai is to secure the good ; aku 
means ‘evil,* and akuno-harai is to avoid evil; d 
means ‘CTeat,* and o-harai is the most important 
of all ; Kami, naka, and shimo mean respectively 
‘upper,* ‘middle,’ and ‘lower,* thus indicating 
their grade of importance. 

The 6-harai, or great purification, is a ceremony 
intended to cleanse from all the evils and pollutions 
experienced since its last celebration. It is ob- 
served twice a year (at the end of June and the 

1 Stevenson, p. 165 f. 
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end of December), when the official in charge, after 
the proper purilication of his own body, oilers llax 
and a sword. The most important part of the 
ceremony is the reading of the fornmla known as 
the y akatomi-no-norito, so called from the fact 
that in the beginning the family of Jiakatomi had 
charj'e of the reading. The formula first announces 
to all whom it may concern the celebration of the 
ceremony, then enumerates the evils and impurities 
which have been incun’ed, and concludes with the 
statement that these all shall be purged away by 
the virtue of the rite. 

The d-harai was usually performed at the 
southern gate of the royal palace in Kyoto. 
Special messengers were sent by the court to all 
parts of the erojiire, and the same ceremonj' was 
performed in various Shinto temples. Kegulations 
governing the details of the ceremony were formu- 
lated from time to time, but these tended not to 
perpetuate the ceremony but to hasten its decline. 
Tor several hundred years previous to the restora- 
tion of 1868 the observance of these ceremonies 
was much neglected by the court ; but with the 
restoration, together with many old forms, they 
were again brought into more or less prominence. 

Special occasions of public calamity, such as the 
outbreak of pe.stilenee, famine, or destructive fires, 
also call for the observance of d-harai. Local and 
individual harai are at times observed for various 
reasons upon a much smaller scale. Individual 
harai has at times been looked upon as a penalty 
for certain offences, and in a.d. 801 was carried to 
such an e.xtent that the court issued an ordinance 
regulating its use. 

Saikai, or monoimi, is a form of self-purification 
in preparation for worship. When the worship 
has been duly performed, the worshippers discon- 
tinue the saikai by a ceremony of kai-sai, dis- 
missing the sai. While under saikai, certain 
things are forbidden, such as attending funerals, 
visiting the sick, sentencing a criminal or putting 
him to death, playing upon a musical instrument, 
or taking part in any impure or desecrating act. 
The length of the ob.servanoe may vary from one 
day to a month, according to the importance and 
nature of the occasion. 1 

The Yengishiki, or ‘Book of Ceremony,’ pub- 
lished during the Yengi era (901-923), has the 
following regulations concerning those who are to 
be regarded as polluted by various acts of impurity 
and who are therefore to be prohibited from taking 
art in Shinto worship. Pollution from the human 
ead shall debar for thirty days from the day of 
the funeral ; pollution from human birth for seven 
days ; pollution from animal dead for five days ; 
and from animal birth, not including chickens, for 
three days. Those who ate the flesh of beasts were 
impure for three days. Participation in the re- 
burial of the dead rendered one impure for four 
months or longer. Those who had attended a 
funeral, visited the sick, or been pre.sent at a 
memorial service were forbidden to enter the royal 
gate on the same day. Buddhist priests and nuns 
and those in mourning were forbidden to enter 
the palace during the saikai, and both before and 
after the chief festivals such as kinen, kanname, 
and niiname. 

Court ladies in pregnancy were obliged to with- 
draw from the court during the time of satkcti, 
as also were those temporarily incapacitated at 
the time of the ceremonj' itself. A conflagration 
rendered those within the house impure for a 
period of seven days. Complicated regulations, 
as has been said, were formulated governing all 
possible cases ; but in practice the observance has 
giaduallj' decreased, so that at present slight 
attention is paid in general to ceremonies of 
purification. 


Various symbols of purification are still more oi 
less common. People returning from a funeral 
are not infrequentlj- greeted with salt, that they 
may be freed from all impuritj' before entering 
their homes. Spitting or breathing on them is 
thought to remove contamination from sights and 
objects near at hand. Shaking the gohei, strips of 
white paper attached to a rod, is an act of purifica- 
tion, and the shimenawa, or straw rope above the 
entrance gate, is likewise thought to protect the 
dwelling from impure influences. 

Literatcre. — W. G. Aston, Shinto : the Wait of the Gods, 
London, 1905 ; B. H. Chamberlain, Things Japaneses, do. 
19U1; T. Harada, The Faith of Japan, New York, 1914; artt. 
relating to Shinto temples and ritual in TASJ. 

Tasuku Haeada. 

PURIFICATION (Muslim). — I. The ritual 
of purification. — The Muhammadan ritual of puri- 
fication is based primarily on the late Quranic 
passage, v. 9, repeated with slight variations from 
iv. 46 : 

(a) ‘ O believers, when j'e come to fulfil the prayer, wash 
3 ’our faces, and your hands as far as the elbows ; and 
rub your heads, and your feet unto the ankles ’ ; (6) ‘ and if ye 
be polluted then purify 50 ur 8 elves ’ (Ja{tahharii ; but iv. 46, 

‘ wash yourselves,’ taghtabilu) ; (e) ‘ but if y e be sick, or upon a 
journey, or one of you come from the privy’ or have touched a 
woman, and ye finid no water, then take pure earth and rub 
your faces and hands therewith.' 

With the help of traditions, the variations in 
the two versions of this law have been harmonized, 
certain verbal and logical obscurities removed, and 
the details elaborated into a ritual of practice as 
follows. 

(а) Wnda*, orwaduy the minor ablution^ of the 
appendages {not the trunk) of the body. — It is per- 
formed regularly before each of the five daily 
prayers, whether at home or in the mosque ; but 
it may be omitted if the worshipper is sure he has 
in no way become polluted since the last vnidiCy 
as, e.g.y wlien he continues praying from one period 
without interruption into the next. It is usual also 
before touching the Qur’an and at the approach 
of death ; and it forms an integral part of the 
major ablution. 

The vru^xC is performed at a tank iynl^a'oK) or reservoir 
QianafXyah) provided with spouts; after a declaration (nti/oA) 
that the intended act is for purposes of purification, the 
Muslim, with sleeves tucked above the elbow, performs each of 
the following acts three times : washing' the hands; rinsing the 
mouth (here the tooth-pick also is used); compressing each 
nostril with the left fingers and snuthng up water from the 
right hand, followed by expulsion of the w'ater ; w-ashing the 
face; washing the right arm and permitting the water to run 
from the palm to the elbow ; washing the left arm similarly. 
Then follow once each : passing the wetted right hand over 
the upper part of the head, the turban being pushed back 
with the left: combing the beard with the wetted fingers; 
Inserting the tips of the forefingers into the ears and passing 
the thumbs around the back of the ears ; w'lping the neck 
with the back of the- fingers of both hands ; washing each 
foot as high as the ankle and passing the fingers between the 
toes (Shi'ites, however, conform more literally to the Qur’anic 
passage by rubbing [masA] the feet with the wetted hand 
instead of washing them ; see also under talkxr, p. 497*). 

(б) Ghusl, the major, total ablution of the body. 
— As based upon the Qur’an, it is demanded in the 
case of certain physical pollutions, specilied by 
tradition to be those of coition, nocturnal pollution, 
menses, and childbirth, the period of uncleanness 
in the last (nifCis) continuing for fortj’ daj's accord- 
ing to Sunnite law, for ten according to Shl'ite. 
As based upon tradition only, and hence called 
ghusl masniin, it is demanded in the case of con- 
version to Muhammadani.sm ; before the prayers 
of Friday and the festivals ; after washing a corpse ; 
after blood-letting ; after death (performed by the 
rnughassil, or washer of the dead). It must be 
pertormed in more than a certain minimum of 
water, which must touch every part, eveiy hair, 
of the body, and hence takes place usually in the 
hnmmam, with its plunge bath. Ghusl includes 
also the wudu , though the washing of the feet 
should be deferred by a nlyah to the end of the 
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entire ablution ; in the case of the wudii’ as 
part of the ghusl of a corpse the mouth and 
nose are stopped with cotton instead of being 
washed. 

(c) Tayammuyn, the minor purification with dust 
in place of water. — It may be performed when 
water cannot be secured within two miles or with- 
out incurring danger ; in case of sickness, open 
wounds, or fractured bones ; because of lack of 
time for the proper wudu before the prayer on 
festival-days and at funerals. It consists of the 
declaration of intention, and of clapping dry dust 
or sand upon the face and hands. 

(d) Various practices of personal cleanliness . — 
Some of them, together with wudu and ghusl, are 
classed under the general term tahdrah, ‘ puritiea- 
tion,’ some of them form part of the regular wudu’ 
also, others are practised as occasion demands ; in 
«o far as they are not mentioned in the Qur’an, 
ihey are declared to have been sanctioned by the 
Prophet as fitrah, lit. ‘ nature,’ the natural religion 
in which man was created (xxx. 29), interpreted 
also as ‘customs of the [previous] prophets.’ 
These are use of the tooth-pick (miswdk) — an 
insistent practice of Muhammad ; cleansing the 
nose and mouth with water (istinshdq) ; clipping 
the ends of the moustache to prevent them from 
entering the mouth ; clipping the finger-nails ; 
cleaning the lint'er- joints ; depilation of the arm- 
pits ; shaving of the pubes ; abstersion (istinja') 
with water or dry earth or a piece of stone after 
evacuation and urination. Washing the hands 
before and after meals is also declared sometimes 
to have been demanded by a hadith ; and it is 
quite generally practised. Another enumeration 
of five usages of fitrah includes circumcision, which 
in usage is also regarded as an act of puiilication, 
and hence the term tathir (see helow) applied to it ; 
it is nowhere mentioned in the Qur’an, however, 
nor is it absolutely necessary in the case of an 
adult converted to Muhammadanism. 

(e) Tathir, the purification of objects which have 
become ritually unclean. — This is based on hadith 
only ; like personal purification, it may be per- 
formed with dry earth instead of water. One of 
the most important rules of tathir is that termed 
technically mash, the purification of the inner 
boots ; according to Sunnite law, if they cannot be 
cleansed of filth by rubbing dry earth upon them, 
they may still be made ceremonially clean (and worn 
during prayers) by stroking (mash) them with the 
wetted fingers three times ; Shiites, however, deny 
that the boots may be worn at all during prayers. 
Some of the other numerous details of tathir are 
the following : 

Any spot can be made ritually fitted for prayer by spreading 
a clean rug or garment upon it ; but the ground itself is clean 
when dry. Handling forbidden animals, such as dogs, pigs, 
and rats, requires purification of the person and garments. 
Dishes which have contained wine or the flesh of swine (con- 
ditions which may exist when such dishes have belonged to 
Jews or Christians) must be purified before a Muhammadan 
may eat from them. A vessel from which a dog has drunk 
must be w’ashed seven times ; a mosque defiled by a dog can be 
purified with water or earth together with recitations from the 
Qur'an ; it should be noted, howe\ er, that the mere presence of 
the animal, if drj'» does not render unclean, while, on the other 
hand, if wet, the mere contact of its nose with the clothes 
requires (so the Shafi'ites hold) that the clothes be washed 
seven times, each tune in fresh water, and be rubbed once with 
earth ; even Sfuhammadans less strict hold that body and 
clothes are defiled by a dog’s saliva, and naturally by its 
micturition ; many will not use mattresses made of dogs’ hair. 
Another tradition declares that any considerable amount of 
fleas’ blood defiles a garment. To a certain extent the ordin- 
ary w’ashing of clothe'’ is considered an act of purification, since 
the operation is concluded by pouring clean water upon them 
and reciting the shahCulah, or testification of faith. 

The water used for purificatory purposes must 
itself be pure, i.e. clean. Therefore rain-water is 
preferred and regarded as specifically recommended 
in Qur’an, viii. 11 : 

‘ Kemember when . . . He sent down upon you rain from 
VOT.. X — T.2 


heaven to purify you therewith and remove from you Satan’s 
pollution’ (rijZf perhaps intended rather in the sense of 
‘temptation (to desertion and idolatry]’). 

On the basis of hadith, water from other sources 
may be used ; that of the sea, springs, wells, 
rivers, hail, snow, and ice (but not ice itself), pro- 
viding colour, smell, and taste give no evidence of 
pollution ; with those restrictions, running water 
may be used even if a dead body or other unclean 
thing has fallen into it. The same permission is 
given in the ease of standing water of more than a 
certain volume ; but, if an animal falls into a well, 
at least 300 bucketfuls of water must be drawn, 
and the well must not be used for a day, or, if 
putrefaction of the body has set in, for three days. 
Earth or sand used for purihcation must not be 
damp. 

2 . Origin and motive. — The details of these 
purificatory practices were derived by Muhammad 
and the elaborators of his laws from pagan Arab, 
from Jewish, and from Christian sources. Oc- 
casionally a tradition seems to show that the 
Prophet (or tliose speaking in his name) was still 
under the influence of the primitive superstitions 
which gave rise to the particular practices in 
question ; some traditions show an appreciation 
of the religious and ethical transmutations of 
Judaism and Cliristianity ; others a mere tolera- 
tion of existing customs in so far as they were free 
or could be freed from idolatrous implications. 
But to the extent that there was any logical pur- 
pose in his eclecticism at all, that purpose seems 
to have been partly rationalizing and disciplinary, 
mainly aisthetic. For it would seem that filth in 
any form was repugnant to Muhammad, particu- 
lar!}’ to his olfactory sense. This abhorrence of 
filth and keenness of smell may well have been due 
in part at least to his early Bedawin apprentice- 
ship, for both are very pronounced in the true 
Bedawin. At anv rate tradition is insistent in 
ascribing them to Xluhammad. 

Thus one tinduh declares that he demanded that any one who 
; had eaten garlic or onions shonlii avoid his presence (a variant 
I reading restricts the prohibition to prayer-tinie) ; another 
I tradition, accounting for the institution of the ghugl as a 
regular Friday practice, declares that he ordered it on an 
occasion when the people had performed their daily labour 
w’hile wearing blankets and had perspired to such a degree 
that the odour from their bodies had become disagreeable. 
Again, he is reported to have «5aid that in i^aradise all bodily 
excretions will be carried off as a persiuration with the odour 
of musk ; that only the sensing of an odour or the hearing of 
a sound must be considered an interruption of the required 
absorption in prayer; and, still more significant, that, when a 
man tells a lie, the foulness of its odour drives his guardian 
angels a mile av^ ay. 

It is possible, of course, that underneath the 
selfish a?sthetic motive there was a trace of that 
sublimated anthropomorphic conception which 
leaves to the deity a gratification in the odour of 
sacrificial smoke or of incense, and hence might 
ascribe to God man’s own aveision to foul odours. 
Indeed, there is even a tradition which declares 
that the sacrificial blood itself reaches Allah’s 
acceptance before it touches the ground ; but, as 
far as Muhammad liimself is concerned, this 
evidence is nullified by the Qur’an (xxii. 37) : 

'Their flesh will never reach to Allah, nor yet their bl(X>d, 
but your piety will reach him.' 

The tradition cited probably represents merely 
a popular expression of the surviving primitive 
superstitious conception ; still more primitive in 
conception is the declaration tliat the nasal puri- 
fication was instituted for the purpose of driving 
out the evil spirit which lodges in the nostrils 
during the night. From the Qur’an itself the 
impression is derived that Muhammad's purifica- 
tory ordinance was perhaps merely an expression 
of the feeling which, supeistitiou«!Oiigins forgotten, 
still demands a certain decency and comeliness on 
the part of the worshipper ; for the ordinance in 
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question follows immediately the rational injunc- 
tion, ‘ Come not to prayer while ye are drunk, 
until ye understand. ’ The rationalizing tendency of 
Muhammadanism in the purificatory ordinances is 
seen also in the limitation of contactual ritual 
contamination to cases of actual physical trans- 
ference of perceptible impurity. There is evidence 
that the strictness of Hebrew legislation in regard 
to the menstruous woman was shared at least in 
part by the pagan Arabs (in the earlier Arabic 
usage the only clear equivalents to the Hebrew 
tame and tahor, ‘ unclean ’ and ‘ clean,’ seem to be 
tdmith and tdhir as applied to the menstruous and 
the ‘ clean ’ woman) ; but several traditions show 
that Muhammad, in accepting the general principle 
and some particular details from hoth sources, modi- 
fied the severity and declared that mere contact 
ivith a woman in this condition need not be avoided. 
Nor does touching a corpse render unclean any one 
except the person who washes it for burial ; still 
less does mourning in general, or contact with 
sacred objects. The same tendency to identify 
ritual uneleanness exactly with physical malo- 
dorous uneleanness, with excretions, dampness, and 
putrefaction, is evidenced in some of the defini- 
tions cited above ; e.g., a dog’s contact defiles only 
if the animal is wet ; earth is clean (and cleanses) 
if not damp. The tradition declaring that the 
micturition of a ‘ clean ’ animal does not defile is, 
of course, not of this rationalizing tendency. 

3. Connexion with expiation. — There are a few 
isolated indications that purification might by 
some have been regarded as having expiatory 
or atoning force — that it washed away guilt. 
Whether any such idea attaches to a tradition 
that in paradise the faithful will be distinguished 
by the marks of purification on hands and fore- 
head is doubtful ; the hadith that he who performs 
the wudu thoroughly will extract all sin from his 
body, even though it may lurk under his finger- 
nails, is clear. And such an idea may have been 
present in the mind of the governor of Kufah who 
ordered the pulpit of its mosque to be washed 
because his predecessor, who had been guilty of 
immorality and injustice, had occupied it. But 
such a conception of purification from sin is not 
found in the Qur'an, nor has Muslim theology 
developed it. Even prayer, for which ablution is 
only a preparation, absolves only from the minor 
sins (those inherent in human nature and hence 
more or less unconsciously performed) and not 
from the major sins (including all crimes, usury, 
lying, disobedience to parents, and the frequent 
commission of minor sins) ; one looks in vain for 
evidence that the ablution of a convert represented 
a baptism into new birth, or that circumcision was 
really regarded as an act of purification. Neither 
blood nor fire appears as a purificatory medium. 
Nor does the use of earth as a substitute for water 
indicate that purification was a symbolic act ; for 
earth or sand was regarded as an actual sanitary 
hygienic medium ; in the case of sickness the 
avoidance of water was due apparently to an old 
and still persisting belief that water poisons 
wounds and, when cold, causes fever ; though here 
again there is a contrary tradition that Muhammad 
thought his own fever was due to a spark from 
hell-fire and might be cured with cold w'ater, 

4. Application to food. — Muhammad’s treatment 
of the subject of animals used as food seems to 
support the view that he did not place much 
emphasis on the ritualistic, technical distinction 
between clean and unclean, for he did not use the 
terms at all in this connexion. To him permitted 
foods are merely tayyibah (lit. ‘ good,’ ‘ pleasant,’ 
then ‘ sound,’ ‘ healthful ’ : ii. 269, v. 6, xxiii. 53). 
Forbidden animals are not specifically mentioned 
m the Qur’an (except the swine) ; later law, how- 


ever, characterizes various animals with the legal 
terms Imlul (‘lawful’); muhdh (‘permitted’; 
legally indiSerent) ; makruh ( ‘ disliked ’ or 
‘ abominable ’ ; disapproved, but without penalty 
for use); hnrdm (‘forbidden’); tbe various legal 
schools ditlering in the assignment of certain 
animals to specific classes. Quadrupeds that seize 
their prey with their teeth are absolutely pro- 
hibited ; included in this class are the elephant, 
the weasel, the ass, the mule ; according to Rani- 
fite law', also the hyena, the fox (but these are 
regarded as lawful by the Shafi'ites), and the horse 
(held to be indiflerent by the Shafi'ites, while 
Malikite law agrees with Ranifite). Birds which 
seize their prey with their talons, such as ravens 
and some crows, are also forbidden. According to 
some interpretations, all aquatic animals except 
fish are unlawful (though the Malikites permit 
them). Included in makruh are pelicans, kites, 
crocodiles, otters, and insects (except locusts, 
which are permitted) ; in mubah are hares, crows 
that feed on grain, magpies. But all animals used 
for food (except fish and locusts) must be slaughtered 
by drawing the knife across the throat in such a 
manner as to sever windpipe, carotid arteries, and 
gullet ; and at the moment of slaughter (in the 
case of prey at the moment when the weapon is 
discharged, or, in hunting with dogs, when the 
animal is let slip [v. 6]) the words, ‘ In the name 
of Allah, Allah is most great,’ must be recited. 
And all food is forbidden if slaughtered by an 
idolater or an apostate from Muhammadanism. 

It seems evident from the Quifanic passage on 
which this legislation is based (ii. 167) that 
Muhammad’s own restrictions had as their purpose 
the avoidance of any participation in idolatrous 
worship and the insistence upon freshly slaughtered 
food ; in speaking of fish used for food he empha- 
sizes the latter idea : 

* He hath subdued the sea that ye might eat therefrom fiesh 
that is fresh ’ ((arri ; xvi. 14). 

He refused to accept all the ritualistic restrictions 
of the Jews : 

‘ All food was allowed to the children of Israel (except what 
Jacob forbade himself), ere the Law was sent down * (iii. 86) ; 
and (lii. 44) : ‘I have come to . . . allow you part of that which 
had been forbidden you.' 

In this permission interpretation includes the eat- 
ing of fish without fins or scales, of the caul and 
fat of animals, and of camel’s flesh ; indeed, 
Muhammad probably intended in general that his 
followers might eat whatever was customary to 
them. There is a tradition that on one occasion 
he refused to eat of roast lizard when it was 
placed before him ; being asked whether it was 
forbidden as food, he replied : ‘ No, but, as there 
are none in my native place, I feel a repugnance 
against eating thereof.’ 

5. Value of the ritual. — The prescription of 
ritual practices and distinctions belongs to the later 
period of Muhammad’s life ; and it may be con- 
cluded that his priestly or legal, as distinct from 
his prophetic, activity was one of secondary im- 
portance to him, adopted, at least in part, because 
of the demands for definiteness in creed, code, and 
practice which the mass of believers demands. 
Moreover, the ritualistic prescriptions provided a 
certain discipline of unifying value ; and they were 
the more demanded in that his religious system 
dispensed with priests, and fixed personal responsi- 
bility upon each individual. 

As a sanitary code which made cleanliness not 
next to godliness but a part of it (in a tradition ; 
‘Cleanliness ... is one half of the faith’), the 
purificatory ritual had a decided value ; it has 
raised the standard of cleanly and healthful living 
among all classes of observant Muhammadans. 
Some Bedawln, it is true, are little observant of 
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ceremonies ; Burton * quotes the Bedawin saying : 
‘ We pray not, because we must drink the water 
of ablution ’ ; nevertheless they show an innate 
eagerness to bathe at every opportunity, A more 
serious neglect is frequently noticed in the case of 
children, who are purposely left uneared for out of 
fear of the ‘ evil eye.’ But in general those who 
have lived in the ^luhammadan East support the 
emphatic verdict of Burton and Lane that there is 
a marked contrast between Muhammadans and 
non-Muhammadans in this matter of refinement. 

6. Its defects. — On the other hand, Muham- 
madanism by its emphasis on ritual has subjected 
itself to the danger of making cleanliness not a 
part but the whole of godliness. In the effort to 
prevent this the ritual provides that each act of 
the wudu should be followed by a short prayer 
making the act at the same time the symbol of 
some ethical or religious idea. 

Thus, after the rinsing of the mouth the pra 5 ’er h ; 'Oh Allah, 
assist me in the reading of Thy book, in thanking Thee through 
worshipping Thee well ' ; on washing the ears : ‘Oh Allah, make 
me to be of those who hear what is said and obey what is best.* 

As a matter of fact, however, many Muhammadans 
neglect these intermediate prayers and finish the 
entire wudu in two or three minutes (despite the 
exactness of regulation, there is a decided differ- 
ence in the manner of performance by an educated 
and that by an uneducated Muhammadan) ; and, 
when the prayers are recited by non-Arabic 
speaking peoples, they may be little better than 
meaningless. 

7. Outward and inward purity. — But these 
defects are not necessarily to be regarded as of the 
essence of Islam ; they are rather inherent in any 
system which gives to unthinking masses fixed 
forms and ceremonies. It might even happen in 
more advanced circles of thought that the Qur’an, 
by making clearer the distinction between forms 
and faith — e.y., by making of the purification 
ritual merely a divinely-ordered sanitary ordinance 
clear of superstitious connotations— might lead to 
a lofty spiritual conception. But it is the mis- 
fortune of any theocratic code which must provide 
for all the life of man that the distinction between 
police ordinance and moral precept is easily 
obscured — that, perhaps contrary to intention, 
emphasis is misplaced upon the easily compre- 
hended ritual to the neglect of less specific exhorta- 
tions to moral righteousness. In the Qur’an, as a 
matter of fact, the ritual of physical purity is a 
subject of but few passages ; it is not mentioned 
at all in the definition and summary of true piety 
found in ii. 172. References to religious, ethical, 
and moral purity, however, are many, though the 
exact meaning of the term ‘ purity ’ is sometimes 
difficult to determine. On the whole, ‘ purity ’ is 
a negative term, denoting the absence of what is 
foreign and obnoxious to the normal, natural, or 
simple state. 

Man was created in purity ; though of clay, even the angels 
bow to him (xv. 30) ; and ‘ purity of faith ’ to Muhammad was 
mereiy freedom from idolatrous corruptions and superstitions 
which had crept into the natural, original faith of Adam. 
Purity of the heart is demanded under varying forms of expres- 
sion. As idolatry is uncleanness (najs), firm belief in Allah is 
purity ; thus, in v. 45, ‘ those whose hearts Allah does not please 
to purify ’ (yu{ahhir) are those who do not believe sincerely and 
without hypocrisy; in xcviii. 2 the Qur’an itself is 'pure* 
(rnutahharah}y t.e. freed from falsehood ; at least according to 
tradition (Ivi. 78, * none shall touch it [the Qur’an) except the 
purified *) means * none shall understand it except those who 
are pure of heart.* Another word for ‘purity,* one normally 
not used in the ritual sense, appears in ii. 146 : ' And we sent 
you an apostle from among r ourselves to read unto you our 
signs and purify you {yuzakkikum) and teach you the Book and 
wisdom,* in which the purification evidently refers to faith; so 
also xci. 9: ‘Well for him who has purified it [his soul, 
zakkdha ] ; ill for him who has defiled it.* Or the pure heart 
(in the religious sense) is the ‘ sound heart * ^qalb salim : xxvi. 
89, xxxvii. 82), while hypocrisy is found in those ‘in whose 
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hearts is sickness (fi qulubihim marai}im)’ ; the sincere In 
heart are those who ‘clarify their faith’ iynukhhsina 'd-din'^' 
xl. 14); and cxii. is the 'Surah of Sincerity’ (Surat~ 'l-ikhld^'). 
Vaguely the same idea is expressed in harr, ‘ pious ’ (ii. 41, 172), 
which in Hebrew is ‘pure.* 

Purity of purpose is demanded in many passages 
wliere no sfiecific term is used ; thus ix. 28 is 
directed against those who out of fear of loss of 
trade were willing to make concessions to idolaters ; 
Ixxiv. 6 inveighs against those who, when they do 
a kindness, have in their hearts the hope of receiv- 
ing in return. From the negative side purity of 
intention is emphasized in the teaching that no 
sin attaches to one who under compulsion eats 
forbidden food, provided that he is ‘without lust 
or wilfulness ’ (ii. 168). And this Qur’anic insist- 
ence upon purity of intention is embodied in the 
purification ritual itself, which, like every act of 
devotion, must begin with the nlyah (‘ intention ’), 
the thought or the words, ‘ I purpose to offer up to 
God only with a sincere heart ’ ; and it is expressed 
doetrinally in the statement that ‘the funda- 
mentals of Muhammadanism are sincerity of belief 
(sihluit al'aqd), truth of intent (sidq-al-qasd), 
observance of the lawful limit, and keeping of the 
covenant ’ (so stated in the Shati'itic exposition of 
Muhammadanism put in the mouth of the learned 
slave-girl Tawaddud in the 443rd night of the 
Thousand and One Nights). The Sayyid Amir 
'All quotes, against those who find in the Qur’an 
only physical purity as a prerequisite for prayer, 
vii. 204 : 

‘ And think within thine own seif on Allah, with lowlineaa 
and with fear, and without loud spoken words, at even and at 
mom.* 

8. Moral purity.— In the moral (sexual) sense it 
is difficult to fix a definite value for the term 
‘purity’; the relativity of the term, as denoting 
sexual self-restraint within varying limits of 
indulgence, is expressed in the Thousand and One 
Nights (night 915) in these words : 

‘As tor the lust of reproduction, that which pleaseth Allah 
thereof is, that it be of that which is permitted, and that which 
be dislikes is that which is forbidden.' 

As compared with previous conditions, the 
Qur’an (see Chastity [Muslim], Law [Muham- 
madan]) narrowed the legal limits of indulgence ; 
but it left them much wider than the ideal limits 
set by Christianity, e.g., in that it specifically 
permitted monogamy and concubinage, and made 
divorce easy, especially for the male. In so far as 
this freedom was based only on the Semitic desire 
for numerous offspring, it does not involve the 
question of moral purity, though it might perhaps 
be suggested that Muhammad should by analogy 
have deduced the doctrine of purity in morality 
through monogamy from that of the purity of 
religion through monotheism. But Muhammad 
in his legislation was mainly an opportunist, a 
compromiser, satisfied to ameliorate the most 
evidently vicious social evils to the extent that he 
could without jeopardizing the success of his main 
purpose. It is doubtful, indeed, whether mono- 
gamy, if desirable, was possible of achievement 
under the social conditions of the Arabia of his 
day. And, in general, it is even possible that, by 
permitting a lower standard of moral purity and 
making it possible of attainment by those whom 
his mission reached, he achieved a greater amount 
of social good than he otherwise would have 
achieved. At any rate, he raised the standards of 
moral purity among many primitive peoples which 
other systems had not before, and have not since, 
been able to affect seriously or permanently. And, 
in trying to estimate how far Islam lags behind 
the more enlightened social systems in this matter, 
it is again necessary to consider not only standards 
of monogamy but also to what extent those 
standards are reached. In the first place, not even 
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a strictly observed monogamous relationship of 
necessit}' denotes ‘ puiity ’ deiined as self-restraint 
in sexual indulgence, iloreover, there are some 
who doubt whether the amount of indulgence 
through the lax interpretation of laws of divorce 
(but more especially through the legal and social 
toleration of prostitution) is relatively smaller 
among non-Muhammadan Europeans than among 
Muhammadans. For polygamy and concubinage, 
owing to imposed conditions and natural ditlicul- 
ties, are by no means practised by even a majoritj* 
of Muhammadans ; and, wiiile the legalization of 
the double standard implies a lowering of the 
general ideal of womanhood, it has meant the 
sav'ing from absolute moral degradation of a con- 
siderable portion of womanhood. For the punish- 
ment for transgressing legal bounds is strict ; and 
the seduction of Muslim women is exceedingly 
rare. Legal restrictions, however, are of no avail 
in checking those outbursts of sexual violence 
which accompany the riots of mobs iidlamed bj' 
racial or religious fanaticism or jealousy, whether 
in Muslim or in non-Muslini lands, and which are 
directed against the women of the persecuted race. 
It is in such crises, perhaps, that the moral short- 
coming.s of Islam stand out prominently, because 
the Qur’anie permission for cohabitation with 
female captives (iv. 28, xxiii. 5, xxxiii. -ly), Jewish 
and Chri.stian, furnishes a ready excuse for 
reactionary and fanatical Muslim leaders who are 
willing to make lust serve the purposes of religious 
hate. 

In so far as ‘ purity ’ is used not only of actions 
but also of thought and word, it is again a relative 
term. In Islam, since matters of sex-relations in 
themselves are not considered to be impure, the 
thought or mention of them in literature or con- 
versation is not in itself regarded as evidence of 
moral depravity. Here also, if the standard of 
purity be made the amount of sexual stimulation 
produced, it is doubtful if the natural frankness 
of Muhammadans is worse in its results than the 
veiled .suggestiveness permitted elsewhere ; it is 
extremely difficult, e.g., to judge what the actual 
effect of Muhammad’s picture of the pleasures of 
paradise is upon the mind of the Muhammadan. 

At all events a high ideal and voluntary practice 
of moral purity are not impossible even when the 
law permits (but does not command) extremes of 
indulgence. The interpretation of Qur’an (and 
Scripture) is often more important than the letter ; 
and, while there are not many Muhammadans who 
have attempted to allegorize away the sensualism 
of the Prophet’s paradise, there are many of high 
moral standards who have found and emphasized 
other texts in the Qur'an (see, e.g., the pa.ssages 
quoted in art. CHASTITY [Muslim]; it may he 
added that in the popular veision of the Shdfi'ite 
teaching presented by the Thousand and One Nights 
the ‘ super-structure of Lslain ’ is said to include 
‘ striving against the lusts of the .soul and warring 
them down,’ while prayer ‘ restrainetli from lewd- 
ness and frowardness ’). It is, of course, of more 
significance that certain Muhammadan teachers 
find ill sucli passages the liighest ideal of purity 
demanded than tliat detractors of Muhammadanism 
deny the possibility of such ideals within the 
faith ; it is hopeful that such a passage, e.g., as 
xxxii. 17, ‘No soul knoweth what joy [or ‘satis- 
faction ’ ; lit. ‘ coolness ’ ] of the eyes is reserved 
(for the good) as a reward for their works,’ together 
with the frequent promise of the ‘ grace of Allah ’ 
(lit. ‘additional recompense’), is explained by some 
to refer to a higher reward reserved for tliose who 
are most wortliy, namely, the joy of gazing upon 
God’s face and in this spiritual pleasure forgetting 
the lower, sensual pleasures of paradise. In a 
similar way Ghazali taught that there are degrees 


of purification : that of the body from pollution 
and tilth, of the actions from wickedness and 
injustice, of the heart from immoral desires and 
vicious promptings, of the mind from irreligious 
ideas and worldly distractions. Graded lessons 
are taught also in the matter of polygamy ; there 
is nothing in the Qur’an (as there is nothing in 
the OT) to inhibit those Muhammadans who are 
insisting upon higher standards of moral purity 
tlirough the voluntary relinquishment of polygamy 
and slavery. 

Litkr.ctchk. — DI, 8.V. * Purifications ’ and the other artt. there 
cited, ‘Water,’ ‘Wells,’ ‘Food,’ ‘Clean and Unclean Animals,’ 

‘ Dops,’ ‘Circumcision,’ ‘Fitrah’; E. W. Lane, Manners and 
Citslfuits of the Modem Ejyptians^, London, IbCn, Inde.x, s.vv. 

* Wudoo,’ ‘Ghiisl,’ ‘Cleanliness,’ ‘Death,’ ‘Dogs’; R. F. 
Burton, The Book of the 'Thousand and One Siahts. 10 vols., 
Benares. 1835, Index, s.v. ‘ Wuzu-abliition ’ ; al-Bukhari, Les 
'Traditions islamiques, tr. O. Hoiidas and W. Marijais, Paris, 
1908-08, vol. i. passim, and nos. 460, 676 ; Hadji Khan and 
W. Sparroy, With the Pilgrims to Mecca, London, 1005, p. 33 ; 
D. S. Margoliouth, Mohammed and the Rise of Islam, New 
York, 1'005, pp, 101, 103; Ameer Ali, The Sjni-it of Islam, 
Calcutta, loO’J, p 143 ; Burton, Personal Narrative of a 
Ptlaiimage to AIMadinah and Meceah, do. 1893,11. 109,190; 
J. Wellhausen, Rests arabischen Ileulenturns'i, Berlin, 1897, p. 
167 f. ; G. Sale, The Koran^, Philadelphia, ISSS, ‘Preliminary 
Discourse,’ pp. 73-77 ; J. M. Rodwell’s tr. of the t^ur’an is 
quoted, with alight variations. WILLIAM PoPPER. 

PURIFICATION (Roman). — i. Early history 
of the idea.— In the earlier ages of Rome the 
feeling for purity and the need for purification 
depended mainly on a yearning after ceremonial 
exactitude, in order to avert resentment of super- 
natural beings because of flaws in the forms of 
service which they required from mortals. The 
beings whose discontent would be dangerous were 
very dimly apprehended, sometimes as ghosts, 
sometimes as nutnina, divine forms hardly recog- 
nized with clearness as persons. Anthropomorphic 
ideas of the supernatural slowly made their way 
into Rome and came principally fiom without, 
through foreign cliannels. Consciousness that 
duty towards existences not of this world had been 
imperfectly performed did produce a sense of defile- 
ment, which weighed upon the soul, even when 
the wrong done was involuntary. At first the 
foulness arising from conduct, except in extreme 
cases, was hardly regarded as belonging to the 
spirit. But the use of the vforda puriis, puritas, 
like that of terms cognate in meaning, such as 
cashes, sanctus, shows a progressive development 
in the spiritual direction. The notion of impurity 
accidentally incurred, and independently of the 
will, tended to pass away from the religion of the 
educated class, and to retain its force mainly 
among the rude and the rustic. 

Although the apprehension of divinities in the 
earlier days was but dim, their power to protect 
the household and the State was real. The strong 
.sense of law which was characteristic of the 
Roman in all ages led him to conceive the relation 
between himself and the god or the ghosts in terms 
of a bilateral contract. If he did his duty by 
them, they were bound to do their duty by him, 
and to hold him free from haim. There was in 
time elaborated a complicated code of divine law {ius 
divinum) parallel to the humanlaw (ius humanum). 
Originally, those who knew and expounded both 
forms of this law were the same, the college of 
pontifices. It is too much, however, to say, as has 
often been stated, that the primitive idea of obliga- 
tion towards divine creatures was entirely non- 
ethical. The horror inspired by murder, especi- 
ally of the atrocious kind called and 

even by lesser ott'ences, such as wrongful treatment 
of a client by his patrician patron, placed the 
offender under a ban, and rendered him accursed 
(sacer) and deprived him of civdl rights. 

2 . Common acts of purification. — The necessity 
of purification ran through the life of the indi- 
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vidual. In a sense tlie new-bom babe was impure, seem to have had a sort of magical effect. Any 
and was the subject of various ceremonies. The error in the pronouncement of tliese forms would 
day on which a child received its name was its involve a need of reparation, just as in the earliest 
dies lust rimis, ‘day of purification’ (Maerobius, i. Roman legal system the mispronunciation of the 
16 : ‘ dies lustricus quo infantes lustrantur ’). The established verbal forms would bring loss of the 
cleansing operation was probably at first conceived law-suit. At Iguvium in Umbria there was a 
as a protection against spirits which might other- solemn lustration of the city, the details of which 
wise be malignant. Lustral rites were also accom- are contained in the great and very ancient record 
paniments of marriage. The farm and the herd in the Umbrian dialect, preserved in the Iguvine 
had in like manner to be protected by a ritual Tables. It may be noted that, from the common- 
w'hich Cato the Censor describes {de Re Rustica, ness of these lustral perambulations, the verb 
141). When a death occurred in a house, a cloud lustrare acquired its secondary sense of surveying 
hung over it, which could be dispersed only by a scene with the eyes. 

elaborate purification. Without it the family Other forms of quaint ancient ritual were con- 
would continue to be /«nes<a, i.e. at variance with nected witli the piacular conception. The Salii, 
the world of spirits. The pontifices evolved ela- ancient priests of Mars, made a journey at certain 
borate rules to bring this condition to an end times round a number of stations in the city. 
(Cicero, de Leg. ii. 55: ‘finis funestae familiae’). They also had a ‘cleansing of the weapons’ 
Until this was accomplished, a branch of cypress (armilustrium) and a ‘ cleansing of the trumpets ’ 
was hung at the door, or in poorer houses a bundle (tubilustritim), which testify to a primitive notion 
of fir twigs, to warn from entering those who were tl '■ • ;. ‘’le army’s weapons required 

specially bound to purity — in particular, priests tl : i - . ■ well as secular means. The 

and Vestals. A pontifex was not permitted to ■' ith which the census ended 

look on a corpse (Tae. Ann. i. 62, and many other w:.- ■ \ ; for it was connected with 

passages in literature). It may be that the burning the comitia centuriata, which is merely the army 
of the body on the pyre had a cathartic effect in civil garb (exercitus urbanus [Varro, dc Ling. 
(Rohde, PsycAe’, ii. 101). The period during which ZnC vi. 88]). A lustratio eiercifMs was often per- 
the house was funesta ended with the curious formed when the army was in the field, to remove 
ceremony called ossilegiiim, which atlords a re- a superstitious dread which sometimes attacked it ; 
markable example of the Roman unwillingness to at other times it was merely prophylactic. There 
break entirely with the past. "What was called was also a lustration of the fleet (Livy, xxxvi. 42; 
‘ the gathering of the bones’ was, after the intro- Appian, Bell. Civ. v. 96). We very seldom find 
duction of cremation, practically the collection of the lustratio referred to particular divinities. But 
the ashes, but one finger-joint remained unburned, Virgil repre.sents the host of iEneas as ofiering a 
in order to do homage to the more ancient custom, piacular ceremony to Jupiter on landing in Italy 
All unpurged contact with the dead would bring (j£n. iii. 279). 

with it foulness and a liability to misfortune. A 3. Irregular occasions. — In almost all the 
Roman poet makes the spirit of a wife who died instances given above the cleansing operation is 
early say that the torch which graced her marriage frequent and ordinary. But often it was occasional 
must have been lit at a funeral pyre (Propertius, and irregular. Religious officers, particularly the 
V. iii. 13 ; cf. Ovid, Fasti, ii. 577). The prohibi- flamen of Jupiter (fiamen Dialis), were beset by 
tion (general in the Roman empire) against burying many tabus, the breach of which would involve 
within the walls of a city probably had its origin expiation. So, when the Arval Brothers took an 
more in the dread of ghosts than m sanitary con- iron implement into their sacred grove to cut down 
siderations. or trim the trees, atonement had to be made. The 

Parallel to the lustratio of the house is the erring Vestal, if unpunished, brought calamity on 
periodical purificatory ritual applied to a country the whole people. Individuals who made unauthor- 
district (payuj). Thefii^frattojooyi consisted in a ized compacts with the enemy, as the compacts 
religious procession right round its boundaries, rested on religious sanction, involved the nation, 
with sacrifice. There seems to have been in unless the nation, on repudiating the agreements, 
ancient days a similar procession round the walls handed over the authors to the foe — a cheap form 
of a city, called amburbium. In historical times of expiation, adopted, e.g., in the case of the 
special purification of the city (lustratio urbis) officers responsible for the agreement made after 
was carried out when calamity called for it — e.g., the disaster at the Caudine Forks, and in that of 
after the early disasters in the Second Punic War Hostilius Mancinus in Spain. On one notable 
(Livy, xxii. 20). The object of all such expiations occasion the irregular shedding of blood in politi- 
was ‘ to seek reconciliation with the gods’ (‘ pacem cal strife at Rome spread a sense of impurity 
deum exposcere,’ of frequent occurrence in Livy), among the people, which the senate thought it 
A lustral ceremony accompanied the foundation of well to remove. The murderers of Tiberius 
a colony (Cicero, de Uinia. 1. 102). The Terminalia, Gracchus (a sacrosanct tribune) professed to have 
protective of boundaries, and the Compitalia, of secular justification for their crime, but, on the 
streets in the city, were also probably lustral in advice of tlie keepers of the Sibylline books, a 
their origin. Down to a late period the priests sacred embassy was sent to the temple of Ceres at 
called Luperci perambulated the boundaries of the Henna in Sicily, and a choir of twenty-seven 
earliest Rome, the settlement on the Palatine maidens sang in procession at Rome (Cicero, in 
(Tac. Ann. xii. 24). That archaic priesthood, the Vcrr. iv. 108 ; Obsequens, 27). The need of puri- 
Arval brotherhood (see Arval Brothers), was ficatory ceremonial was especially felt in times of 
concerned with an annual solemn progress round national disaster, particularly those entailed by war 
the limits of the most ancient Romanus ager, the or pestilence. The people’s souls were harrowed by 
territory of the primitive city. The ceremony- extraordinary occurrences, which long experience 
was called Ambarvalia, and it was distinctly had shown to be signs of divine wrath. Elaborate 
piacular. When Roman territory was expanded, regulations were evolved for averting the conse- 
no corresponding extension of the lustral rite seems quences. The experts of Roman origin were the 
ever to have been made. These roundabout pia- pontifices-, but from Etruria came the haruspices, 
cular surveys were common elsewhere, inside as and Greek influence established firmly the college of 
well as outside of Italy, and particularly in Greece, the decemviri (later quindecemviri), who had charge 
The solemn words and prayers of the traditional of the Sibylline oracles. Prodigies or portentsof the 
chant, duly gone through without slip of tongue, less serious kind were expiated after consultation 
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■with the pontijices or haruspices ; extraordinary 
signs led to an examination of the Sibylline books 
(Livy, xxii. 9 : ‘ tetra prodigia ’). But the priests 
in all these circumstances had no initiative ; they 
had to wait until they were asked by the senate to 
give an opinion. There was a fixed ritual for 
making appeasement when a thunderbolt struck 
the ground or killed a man. The spot became 
banned. Bain or thunder cut short the meetings 
for public business in Rome, as in Athens, and in 
other ancient states. If attairs were carried on in 
defiance of the sign, guilt would be incurred and a 
piacular offering would he due. Some ceremonies 
which have been deemed by scholars to have an 
expiatory significance can only doubtfully be so 
regarded. Whether the curious ceremony of 
driving in the nail in the temple of Minerva every 
hundred years was purificatory in character is 
uncertain. But the ludi smculares certainly were, 
as is abundantly shown in the records of the elaborate 
celebration by Angustus in 17 B.c. The ceremony 
was a sort of larger lustrum, a great amplification 
of the censor’s performance, which came every five 
years. 

4. Dies atri et religiosi. — In Rome certain days 
in the year were called atri, sucii as the anni- 
versary of the battle of the Allia, and others 
religiosi, on which public business was prohibited 
and many private affairs would be suspended. 
Even on a dies nefastus, the chief sign of which 
was that the law-courts were closed, R,;^r<ztor who 
opened court incurred a piacular offering (Varro, 
de Ling. Lat. vi. 30). 

One form of taint from which both private 
families and the State were careful to keep free, 
by forms of purification and appeasement, was 
derived from contact with unsatisfied spirits of the 
dead, who were conceived as in a sense divine 
and described as di parentum. The month of 
February was in part devoted to observances of 
the kind, and derived its name (Ovid, Fasti, ii. 19) 
from februa, which in the ancient tongue meant 
‘expiations’ {piamina). Another application of 
februa was to the leathern thongs wielded by the 
Luperci, when in February they ran their rounds 
and freed from sterility the women who sought to 
be smitten by their blows. From the 13th to the 
21st day of February was a time of ceremonial 
gloom. These were the dies parentales, and the 
ritual of offerings to the dead was parentatio. All 
temples were closed, all marriages forbidden, and 
the magistrates divested themselves of the purple- 
bordered robe ( prwtexta) and other marks of 
office. Family ceremonies called parentalia also 
took place on anniversaries of the birthdays or 
death-days of deceased members. In the imperial 

eriod there were in May or June two days of 

ower-ofl'erings for the spirits — a ‘ day of the rose’ 
{dies rosce) and a ‘ day of the violet’ (dies violce). 
Of these there is frequent mention in inscriptions. 
The 21st of February was called Feralia, when 
appeasement was an affair of State. The following 
day was one of joyful family feasts, and bore the 
name of Caristia or Cara Cognatio. The charac- 
teristics of the three days in May when the ritual 
called Lemuria was performed resembled those of 
the gloomy dies parentales in February. It has 
been supposed that the wild festival of the Satur- 
nalia, held in December, was originally directed 
to keeping the ghosts aloof. The theory is very 
doubtful ; even if it is sound, the Romans early 
lost all memory of the origin of this revelry. 
Other ancient practices have been held by eminent 
scholars to have a purificatory character. Specially 
may be mentioned the custom of pa.ssing prisoners 
of war under the yoke, which is best known from 
the story of the disaster to the Roman arms at the 
Caudine Forks. So, too, with the passage of the 


triumphing general under the porta triumphalis, 
and with the sororium tigillum which figures in 
the tale of Horatius. All these ceremonies have 
been believed to be modes of purging away the 
stain of bloodshed. The present writer is not con- 
vinced of the correctness of this explanation. 

5. Means for assuring purity. — The signs of 
purity and the means of purification were very 
various. The service of the gods often required 
abstinence, especially from sexual indulgence. 
Priests were of course under stricter rules than 
ordinary worshippers. The innocence of young 
boys and maidens was welcome to divine beings 
who had to be propitiated. Those who took part 
in worship as singers or in other ways were called 
camilli or camillce ; from this usage Virgil’s 
Camilla takes her name. Only such children as 
had living parents were permitted to serve, and 
these were designated as patrimi et matrimi. The 
Vestals were in touch wdth purificatory rites. The 
sacrificial offerings on such occasions were of many 
different kinds. In great public expiations the 
sacrifice of a pig, a sheep, and a bull (suovetaurilia) 
was common. The pig was offered in private as 
well as public expiations. Water, fire, and incense 
(suffimenta) had lustral power. Bodily impurity, 
and also tbe defilement of a bad dream, could be 
removed by running water (Ovid, Fasti, ii. 35 ff., 
623 ff.; Persius, Sat. ii. 15). Many herbs were 
believed to exert a purifying influence. The 
laurel originally worn by the triumphing general, 
and later by the emperors, has often been believed 
to have been a means of cleansing the stain of 
blood shed in war ; and the verbena, which the 
fetiales carried with them, has been supposed to 
be of lustral efficacy. 'These beliefs are very 
questionable (see the present uTiter, in JBS ii. 
[1912] 45 ff). Myrtle was in customary use in 
connexion with the dead and also in the marriage 
ceremony, and it is possible that lustratio was the 
cause. The willow (agnus castus) was supposed to 
have purifying power, because its name was in 
popular etymology connected with ii7>'6s. 

6. Ethical aspects of purification. — In the belief 
of the rustic Italian personal purity was needed to 
give full effect to many operations. The birth of 
bees was supposed to be non-sexual ; therefore the 
bee-keeper, when dealing with his bees, must be 
‘pridie castus ab rebus venereis’ (Columella, ix. 
14. 3). Especially did the efficacy of medicinal herbs 
depend on the purity of the persons who gathered 
or applied them. To assure this, a boy or maiden 
mig^ be employed (Pliny, HN xxii. 27, xxiii. 130, 
xxvi. 93, and many passages in medical writers). 

Purification was not merely ceremonial or 
mechanical. That an ethical element entered into 
it, even in very early days, is indisputably shown 
by the fact that some taints were inexpiable. All 
those to which the vague penalty ‘ Sacer esto’ was 
attached were of this kind (Ovid, Fasti, ii. 35, is 
in error). There were some offenders with whom 
the gods would make no peace (Cicero, de Leg. 
i. 40, ii. 22). In literature from the late Re- 
public onward a strong distinction is constantW 
drawn between material and spiritual purity. It 
is true, however, that the yearning after a clean 
heart which in Greece afforded an opportunity to 
quack purveyors of KaBapuoi was not natural to the 
ancient Italic peoples. Faith in the old forms was 
gradually lost. The calamities of the Second 
Punic M ar spread among the people a conviction 
that a stain lay on the nation and could be washed 
away only by extraordinary expiations ; but the 
much greater horrors of the Social War, followed 
by the long series of civil wars which ended with 
the triumph of Augustus, produced no such con- 
sequences. Although there was a feeling that the 
Romans were steeped in guilt — a feeling to which 
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much in Augustan literature testifies — there was 
no popular response to the restoration of archaic 
ceremonial which Augustus promoted. There was 
a desire for other and more effectual modes of 
cleansing. Josephus remarked in the early 
imperial age that, w’hile old ritual was dying, 
new rites were sought after which were character- 
ized by ‘ all manner of purifications ’ (c. Apionertiy 
ii. 35 : KCLddpaetTt TrayrodaTrais). The new tendency 
was towards purity of a more intimate and inward 
character, which would bring men closer to the 
divine. Hence the great invasion of Eastern 
cults ; those of Isis, the Magna Mater, and Mithras 
especially made a strong appeal to the Western 
world. Purification by sprinkling with the blood 
of victims in the ceremony called taurobolium 
affected worshippers profoundly. They testified 
to a conviction that they were ‘ horn anew for 
ever’ (so repeatedly in inscriptions). Christian 
writers considered that the devil inspired this 
belief, out of spite for the purification effected by 
the blood of Christ (Flrmicus Maternus, xxvii. 8). 
The Pythagorean and Neo-Platonic philosophies 
did much to spread among educated classes in the 
West an idea of spiritual purity which powerfully 
assisted the Christian propaganda. 

Literature. — J. G. Frazer, GB-i, London, 1911-14, contains 
a rich store of material for the study of purificatory rites in all 
a^es ; G. Wissowa, Beligion und Kultus der Rcrnter^, Munich, 
1912, and J. Marquardt, Romuehe Staatsve7nvattU7ig, Leipzig, 
1874-78, ill., contain abundant references to authorities. The 
separate artt. in Pauly-Wissowa and in Daremberg-SagUo 
are often important. In W. Warde Fowler, The Roman 
Festivals, London, 1899, and The Religious Experience of the 
Roman People, do. 1911, all matters connected with Roman 
lustration are admirably handled. Many sidelights are thrown 
on the subject by E. Rohde, 2 vola., Freiburg, 1898. 

Two recent works of interest are E. Fehrle, DU kmtische 
Kextschheit im Alterthum, Giessen, 1910, and S. Eitrem, Roman 
Festivals, Expiatory and Purificatory, Christiania, 191^-17. 

J. S. Reid. 

PURIFICATION (Teutonic).— The religion of 
the Teutonic peoples, as it is presented to us by 
our sources, was not a religion of fear. To a very 
considerable extent those peoples appear to have 
ignored the possibility that supernatural powers 
might exist who were hostUe to mankind, and 
accordingly they aimed at securing the assistance 
of their friendly anthropomorphic gods by the 
positive method of sacrifice rather than by the 
negative process of avoiding ceremonial impurity 
and the resulting defencelessness against super- 
natural dangers. We must remember, however, 
that our sources paint the picture of Teutonic 
religion either from the point of view of the mis- 
sionary, whose attention is focused on the more 
active forms of heathenism, or, in the case of the 
Icelandic sagas, from the angle of vision of the 
upper classes. The practices of the modern rural 
populations of Teutonic countries must suggest to 
us that the conceptions of tabu and of ceremonial 
purity ^ were by no means so foreign to Teutonic 
religion as we are inclined to believe. An examina- 
tion of the older evidence in the light of modem 
customs will not yield very much, but the results 
wUl not be entirely negligible. 

I. Birth. — In the life of the primitive individ- 
ual purificatory ceremonies cluster round birth, 
puberty, marriage, and death. The sprinkling of 
water on a newl 3 '-born infant, which the sagas 
state to have been customary in Iceland in pre- 
Christian times, is clearly a purificatory ceremony, 
and there is no reason to suppose tliat it is merely 
a late imitation of the Christian rite of baptism. 
The ceremony was performed by the father ; and, 
until it was done, the infant enjoyed no rights 
as a human being, for the father could refuse 
to have it reared.'* 

1 See art. Purification (Introductory). 

2 See art. Abandonment and Exposure; R Cleasby and O. 
Vigfusson, Icelandic- English Dictionary, Oxford, 1874, s.v. 
* Ausa.’ 


2 . Puberty. — Of the ceremonies performed at 
the period of puberty we know nothing, and we 
must assume that they played a negligible part in 
the life of the individual. They seem, however, to 
have existed, for we are told that an Icelandic 
chieftain, Thord gellir, was taken to the cross- 
knolls held sacred by his family, at the time when 
he was ‘ introduced into manhood. ’ ^ It appears 
that the ceremony was connected with ancestor- 
worship, for it was the belief of this family that 
they ‘ died into ’ the knolls. 

3 . Marriage. — For marriage ceremonies we are 
referred almost entirely to more modem accounts, 
beginning with that of the Swedish archbishop 
Olaus Magnus, of the 16th cent., who describes 
the bridal hot-air bath, taken in the communal 
bath-house, to which the bride and her female 
friends walk in procession, preceded by men carry- 
ing jars of ale or wine, bread, sugar, and spices. 
On their return the party wear wreaths. “ 

A number of other Scandinavian customs, but 
recently extinct, show that the people have clung 
obstinately to the idea that by marriage they incur 
a kind of ceremonial impurity which lays them 
open to supernatural dangers. A device clearly 
intended to avert those dangers is that of introduc- 
ing another make-believe couple to act, as it were, 
as scapegoats. This pair, fantastically dressed, 
one of them a man got up as a woman, make 
their appearance in various parts of Sweden during 
the wedding festivities, are received with much 
honour, have a collection made for them, and 
finally are driven from the house. Sometimes it 
is only the bridegroom who has a ‘double.’ In 
some parts of Sweden the bridegroom is driven by 
a grotesquely disguised ‘coachman,’ who sits in 
front of him on the sledge ; and in Vilstmanland a 
kind of mock bridegroom, who was expected to 
amuse the company, used to be thrown into the 
nearest stream on the third day of the feast. In 
Wurtemberg there was no substitute for the bride- 
groom in this part of the ceremony, and he was 
obliged to choose between ‘ wine and water.’ If he 
chose wine, he bad to treat the company ; if water, 
he was ducked.’ 

In other parts of Sweden the youngest brides- 
maid walked round the table at whicli the guests 
were seated, ‘in order to remove all evil.’’ In 
Norway tlie bride was regarded as specially open 
to the attacks of clithonic deities, who liad to he 
frightened off by the hallooing and pistol-shooting 
of the wedding-party.’ Possibly the custom men- 
tioned by Olaus Magnus,® of celebrating weddings 
on small islets, has its roots in a similar fear. 
Both in Norway and in Sweden weddings were 
usually celebrated at midsummer, when the 
powers of darkness were weakest. 

In both ancient and modem wedding customs 
the wedding ale seems to have had a prophjdactic 
or purificatory value. A Norwegian bishop of the 
12 th cent, has to assure his flock that a wedding is 
legal even though celebrated with whey ; and the 
belief in the special virtues of wedding ale seems to 
survive in a superstition current in some parts 
of Sweden, that it i« unlucky to call the banns ‘ on 
an empty cask,’ i.e. before the wedding ale is 
brewed.’ In Sweden it was customary for the 
bride and bridegroom to drain a beaker before 
entering their house on their return from church. 

1 Landndma, ed. Finnur J6n9son, Copenhagen, p. 158. 

2 Uist. om de nordiska Folken, 1555, bk xv. ch 35 f., Swedish 
tr., published by St. Michael's Guild, Upsala, 1909^ 

3 N. £. Hammerstedt, in Maal og Mxnne, Christiania, 1911, p. 
339flf. 

* Lundgren, * Frieri, Trolofning och Brollop 1 Vingaker,’ in 
Sverige, Fosterlandska Bilder, 1S77-78, p. 15. 

® K. Visted, Vor gamle Bondekxiltur, Christiania, n.d., p. 235. 

® Bk. xiv. ch. 10. 

7 L. F. Rail, Samlingar . . . till en Beskrifning o^ver Ydrt 
Aarod * OsUrgotland, Linkoping, 1856, p. 110. 



604 


PURIFICATION (Teutonic) 


The bowls used for the purpose were often appa- 
rently the property of the commune.* In Dalecarlia 
a large tree was brought into the house and 
‘ slaughtered ’ by having branches lopped off it, 
and the company drank the ‘o.x-blood’ — coffee and 
brandy.** In some parts of Sweden the ‘ wedding 
tree ’ was flung into a stream or pond at the end of 
the festivities. 

4 . Death. — In the more primitive communities 
purificatory ceremonies are regarded as especially 
necessary in the case of association with death. 
This idea is not actually expressed in our sources, 
hut the customs of destroying, burning, or burying 
a dead man’s personal property, of sending the 
corpse out to sea in a ship, etc., may have their 
raison cTStre in some such conception. The custom 
of sati, which appears to have been at least oc- 
casionally practised, is probably connected with 
the fear of pollution from a dead man’s personal 
belongings. Some traces of this fear can be found 
in the Norwegian custom of solemnly burning the 
straw of a dead man’s bed. The old town-law of 
Bergen, while prohibiting all other bonfires, 
specially exempts such fires, kindled in the streets. 
In recent Norwegian custom the sledge on which 
a coffin was conveyed to the churchyard was left to 
rot or used as firewood by the poor.’ 

Ancient Teutonic religion otters hut few traces of 
this feeling of pollution on contact with death in 
general. But from ecclesiastical prohibitions of 
unseemly laughter, songs, dances, story-telling, 
and mask-wearing at the memorial feasts for the 
dead we can guess that in the Germany of Charle- 
magne such observances aimed at averting the 
dangers of association with the dead. In Scan- 
dinavia this feast seems to have been more orderly 
and its original significance more obscured. 

But the necessity for purification was still 
keenly felt in regard to persons who had been of 
an evil disposition during life. An Icelandic saga 
tells us that, when the wicked Thorolf biegifot 
dies in his chair, his son breaks a gap in the house 
wall and has him carried through it, so that the 
ghost may not find the way back.'* In spite of this 
precaution, the ghost ‘ walked ’ until the corpse 
was burned and the ashes were blown oat to sea. 
We do not hear of any actual purificatory rites 
performed in houses subject to ghosts, for the 
account in Eyrbyggja Saga of the legal proceed- 
ings resorted to was probably intended by its 
author as farce rather than history. Here the 
ghosts are summoned in turn, and an adverse ver- 
dict is given against each. This saga, however, 
gives an example of the belief that the properties 
of the dead are dangerous : as long as the bed- 
hangings of Thorgunna were unburned, the house- 
hold was a prey to every kind of misfortune. We 
may assume that here, as elsewhere, dead persons 
who had not received the proper rites were 
regarded as a danger to the community ; for, ac- 
cording to Icelandic law, a man who killed another 
became an outlaw if he failed to cover up the body 
with stones or earth. In this connexion we may 
mention the wide-spread belief wdiich makes it 
obligatory on every passer by to add a stone to the 
cairn raised over some person who had died a 
violent death. This custom was observed until 
last century in some parts of Sweden.® 

5. Harvest. — The various purificatory observ- 
ances connected with harve.st or other seasons of 
the year can be traced only in modern custom and 
can be best studied in Frazer’s Golden Bough. 
An exception is the need-fire (g.u.), which is first 
mentioned as early as 742.® It seems to have been 

1 Hammerstedt, p. 504 f. ’ Ib, p. 402. 

9 Visted, p. 24.5 ff. 

< Eyrbyggja Saga, ch. S3, ® Raaf, p. 90. 

« Saupe, indiculus Super$iitionwn^ Leipzig, 1891, p. 21. 


the most characteristic example of purificatory 
rites to be found in Teutonic custom. Leaping 
over the fire, usually on Midsummer Eve, was 
believed to avert disease, and the cattle were 
driven through the flames with the same intention. 
A similar purificatory rite, vouched for only in 
modern Sweden, is the custom of grinding down 
the ed"es of flint axes — ‘ Thor’s hammers,’ as they 
are called in Sweden — and mixing them with the 
fodder for the cattle. 

6 . The scapegoat. — The scapegoat idea, in which 
the conception of the purification of the community 
finds its most characteristic expression, is perhaps 
not formally recognized in Teutonic religion. 
Akin to it is the expulsion or death of guilty 
members of the community, which can be traced 
in Tacitus’s account of the driving out of an 
unfaithful wife* and in the clause of the Old 
Fri.sian law which enjoins the mutilation and 
drowning of a sanctuary breaker.** A similar 
conception probably inspired the slaying of a king 
in time of famine, of which Swedish tradition 
records two examples. 

7 . Festivals and idols. — In the ceremonial of 
religious festivals purificatory rites play only a 
small part. The sprinkling of the blood of the 
sacrificial victim upon the assembled worshippers, 
which appears to have been an integral part of 
Scandinavian festivals, may possibly have had a 
purificatory intention. The purification of the 
deity herself, reported by Tacitus in his account of 
the goddess Nerthus, is frequently held to have 
been nothing more than a rain-charm. Once a 
year, says Tacitus, the goddess Nerthus emerged 
from her retirement in a sacred grove, and was 
driven round the country with her priest, amid 
general rejoicings, after which the chariot and the 

f oddess herself were laved in a sacred lake.’ 
rom what we know of deities of fertility in 

f eneral, and in especial of the Scandinavian god 
rey and his human spouse, we are justified in 
considering the possibility that the immersion of 
the goddess was of the nature of a bridal bath. It 
is worth noting that a little wooden figure of a 
bishop which used to stand in the church at Eids- 
borg in S. Norway, and which the peasants called 
Nikuls, used to be carried down to the lake below 
the church every midsummer and solemnly washed. 
The sweat which appeared on the wood after this 
ceremony was believed to heal all diseases.® 
Similar idols, without the ecclesiastical connexions, 
are known to have been in the possession of Nor- 
wegian families far into the 18th cent., and to have 
hail ale ottered to them at Christmas. One of 
them is said to have been washed every Saturday. 
The direct descent of these figures from heathen 
idols seems to be proved by the fact that one of 
them is said to have been regularly rubbed with 
fat as late as the 19th century.® According to a 
late saga, this treatment was accorded to a wooden 
image of the god Balder.® It is possible that this 
ceremonial rubbing of idols with fat was intended 
to avert some dangers from the idol. 

Such traces of purificatory rites as we find 
among the Teutonic peoples seem to have been 
fragmentary survivals of an attitude to religion 
more primitive and more mystical than we find 
among the upper classes in the last days of 
heathendom. The lack of insistence on cere- 
monial purity is probably connected with the 
absence of any highly specialized priesthood, 
resulting in what we must regard as an enlightened 

I Germ, 19. 

8 K. von Richthofen, Fries. Reektsquellen, Berlin, 1840, p. xliL 
8 Germ. 40. 

* Nicolaysen, Fortke Fomlevninger, Christiania, 1862-66, p. 
227 f. 

8 Visted, p. 184. 

® FarruUaar Sogur, ed. CO. Rafn, Copenhagen, 1829, ii. p. 86. 
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freedom from formalism, shown also in the con- 
tempt of the upper classes for magical practices 
On the other hand, it may he pointed out that 
regard for ceremonial purity may develop into the 
conception of ethical righteousness, a conception to 
which the heathen Teutonic mind can hardly be 
said to have attained. ‘ 

LrrXRATURB. — See the works cited throughout. 

B. S. Phillpotts. 

PURIM. — ‘ Purim ’ is the name given to a 
festival in the Jewish Church, celebrated for two 
days, on the 14th and 15th of the month of Adar, the 
last month of the Jewish lunar calendar. The sup- 
posed origin of the festival, which is of a distinctly 
popular character, marked by merry-making, feast- 
ing, masquerading, and exchange of gifts, is given 
in the book of Esther, forming part of the OT 
canon. According to this book, the festival marks 
the miraculous deliverance of the J ews resident in 
Persia from the destructive designs of Haman, the 
grand vizier of King Ahasuerus, i.e. Xerxes (485- 
465 B.C.), who had planned a general massacre of 
the Jews for the 13th of Adar in the 12th year of 
the king’s reign, corresponding to the year 473 B.c. 
Through the intervention of Esther, a Jewess 
whose beauty led her to the king’s hartm, where 
she rose to the rank of queen, the plan was frus- 
trated. Haman and his sons were condemned to 
the gallows, while Mordecai, the uncle of Esther, 
was raised from his humble station to become the 
second in the extensive kingdom of the Persian 
king. Instead of being slaughtered, the Jews 
were permitted to slay those who attacked them 
on the day set aside for the massacre, which they 
did with great vigour j and in commemoration of 
the deliverance a two days’ festival was instituted. 
The only religious feature of the festival, however, 
is the reading of the book of Esther in the syna- 
gogue at the evening service for the two days in 
(juestion. The otherwise purely secular observance 
itself points to a non-Jewish origin for the festival. 

It is now universally recognized by scholars that 
the book of Esther is a pure romance to which a 
quasi-historical setting is given. From the silence 
of Ben Sira, the author of Eoclesiasticus (c. 180 B.C. ), 
who does not mention Esther in his enumeration 
of the sacred writings known to him, the conclusion 
is justified that its composition cannot be placed 
before the middle of the 2nd cent. B.c., and was 
perhaps as late as 100 B.C. Apart from the fact 
that there is nothing to warrant the belief that in 
the days of Xerxes there was any persecution of the 
Jews in Persia, or, in fact, that there was even an 
extensive Jewish settlement in that country, and 
apart from the inherent improbability of the story 
itself, the chronological discrepancy in making 
Mordecai one of those carried into captivity by 
Nebuchadrezzar in 597 B.c. and yet still living 125 
years later suffices to show that we are dealing 
with pure fiction. It so happens also that we 
know from Herodotus (ix. 109, 112) that the queen 
of Xerxes at the very time when Esther was sup- 
posed to occupy this distinction was Amestris, the 
daughter of a Persian general. 

If, then, the book of Esther is pure romance in 
a quasi-historical setting but without any historical 
basis, it follows that the origin of the festival as 
given in this book is equally fictitious, and we are 
thrown back upon investigations independent of 
the festal legend to solve the problem involved. 
The author of the book of Esther, by his evident 
desire to connect the name ‘ Purim ’ with a non- 
Hebrew word pilr, supposed to mean ‘ lot ’ (3’ 9”- “), 
recognizes the name as foreign. In view of the 
Persian setting of the festal legend, suggesting 
that the author of the book of Esther was a Persian 
Jew, one naturally thinks of a Persian origin for 
1 See art. Ethics (Teutonic). 


the festival, and, if there were a Persian word pur 
meaning ‘ lot,’ the necessary proof would have been 
furnished that the author of the festal legend at 
least had in mind the adaptation of a Persian 
festival to the Jewish festival cyclus. No such 
Persian word as pHr exists, however, and all at- 
tempts to find in it some adaptation of a Persian 
term (see L. B. Paton, Commentary on the Book of 
Esther, pp. 84-86, for various conjectures and sup- 
positions, all, however, rejected by Paton and 
properly so) have failed. On the other hand, the 
possibility that the author of the book of Esther, 
in connecting the name ‘ Purim ’ with pur, had in 
mind a Babylonian term must be admitted, especi- 
ally as a word puru exists with various meanings, 
among which those of ‘lot’ and ‘term of office’ 
are possible, though not certain (see H. Zimmern’s 
discussion in KAT^, p. 518; P. Haupt, ‘Purim,’ 
in BASS VI. ii. [1906] 20 ; and art. Calendar 
[Babylonian], vol. iii. p. 77‘). The names of the 
two chief personages in the festal legend, Mordecai 
and Esther, carry us distinctly to Babylonian soil ; 
for Mordecai is clearly identical with the Babylonian 
deity Marduk, the head of the pantheon after the 
rise of his patron city, Babylon, to be the capital 
of the united districts of the Euphrates valley, 
while Esther is quite as unmistakably the Baby- 
lonian goddess, Ishtar, the chief female deity and 
as such directly associated with Marduk. Even 
rabbinical exegesis connected Esther with the 
planet Venus (Istahar = Ishtar [Talmud Bab. 
M‘gillah, 13a]), with which Ishtar was identified 
by the Babylonians. According to P. Jensen, who 
first called attention to this double identification, 
Mordecai =Marduk, and Esther = Ishtar, the two 
other names, Haman and Vashti (the queen whom 
Esther displaces) are Elamitic deities, Humman 
(or Humbar) and Mashti, skilfully disguised or 
connoted (‘ Elamitische Eigennamen,’ in WZKM 
vi. [1892] 47 11’., 209 ff.). These two identifications, 
however, are less certain ; and to go a step farther 
and assume that the story of the book of Esther 
rests upon a Babylonian myth, relating a conflict 
between Marduk and Ishtar, the gods of spring 
and light, against hostile powers symboUzing 
winter and darkness, and therefore identified with 
‘foreign’ deities or as modifications of Kingu and 
Tiamat, who in the main Semitic-Babylonian 
version of creation are the personifications of 
rimeval chaos and discord, who must be overcome 
y Marduk, the establisher of order in the universe 
— to do this is to enter the province of pure conjec- 
ture. Until some fortunate chance reveals to us 
the story of such a conflict with all four names 
unmistakably introduced, we must content our- 
selves with the definite proof that at the founda- 
tion of the book of Esther, or at all events as an 
element in it, we have some Babylonian tale of the 
gods in which Marduk and Ishtar play the chief 
roles, and that this tale was transformed in such a 
manner by the Jewish author of the book of Esther 
as to make it the basis for an elaborate festal 
legend to justify the adoption of a ‘ foreign ’ 
festival into the Jewish calendar. The character 
of this festival is unmistakable. Its occurrence in 
the middle of the last month of the winter season 
and just before the beginning of the spring, the 
natural beginning of the year, points to its being 
the beginning of the celebration of the conquest of 
the winter by the youthful sun-god of the spring 
— as Marduk is regarded in various Babylonian 
myths. The rejoicing and merry - making of 
Purim fit in with such a spring festival, while the 
fast added at a much later date for the 12th of 
Adar — it cannot be traced farther back than the 
9th century — is the percursor to the festival which 
afterwards takes on a sombre hue as a preparation 
for the feasting to follow. As Haupt aptly puts 
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it {p. 1), ‘sliroving was preceded by shriving.’ 
That the Babylonians began the year in the 
spring follows, apart from other evidence, from 
the order of the months adopted by the Jews, 
which begin with Nisan, the time of the spring 
equinox ; and we know that the Babylonian New 
Year festival known as Zagmuk, and celebrated 
during the first eleven days of Nisan, became 
primarily the festival of Marduk and his consort 
in the days of the united Babylonian Empire (see 
Calendar [Babylonian]). The circumstance that 
in the 2nd book of Maccabees (IS**) the Purim 
festival is designated as Map5oxai/ci! i-e. 

‘ Marduk (or Mordecai) day',’ is a significant testi- 
mony to the association of Purim with the Baby- 
lonian New Year period, bound up with the Marduk 
cult. The middle of the month preceding the 1st 
of Nisan would thus mark the preparation for the 
period of rejoicing at the approaching triumph of 
the god of spring, Marduk, over the hostile and 
destructive forces of the winter and rainy season. 
The Jews in Babylonia and Persia, subject to the 
influences of their environment, would naturally 
be led to take part in a merry-making season, just 
as at the present time Jews in Europe and America 
participate in Christmas festivities and in New 
Year’s exchange of felicitations, despite the fact 
that the old mid-winter festival lias been given a 
Christian interpretation and that the Jews still 
observe a religious ‘New Year’ in autumn 
{Bosh Hashshandh, ‘ beginning of the year ’) on the 
first of Tishri, the seventh month, pointing to an 
older calendar, in which the year began in autumn. 

Corresponding to the festal legend set forth in 
the 1st book of Maccabees for the celebration of 
the Roman Saturnalia or mid-winter festival at 
the time of the winter solstice (adopted by the Jews 
under Grmco-Roman influence and converted into 
a Jewish festival by association with the victory of 
Judas Maccabasus and his army over the Greek 
forces), the romantic tale in the book of Esther was 
composed to provide a justification for the partici- 
pation of the Jews in the general rejoicing indulged 
in in Babylonia and in lands where Babylonian 
influences prevailed, at or near the beginning of 
the vernal equinox. The one link missing in the 
chain of evidence connecting Purim with the period 
of merry - making in honour of Marduk and 
Ishtar is evidence of a celebration in Babylonia or 
Persia in the middle of Adar — just before the New 
Year’s season proper two weeks later. Until such 
evidence is forthcoming, the view here set forth 
lacks definite confirmation. It may well be, how- 
ever, that with the coming of the Persians into 
Babylonia in the second half of the 6th cent. B.C. 
a Persian New Year’s festival celebrated at the 
period of the vernal equinox, and fixed for a time 
somewhat preceding the date selected in the Baby- 
lonian calendar for the Zagmuk, became the 
current New Year’s season of rejoicing The 
natural tendency would be to bring this Persian 
New Year into close affiliation with the Babylonian 
festival. Purim would thus represent the result 
of such a combination of Persian and Babylonian 
customs and festival rites. To this day the New 
Year’s season is a time of rejoicing and festivity 
in Persia. The New Year’s day, known as Nauroz, 
is fixed for the first day after the sun has crossed 
the vernal equinox, and is therefore a movable 
feast, like the Christian Easter, likewise an old 
New Year’s festival. The festivities incident to 
the Nauroz last a week. It is to be noted, also, 
that in the Jewish calendar the tendency is to fix 
festivals connected with the transition of one 
season to the other either in the middle of the 
month {e.ff., the spring festival Pesafi and the 
harvest festival SukkOth on the 15th day of 
Nisan and Tishri respectively) or at the beginning 


of the month, as, e.g., theRosh Hashshanah. The 
loth of Adar would thus be fixed as corresponding 
to an average date for the vernal equinox. Finally, 
we find evidence that in the 2nd cent. B.C. the 
Jews of Palestine also celebrated the 13th of Adar 
as a festival and that, under the same tendency to 
give to popular rejoicings, when adopted from 
foreign sources, a Jewish setting, this festival was 
associated w'ith the victory of Judas Maccabaeus 
over the Syrian general Nicanor of Adasa in the 
year 161 B.c., and in consequence became known 
as ‘Nicanor’s Day’ (1 Mac ; Jos. Ant. xil. 
X. 5 [409] ; see Festivals and Fasts [Hebrew], 
vol. V. p. 866*). The book of Maccabees thus 
furnishes the festal legend for two holy days 
adopted by the Jews : (1) the Saturnalia, or mid- 
winter festival, at the time of the winter solstice, 
celebrated for a week, which became the Jewish 
blanukka, in commemoration of the supposed 
restoration of the Temple at Jerusalem to Jewish 
worship after the victories of Judas Maccabseus ; 
and (2) the spring festival in the middle of Adar, 
adopted under Babylonian-Persian influences and 
associated by the festal legend with a specific 
occurrence in the so-called wars of the Maccabees. 

Nicanor’s Day and Purim thus represent the 
same festival. To the one a Jewish aspect was 
given by making it a commemoration of a victory 
gained over the enemy at a critical period in 
Jewish history, while for the same festival adopted 
under Babylonian-Persian influences a festal legend 
was composed which transformed a Babylonian 
myth, celebrating the deeds of Marduk and Ishtar, 
into a Jewish romance. It may be also that the 
Jews of Persia suflered some annoyance from 
hostile officials, and that a liberation through the 
dismissal of an ott'ensive vizier suggested some of 
the incidents in the festal legend, which, in accord 
with the tendency of legendary compositions, 
would give to a comparatively insignificant episode 
an exaggerated importance. All this, however, is 
purely conjectural, and it must be frankly admitted 
that there is no evidence for any persecution of 
the Jews under any of the Persian rulers, who, on 
the contrary, appear to have been at all times 
favourably disposed towards them. The main 
thesis in connexion with Purim, that it is a foreign 
festival, a precursor of the Babylonian New Year’s 
festival or the Persian New Year adopted by the 
Hebrews, is not affected even if we assume some 
historical occurrence to be a factor in the composi- 
tion of the romance, which was written to give a 
Jewish setting to a celebration that had become 
popular among the Jews of Rome and Babylonia 
and had spread to other countries where J ews had 
settled. The sad experiences of the Jews, en- 
countering hostility and frequent persecutions in 
the Diasrara, tended to increase the popularity of 
Purim. The sto^ in the book of Esther became 
typical of the sufferings of the Jews in many lands. 
There were Hamans everywhere who tried to 
work injury to the Jews, and the celebration of 
Purim helped to maintain their trust during the 
dark days in the ultimate deliverance from the 
dangers and difficulties besetting them. The 
merry-making at Purim also afforded an outlet for 
pent-up feelings, and furnished a much -needed 
relief from the serious life led during the greater 
part of the year. 

All the festivals of the Jews except Purim take 
on a sombre hue, even those which, like the Pass- 
over and the Festival of Booths, were in their origin 
distinctly joyous occasions. The somewhat cruel 
and vicious spirit of the book of Esther, reciting 
with evident satisfaction how the Jews avenged 
themselves on their enemies by slaughtering thou- 
sands of them (9'’^®), was overlooked in the aban- 
donment to joy that marked the two days of Purim. 
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Masquerading and games became one of the 
features of the popular rejoicing. Presents were 
exchanged and drinking was enjoined almost as 
an obligation. Sober and serious-minded persons 
gave themselves over to the joy of Purim, and it 
was regarded as qmite proper to put oneself in such 
a condition at Purim time that one could not 
distinguish between ‘ Cursed be Haman ’ and 
‘ Blessed be Mordecai ’ (Talmud Bab. M^gillah, 76), 
though naturally a playful allusion of this kind 
must not be forced bwond the point of showing 
that, as far back as Talmudic days, Purim was 
regarded primarily as a time of jollification, devoid 
of any genuinely religious character. The excep- 
tionally secular nature of the festival is also shown 
by the express permission of the rabbis (M’gillah, 
18a) that the roll of the book of Esther may be 
read in any language in the synagogue, while 
otherwise, as a matter of course, only Hebrew was 
to be used in the service. Even the synagogue 
service in connexion with Purim acquired some of 
the boisterous character of the festival ; for at the 
mention of Haman and his sons the congregation 
stamped with their feet or made a noise with 
rattles or hy knocking two sticks on which the 
name of Haman was written against one another 
until the name was erased. Such customs are to 
be regarded as popular survivals of endeavours to 
drive away evil demons by noises or by some form 
of sympathetic magic. They are closely bound up 
with the popular view that at transition periods — 
and such the New Year’s festival is — the evil spirits 
were particularly malevolent, lying in wait for 
victims. Masquerading is also to be viewed under 
this aspect as a means of disguising oneself from 
the evil spirits or of deceiving them. Another 
interesting trace of the original character of Purim 
as a New Year’s festival is to be seen in the per- 
sistency with which the idea of its being connected 
with ‘ drawing of lots ’ clings to it, for, whatever 
the etymological origin of the word pHr, there is 
no reason to question the correctness of the tradi- 
tion as set forth in the book of Esther which con- 
nects it with ‘casting lots.’ At the New Year’s 
period, according to the Babylonian view, the gods 
sit in the council chamber of fate and decide the lot 
or portion of individuals in the year to come ; and 
from the Babylonians this view passed to the Jews, 
for whom the ten days of the New Year’s month 
are days of probation, corresponding to the ten or 
eleven days of the Babylonian Zagrauk period. 
On the 10th day, the Day of Atonement, the fate 
of the individual is definitely inscribed in the book 
of fate and sealed. The exchange of presents on 
Purim also rests ultimately on an association of 
ideas between ‘ lot ’ and ‘ portion ’ as something 
set aside for some one. The term used for ‘ presents’ 
{Ttiandth) in the book of Esther (9'®- “) in connexion 
with the description of the custom is precisely the 
word which means ‘ portions,’ while pHr is specifi- 
cally explained in a gloss (9”) as ha-g6ral, i.e. the 
common term for ‘ lot.’ 

LnTOATCXB.— See Festivals asd Fasts (Hebrew) and (Jewish) ; 
L. B. Paton, A Critical and Exegetical Commentary an the 
Book of Esther {ICC), Edinburgh and New York, 190S, pp. 
1-118 ; P. Haupt, ‘ Purim,' BASS vi. ii. [1908]. 

Morris Jastrow, Jr. 

PURITANISM. — I. Definition and application 
of the term. — The widely divergent estimates of 
Puritanism still current unite in recognizing its 
significance as a formative factor in the life and 
character of the English people. Probably no 
other religious movement has left so deep an im- 
press on the history of England. Some of the 
Puritan positions have been embodied once for all 
in the constitutional development and Church life 
of the country ; others of their contentions may 
yet be realized. In a modified form, the Puritan 


ideal of a Church at once national and self-govern- 
ing may be the subject of a modern revival. But 
whether or no the ecclesiastical programme of 
Puritanism has a future, reverence for the very 
letter of the Puritan tradition lingers in many 
minds, while its inner force is by no means spent. 

It would conduce to clearness in historical studies 
if the term ‘ Puritanism ’ could be confined strictly 
to the movement for further reform of the Church 
of England whose history falls within the century 
from the Act of Uniformity of 1559 to the Act of 
Uniformity of 1662. The Puritan party consisted 
of all those who believed in the maintenance of 
one National Church in England, and who desired 
that Church to be reformed after the model of 
Geneva. According to Thomas Fuller' (Ch. Hist, 
of Britain, London, 1655, bk. ix. § 66 f.), ‘the 
odious name of puritans ’ was first applied in 1564 
to those who resisted the attempt of the bishops in 
that year to enforce uniformity in ritual and in 
the use of vestments. A passage in John Bunyan's 
Life and Death of Mr. Badman (written in 1680) 
— ‘The man was a godly old Puritan, for so the 
godly were called in time past ’ — suggests that the 
term began to fall out of use as a distinct party 
label after the overthrow of Puritanism at the 
Restoration. It is confusing to extend the use of 
the term either backwards, as S. R. Maitland does 
(The Reformation in England, ed. London, 1906), 
to include early reformers of the time of Henry 
VIII., Edward VI., and Mary, or forwards, to cover 
later dissent. The kinship of Puritanism with 
earlier elements in the English Reformation is as 
obvious as is the indebtedness to it of the Free 
Churches. But Puritanism stood primarily for an 
ecclesiastical ideal which was not definitely adopted 
by any distinct body of Englishmen before the 
time of the Elizabethan settlement, and which was 
not accepted by the Nonconformist churches of 
later times. Puritanism is most simply defined as 
the movement for Church reform whose first great 
leader was Thomas Cartwright and whose last was 
Richard Baxter. 

A wider application of the term ‘ Puritan ’ to aU 
who attempted a greater sobriety of life than was 
customary in Elizabethan England became familiar 
in the 17th cent., if not earlier. Richard Baxter 
says that his father was dubbed a Puritan by his 
neighbours because he disliked the village custom 
of dancing round the May-pole on Sundays, and 

S referred to pass his time at home, reading the 
lible and the Prayer-Book : 

* For my Father never scrupled Common-Prayer or Cere- 
monies, nor spake ajrainst Bishops, nor ever so much as prayed 
but by a Book or Form, being not ever acquainted with any 
that did otherwise : But only for reading Scripture when the 
rest were Dancing on the Lord’s Day, and for praying (by a 
Form out of the end of the Common-Prayer Book) in his House, 
and for reproving Drunkards and Swearers, and for talking 
sometimes a few words of Scripture and the Life to come, he 
was reviled commonly by the Name of Puritan, Precigian, and 
H]/pocriU.’^ 

The wider aspect of Puritanism revealed in this 
application of the term cannot be ignored in any 
account of the subject, because the efiort after a 
sober godly life which drew down this reproach 
was part of the whole religious movement of which 
Puritanism in the strict sense was the narrower 
ecclesiastical expression. It is worth noting in- 
cidentally that the name ‘ Puritan,’ like the words 
‘Christian’ and ‘Quaker,’ was a term of insult 
which became a title of honour. 

2 . Puritans as a party in Church and State. — 
(a) The Prayer-Book controversy. — When Elizabeth 
came to the throne in 1558, the hopes of reformers 
ran high. It was certain that she would reverse 
the religious policy of her predecessor. The bum- 
) J. Stew’s still earlier application ot the term to some Ana- 
baptists is rightly rejected as erroneous. See OED. s.e. 
‘ Puritan.* 

z Reiiquice Baxteriame, London, 1896. p. 3. 
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tng of heretics would cease, and subserviency to 
the pope would he ended. Though the number of 
convinced Protestants was not large, the country 
as a whole was prepared for a considerable change. 
In some sense England would become a Protestant 
power. But how far was the queen prepared to 
go ? It was thought that she would at least re- 
establish the standard of reform set up by Edward 
VI. ; it was hoped in some quarters that she would 
go much farther. For, while manj' were content 
with the measure of advance embodied in the 
Prayer-Book of 1552 (and indeed the martyrdom 
of some of the authors of the Prayer-Book had 
consecrated it in the eyes of its users), others who 
had been in exile on the Continent had come under 
the spell of Geneva, and desired a more thorough 
reform along the lines laid down by Calvin. The 
Protestant world had not stood still since the days 
of Edward VI., and it seemed absurd to be content 
with something obviously limited and faulty like 
the work of Cranmer. The jMsition of many of 
the leaders like John Jewel, Edwin Sandys, and 
Edmund Grindal, who were among the first of the 
Elixabethan bishops, was that they would gladly 
go back to the system set up in the time of Edward 
VI. as a starting-point, but that they hoped to be 
allowed to make it the basis of a further develop- 
ment. The convenience of adopting the English 
Prayer-Book of 1552 was manifest. It obviated 
the necessity of thinking out at short notice forms 
of service and of government for the Elizabethan 
Church, and it gave a sense of continuity in the 
work of the Reformation in England. There was 
therefore no surprise or regret when the Act of 
Uniformity re-imposed the use of the second Prayer- 
Book of Edward vi. 

The Act of Uniformity was preceded by the Act 
of Supremacy, which made Elizabeth chief governor 
of the Church of Christ in England. Her authority 
she was to exercise in the first instance through an 
ecclesiastical commission until a regular adminis- 
tration by duly appointed bishops should be possible. 
These two Acts ensured lay control of the Church, 
abolished papal authority and the Mass, and re- 
stored the English liturgy. So far, so good; but 
what was to be the next step? 

When the revised Prayer-Book was issued, it 
contained one or two features which occasioned 
disquiet among the more radical reformers. The 
clause in the Litany praying for deliverance from 
‘the tyranny of the Bishop of Rome and all his 
detestable enormities ’ had vanished. The sentences 
appointed for the use of the priest in delivering 
the elements at communion included those from 
the Prayer-Book of 1549 which were capable of 
being interpreted to imply the doctrine of tran- 
snbstantiation. Moreover, into the Prayer-Book 
was inserted, apparently at the last moment and 
without the knowledge of Parliament, an additional 
rubric directing that * ‘ the minister at the time of 
communion and at all other times in his ministra- 
tions, shall use such orr aments in the church as 
were in use by authority of Parliament in the 
second year of the reign of King Edward VI.’ In 
accordance with this rubric, ministers in the com- 
munion service were to put on ‘ a white Albe plain, 
with a vestment or Cope’ — the garments used in 
the celebration of the Mass. 

This was the starting-point of a renew-ed ves- 
tiarian controversy. To the dismay of the re- 
formers, the queen was determined that her clergy 
should wear a distinctive dress in ordinary life, 
and should continue to use the vestments of the 
unreformed Church. When Archbishop Parker, 
under pressure from the queen, determined in 1566 

1 Sec T. M. Lindeay, Iligt. of the Reformation, Edinburgh, 
1907, ii. 405 f. ; and H. Gee, The Elizabethan Prayer-book and 
Ornaments, London, 1902. 


resolutely to enforce uniformity in the use of vest- 
ments, the formation of a distinct Puritan party 
was inevitable. Some ministers resigned their 
cures rather than wear the prescribed dress. Small 
groups of parishioners in London went so far as to 
set up separatist meetings. The majority of men 
with Puritan sympathies remained in the Church, 
but began to entertain a doubt as to the bishops’ 
hopes of further reform, and to subject the Eliza- 
bethan settlement to a more searching criticism. 

(b) Protests against popish abuses. — The broader 
Puritan position was championed by Thomas Cart- 
wright, Lady Margaret professor of divinity at 
Cambridge, who in lectures on the Acts denounced 
the government of the Church of England as nn- 
scriptural and illegitimate. The hierarchy, he 
held, was as clearly popish and anti-Christian as 
the vestments. Cartwright was deprived of his 
professorial chair in 1570, but his views found ex- 
pression in two ‘Admonitions’ presented to Parlia- 
ment in 1572. The first, written by John Field 
and Thomas Wilcox, is a singularly effective and 
vigorous statement of the Puritan programme of 
ecclesiastical reform. 

The authors begin by laying dovni the essential! of the 
Puritan standpoint, which consist in ‘abandoning’ al popish 
remnanU both in --d bring- 
ing in and placing .1 ■ • . • ■ , •‘■■chChe 

Lord himself in t » •• • • i ‘ r ,»■." stood 

for making the breach with Rome as complete as possible, and 
the approach to the NT Church as close as possible. The 
writers of the Admonition then proceed to survey the condition 
of the Church in England in the light of the requirements of a 
true Christian Church, which are ‘preaching of the worde 
purely, ministring of the sacraments sincerely, and ecclesiastical 
discipline which consistetb in admonition and correction of 
faults eeverelie.’ With regard to the ministry, the Puritans 
maintained the clergy to be quite inefficient. Large numbers 
of the clergy were mere ‘Vicars of Bray,' who bad accepted 
erery change in religion from Henry vin.'s time onward. Many 
were unlearned and incapable of teaching. They were men 
without any call to the ministry, and the method of their 
ordination and appointment was irregular and unchristian. 
Men who could preach were discouraged, by being made subject 
to a special licence, and by being bound down ‘to a prescript 
order of service.' The ordinary ministry was starved, in order 
to maintain an expensive hierarchy, u’hile the abuses of plural- 
ism deprived godly ministers of opportunities, compelled con- 
gregations to go without preachers, and were yet inevitable 
because the incomes of many livings did not suffice to keep the 
incumbent. The contrast between the Elizabethan ministry 
and the primitive evangelists and pastors was glaring. * Then, 
as God gave utterance they preached the word onely : now they 
read homilies. . . . Then feedyng the flocke diligently : now 
teaching quarterly. Then preaching in season and out of season : 
now once in a month is thoght sufficient, if twice, it is judged 
a worke of supererogation.^ For a thorough reformation, it 
was necessary to 'displace those ignorant and unable ministers 
already placed, and m their rowmes appoint such as both can, 
and wiU by Gods assistance feed the flock.’ 

Passing from preaching to the sacraments, the Puritans 
objected to many details in the communion service, which they 
regarded as popish and out of harmony with primitive Christi- 
anity. Beyond their criticism of details, they complained of 
private communions and baptisms. This private use of the 
sacraments ignored their essential character as acts of Church- 
fellowship, and in effect ‘tied the necessitie of salvation to the 
sacrameuts.' An even worse abuse was the readiness with 
which men were admitted to the Lord’s Supper and indeed 
obliged by law to partake of it. * They [the early Christians] 
tokc it with conscience. We with custume. They shut men 
by reasen of their sinnes, from the Lordes Supper. We thrust 
them in their smne to the Lordes Supper.’ One of the most 
urgent reforms is ‘ that papists nor other, neither constrainedly 
nor customably, communicate in the misteries of salvation.' 

In dealing in the third place with ecclesiastical discipline, the 
authors of the Admonition claimed that ‘ the whole regiment of 
the church ’ is to be committed to ‘ Ministers, Seniors, and 
Deacons.’ The existing hierarchy is to be removed. In par- 
ticular the exercise of discipline must no longer be left in the 
hands of one man — the monarchical bishop acting through 
chancellors, archdeacons, proctors, and what not. There was 
a sad confusion, they felt, between ecclesiastical and civil juris- 
dictions, both in procedure and in penalties. The use of ex- 
communication should be more sparing and more solemn. 

This outline of necessary reforms was supple- 
mented by ‘ A View of Popishe Abuses yet remain- 
ing in the Englishe Church,’ whose presence pre- 
vented the Puritan clergy from subscribing an 
article to the eliect that the Prayer-Book con- 
tained nothing repugnant to the Word of God. 
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The chief Puritan criticisms of detail may he sum- 
marized as follows : 

(1) The Prayer-Book stands for a reading ministry as con- 
trasted with a preaching ministry, (2) It enjoins the use of 
homilies which have not yet appeared, and which consequently 
cannot be approvfd. Those homilies, too, are to discourage 
preaching — the mam work of the minister, (d) It provides for 
the keeping of saints’ days — contrary to the Fuiirth Command- 
ment. (4) The order of the communion insists on the com- 
municants kneeling instead of sitting when they receive the 
elements. The book, moreover, retains the term ‘priest’ in 
this connexion, and allows private communion. (5) The sacra- 
ment of baptism is divorced from teaching, and may be 
administered in private even by women. Public baptism is also 
‘ full of childishe and superstitious toyes,’ as in suggesting that 
God has sanctified water to wash away sins. Other ‘ toyes’ are 
the impossible promise made by godparents, the interrogatories 
uselessly addressed to infants, and the use of the sign of the 
cross. (6) In the marriage service the Puritans objected to the 
wedding-ring, and to the phrase ‘ with my body I thee wor- 
shippe,’ whereby a man ‘ makes an idol of his wife.’ Other 
superstitious customs are associated wnth the ceremony. (7) 
Confirmation is bestowed on those ‘ that lacke both discretion 
and faithe,’ and is wrongly confined to bishops. (S) The 
burial service maintains prayer for the dead, and is associated 
with many undesirable customs. (9) The order of service for 
the churching of women ‘ smelleth of Jewishe purification.’ 
The Holy Scriptures are profaned as in the use of Ps 121, the 
Benedictus, Nunc Diniittis, and Magnificat, which are quite 
unsuited to the condition of those who constantly use them. 
(10) ‘ In all their order of service there is no edification . . . 
but confusion.’ The standing up for the Gospel, and not 
for the Old Testament, shows that they ‘are ignorante that 
the scriptures came from one spirite,’ The bowing and 
scraping at the name of Jesus is equally unjustifiable. (11) 
Their Pontifical is simply popish, ‘ As the names of Arch- 
bishops, Archdeacons, Lord bishops, Chancelers, etc., are 
drawue out of the Popes shop togither with their offices. 
So the govemement which they use, by the life of the Pope 
which IS the Canon law is Antichristian and deviUshe, and 
contrarye to the scriptures.’ (12) The titles of honour assumed 
by the great ecclesiastics are against the Word of God, as is also 
the practice of joining civil with ecclesiastical othces. (13) 
The remaining criticisms concern the exercise of discipline and 
the appointment of ministers. The bishops’ authority spoils the 
pastor of his normal power of discipline. Ministers are made 
at random by the bishops, and the men ordained rashly have 
to seek for livings by dishonourable means. The cathedral 
churches maintain an idle and useless ministry at the cost of an 
efiective parochial ministry. The whole system of patronage is 
wrong and encourages self-seeking among the clergy. The 
bishops’ courts and methods of discipline, their licences, dis- 
pensations and excommunications, are also unscnptural ; for 
their administration is secuLir in temper, and is far removed 
from the brotherly reproof and admonition which should pre- 
vail among Christians. (14) As an after-thought, they add a 
protest against what they hold to be the blasphemous use of 
the sentence ‘Receue ye the Holy Ghost’ in the ordination 
service. 1 

{c) Fiiritan position defined . — The foregoing 
analysis will suffice to bring out the negative 
aspect of Elizabethan Puritanism, as revealed in 
this series of objections to the Prayer-Book. A 
more attractive positive statement of the Puritan 
view may be found in AValter Travers, Ecclesi- 
asticce Disciplines. . . . Explicatio (La Rochelle, 
1574, Eng. tr. by Cartwright, n.p., 1574). Travers 
had certain peculiarities of his own, but his book is 
broadly representative. 

Travers begins by emphasizing the importance of good dis- 
cipline, i.e. sound government, to all human societies. The 
Church, like the State, cannot continue in health without dis- 
cipline. He then urges that the discipline essential for the 
Church must be discovered from the Word of God. If God 
prescribed laws for the Jews — laws to which they were not 
flowed to add and from which they might not subtract — it 
follows that He will have laid down a platform of government 
for the Church of Christ. If the civil ruler may determine the 
constitution of the Church at his or her pleasure, what becomes 
of the sovereignty of Christ over His own subjects? If Christ 
is lawgiver and king, He cannot have left the ministry and 
government of His Church indeterminate. There is, moreover, 
a clear system to be discerned in the NT — a system which 
must derive from Christ Himself and may not be changed. And 
the adoption of this system is essential to the work of refonna- 
tion. For doctrine and discipline go together. The Church of 
England has reformed the former, but retained the latter in its 
old popish character. Such a half-hearted reform cannot last. 

What, then, is the nature of the ecclesiastical discipline laid 
down in the NT? Before we discuss the particular offices of 
Christ’s Church, we may note one general characteristic. No 
function is lawful in the Church apart from vocation. The 


1 The First Admonition may be read in extenso in Puritan 
Manifestoes^ ed. W. H. Frere and C. E. Douglas for the Ch. 
Hist. Soc., London, 1907, pp. 8-65. 


office and the mode of appointment to it must be of Divine 
ordering. A true vocation reciuires that a man be called to 
some Certain place or church (i.e., he must not be ordained a 
deacon or a priest in general, but must be ordained to serve a 
particular community). A further reciuiremenl of a true voca- 
tion is that those called be faithful in the discharge of their 
office. There are tw'o parts in vocation, viz. election and 
ordination. In election the elders should lead the congregation, 
but the assent of the congregation is necessary. It is essential 
that the men elected be fitted for the office for which they are 
chosen. This points to the necessity of careful examination of 
those who are to bear office, and the qualifications that they are 
to possess may be learnt from the Pastoral Epistles. Ordina- 
tion consists of public prayer together with the laying on of 
hands. The latter feature of the ceremony belongs of right to 
the whole eidership. 

Turning to the particular offices, w’e find two kinds of 
ordinary official, viz. bishops and deacons. The bishops and 
presbyters, or elders (for they are one and the same m the NT), 
are appointed to look after particular churches. The\ are of 
two kinds, doctors and pastors. Ability to teach and to pray is 
the chief qualification of the former ; the latter’s duty is to 
speak the word of exhortation needed on particular occasions 
and to administer the sacraments. The deacons, according to 
Travers, are also of two kinds, the first being treasurers and 
almoners, and the second overseers or elders responsible for the 
discipline of the individual members of the church. The 
diaconate of the NT has nothing in common with deacons’ 
orders in the Church of England. For the latter is but a step 
towards the priesthood, while the former is a distinct 
and permanent office. These are the onl> offices required or, 
indeed, permitted in the Christian Church. It is true, the NT 
mentions other offices, such as apostles, prophets, and 
evangelists; but these were extraoidrnary functions either 
peculiar to the first age of the Church or only revived in special 
circumstances of reform and advance, and conseciuently out of 
place m settled churches. The ordmary officers are bishops and 
deacons. 

Travers proceeds to develop another point to which the 
Puritans attached great importance. The higher government 
of the Church belongs, not to particular officials, but to a com- 
pound office, i.e. not to individuals set over and above 
ordmary ministers, but to synods of the ministers themselves. 
The eldership or assembly gathered from the three chief orders 
— i.e. pastors, doctors, and overseers, or elders — exerci&es the 
highest authority. These synods are responsible for elections 
and depositions of Church offii;ers. The\ are also responsible 
for discipline, alike in giving admonitions and in suspending 
members from communion or in pronouncing complete excom- 
munication. The essential point is the cori)Orate character 
of authority in the Church, and the corollary which the 
Puritans drew was to the effect that the monarchical episcopate 
is contrary to the spirit of early Christianit) and to the letter of 
such passages as Mk 10 * 2 f. andMt 

{d) The break xcith Anglicanism . — The First Ad- 
monition to Parliament and the tract by Tiavers 
alibi’d an excellent survey of the Puritan case 
rej^arding tlie liturgy and government of the 
Church of England. The whole held was covered 
in the long and embittered controversy that 
followed between Cartwright and Whitgift, in 
which both writers displayed great learning, much 
animosity, and an inadequate sense of proportion. 
But their works were overshadowed by Hooker^s 
Ecclesiastical Polity^ perhaps the noblest piece of 
controversial literature in the English language. 
It is not possible to trace the development of the 
controversy in detail. The Puritans failed to 
secure any part of their programme in the time 
of Elizabeth. Indeed, the administration of the 
bishops, especially under the leadersliip of Whit- 
gift, rendered their position more and more diffi- 
cult. No relief was given to their consciences in 
respect of the details to which they objected in the 
liturgy. They were expected, not only to conform, 
but also to profess themselves satisfied that the 
details in question were not repnraant to the Word 
of God. The queen was mainly responsible for 
this severe repression of Puritanism, and those who 
sympathized more or less with the Puritans were 
unwilling to disturb the closing years of her reign 
by opposing her. Hooker's searching analysis of 
I the Puritan presuppositions and his finely tem- 
pered defence of the Prayer-Book also served to 
raise a barrier of moderate opinion against the 
advance of Puritanism. The movement as a whole 
became more restrained and more modest. The 
Millenary Petition, presented to James I. in 1603, 
contains no sweeping programme of reform. The 
demand for a complete change of Church govern- 
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ment is abandoned. On the whole side of the 
Puritan case embodied in Travers the petition is 
silent. Instead, the desires of the petitioners are 
grouped under four heads : 

The first reproduces the following details from among the 
changes urged in the First Admonition : 1 ‘In the church 
service, that the cross in baptism, interrogatories ministered 
to infanta, (and) confirmation, as superfluous, may be taken 
away. Baptism not to be ministered by women, and so 
explained. The cap and surplice not urged. That examina- 
tion may go before the communion. That it be ministered with 
a sermon. That divers terms of priests and absolution and 
some other used, with the ring in marriage, and other such 
like in the book may be corrected. The longsomeness of 
service abridged. Church songs and music moderated to 
better edification. That the Lord’s day be not profaned : the 
rest upon holidays not so strictly urged. That there be an 
uniformity of doctrine prescribed. No popish opinion to be 
any more taught or defended : no ministers charged to teach 
their people to bow at the name of Jesus. That the canonical 
scriptures only be read in the church. In the second place, the 
petition urges the importance of a preaching and resident 
ministry. Thirdly, they protest against the abuses of pluralities 
and impropriations of tithe. Under the fourth head they ask 
that enormities of discipline and excommunication may be 
redressed. They particularly desire that excommunication 
may not be issued by laymen, nor employed tor trivial offences. 
'They criticize the fines and the fees, and the delays in ecclesi- 
astic courts. The oath ex officio,2 whereby men are forced to 
accuse themselves, should be more sparingly used.’ 

In the Hampton Court Conference the Puritan 
representatives went somewhat farther. The uni- 
formity of doctrine which they desired was to be 
found in the famous Lambeth Articles of 1595, 
which embodied the most rigid form of Calvinism. 
They desired corresponding changes in the other 
articles. Their plea for the association of ordinary 
ministers with the bishops in discipline drew from 
the king the famous and fatal aphorism, ‘No 
bishop, no king.’ Some minor concessions were 
made to the Puritans as a result of the conference, 
but, broadly speaking, their position was not 
eased. If the bulk of their more moderate 
demands had been conceded, or if some latitude in 
the use of ceremonies had been permitted, the 
danger of schism might have been averted. As it 
was, the Puritans became the party of constitu- 
tional reform, attacking alike the abuses of the 
royal prerogative and the claims of the monarchical 
episcopate. Under Laud the tide of feeling against 
episcopal rule steadily rose. ‘ Sion’s plea against 
prelacy ’ commanded an ever more respectful hear- 
ing. In the Long Parliament the movement for 
ecclesiastical reform was no longer directed towards 
modifying episcopal control or securing detailed 
changes in the Prayer-Book ; the hierarchy was to 
be destroyed root and branch, the Prayer-Book 
displaced by the Directory for Public Worship. 
That, however, is not the final phase of the 
Puritan ecclesiastical ideal. At the Savoy Confer- 
ence in 1661 they put forward somewhat sweeping 
pleas for a reformed liturgy, and expressed their 
willingness to accept Archbishop Usher’s scheme 
of a constitutional episcopate — a scheme under 
which the bishops governed with the assistance of 
representative church councils. The Puritans 
were out-manoeuvred at this conference. They 
were asked to state their full demands, and they 
did so, in good faith ; and then the boldness of 
their demands was used as a justification for refus- 
ing all concessions. They would have been con- 
tent with less than they asked ; as it was, they 
got nothing but expulsion, and thus regretfully 

1 G. W. Prothero, Statutes and Political Documents {155S- 
IBio), Oxford, 1898, p. 414. 

2 Thia was the device which had enabled Whitgift to detect 
and repress Puritan clergy. In virtue of their office, ministers 
had been compelled by Whitgift in 1584 to answer certain 
questions and subscribe certain articles — thus becoming their 
own accusers Cartwright’s claim to have been a champion of 
religious liberty has been questioned (see F. Paget, An fntrod. 
to tne Fifth Book of Hooker^s Treatise"^, Oxford, 1907, p. 41), but 
at least his refusal to take the oath * ex officio mero^ must be 
counted unto him for righteousness. It is remarkable that the 
reference to this detested and arbitrary procedure in the Mil- 
lenary Petition should be so restrained in character. 


they turned their backs on the National Church 
and on their ideal of such a Church, and set them- 
selves to create their own religious organization. 
Puritanism as a definite movement for the reform 
of the Church of England was ended. 

3 . The influence of Puritanism as a tendency 
on religious and social life. — How far were the 
Puritans right in their ecclesiastical aims? Did 
they form a correct estimate of the needs and 
possibilities of the English Reformation ? W ere 
their criticisms of the Elizabethan settlement 
justified in detail and in principle ? Any answer 
to these questions involves the introduction of the 
personal equation, but some answer must be 
attempted nevertheless. 

(a) Elizabeth’s ecclesiastical policy . — The assump- 
tion that the queen gauged the temper and wishes 
of the country with singular sagacity is part of 
the persistent legend of Good Queen Bess. 
Elizabeth is supposed to have given the National 
Church exactly the form that the mass of the 
people desired. In suppressing the Puritans she 
was restraining short-sighted extremists who 
would have broken the national unity, and given 
to the Church of England a rigid constitution 
which would have offended the Englishman’s love 
of compromise. This view is frequently taken for 
granted, but it is really open to question. It 
would be truer to say that the country was pre- 
pared to accept almost any Church that Elizabeth 
liked to set up, provided it was more or less 
definitely Protestant, than to say that Elizabeth 
gave the country precisely the Church that it 
instinctively desired. No doubt the people gener- 
ally would have revolted against any attempt to 
establish the Genevan model in England, but there 
is equally no doubt that, if Elizabeth had oared to 
go farther than she did in the Puritan direction, 
she would have had the approval and support of 
the majority of her first group of bishops and of 
many of her leading statesmen and favourites, 
including Burleigh and Leicester. Very little 
encouragement would have sufficed to make the 
clergy predominantly Puritan. As it was, a con- 
siderable and influential section of the clergy sym- 
pathized with the Puritan position. A majority 
in Parliament could have been found at almost 
any time to advocate and sanction further reforms.* 
There is no reason to suppose that in the matter 
of religion Elizabeth possessed any special genius 
for interpreting the mind of her subjects. The 
rank and file, like their leaders, would put up with 
almost anything from the queen, because the 
maintenance of her throne was essential to the 
national safety and independence. But, had she 
insisted on a more Calvinistic reform, the change 
would certainly have been accepted as readily as 
the actual settlement, and in all probability a 
more fully reformed Church would have evoked 
greater enthusiasm. 

The limits which Elizabeth set to reform in 
England cannot be regarded as an inspired expres- 
sion of the national mind in religion either then 
or since. It is possible to claim for Elizabeth’s 
ecclesiastical policy that it was determined by a 
diplomatic skill to which Puritans were strangers. 
The retention of the ornaments may have been 
intended, as Lindsay suggests,* to give a Lutheran 
character to the Church of England and to secure 
for it from the emperor and the pope the toleration 
extended to Lutheranism by the Peace of Augsburg. 
The ornaments rubric and the other little changes 
in the second Prayer-Book of Edward vi. also con- 
veyed to the pope and to Philip II. of Spain the 
suggestion that England might return to the 
Catholic fold at any moment and at short notice. 
No doubt such an impression was intended, and 
1 Cf, Prothero, p. xxxiii. 2 u. 408. 
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one cannot but admire the skill with which 
Elizabeth used her ecclesiastical settlement to 
minimize the dangers which she had to face in her 
foreign policy. But the element of statesmanship 
counted for less than the element of personal 
caprice. Diplomatic reasons justified a cautious 
beginning — they did not suggest an absolute halt 
— in the work of reform. After the pope had ex- 
communicated her, and still more after the failure 
of the Armada, reasons of State counselled a stiffen- 
ing of England’s Protestantism rather than the 
reverse. If statesmanship had been the determin- 
ing factor, Elizabeth might have held back the 
Puritans at first ; she would almost certainly have 
encouraged them later. She did not do so, because 
she was a Tudor and liked her own way. She 
meant to have the Church reformed according to 
her taste, and the Puritans were not to her liking. 

One reason for the queen’s personal animosity 
to the Puritans was her indifference to religious 
truth. She was consequently at variance with the 
Puritans on the question of a preaching ministry. 
The queen did not greatly care whether the people 
were instructed in the faith or not. To the 
Puritans it seemed all-important that a reasoned 
statement of the Protestant position should be 
popularized. If it was desirable that the country 
should become Protestant at all, then undoubtedly 
the Puritans were right in desiring an intelligent 
conversion and a learned preaching ministry. On 
this issue Elizabeth was obscurantist ; the Puritans 
were standing for enlightenment and education, 
however narrow the views may have been which 
they would have propounded ostensibly for popular 
acceptance, and in effect for popular discussion.* 
Elizabeth, in attempting to starve thought and 
stifle discussion, was a sheer reactionary, and 
one of the most short-sighted measures on which 
she insisted was the suppression of the prophesy- 
ings — a measure against which Archbishop Grindal 
vigorously protested, to his eternal honour. There 
is no reason to doubt that the Puritan demand for 
a preaching ministry could have been very largely 
realized, had the queen wished it. There can be 
no question that the maintenance of an educated 
ministry would have been in the best interests 
alike of Church and of State. Even the instru- 
ments and defenders of the queen’s policy admitted 
that. The main obstacles to the creation of such 
a ministry were the avarice and prej udice of the 
queen. 

In some particulars the Puritan leaders certainly 
showed a truer appreciation of the religious needs 
of England than did the queen. Events soon 
proved that they saw farther than their fellow- 
reformers, when they urged that reformed doctrine 
would not co-exist for long with unreformed disci- 
pline and worship. The apologists of the Eliza- 
liethan settlement pointed to the pure standard 
of reformed theology enshrined in the articles. 
Further reform of the liturgy or of Church govern- 
ment they held to be superfluous. The Puritans 
declared that the unreformed liturgy would under- 
mine the reformed doctrine, and they were clearly 

i 'ustified in holding this view. If the Church of 
ingland was intended to be unmistakably Protes- 
tant, as the rulers of it claimed, then the Eliza- 
bethan settlement was a fatal compromise, as the 
critics of it urged. 

(6) The Puritan polity. — The details of the 
Puritan criticism of the Prayer-Book need not 
detain us. Some of the weightiest charges given 
in the First Admonition apply not so much to the 
book itself as to misuse of it and to the association 
of superstitious customs with its rites and cere- 
monies. Some of the Puritan criticisms seem now 

1 See Douglas Campbell, The Puritan in Holland. England, 
and America. London, 1892, 1. 458. 


unimaginative if not captious [e.g., their objection 
to the ring in marriage or to the use of the Magni- 
ficat in public worship). Others seem obvious, 
and have been more or less recognized. Thus, 
their demand for a revised lectionary was valid for 
other reasons besides the reverence for Scripture 
which dictated it. The protests against the strict 
observance of saints’ days and the lax observance 
of the Sabbath were also necessary, though both 
may have been pushed too far. The ‘longsome- 
ness of matins ’ is likely to be taken into account 
in any future liturgical reform. But, in general, 
such reform, when it comes, will probably not owe 
much to Puritan criticism. 

It is more important to notice that Puritan 
ministers might have been accorded the liberty to 
omit or vary unessential details, not only with 
great relief to their consciences, but also with 
advantage to their congregations. The denial of 
liberty of conscience to the Puritan clergy in 
things indifferent is not excused either by the 
probability that such concessions would not have 
contented them or by the fact that, as a party, 
they were as much possessed by the craving for 
outward uniformity as the queen and the bishops. 

With respect to the ministry and government 
of the Church of England, the Puritans were 
clearly right in pleading for a better educated, a 
better paid, and a more carefully appointed 
ministry. They had good grounds for protesting 
against the abuses of pluralism and patronage. 
The system and methods of ecclesiastical discipline 
lay open to the charges which the Puritans made 
againstthem. By 1662 allEngland agreed with them 
as to the necessity of separating civil and ecclesi- 
astical offices, and Laud has had no successor in 
the position that he secured in the councils of State. 
The impression that Hooker completely disposed 
of the Puritan case owes not a little to the neglect 
of the incomplete posthumous books of the Ecclesi- 
astical Polity — vi., vii., and viii. When he came 
to grips with the Puritan criticisms of the actual 
working of episcopacy. Hooker was obliged to 
make large concessions to his opponents, and, 
where he would not make concessions, he did not 
find it easy to maintain his defence. There was, 
indeed, no answer to some of the main criticisms 
which the Puritans passed on the state of the 
ministry, and the only kind of reply possible was 
to deprecate haste in reform and to urge that the 
bishops were doing their best — the real obstacles 
being the intransigence of the queen and the 
vested interests of some highly placed laymen. 

The platform of Church government which the 
Puritans drew from the Scriptures, and the appeal 
to the Scriptures on which it was based, raise 
further points of interest. As interpreters of the 
NT, Puritan scholars were not at fault in contrast- 
ing the diocesan episcopate with the NT bishops 
who were in charge of particular churches and 
were the same as presbyters. It was fair to insist 
upon the difference between the primitive dia- 
conate — a distinct office alongside of the eldership 
— and the later use of the diaconate as a mere stage 
in the evolution of the presbyter or priest. The 
element of corporate action and responsibility, 
alike in the choice of officials and in the mainten- 
ance of discipline, undoubtedly existed in NT 
times, and was rightly emphasized by the Puri- 
tans. In restricting membership to communicants, 
and in making strict examination before com- 
munion the instrument of discipline, the Puritans 
were also keeping close to the early Church. It is 
disputed ivhether they were correct, as a matter of 
scholarship, in claiming presbyterial ordination as 
the normal primitive practice, and it is doubtful 
whether their division of NT Church offices into 
extraordinary and ordinary can be legitimately 
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maintained. lint the jioint on which their position 
has been most eliectively challenged is the assump- 
tion that there must be laid down in the NT a final 
form of Church government, to be rigidly enforced 
at all times and in all places. The Puritans took 
great pains to prove that ‘ God must have delivered 
in Scripture a complete particular immutable form 
of church polity.’ Otherwise, they said, the Christ- 
ians would be worse off than the Jews, and God 
would be negligent if He did not provide for the 
least detail of Church order. Hooker is never 
happier than when undermining this a prion 
dogmatism, in which the Puritans so frequently 
indulged : 

‘ In matters which concern the actions of God, the most 
dutiful way on our part is to search what God hath done, and 
with meekness to admire that, rather than to dispute w hat he 
in conjtruity of reason ought to do. The ways which he hath 
w hereby to do all things for the greatest good of his Church are 
more in number than we can searcii, other in nature than that 
we should presume to determine which of many should be the 
fittest for him to choose, till such time as we see he hath chosen 
of many some one ; which one we then may boldly conclude to 
be the fittest, because he hath taken it before the rest. When 
we do otherwise, surely we exceed our bounds ; who and where 
we are we forget ; and’ therefore needful it is that our pride in 
such c,ases be controlled, and our disputes beaten back with 
those demands of the blessed iVpostle, “How unsearchable are 
his iiidgnients, and his ways past finding out ! Who hath 
known the mind of the Lord, or w'ho was his counsellor?’"! 

It would now be generally conceded that the 
government of the Church to-day cannot helpfully 
be made to reproduce exactly the features of the 
NT polity, even if we knew more accurately than 
we do the character of that polity. It is [irobable 
that no uniform system existed in the early Chuich, 
and Church institutions have necessarilj- been 
developed and adapted to changing conditions. 
The Puritan hypothesis of a divinely ordained and 
unalterable form of Church government is not 
tenable. Yet their appeal to the primitive Church 
was not fruitless, and is .still a necessary safeguard 
against the easy assumption that, in the develop- 
ment of Church order, whatever is is right. 
Growth in Church organization is inevitable and 
desirable, but not every development is suited to 
the genius of Christianity, and none can escape 
criticism in virtue of its meie existence. 'When 
we refuse to follow the Puritans in denying the 
legitimacy of development in the realm of Church 
life, we have still to consider whether they were 
not justified in condemning particular develop- 
ments as alien from the temper revealed in the 
arrangements adopted by the primitive Church. 
When the Puritans criticized the monarchical 
episcopate, as involving a social distinction and a 
secular greatness incongruous with the Chri.stian 
ministry, and as exercising an arbitrary authority 
unsuited to the Christian brothel hood, they were 
occupying ground from which it was very difficult 
to di.'lodge them. The difficulty is at once 
apparent in Hooker’s inefi'ective discussion of the 

hrase, ‘ it shall not he so among you’ (Mt 20“).'* 

n origin and in character the institution of 
diocesan episcopacy was not specifically Christian. 
Moreover, the representative and democratic ele- 
ment in early Church order cannot be dismissed as 
accidental. There was and there is something 
vital to the expression of Christianity in the 
presence of just that element. And, above all, 
the Purit.ans rendered a service at once to Christ- 
ianity and to liberty, when they in effect set 
limits to the authority of the sovereign in ecclesi- 
astical matters. At the heart of their position 
was the belief that the Church has a constitution 
of her own, which she is to determine for herself, 
and which is not to be shaped to suit the diplomacy 
of States or tlie caprice of princes. This challenge 
to the royal prerogative roused the resentment of 
Elizabeth. It also turned the Puritans, almost 

I Eccl. Pol. bk. III. ch. xi. § 21. 2 Bk. vii. ch, xvi. 


against their intentions, into the champions of 
constitutional government and political liberty. 

(c) Influence on English life and character . — 
After the failure of their ecclesiastical hopes and 
their loss of political power the Puritans did not 
cease to influence England. The movement left 
its mark, for good and ill, on popular religion and, 
indeed, on every department of national life. In 
attempting to characterize the broad effects of 
Puritanism on English life and character, we may 
begin with its appeal to the Scriptures. 

‘ Puritanism carried the genius ol the Scriptures into the very 
heart and soul of England.’ i 

As is apparent fioui the contemptuous protest of 
the First Admonition against showing special 
reverence for the Gospel lessons, the Puritans were 
more impressed with the unitj’ of the Bible than 
with the diflerence betiveen Law and Gospel. 
They recognized development, but they tended to 
attribute an equal authority to all books of the 
Bible as coming from the one Spirit. They sent 
men to the Bible as the Word of God, and bade 
them seek there comfort and guidance for every 
occasion. They championed the vdew that the 
Bible was the people’s book, and their appeal to 
Scripture did in effect guarantee the religious 
independence of humble folk. Unlearned men 
could read the hook and appropriate its treasures 
for themselves. The Puritans were sometimes 
shocked at the results of the Bible study which 
they advocated, but they could not undo the con- 
sequences of their own principles. The setting 
up of the Scriptures as tlie authority in religion 
favoured liberty of thinking and developed per- 
sonal religion. The concentration of attention on 
the Bible had a remarkable educative effect on 
many minds. Unconsciously men like Bunj'an 
acquired literary taste and power, because their 
reading was confined almost exclusively to one 
really great hook. Dowden claims that by this 
means certain popular sympathies were fostered in 
literature : 

‘A homely strength, a genial warmth, a respect for man as 
man, a breadth of human interest, a humour that is not super- 
cilious, a pity which is not condescending. ’2 

It is difficult to overestimate the gains, intellectual 
and spiritual, derived from assigning this premier 
position to the Bible. 

There is, no doubt, a considerable discount on 
the services of Puritanism in this regard. In 
demanding direct Scripture warrant, not only for 
creed and Church older, hut also for every act of 
daily life, the Puritans were in danger of depreciat- 
ing ordinary reason, as Hooker declared, and they 
were also in danger of troubling tender consciences. 
Whatsoever is not of faith is sin, they urged, and 
whatsoever is not grounded on the Word of God is 
not of faith. Hooker’s second book brings out 
admirably the dangerous exaggeration to which 
Puritan reverence for the Scriptures committed 
them : 

‘ Admit this [that it was the drift scope and purpose of 
Almighty God in Holy Scripture to comprise all things which 
man may practise] and what shall the Scripture be but a 
snare and a torment to weak consciences, filling them with 
infinite perplexities, scrupulosities, doubts insoluble and 
extreme despairs? '3 

Another result of this admission was to set man 
wresting the Scriptures in order to get from tliem 
the guidance and a.ssurance that were not on the 
surface. It also enhanced the temptation to fill 
up the lacunse of the NT by moral precepts and 
civil laws derived from the OT : tlie uncompromis- 
ing attitude of the Puritans towards popery was 
dvQy defended by the directions to the Children of 
Israel to destroy the Canaanites utterly ; Sabba- 
tarianism, intolerance, and the belief in the death 

1 E. Dowden, Puritan and Anglican, London, 1900, p. 15. 

2 P. 31. 3 Bii. II. ch. viii. § 6. 
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penalty for witches were strengthened by this 
appeal to the OT ; the wide acceptance in Puritan 
circles of the theory that heathen virtues are 
splendid vices may also he traced to the same root. 
If the English are essentially an OT people, the 
Puritans are largely responsible for it. 

{d) Puritan theology and ethics. — Puritan theo- 
logy was simply Calvinism, ultimately worn thin. 
It is not necessary to describe the system, and it is 
not possible here to trace its development in detail. 
It petrified into a series of dogmas, known as the 
five points of Calvinism, which dealt with election 
and reprobation, the limited scope of the atone- 
ment, total depravity, irresistible grace, and final 
erseverance. Since the English people ceased to 
e familiar with these doctrines, they have ceased 
to possess a definite theology, and their thoughts 
on ultimate questions have become chaotic and 
vague. The main principles affirmed in Puritan 
teaching were the sovereignty and righteousness 
of God and the sinfulness and all-pervading 
character of sin. The emphasis on original sin 
and total depravity made mortification of sin one 
of the central duties of the Christian life, and this 
lent to Puritan devotion and Puritan sainthood a 
somewhat sombre and gloomy cliaracter. The 
devout Puritan was very ditt'erent from earlier 
Franciscans or later Methodist saints like Billy 
Bray. The Puritan did not normally attain to 
the sense of being at home with God, which may 
be found in the Franciscan and in some sections of 
the Evangelical movements. On the other hand, 
he had a strong sense of responsibility, and the 
religion which he embraced had an individualizing 
influence. 

‘ The unvarjing central element in Puritanism was the belief 
that the relation between the invisible spirit of man and the 
invisible God was immediate rather than mediate.’ t 

The true Puritan stood ever in the great Task- 
master’s eye. He learned to fear God and found 
that he had nothing else to fear. 

This stem creed was not without its consola- 
tions. Once convinced of the supremacy of God, 
men and women could face terrible thmgs, con- 
fident that even these things would be oveimled 
for righteousness. Mark Rutherford says with 
reference to this aide of the subject : 



for Pl”^**”* ‘‘ ’ ' ■ . ^ philosophies it 18 

the m ■ ’ * , I the most real, if 

we pe a «• ■ * which it offers.*® 

It was a creed which enabled men to face dis- 
appointment and disaster without despair. 

Submission to God’s will expressed itself in self- 
control. Indeed, Puritan emphasis on God’s 
sovereignty and man’s depravity necessitated a 
stem and repressive mor^ discipline. As the 
advantages of his training in a Puritan home, 
Mark Rutherford mentions two things : (1) an 
abhorrence of lying, and (2) the conviction that 
unchastity is a sin and not a venial weakness. 
Those were elementary features of Puritan moral- 
ity. With regard to the first, the Puritan tradi- 
tion tended to err through literal-mindedness. It 
became prosaic and distrusted works of imagina- 
tion, alike poetry and romance, though the latter 
was more especially apt to be banned. But this 
insistence on literal truthfulness has probably not 
been without its effect in developing the scientific 
temper. The second point constitutes perhaps 
the greatest service rendered by Puritanism to 
social life. It was and remains the head and 
front of the Puritans’ offending in the eyes of 
many who resent the restriction of natural 
pleasures. Yet even what may seem the over- 

1 Dowden, p, 11. 

® The Revohdion in Tanner* 8 Lane^ London, 1887, p. 127. 
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scrupulousness of Puritanism on this subject is 
not without its value. 

‘To Puritanism we owe the characteristic which, in sonit 
other countries, is expressed by the term English prudery, the 
accusation implied being part of the general charge of hypo- 
crisy. It is said by observers among ourselves that the prudish 
habit of mind is dying out, and that is looked upon as a satis- 
factory thing, as a sign of healthy emancipation. If by prude 
be meant a secretly vicious person who affects an excessive 
decorum, by ail means let the prude disappear, even at the cost 
of some shamelessness. If, on the other hand, a prude is one 
who, living a decent life, cultivates, either by bent or principle, 
a somewhat extreme delicacy of thought and speech with 
regard to elementary facts of human nature, then I say that 
this IS most emphatically a fault in the right direction, and 1 
have DO desire to see its prevalence diminish.*! 

Beyond any doubt Puritanism made possible and 
common a sound home-life in England, so far as 
its influence on sexual morality is concerned. 

Its efl'ects on the relations of parent and child 
were not altogether admirable. The doctrine of 
original sin led to an utter distrust of child 
nature. Even Bunyan bids parents remember 
that children are cursed creatures. The wills of 
children, being evil, were to be broken, and 
children were to be taught to keep their distance. 
Home discipline was to be strict, and the rod was 
not to be spared. The relative justification for 
this attitude is sometimes overlooked by those 
who criticize Puritan home training and educa- 
tion. Thus Samuel Butler, in The Way of all 
Flesh (London, 1903), looks back with regret to 
‘the spacious days of Queen Elizabeth.’ Then 
the relations between parents and children seem 
on the whole to have been more kindly. 

‘The lathers and the eons are lor the most part friends in 
Shakespeare, nor does the evil appear to have reached its full 
abomination till a lon^ course of Puritanism had familiarized 
men’s minds with Jewish ideals as those which we should 
endeavour to reproduce in our everyday life.’ 2 
As a matter of fact, in the days of Elizabeth the 
friendship of father and son often meant the 
initiation of boys into vice in very tender years. 
The advantages of sowing wild oats were firmly 
believed in. Children wffio would now be at a 
kindergarten were sometime* familiarized with 
drinking and swearing, while youth was encouraged 
to see life. The pages of Ascham’s Scholemaster 
afford a sufficient revelation of the moral laxness 
and parental irresponsibility against which Puri- 
tanism reacted, and no one who knows that side 
of Elizabethan social life would wish to return to 
it. The main defect of Puritanism in this con- 
nexion was its depreciation of childhood ; its chief 
merit was its insistence on a sense of duty — on the 
need of making a serious use of life. It has yet to 
be shown that the belief in original sin, which 
E. G. A. Holmes’ regards as the root ni all evil in 
education, and which did in fact involve a distrust 
of child nature,* can really be abandoned without 
losing an element of truth and hardness which 
made for strength of character and purity of life. 

(e) Influence on education and industry. — In 
the matter of education the Puritans had to pro- 
vide for themselves after 1662, and they made no 
small contribution to educational progress. As a 
reforming party they sat loose to the mediaeval 
and classical traditions to which the universities 
and grammar schools were still wedded. Thej’ 
were readier for changes both in method and in 
curriculum. It was in Puritan circles that Comenius 
attracted attention and sympathy in England. 
The Long Parliament seems seriously to have con- 
sidered entrusting to him the task of reforming 
national education. The dissenting academies of 

1 G. Gissin^, Tht Private Papers of Benry Ryecroft, LondOD, 
1903, p. 280. 

3 P. 21 1. 

• See ITAat is and what might be, London, 1911, passim. 

^’Tbe general tendency- to distrust natural feeling may be 
illustrate further from 'the records of Evangelicalism — e.g., 
the story of Augustus Hare’s upbringing by his aunt, Maria 
Hare, or the tragedy of Henry Martyn’s love-story. 
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the 18th cei compared favourably with the older 
universities alike in expense, morals, and intel- 
lectual keenness. It was in these academies that 
the teaching of modern subjects was begun.* The 
Puritans are being blamed nowadays for having 
been too exclusively intellectual, and it is true 
that 18th cent, deism and rationalism may be 
regarded as the children of Puritanism. But this 
strong intellectual tendency was really a virtue, 
in spite of its limitations. In the States it was the 
Puritan colonists who cared for education. The 
colonists of Virginia took no such interest in the 
subject, as witness the sentence of W. Berkeley, 
governor of Virginia in 1671 : 

‘ 1 thank God there are no free schools or printing*, and 1 hope 
we shall not have them these hundred years.’ 3 

After all, the sermon itself, on which the Puritans 
set such a high value, is an appeal to the reason of 
the common man, and is an instrument of educa- 
tion. It assumes that religion must capture the 
head as well as stir the feelings. And so far the 
Puritan appeal to reason made for a higher intel- 
lectual life and activuty. The independence of 
character which Puritanism fostered also helped to 
produce pioneers in educational reform. 

The moral discipline enforced by Puritanism had 
a considerable reaction upon industry. The 
Christian life was regarded as essentially an 
ordered life. The passions were to be under 
rational control. Puritanism cut men off from 
wasteful expenditure and worldly pleasure. Forms 
of indulgence which dissipated both wealth and 
energy were sternly denounced and repressed. 
Time and talents were not to be wasted. On the 
contrary, the Christian’s first duty was to make 
the most of his powers and possessions in whatever 
might be his calling. Idleness was a sure sim 
that one’s standing in grace was doubtful. No 
one should be unemployed ; even the man of leisure 
should find some occupation which would be of 
service to the common weal. Puritan pressure in 
these directions certainly tended to develop the 
spirit of enterprise and industry characteristic of 
modem capitalism. Both by inculcating frugality 
and by strengthening home ties, Puritanism en- 
couraged thrift and the accumulation of capital. 
Moreover, by insisting on a careful use of time and 
on self-control, it helped to form those regular 
habits on which the conduct of modern industry 
depends. The business virtues, viz. honesty, 
punctuality, and steady application to work, were 
reinforced by the ethic of Puritanism. Once 
again, the emphasis on personal responsibility 
which was characteristic of the movement served 
to make men bring an independent judgment to 
bear on their business problems, and so increased 
the power of individual initiative. After 1662 the 
influence of Puritanism was thrown still more 
clearly on the side of economic freedom. For the 
Puritans, having lost power, naturally distmsted 
State control, while they were in any case con- 
vinced opponents of State absolutism. Their first 
concern was toleration, and they became the 
champions of the movement for limiting State 
interference in every direction.* 

[f) Puritanism and art. — The relations of 
Puritanism to art and literature are not easy to 
define. The movement has been wrongly held 
responsible for the general degradation in taste, 
especially in architecture, which took place in the 
18th century. Much vandalism has been attri- 

1 See Irene Parker, Dissenting Academies in England, 
Cambridge, 1914. 

* Cf. D. Campbell, The Puritan, I. 82. 

s See on this subject Max Weber, ‘The Ethic of Protestantism 
and the Spirit of Capitalism,’ two artt. in Archiv Jur SoziaD 
u'UsenschaJt, xx. [1903], xxi. [1904] , E. Troeltsch, Die SoziaD 
Uhren der christlichen Kitchen, Tubingen, 1912; H. Levy, 
Economic Liberalism, London, 1913 ; and an essay by H. G. 
Wood, in Property : its Rights and Duties, London, 1915. 


buted to Puritans in which they only shared or did 
not share at all.* It is of course clear that 
Puritanism tended to dissociate itself from certain 
forms of art, particularly the dramatic art and the 
stage, which it treated as hopelessly corrupt, and 
whose moral recovery itl consequently tended to 
retard. It is also of the essence of Puritanism 
that it depreciated the outward. Calvinism has 
been called ‘ the ugliest of all religions.’ * Its sym- 
bolism is of the plainest. Dependence on the out- 
ward is discouraged. The central emphasis on God’s 
righteousness still further contributed to a neglect 
and a distrust of the merely beautiful. The 
Puritan was intensely preoccimied with moral 
issues, and, as a result of the Puritan tradition, 
many have neglected and stunted the artistic sides 
of their nature. And yet this very concentration 
on the moral life and on the supremacy of God’s 
righteousness has not been without its vivifying 
influence on art and literature. The deepening of 
the inner life due to Puritanism was bound to find 
expression. 

‘Puritanism In itself is ill*fitted to produce a great art. Yet 
the inward life of the soul may be intense and the more 
intense because it does not readily distribute itself through 
appointed forms ; and absorbing thoughts and passions cannot 
fail in some way to discover or to create that outward vehicle 
through which alone they can secure a complete self- 
realisation.'^ 

Nor is the self-discipline of the Puritan unfavour- 
able to art. 

* For the maintenance of high passion the habit of moral 
restraint is in the long run more favourable than the habit of 
moral relaxation.’^ 

And it may be urged that, in the last resort, art 
reaches its highest achievements precisely through 
the practice of moral renunciation, t.e. through the 
Puritan acknowledgment of the supremacy of 
God’s righteousness. 

‘No man does real Justice to beauty till he feel the moral 
beauty ol resisting beauty— upon due occasion. There is some- 
thing incomplete in artistic taste till it see, with so great an 
artist as Plato, the beauty of Puritanism.’ * 

4 . Summary. — To sum up, the Puritans stood 
for an ecclesiastical ideal, the chief importance of 
which lay in asserting that the Church must not 
be made the tool of the State. In thus maintain- 
ing the independence of the Church, and also the 
necessity of a democratic element in Church 
government, the Puritans promoted constitutional 
liberty and very powerfully influenced British 
ideals of government. These ideals they carried 
with them into the colonies which they founded 
in America, where their conception of Church 
and of State found freer expression. Through 
the United States Puritanism has perhaps ex- 
erted an even greater influence on the Anglo- 
Saxon world than it has through its effects on 
British character. By means of a definite if 
narrow theology Puritanism has shaped the think- 
ing of generations of Englishmen on the great 
themes of religion. By its insistence on strict self- 
discipline it has inculcated ‘ a steady and almost 
stolid dutifulness,’ which has expressed itself 
largely in industry and in industrial progress, but 
which is apparent in all professions and careers in 
the men and women who have come under the 
influence of the Puritan tradition. If Puritanism 
has favoured the growth of democracy, it has also 
developed those qualities of self-control and of 
devotion to duty without which no democracy can 
be preserved from corruption. In temper and out- 
look Puritanism has shown some of the defects 
associated with the somewhat parallel Jewish 
movement known as Pharisaism. The Puritans 
leaned too much to the OT. Their belief in 

1 See J. Crouch, PuritanUm and Arty London, 1910. 

5 Tiele, ap. W. B. Selbie, Life of A. M. Fairbaimy London, 
1914, p. 105. 

8 Dowden, p. 9. ^ Ib. p. 30. 

® P. T. Forsyth, Chritt on Parnasexis, London, 1913, p. 280. 
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original sin led to a too sweeping depreciation of 
human nature and to harsh, unsympathetic judg- 
ments on opponents. Their religion tended to 
lack gladness, and their ‘cardinal error lay in a 
narrow conception of God as the God of righteous- 
ness alone, and not as also the God of joy and 
beauty and intellectual light.’ ' But no movement 
of religious thought could fail to ennoble human 
life and to possess permanent worth which, like 
Puritanism, was inspired with the conception of 
the chief end of man as being to glorify God and 
enjoy Him for ever. 

Literatcrr. — B esides the works mentioned in the article, 
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Hist, of the Later Puritans, 1645-6f , do. 1S52; W. H. Frere, 
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H. G. Wood. 

PURITY. — A fine passage from the works of 
the Cambridge Platonist Henry More (1614-87) 
will give a good idea of the wide meaning which 
the gospel attaches to the word ‘ purity ’ : 

‘ By purity I understand a due moderation and rule over all 
the joys and pleasures of the flesh, bearing so strict an hand 
and having so watchful an eye over their subtle enticements 
and allurements and so firm and loval affection to that idea of 
celestial beauty set up in our minds, that neither the pains of 
the body nor the pleasures of the animal life shall ever work us 
below our spiritual happiness and all the compatible enjoy- 
ments of that life that is truly Divine; and in this conspicuously 
is contained \Nhatever either moral temperance or fortitude 
can pretend to.’ 2 

To this large conception of the meaning of purity 
corresponds the view of Augustine that the purity 
of heart mentioned in Mt 5”^ means single-hearted- 
ness or simplicity : 

* Hoc est raundum cor quod est simplex cor.’* ‘ Ille est vere 
castus qui Deum attendit, et ad ipsura solum se tenet.'’* 

It thus appears that ‘purity/ like ‘temperance’ 
and ‘sobriety/ has, properly speaking, a Avider 
sense than is usually connected with the word. It 
connotes the singleness or simplicity of a nature 
which finds the perfect satisfaction of its desires in 
God. The opposite of purity is uncontrolled or 
misdirected desire ; and the characteristic reward 
of purity is the vision Avhich is man’s true life : 
‘ Vita hominis visio Dei.’* 

The origin and usage of the Avord are sufficiently 
dealt Avith in UDB, s.v. It will suffice to recall 
the obvious fact that the idea of purity, like that 
of holiness, gradually passed over from the material 
and ceremonial sphere into the range of ethical 
ideas ; the notion of outward consecration or dedi- 
cation to the service of the Deity gave Avay in 

1 Dowden, p. 11. 

2 ‘Of the Divine Life,’ cb. xiL {Theol. Works, London, 170S, 
p. 37). 

* De Serm. Dom. tn Monte, i. ii. 8. 

4 De Deata Vita, IS ; cf. John Smith, Select Discourses, 
London, 1660, p. 432 ; ‘ Even particular good is a blo«som of 
the First Goodness ; every created e\cellencv isabeamdes- end- 
ing from the Father of lights ; and. .'should we separate all 
these particularities from God, all affection spent upon them 
would be unchaste and their embraces adulterous. We should 
love all things in God, and God in all things, because He is all 
In all, the beginning and original of being, the perfect idea of 
their goodness and the end of their motion.’ 

6 Iren. iv. xx. 7. 


process of time to that of inward sanctity. In 
this process the teaching of the Hebrew prophets 
played a conspicuous part.* The culminating 
point is perhaps marked in our Lord’s teaching 
recorded in Mk (Mt 15'"-“). Christ’s saying 
about the thing that ‘ defileth a man ’ in fact dis- 
tinguishes between two spheres, the pliysical and 
the spiritual, which men had hitherto tended to 
confuse. Henceforth, as Christians were led to 
perceive, ‘“pollution” (t 6 /cowoutrffat) in the sense 
contemplated by the Scribes can be predicated only 
of that which affects man’s moral nature.’* It is 
interesting to trace anticipations of this principle 
in ancient writers — e.g., Cicero ; 

‘Caste jubet lex adire ad deos, animo videlicet, in quo sunt 
omnia: nec tollit castimoniam corporis; sed hoc oportet 
intelHg^, cum multum animus corpori praestet, observeturque, 
ut casta corpora adhibeantur, multo esse in aniniis idservandum 
magis. Nam Incestum vel aspersione aquae vel dierum numero 
toUitur; animl labes nec diuturnitate evanescere nec amnibus 
ullis elui potest.’* 

As in the case of other virtues which re-appear in 
Christian ethics, the idea of purity directly depends 
upon the Christian conception of God as a Being to 
whom ‘all hearts are open and all desires known.’* 

I. Purity in the narrow sense of freedom from 
sensual pollution was a virtue which, before the 
coming of Christ into the world, held at best a 
precarious position. Israel cannot be said to have 
been very far above the general level of the ancient 
world in this respect. Where polygamy is not 
condemned, no very high standard of purity can 
be expected, and grave lapses from chastity in OT 
times were of frequent occurrence. These were 
often closely connected with Israel’s inveterate 
tendency to idolatry, and in fact the prophets 
usually describe the apostasy of the nation as 
‘adultery’ (Hos 2, Jer 3, Ezk 16, etc.). As re- 
gards the Gentile world, heathen moralists could 
inculcate purity only by appealing to self-regarding 
and prudential motives. They had no resources 
for taming or restraining the force of human 
passion. Purity was a virtue of which men 
despaired. St. Paul in his sombre picture of 
heathen degradation regards the Gentile, as actu- 
ally given over to an abandoned mind (Ro I**"®, 
Ep'li 4‘" 5"'-). Religion itself was corrupted at the 
source ; the current mythology was a chief factor 
in the general demoralization. The better ele- 
ments in the ancient religion passed over into the 
mysteries (q.v.), wliich at least appealed to the 
sense of moral defilement, though they could not 
appease it. These bore tlieir own imperfect witness 
to the truth that purity of life was needed for 
acceptable approach to God. 

Now, Christianity dealt with the evil which was 
too strong for the heathen world by re-emphasizing, 
with sanctions peculiar to itself, the Stoic doctrine 
of the sanctity of the human body. Seneca had 
spoken of God as ‘near us, with us, within us,’ 
‘lodging in the human body.’® Epictetus had 
said : 

* Thou bearest God about with thee, within thyself ; and thou 
dost not realize that thou art outraging Him witli thv impure 
thoughts and thine unclean deeds, . . . God Himself being 
present within thee and overlooking and overhearing all,’ etc.® 

St Paul points to the body as the actual ‘temple’ 
of the Holy Spirit (1 Co 6‘") ; the bodies which are 
misused in sin are ‘ the members of Clirhst’ (1 Co 
6'®). The sin of uncleanness does despite to the 
indwelling presence of the Spirit ; it outrages that 
nature which the Son of God made His own and 
hallow'ed by contact with His deity ; henceforth 

1 See FIDB, s.vv, * Unclean, Uncleanness,’ ‘ Holiness.’ 

2 H. B. Swete. The Gospel according to St. Mark^, London, 
19112, p. 16J, on Mk 7^8 f. 

3 De Leg ii. x. 24. 

4 See U. C. Trench, Synonyms of the ST, Cambridge. 1854, 
I Ixxxv., etAiKpii^f, Ka0apd?. 

5 Ep. Mor. xH., \\\i., quoted in J. B. Lightfoot, St. Paul's 
Epirile to the Phihppians*, London, 1878, p. 280. 

6 Diss. II. viii. 11 f., quoted in Lightfoot, p. 314 f. 
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the body is ‘ for the Lord, and the Lord for the 
boOT ’ (1 Co 6*®). We find an echo of this language 
in Tertullian’s passionate assertion of the sanctity 
and dignity of the material which the Son of God 
has condescended to assume and to hallow. 

‘ God forbid that He should abandon to everlasting destruc- 
tion the labour of His own hands, the object of His care, the 
receptacle of His own Spirit, the queen of His creation, the 
heir of ills liberality, the priestess of His religion, the soldier of 
His testimony, the sister of His Christ.' i 

Christian purity ia in fact sanctioned by motives 
peculiar to the religion of the Crucified. It forma 
a part of that self-control (iyKpdrcLa) which is the 
most characteristic element in Christian morality, 
and which was ‘ primarily identified with sexual 
purity, and then extended to include renunciation 
of the world and mortification of the flesh.’^ 
Purity is the spirit which strives to bring every 
bodily impulse, every affection, every passion, 
every faculty — thought, imagination, memory — 
into subjection to Christ. But it is important to 
remember that purity implies not mere abstinence 
from illicit pleasure hut the positive dominion of 
the Holy Spirit in man. The way to purity lies 
through the practice of self-control in all things 
great and small (1 Co 9®*). This is pointed out 
more at length elsewhere (see art. Temperance). 

There are certain safeguards of purity which 
may be mentioned here. 

(a) Of religious faith something has already been 
said. The gospel supplied a new and powerful 
motive to purity in teaching the sanctity of the 
body, hallowed by the Incarnation and redeemed 
by the Passion of the Son of God. That which 
tie had worn as a vesture, exalted to the throne 
of heaven and made the temple of the Spirit, 
could no longer be employed as an instrument of 
sin (Ro 

The prominence of this doctrine in the NT is a proof of ‘the 
intense desire which religion has to protect the founts of life 
against whatever might destroy, waste, or pollute them.' 
Christianity ‘ erects a sacred fence round the most dangerous 
places in our life.' It does not despise the body, but labours 
'to preserve and increase vitality. With this motive, it visits 
with Its sternest censure any assertions of the individual's right 
“ to do what he will with his own ” body.' 3 

Further, if purity implies tlie right direction of 
desire, the gospel brouglit to bear upon the force 
of passion ‘ the expulsive power of a new alfection ’ 
in so far as it inspired and developed the love of 
God and of man for God's “ake. 

(b) Christ’s law of Mortification ha.s an obvious 
hearing on the process of self-purification. ‘If 
thine eye otiend thee, pluck it out.’ Mortification 
implies something more than mere self-restraint, 
the habit of which in other matters is so essential 
a condition of victory over fleshly sin. It implies 
the cutting off of even innocent pleasures that are 
found perilous to purity. It implies the use of 
what Jeremy Taylor* calls ‘some rudenesses’ 
towards the body (cf. 1 Co 9^, inrwiridfu, SouXoyfcryw) 
— spare diet, occasional fasting, habitual abstin- 
ence, and other wholesome austerities ; it means 
also continual watchfulness against the beginnings 
and least occasions of evil. 

(c) Occupation is also a valuable and necessary 
safeguard. While sloth and ease are tlie frequent 
forerunners of impurity, any kind of employment 
which leaves few vacant spaces of time is of great 
benefit. 

(rf) Of the power of prayer and of the recollec- 
tion of the Divine presence it is needless to speak. 
Without tliem purity in its perfectness is impossible. 
One particular remedy may, however, he mentioned, 
namely, recollection of the sympathy of Christ 
with the tempted. He has felt the full pressure 

1 De Returr. Cam. 9. 

2 A. Ilarnack, The Expansion of Chnstianitp, Eng. tv., 
Londnji, 1904, i. 111. 

3 W. R. Inge, Truth and Falsehood in Religion, London, 
1906, p. 74. 

4 Ilolg Living, ch. ii. sect. 3. 


of temptation, yet without sin (He 4'*), and one 
great aid to purity is the thought of His example, 
of the travau which He underwent in order to be 
made in all things like unto His brethren, and of 
the cross on which He endured the open shame 
which is the appropriate penalty of secret sin 
(He 123). 

(e) Finally, we must bear in mind that the desire 
which occasions the sin of impurity finds its ap- 
propriate hallowing in marriage. 

‘ Honourable marriage hath a natural efficacy, besidea a 
virtue by divine blessing, to cure the inconveniences which 
otherwise might afflict persons temperate andjsober.’ l 

2 . Purity in the larger sense is virtually equiva- 
lent to ‘simplicity’ or ‘sin^^le-niindedness.’ 

‘ It carries on to the whole of our nature that watchful reserve 
and restraint which it imposes upon the body.’ 3 
Pmity means the integrity of a will dedicated to 
God in perfect simplicity of purpose ; it implies 
not the sacrifice of innocent desires, hut the con- 
secration of them ; not the eft'ort to acquire a 
single virtue, such as chastity or purity in the 
narrower sense, hut the striving after goodness in 
the widest sense. Purity of intention consists in 
seeking to please God in all things and to make 
His glory the object of every act and word. The 
pure heart is that which is continually seeking 
God, passing through all things onwards and 
upwards to God, embracing one only object of 
life, and holding fast to a single purpose amid the 
bewildering multiplicity of calls and duties, claims 
and responsibilities, which make life difficult and 
complex. The pure heart is undivided, nndis- 
tracted, unsophisticated. It imparts to character 
that ‘moral unity’ which Christ in a supreme 
degree exhibits, the unity which springs from de- 
votion to a single end — the love and service of God, 

And the reward of this purity is vision, insight, 
illumination (Mt 5*). ‘ Cor purum penetrat caelum 

et infemum.’® Aquinas connects the beatitude 
‘Beati mundo cortfe,’ etc., with the Holy Sjjirit’s 
gift of ‘understanding.’ The reward of purity is 
a certain freedom from intellectual illusion and 
error ; by purity of heart, ‘ etsi non videamus de 
Deo quid est, videmus tamen quid non est.’* The 
perfect vision which shall satisfy not only the 
intellect hut every element in man’s complex 
nature is the consummation of a process that 
begins in this life — the cleansing of the heart and 
conscience from all lower aims than the service of 
God. Purity, in fact, in its completeness is the 
effect on the character of true faith in God (Ac 15*), 
the faith that works by love (Gal 5®). So Bernard 
makes it to consist in two things which are both 
difierent aspects of love : ‘ in quaerenda gloria Dei 
et utilitate proximi.’* For purity is, as we have 
already noticed, not raeie abstinence, not the mere 
cleansing of the heart from wrong or inordinate 
desires, hut desire or love directed aright, and 
finding in God and His service the one true and 
satisfying end of human life. The pure heart 
seeks not God’s gifts merelj', hut Himself. It 
thinks of Him as the only adequate response to 
the deepest yearnings of human nature. It be- 
lieves that what He is, rather than what He gives, 
is the true life of man. 

‘ Ille non aliquid ex iis quae condidit ; fied se ipsum tibi dat 
ad fruendum, se ipsum omnium conditorem.' 3 

Literaturb. — A rt. ‘Keuschheit’ in PRE^; Augrustine and 
others on the Sermon on the Mount ; G. Congrreve, Christian 
Life, London, 1S99 ; F. W. Robertson, Sermons, ser. iii., do. 
1376, no. 10; E. Caird, Lag Sermons and Addresses, do. 
I 1907, p. 205 ff. : W. P. du Bose, The Gospel in the Gospels, 
do. 1906, p. 112 ff. R. L. OTTLEY. 


1 J. Taylor, Holy Living, ch. ii. eect. 3, ad fin. 

3 G. Congreve, Parable of the Ten Virgins, London, 1904 

p. 108. 

3 Thomas h Kempis, de Imit, Christi, it 4 . 

4 Summa, n. ii. qu. viii. art. 7, resp. 
s £>e Mor. et Off. episc. iii. 10. 

3 Aug. Serm. cclix., ‘ in Oct. Pasch.,’ S. 
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PURUSA. — Parwsa signifies in Sanskrit ‘man,’ 
then ‘ the ' living principle in men and in other 
beings,’ and finally ‘ the supreme Spirit,’ both the 
supreme personal God of theism and the impersonal 
world-soul in a pantheistic sense. 

As early as the Rigveda (x. 90) there is found 
a hymn, which reappears with several variations 
in later Vedic texts, wherein the purusa is de- 
scribed as the primeval Being, as the personifica- 
tion and starting-point of the whole universe. 
The heavens, the atmosphere, and the earth pro- 
ceed forth from the punisa, also the sun and moon, 
gods, men, and animals. From the head, the 
arms, the legs, and the feet of the pxirusa respect- 
ively are derived (according to w. 11, 12) the 
four castes of men, which are here mentioned for 
the first time in Indian literature. Since in this 
hymn, though only in mythological fashion, the 
thought of man’s identity with the universe is 
expressed, we may see in it an anticipation of the 
main teaching of the Upanisads and the Vedanta 
(qq.v.), that is, of the doctrine of the essential 
identity of the inner man, the soul, with Brah- 
man, or the soul of the universe. 

In the philosophical sj'stems of India the word 
purusa is used in the same sense as the more 
common atman to denote the souls of living beings ; 
and this is done independently of the particular 
meaning attached to the word, whether, a.s in the 
Vedanta, the individual souls are conceived as 
one with the indivisible soul of the universe or, 
as in the Sankhya, Yoga, Vaise§ika, Nyaya (qq.v.), 
as existing in infinite numbers. 

LirBRATTOg.— P. Deussen, AUgemeint GesehichU der Phito- 
Sophie, Leipzie, 1894, i. 1, pp. 150 ff., 28Sff., Eng, tr.. The Philo- 
Sophy of the upanishads, Edinburgh, 1906 ; F. Max Muller, 
Six Systems of Indian Philosophy, London, 1S99, pp. 831-343. 

K. Garbe. 

PUSEY. — Edward Bouverie Pusey (1800-82), 
scholar and divine and leader of the Oxford 
Movement (g.p.) in the Church of England, later 
known as the Catholic Revival, was regius pro- 
fessor of Hebrew in the University of Oxford 
from 1828 to his death. This crown appointment, 
combining with ita canonry of Christ Church, gave 
him a central and independent position, from 
which he was able, by books, sermons, and indi- 
vidual personal dealings, to give a unity of char- 
acter and aim to the Jloveraent, both in its earlier 
and to a great extent also in its later phases, 

I. His place in English life. — Pusey was by 
birth an English gentleman ‘ of the old school ’ (cf. 
the anecdote in Liddon’s Li/c of Edward Bouverie 
Pusey, i. 186), and it may be said that some of 
the best influences of his time had combined in the 
formation of his mind and character. He was one 
of the first English theologians to study German, 
and in two long visits to Berlin, Bonn, and 
Gottingen in 1825-27 he worked under Freytag, 
Ewald, Tholuck, Schleiermacher, and Eichhorn, 
and came to know what scholarship meant to 
them. 

‘From Eichhorn Pusey learnt the vastnesa of the world of 
modern learning and the standard of work which was necessary 
in order to explore it. When in later years he would say, “ A 
German professor would think nothing of doing so and so," he 
meant Eichhorn ’(I.iddon, i. 74). 

Pusey was a fellow of Oriel at the time when 
this common-room was the intellectual centre of 
Oxford, and until his wife’s death in 1839 he mixed 
freely in all the varied life of the university. 
Even in the deep seclusion from ordinary society 
which he inflicted upon himself after that date he 
tvas in touch through his family with the life of 
the English upper clas.ses, and such sermons as 
that entitled ‘ Why did Dives lose his Soul ? ’ 
(preached in All Saints’, Margaret Street, on Ash 
Wednesday, 1865), or ‘Onr Pharisaism’ (delivered 
in St. Paul’s, Knightsbridge, on Ash Wednesdiiy, 


1868), show his unerring insight into their spiritual 
needs. This is an important element in Pusey's 
life, which has not always been sullieiently recog- 
nized. In social life no less than in scholarship he 
was a man whom none could jiatronize or despise, 
and he knew how to speak to Victorian society 
about its vulgarity and worldliness with a search- 
ing directness which could not be evaded or ignored 
(cf. his rebuke to a lady in Spiritual Letters of 
Edward Bouverie Pusey, London, 1898, p. 77, and 
to the heads of houses in Oxford for their luxury 
[Liddon, ii. 110]). Students of 19th cent, manners 
would find a great deal of material in his sermons. 
In Liddon’s Life, i. 61, there is a charming account 
of Lady Emily Herbert, who was married to his 
brother Philip in 1822, and of her relations with 
Pusey, w’hich helps to put this side of his life 
into true perspective. 

2. His part in the Oxford Movement. — In 
the Church revival which began in 1833 the 
acknowledged leaders were Pusey, Keble, and 
Newman, and Puse3’’s special part in the work 
may best be understood by comparing his mind 
and temperament with those of his two friends. 
Imagine, then, a young man, interested in religion, 
but inclined to scepticism, coming into contact 
with the three leaders of the Movement in its 
early days, and starting some controversial subject, 
such as the difficulty of believing that there can be 
only one true Church. Keble, we can imagine, 
jealous for the truth of God, and looking at the 
matter from a high mystical plane, would make 
some shrewd and unanswerable remark in very 
simple language, which would silence and perha]i- 
somewhat abash the questioner, even if it did not 
altogether convince him. Newman would instantly 
throw his mind sympathetically into the problem, 
and work it out speculatively, as if trying to arrive 
at the truth about it for himself. Pusey, on the 
other hand, would concentrate his attention on the 
questioner, would study his character, and begin 
to try to convince him of the truth. He had, that 
is to say, pre-eminently the mind of a pastor, and 
had no taste or capacity for speculation. 'Thus in 
a religious movement his would not be the mind to 
originate the ideas, or even to give them striking 
expression. His work would be to translate them 
into action and to press them upon men’s atten- 
tion. Pu.sey’s eminence lies in his immense 
strengtfi of character and of conviction. To this 
he ailded very great learning, and the power of 
bringing it to bear upon the matter in hand in 
that cumulative and somewhat uncritical manner 
which was more controversially effective in tho.se 
dajs than it would be in ours. 

‘ Pusey,’ said R. ’•'■ *' , on the 8ig:niflcance 

of his adhesion to ' ‘ knew the meaning 

of real learning. , ■ sledge-hammer and 

battle-mace, and he had the strong and sinewy hand to use it 
with effect ' (quoted in Liddon, I. 368). 

The most striking contemporary appreciation of 
his personalitj' and influence is in an essay bj’ 
J. B. Mozlej’ about the sermon which he preached 
on ‘The entire Absolution of the Penitent,’ at the 
close of his two years’ suspension (1st Feb. 1846).' 

The religious principles and ideas which it was 
Pusej’ s work to press home in this way into the 
unresponsive soil of Victorian England were not 
anj’thing which he had acquired as the result of a 
sudden conversion ; nor had they been adopted in 
any waj' as a working liypothe.sis to be tested b}' 
their success ; they were part and parcel of his 
whole self, acquired by tradition in childhood, 
and confirmed by all the experiences and studies of 
earlj' ni.anhood. He never had an)' temptation to 
doubt, and was always in the mental jiosition of a 
teacher. If the truth which he thus held so con- 

* Luldon, iii, 69, and J. B. Mozley, E$saus, II ixtoncal and 
Thenlogicah. i.. London, 1884. 
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fidently were attacked, his nature would rise up 
to defend it with all the ardour of a crusader, and 
he would be ready to face all reverses and difficul- 
ties with the uncompromising courage of an early 
Christian martyr. Church's judgmeirt about him 
was that he was ‘ a man after all to rank with 
religious leaders of high mark in all ages.’* His 
temperament was thus essentially that of the 
ecclesiastic, and he was mercilessly severe to any- 
thing that seemed to him like a dilettante attitude 
towards religion, but genuine unbelief he was 
quite able to understand and to meet sympatheti- 
cally. While still an undergraduate, he had tried 
unsuccessfully to win an old school friend from 
atheism, and this experience left a deep and very 
important mark upon him (Liddon, i. 46). It is 
true, indeed, of all the early Tractarians that they 
felt themselves to be striving not for the triumph 
of one particular form of Christianity, but for the 
maintenance of genuine religion as a whole. In 
this they were far in advance of their time, and it 
is one reason perhaps for the strong prejudice 
which they had to overcome. Soldiers are not 
popular in countries which think themselves secure 
(cf. the striking speech made bj’ Lord Salisbury 
after Pusey’s death [Liddon, iv. 391 f.]). This may 
have been also in part a cause of that simplicity 
in Pusey’s outlook which made him, as a Roman 
Catholic writer says, unable ever ‘ to calculate the 
effect of his arguments on any who differed from 
him.’* With this directness and intensity of 
character he combined an equally strong capacity 
for affection. The controversies and work of the 
Tractarians must never be thought of apart from 
that iKTivT^t iyimt (1 P 4®) which bound them to 
each other, and the refined family life which was 
the permanent background of all their activities. 
The movement had indeed its centre in a univer- 
sity, but there was none of that easy tolerance or 
that cold-blooded aloofness from the real worhl in 
its leaders which make religious people rightly 
suspicious of the word ‘academic.’ 

3. Theological position. — The foregoing con- 
siderations are necessary for a right understanding 
of Pusey’s theology. The Tractarians were prac- 
tical religious reformers, and the moral struggle 
against unbelief was always before them. They 
were never sitting, as it were, calmly in the study, 
as historians or critics or compilers of dogmatic 
systems. They were not, like the Scholastics, the 
products of a settled ecclesiastical world, nor, like 
the modern Biblical scholar, did they stand aside 
from the problems of practical religious endeavour. 
Their theological work was all called out by the 
needs of a religious revival and by the combat 
with teachers whom they felt to be hindering it. 

Pusey’s lasting contribution to the religious 
thought of his time is the conception of Christianity 
as being necessarily a single whole. This was the 
natural result of the apologetic preoccupation 
noticed above. Cod is one, and Jesus Chri.st is one, 
.and the M ord of God through .Tesus Christ is one. 
So also must be the life of the Church and the faith 
of the Church. The.se are almost commonplace 
assumptions with Christi.aus nowadays, but they 
are to a very great extent the legacy of the 
Tractarians and the result of the conflict of the 
Tractarians with the leading tendencies of their 
time. A recent Broad Church writer, Y. F. Storr, 
charges Pusey and the other Tractarian leaders 
with having had a narrow outlook on their time, 
with being out of sympathy with its aims, and 
lacking insight into its fresh problems. 

* For them, theology wag not the science ot the living God 
who was fulfilling Himself in many ways, hut rather the formal 
study of the defined beliefs of the Christian Church at a certain 


1 Li/e and Letters of Dean Chttrch, London, 1895, p. 182. 
» W. Barry, ‘ Pusey and Puseyism,’ in CE xii 683. 


period of its existence : a period which they assumed w’as to be 
the norm and pattern for all tune. The object of their endeavour 
w'as, confe&s^iy, not to construct a new theology, but to 
reco\er an old one’ (The Development of En>jhsh Theology in 
the Nineteenth Century, 1SOO~1SOO, London, 1913, p. 257). 

To write like this is to be blind to the whole 
moral aim and achievement of the Oxford Move* 
ment on its theological side. It is like blaming 
pioneers among brushwood for not raising crops 
quickly as their neighbours on the prairie. Pusey 
and his friends found the ground occupied by the 
two formidable obstacles of Bibie-worship and 
rationalism, and they had not only to expose their 
logical w'eaknesses, but also to overcome the 
obstinate self-satisfaction with which they we^-e 
rooted in men’s minds. Pusey’s careful study of 
the w’ay in which Christian thought in Germany 
was being dissolved by rationalism made him keen 
to observe its symptoms elsewhere, and in his lirst 
big work, the tract on baptism,^ he pointed out 
in masterly fashion that the evangelical appeal to 
the Bible sutlered from precisely the same logical 
inconsistencies. 

By rationalism he meant, says his biographer, ‘ that attitude 
of mind w'hich allows Reason to limit the possibUitiesof Revela- 
tion, instead of confining itself to its legitimate work of testing 
its evidence and understanding its moral weight' (Liddon, 
iv. 4). 

And in his first public controversy, in 1836 — the 
protest against the appointment of K. T>. Hampden 
as regius professor of divinity — Pusey defined the 
principle of rationalism, against which they were 
fighting, thus : 

‘The assumption that uncontrolled human reason in its 
present degraded form is the primary interpreter of God’s 
Word, without any regard to those rules or principles of inter- 
pretation which have guided the judgments of Christ’s Holy 
Catholic Church in all a^es of its history and under every 
variety of its warfare ' {ib. i. 373). 

That the evangelicals were logically not different 
from the I'ation^ists he showed from their rejec- 
tion of the plain sacramental teaching of Holy 
Scripture on the subject of baptism {ib. i. ch. xv.) 
because it does not fit in with their preconceived 
notions of ‘ spiritual ’ or ‘ gospel ’ truth. 

* A great deal of the Bible,' be declared, Ms thus nowadays 
read with what, if men examined it, they would find to be the 
very spirit of unbelief’ (Scriptural rievs of Holy Baptitm, 
p. 150). 

He argued that the evangelicals, in that they 
rejected the sacramental view of baptism, while 
accejiting the doctrine of the Incarnation, ‘ although 
the one doctrine is declared in Holy Scripture as 
explicitly, as incidentally and as variously ’ as the 
other, were applying a rationalistic ‘ solvent ’ to 
the totality of Bible truth. This eclectic method 
of dealing with the Bible was justified in evangeli- 
cal circles on the ground that they were fixing 
their attention upon the ‘ kernel ’ of the gospel. 
Pusey meets this contention in a finely indignant 
passage, which might be quoted as a motto for the 
whole Tractarian teacliing : 

‘ 1 would by the way,’ he says, ‘protest against such illustra- 
tions, whereby men, too commonly, embolden themselves to 
call any i>ortion of God’s institution for our salvation “husk” 
or “shell ” or the like ; let it seem to us never so external, it 
can in no stage of the Christian course be dispensed with, 
which these similitudes would imply. Bather if we use any 
image, we might better speak of the whole Gospel as an elixir of 
immortality, whereof some ingredients may be more powerful 
than the rest, but the elficacy of the whole depends upon the 
attemperanient of the several portions; and we, who formed 
neither our own souls, nor this cure for them, dare not speak 
slightingb’ of the necessity of any portion ’ (t6. p. 6, quoted 
from Tracts for the Times’*, London, 1842, vol. ii. pt. ii.). 

4. The appeal to antiquity. — Pusey’s primary 
contention, in otlier words, was tliat Christian 
truth must be treated as a whole, and that it must 
be approached, like any other subject-matter, with 
a scientific submission to fact and in a historical 
spirit, instead of with arbitrary assumptions. 
However much men may difler from him as to the 
application of these principles, they should at any 

1 Scriptural Views of Holy Baptism, Oxford, 1835 (containing 
nos. 67, 68, and 69 of the Tracts for the Times). 
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rate give him credit for having in this way cleared 
the ground for the intelligent modern study of 
theology. 

Every one in that day looked on the Bible as 
the source of religious truth, and for the most 
part he did not need to go behind that. Pusey’s 
contention merely was that the Bible must be 
studied in its proper historical context of the early 
undivided Church. If it were objected to him by 
Evangelicals that by this deference to the Fathers 
he was thereby setting up an authority other than 
that of Holy Scripture, he would answer : 

‘The contrast in point of authority is not between Holy 
Scripture and the Fatiiers, but between the Fathers and us ; 
not between the book interpreted and the interpreters, but 
between one class of interpreters and another ; between ancient 
Catholic truth and modern private opinions ; not between the 
Word of God and the word of manj but between varying modes 
of understanding the Word of God ’ (Liddon, i. 418). 

This appeal to antiquity was not with Posey, it 
should be noticed, something that could be applied 
in a mechanical way. It was an appeal to the 
whole mind of an age * which had deeper and truer 
thoughts, an altogether deeper way of viewingthings 
than moderns’ {ib. i. 410), and the early Christ- 
ian writers are of permanent value not as .supply- 
ing an infallible authority in matters of either 
faith or practice, but as being a great reservoir 
of true Chiistianity, in which those who would 
understand Holy Scripture for themselves should 
first be steeped. This standard is, of course, very 
difficult to apply to individual questions at any 
particular moment, and is perhaps difficult to 
defend in the face of a hard unsympathetic logic, 
whether from Roman Catholics or from sceptics, 
but Pusey believed that it represents a truly 
spiritu! ' ' ' ' ■ " " 'actovy conception 

of the ■ within which all 

that is Li ue ootii m Humanism and in Protestantism 
is seen to he embraced. The etiect of this line of 
thought upon an able young man who had been 
brought up as a Methodist may be seen in 
Gregory’s autobiography,' and a clear sketch of 
the practical conclusions to which it led is given 
in a letter of Pusey’s in 1840 answering the ques- 
tion, ‘ What is Pusey ism ?’ (Liddon, ii. 140). For an 
account of the ‘ Library of the Fathers,’ edited by 
Pusey and his friends, in order to make the chief 
Patristic writings available for English readers, 
see ib. i. cli. xviii. 

fi. Attitude towards science and criticism. — 
Within the limits of space available in a work 
like the present it has seemed better to draw out 
these broader aspects of Pusey’s teaching than to 
go into the detailed controversies which accom- 
panied the application of his principles to the life 
of the Church of England. A list of the main 
controversies is given for reference below. 

The Oxford Movement proper was previous to 
the theological difficulties connected with evolu- 
tion and other scientific hypotheses, and Pusey 
was the only one of its leaders who lived on into 
that new period. He describes the change that 
had taken place in thought in an interesting letter 
to his <jld pupil J. B. Mozley "when he returned to 
Oxford in 1871 as regius professor of divinity {ib. 
iv. 2-21). Pusey was always a good friend to the 
teaching of natural science when he felt it was 
not being used to undermine religion, and he was 
much more alive to its importance than many of 
the ‘ liberal ’ theologians of his time. In 1855 the 
final vote of £30,000 for the construction of the 
museum at Oxford w'ould have been lost if he and 
his friends had not supported it {ib. iv. 3.32). One 
of his last sermons bore the characteristically 
cumbrous title Un-science, not Science, adverse to 
Faith (London, 1878), and is described by his bio- 

1 Robert Gregory, 1319-2911 : being the Autobiography of 
Robert Gregory, D.D., Dean of St. PauVs. London, 1912. 


grapher with good reason ‘ as a permanent and 
most valuable contribution to the right under- 
of the relations between Religion and 
(Liddon, iv. 335 ; cf. p. 80). In regard to 
the science of Biblical criticism Pusey, it is well 
known, withdrew his first book. The Theology of 
Germany, from circulation {ib. i. 175) and never 
relaxed from an attitude of inflexible conservatism. 
It should be noted, however, that this was due 
not to any obscurantist aversion to free inquiry, 
but, like everything else in his life, to his pre- 
occupation with practical religion and to his con- 
victions about the truth and unity of the Christian 
Revelation. The new views, he felt, were in large 
measure the products of an intellectual atmo- 
sphere in which the truth of the Incarnation was 
ignored or denied, and the writers tended to be 
‘ totally insensible to the religious import ’ of the 
literature mth which they were dealing {ib. i. 73, 
iv. 65, 74). His ‘Fabian tactics’ in regard to 
their work have probably contributed much more 
than would often be acKnowledged towards the 
creation of the far more satisfactory atmo.sphere in 
which English theologians are able to work to-day. 

6. Practical interest in church work. — Pusey’s 
work has left a considerable mark upon the in.sti- 
tutions and methods of the Anglican Church, no 
less than upon her theology. Of these the revival 
of the ‘ religious life ’ is the most remarkable. 
His desire for sisterhoods sprang perhaps originally 
from his sense of the spiritual needs of the great 
cities and of the lack of outlet for the religious 
energies of unmarried women rather than from any 
deliberate intention to re-establish monasticism, 
but his Patristic studies (Liddon, iii. 2) had made 
him feel that the life of virgin self consecration 
was an essential feature of the Catholic tradition, 
and so the two motives were closel 3 ’ combined. 
He had made it a subject of prayer for some years, 
and this seemed to find its first answer in the 
strong desire of bis eldest daughter Lucy, who 
died in 1844 at the age of 15, to devote herself to a 
single life and to work for the poor. He wrote 
from her deathbed to Newman : 

‘ I ventured to give her in charge to prey for us all m the 
presence of her Redeemer, and, if it might be, for those institu- 
tions to which she had herself hoped to belong ' {ib. ii. 3S6). 

Marian Hughes, who died in 1913 as mother of the 
Convent of the Holy Trinity in Oxford, dedicated 
herself to the ‘religious life’ as early as 1841 (i6. 
iii. 10), and the first community for women was 
founded on 26th March 1S45. Its superior, Miss 
' ■ ' ' one of the nurses taken by 

. to the Crimea (Maria Trench, 

■ Life, London, 1900, p. 279). 

R. M. Benson, the founder of the first revived 
community for men in 1866, was also one of Pusey’s 
intimate friends (Letters of Richard Meux Benson, 
Oxford, 1916, pp. 6, 206, 328).' 

Pusej-’s overwhelming sense of the failure of the 
Church to minister to the great cities showed itself 
also in relation to the ordinary parochial system. 
At the time when he was composing the tract on 
baptism in 1835 he wrote an article on the need for 
new churches in London which gave the stimulus 
to Bishop Blomfield’s Metropolitan Churches 
Fund.^ He and his wife gave up their carriage, 
and started to live much more simply in order 
that he might subscribe to the fund. In 1845 he 
founded anonymously the Church of St. Saviour’s, 
Leeds, which was consecrated in the same month 
as Newman seceded, and the course of nineteen 
sermons which were preached during the octave of 
the consecration was the first of those ‘ parochial 

1 Cf. also Russell’s Dr. Pusey, 108 ff. ; for the only complete 
account of modern .Anglican communities see S. L. Ollard and 
G. Crosse, Dictionary of English Church History London, 
1912. 

- Liddon, 1. 329, and iv. 82. 
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missions* which have now become an ordinary 
feature of English church work.^ In connexion 
with this absorbing interest in the spiritual welfare 
of the great cities may be mentioned the personal 
help that Pusey gave in Bethnal Green during the 
outbreak of cholera in 1S66.~ 

The per:r^onal reminiscences recorded by those 
withvhom he worked there giv’e a pleasant and 
vivid impression of his personality. 

‘ I served on the Committee of the hospital with Dr. Pusey,* 
wrote a clergvman, ‘and very often I met him at the bedside 
of the patients — simple, tender-hearted, and full of sympathy. 
If the word “sweet” had not become somewhat canting — I 
should say there was something inexpressibly sweet in the 
smile and quiet laughter which so brightened* his face when 
he was pleased and hopeful’ (Liddon, iv. 143). This smile of 
Pusey’s, it may be noted, was appreciated also by one who was 
far from being his admirer in other ways. ‘Jenny Lind,’ 
wrote Dean Stanley in 184S, ‘ has been in O.xford for three da^vs. 
When animated she is perfectly lovely, and her smile is, with 
the exception of Dr. Puse\ ’s, the mo'^t hea\ enl^' I ever beheld ’ 
{Letters of J. B. Mozley^ London, ISSo, p. 196; cf. also Liddon, 
iii. 108). 

Pusey’s influence upon individuals was very 
CTeat. From 1838 onwards he heard confessions 
from persons in every rank of life (Russell, p. 78), 
and, though strongly opposed to any idea of mak- 
ing private confession compulsory, he used fre- 
quently to urge its practical necessity in the ease 
of certain sins.^ His adaptations of Roman 
Catholic books of devotion, such as Scupoli’s 
Spiritual Combat * though much criticized at the 
time,® have greatly enriched the spiritual life of 
Anglicans, and helped to break down a great deal 
of the prejudice which is due to ignorance against 
the Roman Church. In 1856 he held a devotional 
conference of clergy for a week in his house, and 
was one of the pioneers in beginning systematic 
‘ retreats ’ (g.v.).® In this connexion also should be 
mentioned his commentary on The Minor Prophets 
(Oxford, 1877), and his little volume of Private 
Prayers (London, 1883), which shows the simplic- 
ity and fervour of his own devotional life. No 
undertaking for which he was responsible was 
nearer to his heart than the ‘ Companions of the 
Love of Jesus, engaged in Perpetual Intercession 
for the Conversion of Sinner.?,’ and the volume of 
Eleven Addresses (Oxford, 1868) given in a retreat 
for this gild would suggest why a place has been 
sometimes claimed for him among the English 
saints.’ 

7 . Pusey’s principal controversies. — 

1841-46. Jerusalem bishopric — the relation of the Church of 

England to Lutheranism. 

1843. . His sermon on the Eucharist condemned. 

1845. . Letter to the English Churchman oa Newman’s 

secession. 

1846. . The condemned doctrine of the Eucharist reasserted 

and not challenged — * the power of the keys.’ 

1347. . The Gorham judgment — the doctrine of baptism. 

1854. . The Denison case — the doctrine of the Holy Eucharist. 

l’?r.O. . Essays and Renews. 

1S65-70. Reunion with the Roman Church. 

1870. . Use of the Athanasian Creed. 

1871. . The Purchas case — ritual questions (see also Liddon, 

iv. ch. viii.). For Pusey’s attitude towards changes 

in religious ceremonial cf. also i6. ii, 142, iv. 210,369. 
1873. . Declaration on confession and absolution. 

1879. . Dean Farrar's Eternal Hope. 

Literature. — H. P. Liddon, Life of Edward Botiverie 
Pusey^y 4 vols., London, 1893-94 ; G. W. E. Russell, Dr. 
Pusey, ‘Leaders of the Church’ series, do. 1907 (popular and 
throwing much fresh light on his personality, esp. chs. xii. and 
xiii.) ; a complete bibliography of Pusey’s printed books, 
pamphlets, and sermons is given in Liddon, iv. 39.5-453. 
Special mention may be made of The Church of England leaves 
her Children free to whom to open their Griefs^ Oxford, 1850, 
The Doctrine of the Real Presence as contained tn the FatkerSy 
do. 1855, What is of Faith as to evej lasting Punishments do. 
ISSO. For letters to the archbishop of Canterbury (1842) and 
to the bishop of London (1851) see Liddon, iL 278, iii. 297. 

Albert Way. 


1 Liddon, ii. 497. ^ lb. iv. 141. 3 /&. iij. and iv. 265 

4 L, Scupoli, The Spiritual Combat, with the Path of 
Paradise, Eng. tr. [by E. B. Pusey], London, 1846. 

* Liddon, ii. 394. ® Ib. iii. 377. 

7 Cf. a letter of Newman’s about him, quoted in Liddon, i. 389, 


PYGMIES.— See Dwarfs and Pygmies, Ne- 
grillos AND Negritos. 

PYRRHONISM.— See Sceptics. 

PYTHAGORAS AND PYTHAGOREAN- 
ISM. — I. Pythagoras. — Pythagoras was regarded 
as more than human by the members of the society 
which he founded, and all differences between them 
were supposed to be settled by the formula airbs 
ipse dixit. On the other hand, he had left no 
written statement of his doctrine, and little more 
than a century after his death the most divergent 
accounts of it were already current. We find some 
Pythagoreans denying that the practice of abstin- 
ence formed any part at all of the master’s teaching, 
while others gave it the first place. This diver- 
gence seems to have arisen from the ambiguous 
character of the society, which was from the first 
at once a religious order and a scientific school. 
We shall see grounds for thinking that the two 
tilings were one in the mind of PjThagoras himself, 
but the scientific side of his doctrine inevitably 
attracted some, while others clung to his religious 
beliefs and practices. By the 4th cent. B.c. the 
divergence had become so great that it is hard to 
find anything in common between the two sects 
except their reverence for the name of Pythagoras. 
As is natural, we have no direct testimony from 
the Pythagorists of the strict observance, though 
the denials of the more enlightened members of the 
society would sufficiently prove their existence. 
Fortunately, however, they were a favourite sub- 
ject of ridicule with the 4th cent, comic poets, and 
we still have a considerable number of fragments 
in which they are made fun of for their squalid 
and penurious ways. It is perfectly plain that 
they did, as a matter of fact, abstain not only from 
meat but from fish, and that they wore a peculiar 
costume and went barefooted. They also looked 
for a privileged position in the next world, and 
regarded their present life as a sojourn in a strange 
land {airodpfita). For the rest, they are said to have 
been lousy and dirty, which is the impression that 
ascetics are apt to make on men of the world. 

This is a matter of such importance for the history of Greek 
religion that it may be well to ^ive translations of a few frag- 
ments. The originals will be most readily found in A. W. 
Pickard-Cambridge, Select Fragments of the Greek Comic Poets 
(Oxford, 19u0), to which references are added. Aristophon, in 
h\s Pythagorist, says: ‘In heaven’s name, do you think the 
men of former da\s that turned Pythagorists were so squalid 
because thev liked it, or that they enjoyed wearing coarse 
cloaks? Not a bit of it, in my opinion. It was from necessity, 
seeing they hadn’t a thing, that they invented a fine pretext 
for economy, and established canons useful to the poor. Why, 
serve up to them fish or meat, and if they don’t eat it up toes 
and all, I’m ready to be hanged ten times’ (Pickard-Cambridge, 
p. 69). And again : ‘ He said he had descended to the dwelling- 
place of those below and had beheld each class of them, and 
that the Pythagoiists had a great advantage over all the dead. 
He said that Pluto would eat with them alone because of their 
piety’ — ‘The god is not particular, then, if he likes to keep 
company with such dirty fellows And they eat vege- 

tables and wash them down with water, and none of our young 
men would put up with their lice and their old cloaks and their 
avoidance of baths ’ (i6. p. 70). In the Tarentines of Alexis, the 
following dialogue occurred: ‘The Pythagonsers, as we are 
told, neither eat fish nor anything else with life in it {€fi\pvxov), 
and they alone drink no wine.’ — ‘ Epicharides eats dogs, though, 
and he is one of the Pythagoreans.’ — ‘Yes, but he kills them 
first ; for then they no longer have life in them.’ — ‘ They live on 
Pythagorisms and subtle w’ords and chiselled thoughts (0pov- 
Ttficv), and their daily fare is this. A fresh loaf for each and a 
cup of water, that’s all.’ — * Why, that is prison fare ! ’ {ib. p. 86). 
Other extracts will be found in Diels, Vorsokratiker^, Berlin, 
1912, i. 373. It will be observed that the comic poets of the 4th 
cent, speak of the P 3 ’thagorists very much as Aristophanes 
speaks of Socrates. The reference of Aristophon to the Descent 
into Hades (Kard^ao-is ets ’^Aifiou) is of special importance for the 
reconsLruction of the s\stem. The pa-'saire about the aTroSrjpia 
will be referred to later in another connexion. 

. On the other side, we have the statements of 
Aristoxenus of Tarentum, who had been personally 
acquainted with the leading Pythagoreans of the 
beginning of the 4th cent. B.C., and who had been 
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a disciple of the Pythagorean Xenophilus before he 
joined the school of Aristotle. He affirmed that 
Pythagoras only enjoined abstinence from the flesh 
of the ploughing ox and the ram ; and, with respect 
to the mysterious tabu on beans, he said that, as a 
matter of fact, they were the favourite v^egetable 
of Pythagoras, who valued their laxative proper- 
ties. He also said that Pythagoras had a weak- 
ness for the flesh of young porkers and tender kids. 
In a similar spirit, though without the character- 
istic exaggeration of Aristoxenns, Dicsearchus of 
Messene, another disciple of Aristotle, who main- 
tained even against his master the superiority of 
the active to the contemplative life, endeavoured 
to represent Pythagoras as a legislator and states- 
man.* ?fo doubt it is this divergence that accounts 
for the almost total silence of our earliest authori- 
ties about Pythagoras himself. Plato was very 
deeply interested in Pythagorean doctrine, and it 
is a very remarkable fact that the name of Pytha- 
goras occurs once only in his writings,’* and all 
that we are told in that passage is that he won his 
followers’ aflection in an unusual degree (5ia0ep6vTws 
■^avTiBri) by teaching them a ‘ way of life. ’ 

‘Even at the present day,’ adds Socrates, ‘their successors 
are conspicuous by their manner of life, to which they give the 
name of Pythagorean.’ 

So far as it goes, this is evidence that, at the 
supposed date of the conversation reported in the 
Republic, some time before the close of the 5th 
cent., the ‘ Pythagorean life ’ was known at Athens 
and regarded as an original part of the system. 
Even the scientific Pythagoreans are mentioned 
only once in Plato by that name, in the passage 
where Socrates is made to say that the Pytha- 
goreans {Tliidaybpeioi) regard music and astronomy 
as sister sciences.’ On the other hand, Plato has 
a great deal to say about the views of people whom 
we know from other sources to have oeen Pytha- 
goreans ; the strange thing is that, for sdl Plato 
tells us, we should only have been able to guess 
this even of such leading men as Philolaus and 
Echecrates. Generally he introduces Pythagorean 
philosophical views anonymously as those of ‘ in- 

enious persons ’ (Kopif/oi rwes), or the like, and he 

oes not even say that Timseus the Locrian, into 
whose mouth he has placed an unmistakably 
Pythagorean cosmology, was a member of the 
society. We are left to infer it from the fact that 
he comes from Italy. This reticence must surely 
be deliberate, and Aristotle imitates his master’s 
caution. The name of Pythagoras occurs only 
twice in the genuine Aristotelian writings that 
have come down to us. In one passage’ we are 
told that Alcmseon was a young man in the old 
age of Pythagoras, which is a useful piece of 
information ; tlie other ’ is a mere quotation from 
Alcidamas to the efl'ect that ‘ the men of Italy 
honoured Pythagoras.’ When Aristotle has to 
discuss definite Pythagorean theories, he uses 
studiously vague phrases like ‘ the men of Italy 
who are called Pythagoreans.’ By great good 
fortune, however, he also wrote a special treatise 
on the Pythagoreans, which is lost, but is quoted 
by later writers. These quotations are invaluable ; 
for they are evidence that the miraculous legend 
of Pythagoras was not, as might have been sup- 
posed, the invention of a far later age, but was 
known at Athens in the 4th century. It may be 
assumed that Aristotle heard it from some of the 
Pythagorists of whom the contemporary comic 
poets made fun. Pythagoreanism was not at all 
congenial to him, and he probably wished to repre- 
sent Pythagoras as a charlatan. 

1 For references and a discussion of the sources of the tradi- 
tional life of Pythaporas see Burnet, Early Greek Philosophy^, 
London, 1908, p. 102 ff . 

2 Rep. X. 600 B. S Ih. vii. 630 D. 

^ Met. A. 6, 986» 29. » Rhet. B. 23, 1398^ 14. 


The intention of Aristotle seems to be shown by his statement 
that Pjthagoras busied himself with the theory of numbers, but 
that ‘he did not break with the miraclemongering of Phere- 
cydes’ (ttjs 4»epe<v5ov TeparoTrotiaj ovk aTrecrr^).! At a later date 
Apollonius of Tyana {q.v.) and lamblichus were delighted to be 
able to quote Aristotle’s authority for the miracles of Pytha- 
goras, and in this way that philosopher unwittingly became one 
of the founders of Neo-Pj thagoreanism — a thing which was 
enough to make him turn in his grave. 

The earliest reference to Pythagoras is a practi- 
cally contemporary one. Xenophanes, like Pytha- 
goras himself, was one of the Ionian imigris who 
found a home in the West ‘ when the Mede 
appeared ’ ; and some verses from an elegy of his 
are quoted by Diogenes Laertius,’ in which we are 
told of Pythagoras that he once heard a dog 
howling and appealed to its master not to beat it 
as he recognized the voice of a departed friend. It 
is true that Pythagoras is not named in the verses 
themselves, but Diogenes, or rather the writer 
from whom he is excerpting, is more than usually 
precise in his method of citation ; for he says that 
they occurred in the elegy of which the first line is 
a verse which he quotes. It is clear, then, that he 
had the whole elegy before him, and he can hardly 
have been mistaken when he said it referred to 
Pythagoras. If that is so, we have contemporary 
evidence of the fact that Pythagoras taught the 
doctrine of transmigration or rebirth (iraXiyyeycHa). 
The verses are satirical, as we should expect from 
Xenophanes, and the next reference to Pythagoras 
is hostile too. Heraclitus said of Pythagoras’ 
that he had carried scientific inquiry (laropl-r)) 
farther than any one, that he claimed its results 
as a wisdom of his own, and turned them into an 
art of mischief {/ca/corexi'lij). Later still, though 
within a century of the time of Pythagoras, 
Herodotus’ speaks of him as ‘not the weakest 
sophist (i.e. scientific man) of the Hellenes,’ and 
says he had been told by the Greeks of the Helles- 

ont that the legendary Scythian Salmoxis had 

een a slave of Pythagoras, son of Mnesarchus, at 
Samos, and had learnt from him the strange 
doctrine of immortality. Herodotus does not 
believe this, for he is of opinion that Salmoxis 
lived many years before Pythagoras ; hut the 
story is evidence that Pythagoras was well known 
in the 5th cent, both as a man of science and as a 
preacher of immortality, and that is what we want 
to know. 

The Life of Pythagoras by Diogenes Laertius is 
a farrago of Alexandrian erudition and speculation, 
while those by Porphyry and lamblichus are sub- 
sequent to the romantic reconstruction of the story 
by Apollonius of Tyana. They all contain, how- 
ever, a good deal of material derived from Aristo- 
xenus and Dicsearchus, which may embody 
genuine tradition in such statements as have no 
connexion with the particular views regarding 
Pythagoras which they were anxious to propagate. 
The historical setting came mainly from Timaeus 
of Tauromenium in Sicily, who was anything but 
a trustworthy historian, but who had special means 
of access to original sources for the history of the 
West. The facts that we can really be said to 
know may be very briefly stated. Pythagoras, 
son of Mnesarchus, was a Samian, and the period 
of his activity fell in the second half of the 6th 
century B.C. According to Aristoxenus, he emi- 
grated from Samos because he would not submit to 
the tyranny of Polycrates, which seems probable 
enough, though we do not require any special 
explanation for the emigration of lonians to the 
west at this date. He found a new home at 
Croton, a powerful Achaian colony in the Gulf of 
Tarentum, famous for its healthy climate and the 
number of Olympic victors it produced. Here he 
established his society, which was at once a religi- 

1 Aristotle, frag. 191 (Rose). 2 viii. 36. 

’ Frag. 17 (Bywater). * iv. 95. 
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ous order and a school of science. It soon acquired 
a dominant position in Croton and the other 
Achaian states of these parts, and this naturally 
called forth a strong opposition, which was led by 
Cylon, a wealthy noble. It seems certain that 
Ephorus and Timseus connected the outbreak of 
opposition to Pythagoras with the war between 
Croton and Sybaris, which ended with the destruc- 
tion of the latter in 510 B.c. In any case, Tim®us 
said that Pythagoras lived at Croton for twenty 
years, and then emigrated to Metapontum, wheze 
he died. He also said that the Metapontines con- 
secrated his house as a temple ; and Cicero tells us ^ 
that, when he visited Metapontum, he refused to 
go to the house where he was to stay till he had 
seen the place where p 3 ’thagoras died. The opposi- 
tion of the partisans of Cylon to the Pythagorists 
was carriea on after their founder’s death, and 
ended in a regular massacre, from which very few 
of them escaped. Polybius tells us* that the days 
when they set lire to the lodges {(rw^dpia) of the 
Pythagoieans were followed by a period of dis- 
turbance in Magna Grsecia, ‘ as was natural, 
seeing that the leading men of every state had so 
unexpectedly perished,’ and the Greek cities of 
S. Italy were filled with bloodshed, civil war, and 
confusion of every kind, till at last they got the 
assistance of the Achaiaiis in the Peloponnese, 
whose colonists they were, in restoring tranquil- 
lity. No date is given anywhere for this persecu- 
tion, but Aristoxenus said chat only two of the 
Pythagoreans in Croton escaped, Lysis and Archip- 
pus — for M’hoin Plutarch* substitutes Lysis and 
Philolaus. \Ve know that Lysis was the teacher 
of Epaminondas at Thebes, and, as Epaniinondas 
cannot have been born much before 420 B.C., Lysis 
must have been still living in 400 b.c. We must 
assume, then, that the great persecution took 
place somewhere about the middle of the 5th 
century. On the other hand, u must have been 
before the establishment of a Panhellenic colony 
by Pericles near the deserted site of Sybaris (444 
B. c. ), or we should have heard of these troubles in 
that connexion. It is evident from Plutarch that 
the Pytliagoreans played a very important part at 
Thebes, and that it was now one of the chief seats 
of the society. We know from Plato’s FhcBdo* 
that Philolaus was resident there some time during 
the last twenty years of the 5th cent., and also* 
that Echecrates and others, whom we know from 
Aristoxenus to have been Pythagoreans, were 
settled at Phlius near Sicyon. Some time before 
the death of Socrates, however, it must have 
become safe for the Pythagoreans to show them- 
selves in S. Italy again, for we gather that Philo- 
laus had already left Thebes by that time, and we 
know that he settled at Tarentum, henceforth the 
chief seat of the society, where it is represented in 
the next generation by the distinguished mathe- 
matician, statesman, and general, Archytas, the 
friend of Plato. The Pythagoreans of Tarentum 
were the centre of the opposition to Dionysius I. of 
Syracuse, and it was at their request that Plato 
undertook the education of his successor, Dio- 
nysius II. The story of Damon and Phintias, which 
Aristoxenus said he was told by Dionysius himself 
when in exile, belongs to this period. 

The uncertainty of the chronology is a great difficulty. The 
dates usually given for Pjthagoras himself were obtained by 
the usual process of synchronizing his fortieth year (his oK^tr} or 
jioruit) with the most important event of his middle life. This 
was taken to be his emigration to Italy ; and, on the basis of the 
statement of Aristoxenus referred to above, that was dated 
by the era of Polycrates (532 b.c.). It is also clear that some 
estimates were based on the dates of the previous incarnations 


1 De Fin. v. 2 (4). 2 u. 39 . 

s De Genio Socratis, 583 A (13). 

* 61 D. Simmias and Cebes are young men in 399 b.c., and had 
been disciples of Philolaus at Thebes. 

5 57 A. 


of Pythagoras as Ailhalides and Euphorbus.i If ve could be 
quite sure that Tima;us and Ephorus were right in connecting 
Pythagoras with the war between Sybaris and Croton (511 b.c.), 
that would be a fixed point, though we cannot tell how old 
he may have been at the time. The residence of the leading 
P\ thagoreans at Thebes tow ards the end of the 5th cent, is also 
a fart, and it is not going too far to suggest that the brilliant 
career ot Epaminondas and the brief supremacy of Thebes in 
Greece may be traced to their inspiration. At any' rate Aris- 
totle 2 quotes from Alcidamas the remark that, as soon as the 
‘philosophers' became the leaders of the Thebans, the city 
prospered. Plutarch, who knew his B'leotian history and w’ho 
made use of Boeotian WTiters, in his dialogue de Genio Socratis 
describes the conversation that took place among the con 
spirators on the winter night of 379 B.c., when Pelopidas freed 
Thebes by seizing the Cadmea. He tells us that the conspira- 
tors had met in the house of Simmias, the Pythagorean disciple 
of Socrates whom we know' from the Fhcedu, and that, while 
they were talking, Epaminondas, who disapproved of their 
project, introduced a Pythagorean from Italy, Theanor of 
Croton, w'ho had come to pour libations on the tomb of Lysis, 
whose spirit had appeared to the brethren and told them of hia 
death. He relates how, after the massacre at Metapontum, 
from which only Lysis and Philolaus escaped, it was unknowm 
where Ly’sis was, till Gorgias of Leontini reported having met 
him at Thebes. The Pythagoreans in Italy wished to send for 
Lysis or to recover his remains if he were dead, but were pre- 
vented by the civil wars and tyrannies prevailing at the time. 
Theanor did not, however, intend to disturb his body now ; 
for he had heard a voice while he watched by the tomb bidding 
him leave it where it was, and he saw that Epaminondas had 
given Lysis a proper Pythagorean burial down to the most 
secret details. No doubt this may be a romance, but it implies 
a very definite historical background in the mind of Plutarch, 
and he knew what he was talking about. 

Pythagoras was an Ionian, and it is absurd to 
make him the champion of the ‘ Dorian aristocratic 
ideal,’ as most German writers since A. Boeckh 
and O. Muller have done. To begin with, what 
they mean by the ‘ Dorian ideal ’ is really a fancy 
icture of the Spartan and Cretan ideal invented 
y Athenian conservatives of the 5th cent, and 
popularized by Athenian philosophers. Corinth 
and Syracuse were as purely Dorian as Sparta, and 
probably more so, and thej’ will not fit into this 
picture. The source of the impression that there 
IS something Dorian about Pythagorism is simply 
tliat the few fragments of genuine Pythagorean 
writing that survive belong to the generation when 
the Dorian Tarentum was the chief seat of the 
school, and were naturally composed, not indeed 
in the local dialect of that city, but in the ‘common 
Doric ’ which was the literary language of Sicily 
and S. Italy at the time. The very numerous for- 
geries of Pythagorean writings naturally followed 
tills model, and so there has come to be a sort of 
Doric veneer on the surface of Pythagorism. But 
Croton, Metapontum, and the other original seats 
of the society were not Dorian, hut Achaian, and 
there was no love lost between Dorians and 
Achaians, especially in Italy. Herodotus tells us’ 
that the Sj'barites accused the Crotoniates of 
getting the better of them by Dori.'in help — a 
suggestion which the Crotoniates repudiated with 
indignation. Besides, if a Crotoniate at this date 
had anything important to say, he would have 
written in Ionic (as Alcmseon of Croton, who was 
a young man in the old age of Pythagoras, appears 
to have done) ; for Ionic was the recognized dialect 
for serious works, and even the Dorians used it. 
The literary use of Doric, except for farces and 
satires, dates only from the reaction against 
Athens caused by the Peloponnesian War. Grote 
protested long ago against the annexation of 
Croton to the Dorians by Boeckh, and his protest 
lias at last been listened to in Germany by Eduard 
Meyer.* 

Nor is there any evidence that the Pythagorists 
e.spoused the cause of the aristocracy. They were 
a religious association, and we are told a good 
deal about the severe tests applied by Pythagoras 
to aspirants to the novitiate, hut there is no hint 
that birth or wealth was essential. The character- 

1 Laqueur, in Hermes^ xiii. (1907] 530 ff. 
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istic of such associations in Greece and elsewhere 
is just that any one is admitted to membership 
who is able and willing to fulfil their requirements, 
whatever his condition may be. The prominent 
part played in the society by women from the very 
first depends on this. It is probably true that 
Pythagoras dissuaded the Crotoniates from giving 
up the refugees from Sybaris, but that was surely 
because they were suppliants, and not because they 
were aristocrats, if indeed they were, of which 
there is no evidence. Aristoxenus said expressly 
that Cylon, the leader of the opposition to Pytha- 
goras, was a man distinguished by birth, position, 
and wealth, not a popular leader, as modern writers 
assert. Moreover, when the Pythagoreans did 
return to Italy, they settled at Tarentum, which 
was an extremely democratic state, and it is hard 
to see anything else that could have recommended 
a Dorian city to them. It is true that Archytas 
was at the head of the Tarentine government for 
years, but he owed his position to popular election. 
Lastly, though Empedocles (q.v.) may not have 
been a member of the Pythagorean society, he was 
certainly an enthusiastic admirer of Pythagoras, 
and seems to have taken him as liis model ; and 
Empedocles was the leader of the democratic party 
in another Dorian state, Agrigentum. 

It is no doubt possible that there is some truth in the state* 
ment of some authorities that the family of Pythasroras was 
descended from a certain Hippasus, who left PhUua rather than 
submit to the conquering Dorians. The exiles settled first at 
Lemnos, from which island they were afterwards expelled by 
the Athenians, when the family of Pythagoras settled at Samos. 
Pausaniaai heard this account of the matter at Phlius itself, 
and it is noteworthy that Echecrates and other Pythagoreans 
settled at Phlius in later days, and that the name Hippasus is 
well known as that of a Pythagorean who revealed the secrets 
of the society. That makes no difference, however, to the 
lonisra of Pythagoras ; for the exiles from Phlius belonged to 
the original population who were settled in the .Egean before the 
Achaians came, and whom we must Identify with the Arcadians 
on the one hand and the lonians on the other. If the family of 
P^xbagoras presen’ed the memory of these things, he would be 
less than ever inclined to sympathize with ‘Dorian ideals.’ 
Nor were the Achaians Dorians, It may be that they spoke a 
very similar dialect, though we have not sufficient remains 
of it to be sure, but that can be sufficiently accounted 
for if we suppose that they both adopted the language of the 
original population before the not very remote date when the 
lonians took to saying Elis instead of Valis, for instance. The 
retention of the old pronunciation by backward communities is 
normal. The whole question has been needlessly complicated 
by the unwarranted assumption that the Arcado-Cypnote 
dialect is Achaian, whereas it is most closely akin to the dialect 
of Homer. It has actually been said that Pythagoras changed 
his name from Pythagoras in order to signify his adhesion to 
the ‘ Dorian ideal’ ! Of course the form is due to the fact that 
we generally read of him in Attic writers who use the Attic 
form, and there is no reason to suppose that he ever called 
himself anything else but nv^aydpTjs, as be was still called by 
Democritus. 

2 . Pythagorean religion. — In the light of modern 
anthropology, the Pythagorean religion has become 
a good deal easier to understand than it was. We 
can see that, so far as the leading ideas on which 
it was based are concerned, it might have arisen 
anywhere ; for those ideas are primitive and world- 
wide. The first of tliem is that the soul can leave 
the body temporarily or permanently and take up 
its abode in another body. The second is tlie kin- 
ship of men and beasts, which makes it possible 
for the same soul to inhabit the bodies of either. 
The third is the necessity of observing certain 
abstinences or tabus. To make a religion out of 
these ideas, it only requires a ^eat teacher to give 
them an ethical character which they do not in- 
herently possess, and that is why we find so many 
resemblances in Pythagorism to systems which 
can have no historical connexion with it. Some 
of these had already struck people in the 5th 
century. Herodotus - notes the agreement of the 
Pythagorean rule to bury the dead in linen with 

1 ii. 13. 1. This explains why Aristoxenus called Pythagoras 
a ‘Tyrrhenian.’ In the 4th cent. B.c. the ‘ Pel-asgians ’ whom 
Miltiades expelled from Lemnos were called ‘Tyrrhenians.' 
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the Egyptian practice of excluding wool from 
temples, and he hints ' that not only this, hut the 
belief in immortality and transmigration, came 
from Egypt. The rule about linen is simply, of 
course, a consequence of the tabu on wool as an 
animal product, and may arise independently in 
many places ; and Herodotus was wrong in suppos- 
ing that the Egyptians believed in transmigration. 
It was probably an impression that he gathered 
from the semi-animal figures on tlie monuments. 
As the geographical horizon became wider, Pytha- 
goras was sent farther and farther afield for his 
religious instruction — to the Chaklaians and the 
Druids and other peoples. In modern times his 
S 3 ’Stem has been derived from China, and even 
now there are those who think it came from India. 
Now there are certainly some striking resemblances 
between Pythagorism and Buddhism, though the 
difl’erences are more striking still. That can he 
explained quite naturally, however, when we re- 
member that the Hindus, like the Greeks, had a 
bent for philosophy, and that the operation of 
philo.sophical speculation on the same basis of 
primitive belief would naturally yield somewhat 
similar results. The question of Egj’ptian influence 
is on rather a different footing ; for it is historically 
possible, and, if we remember the close connexion 
between Polycrates of Samos and Amasis of Egypt, 
it will seem quite likely that Pythagoras visited 
Egypt. If we could find any real trace of Egyptian 
influence, we should not hesitate in admitting it. 
It is strange, however, that Herodotus does not 
say that Pythagoras had ever been in Egypt, and 
that the first statement that he had occurs in a 
work which expressly disclaims any historical 
character, the Busiris of Isocrates, and in a passage 
obviously based on the somewliat obscure remark 
of Herodotus. We must remember, too, that what 
Pythagoras might have learnt in Egypt at that 
date would have been the confused and artificial 
theology of the Saite period, and we can find no 
trace of that. We sliall see tliat the religion of 
Pj'tliagoras, like everj'thing else about him, has a 
definitely Ionian character, and that the doctrine 
of rebirth or transmigration was known in the 
Algean before his time. 

The word ‘ metempsj-chosis,’ by which this doctrine is gener 
ally known, has only very late authority, and is based on a 
contusion oi ideas ; for it would mean that the same body was 
intiahited successively by different souls. 'The correct term 
would have been ueT.i'o-wudTwiris, which is actually used by 
Plotinus and the Christian apologists. 'The proper expression 
is undoubtedly jraAiyycv.o-ia, or rebirth. 

The first point to notice is the intimate associa- 
tion of Pj'thagorism with the cult of Apollo at 
Delos. We know from tlie Homeric Hymn that 
the Apollonia (q.v.) at Delos had become a meeting- 
place for all lonians long before the time of Pytha- 
goras, though their official chief deity was the 
Minyan god Poseidon Helikonios, who presided 
over the Panionion at Mycale. Now, as L. R. 
Parnell has rightly insisted, Apollo Lykeios, the 
wolf-god (who has nothing to do with the sun in 
classical Greek literature) comes from the north, 
and his connexion with Lycia, which may have 
been called after him, is secondary, and due to 
Achaian colonization in those parts. Everj'thing 
points to his liaving been a god of the nortlierners 
wlio took the place of the old Aegean rulers in tlie 
14th century li.C. There is nothing strange in his 
having been adopted by the lonians. Wlien great 
sanctuaries like that at Delos are established, the 
seats of the gods become fixed, even though the 
people to whom they originally belonged have dis- 
appeared or been absorbed, as the Achaians were by 
the lonians of the Agean. In much the same way, 
those Achaians wlio were able to maintain their 
separate nationality after the Dorian conquest of 
I 1 ii. 123. 
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the Peloponnese, when they expelled the lonians 
from the southern shore of the Corinthian Gulf, 
took over the worship of Poseidon Helikonios 
which they found there. The most interesting 
trace of the northern origin of Apollo is the bring- 
ing of the offerings of the Hyperboreans to Delos 
every year by one or more ancient routes, and 
Apollo himself was supposed to remsit the Hyper- 
boreans annually. Now Aristotle wrote in his 
work on the Pythagoreans that the citizens of 
Croton gave the name of Apollo Hyperboreus to 
Pythagoras. 

For the Hj-perboreans and their offerings see Famell, CGS 
Iv. 99 ff. The}’ are found in the legend of Delphi too. The 
story told to Herodotus at Delos as as follows : * The holy 
things wrapped in wheaten straw were carried from the Hj^per- 
boreans to the Scythians, and were passed on by them from 
people to people till they reached the Adriatic. Thence they 
were sent southwards and were received by the men of Dodona, 
who were the first of the Hellenes to receive them. From 
Dodona they came down to the Malian Gulf and crossed to 
Eubcea, whence they were passed on from town to town till they 
reached Carj'stua, and from Carystus they were conveyed by the 
Carystians to Tenos, without touching at Andros, and the 
Tenians handed them on to Delos.’ i Pausanias^ mentions 
another route by way of Sinope which has puzzled scholars. If 
it should prove to be the case that the Hittites spoke an Indo* 
European tongue of the same t}T>e as the Italo-Celtic, the mean- 
ing of this will be clear enough, and, in view of that, which 
seems to he more than a possibility, the Achaian character of 
Apollo becomes important. Now, in discussing another Hyper- 
borean institution, the OI}Tnpian crowm of wilci ohve, Pausanias 

g 'ves us the following information : 3 ‘ Olen the Ly clan, in his 
Jinn to Achaiia, was the first to affirm that there are men who 
dwell beyond the North Wind ; for in that hymn he 8 a 3'8 that 
Achaiia came to Delos from the H}'perboreana. Afterwards 
Melanopus of Cyme composed an ode on Opis and Hecaerge, in 
which he said they too had come to the Hj’perboreans before 
Achaiia did so.’ It does not matter for our purpose here 
whether Olen is a historical person or not ; for it is at least clear 
that these statements were made in Delian hymns. It may be 
noted further that the Homeric Symn represents Apollo as 
ruling over many places which were not Ionian at a later date, 
but which form^ part of the Achaian land in the heroic age. 
This may piossibly help to explain the similarities between 
P}'tbagorism and Druidism which made such an impression on 
the Greeks and Romans of a later date. W. Ridgew’ay^ holds 
(the present writer believes rightly) that the Achaians were 
Celts, and it seems plain that the Druids did teach the 
doctrine of transmigration.® We do not know how sophisticated 
these Druids (who used the Greek alphabet) may have been, but 
there is after all a fairly general agreement that a new view of 
the soul reached the Greeks from the north (see art. Soul 
[G reek]), and there are certain elements in the Delian legend 
which seem definitely Celtic, such as the singing swans so 
beautifully described by Aristophanes.® Now these, as every 
one knows, occur in Plato's account of the death of Socrates, 7 
where Socrates is made to say be is a fellow-servant of Apollo’s 
■wans. 

If M'e follow up the clue suggested by the identi- 
fication of Pythagoras with Apollo Hyperboreus, 
we shall find many confirmations of the hypothesis 
that Delos was the source of his inspiration. In 
the first place, his very name suggests some family 
connexion ^\ith the worship of Apollo ; for the 
most obvious etymology of it is that it means an 
envoy to the sister sanctuary at Pytlio (cf. the 
Tv\ay6pai. who were sent to the Amphictyonic 
Council). We note further that the Hyperboreans 
are represented as vegetarians, and that the oldest 
altar of Delos, that of Apollo the Father {y€jr4Tufp), 
was reserved for fireless oblations of vegetable 
offerings like the tirstfruits of the Hyperboreans. 
We read in Diogenes Laertius® that Pythagoras 
worshipped at this altar onlj’-, and, though this 
may not be genuine tradition, it is probable enough 
that, in his preaching of abstinence from animal 
flesh {aTToxv he should have appealed to 

this ancient worship of his people. Aloreover, 
purification (Kddapa-is) was one of the leading ideas 
m Pythagorism, and it certainly was a prominent 
feature of the cult of Apollo. There are, indeed, 
reasons for thinking that it was not an original 

1 iv. 33. 2 i. 31 . 2. 
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feature of this cult, but there is no doubt that, by 
the time of Pythagoras, Apollo was regarded as 
the cathartic god par excellence. 

Further, there are indistinct memories of earlier 
missionaries of Apollo than Pythagoras. Hero- 
dotus tells us’ of Abaris the Hyperborean, a holy 
man who travelled from country to country with 
a golden arrow in his hand. He tasted neither 
food nor drink, and averted plagues and earth- 
quakes by his spells. Pindar said this was in the 
days of Crcesus, only a generation before his own 
birth. Herodotus also speaks ® of Aristeas of Pro- 
connesus, who, when ‘rapt by Phoebus’ (i^oijSo- 
Xa/iTrris yev6/j.evos), visited the northern peoples. 
His soul could leave his body, and he was seen in 
far distant places. Like Pythagoras, he found his 
way to the Achaian colony of Metapontum, and 
told the men of that city that to them alone in 
Italy had Apollo come. There was a statue of 
him beside that of Apollo in the market-place 
there. To the same circle belongs Hermotimus of 
Clazomen®, who could leave his body for years at 
a time, and bring hack prophecies of the future, 
till once his enemies burned his body in the absence 
of his soul and he was seen no more. It is plain 
that Pythagoras was not without predecessors, and 
that he had no need to visit remote remons to 
learn the view of the soul on which his doctrine 
was based. 

On the cathartic element in the religion of Apollo eee CGS iv. 
295 ff. Purification (xadapirtt) came to be so closely associated 
with Apollo that Socrates, in Plato’s Cratylug.^ proposes to 
derive his name from aTroXvwv or airoXovwv, or both. 

But we can go further than this ; for we can 
show that Pythagoras had Ionian predecessors in 
his cosmogony as well as in his doctrine of the soul. 
There are traces of cosmogonical theory even in 
Homer,‘ and it is plain that Hesiod did not invent 
the cosmogonical figures at the beginning of his 
Theogony ; for he introduces Chaos and Eros with- 
out a word of explanation, and there is no indica- 
tion of the parts they played in the creation of 
the world. As Gomperz® very justly observed, 
‘ Hesiod’s system is a mere husk of thought which 
must once have been filled with life.’ Moreover, 
his doctrine * that the men of the Golden Age have 
become ‘holy spirits’ {Salnoves ayrol) who watch 
over mortal men goes far beyond primitive belief, 
though we can hardly suppose that Hesiod invented 
that either. Such doctrines are obviously the 
fruit of what we must call theological speculation, 
and that raises a great difficulty. It is generally 
evaded by attributing all such speculations to the 
Orphics, and there is no doubt that they held cos- 
mogonical doctrines end entertained beliefs about 
the soul of the very type that we are now consider- 
ing. On the other hand, there is no evidence that 
the Orphic communities existed at so early a date 
as we should have to assume if we are to account for 
the facts in this way. Moreover, so far as we can 
see, Orphism was the religion of humble people, 
and we know of no great Orphic teachers whom we 
can credit with the origination of such daring 
speculations. It seems as if Orphism, when it 
did arise, was rather a parallel phenomenon to 
Pythagorism than its source. It must be re- 
membered that the Orphic god is Dionysus, not 
Apollo, and the worship of Dionysus is of much 
more recent date than that of Apollo. It certainly 
became tinged with mysticism like that of Apollo, 
and to some extent that of Demeter at Eleusis, but 
the problem of the origin of this mysticism remains, 
and it is not easy to rest content with the view 
that it is Thracian. The belief in ecstasy may 
well have been so, hut that does not take us very 
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far ; for what we have to account for is the exist- 
ence of cosmogonical speculation and an elaborate 
doctrine of the soul, which presents many common 
features in all the religious movements of the time, 
so far as we know anything about them. 

The obvious atBnities of Iliad xiv. and Odyssey xi. with 
Orphic doctrine have led some scholars to suppose that they 
are later additions to the Homeric poems, but they would 
have to be so late that the theory loses all plausibility. The 
view that Hesiod is the originator of Greek cosmogonical 
speculation, which we all held in the 19th cent., is shown by a 
close examination of the Theogony to be wrong. Hesiod is 
certainly repeating those things at secondhand. It is of great 
significance that Dionysus is not any more important for Hesiod 
than he is for Homer. It is mentioned in passing that he is the 
son of Zeus and Semele, but there is no hint that he is an im- 
portant god. That seems fatal to the view that there are Orphic 
elements in Hesiod. 

Since the close of the 19th cent, it has been 
possible to look at these things in another light, 
though it is not easy to adjust our vision to the 
new perspective. We know now that there was a 
highly developed civilization in the ^gean dating 
from the Neolithic Age, and excavations at Menidi 
and Miletus have shown that it passed by gradual 
transition into the early Ionic civilization. There 
is not the slightest ground for regarding the semi- 
barbarous invaders from the north as the main 
stock of the Greek people, t.e. the people to whom 
we owe Greek civilization and everything that 
makes Greece of value to us to-day. Every day 
brings fresh confirmation of the view that the 
Achaians or Hellenes, or whatever they called 
themselves, adopted the language and civilization 
of the conquered .^Egean people and were ultimately 
absorbed by them. Now we can have no difficulty 
in supposing that the people who created the .<Egean 
civilization were capable of theological speculation. 
Nor is there any need to suppose that they were de- 
pendent on Egypt or Babylon in any way for this. 
The xEgean civilization is as old as that of Babylon 
or Egypt, and in many ways superior to either of 
them. The Achaians and Hellenes did not bring 
civilization to the lEgean, but in some ways set it 
back. What they did bring was apparently the 
Olympian gods and the war-chariot and the chival- 
rous ideal as we find it in the poems of Homer. In 
that way, no doubt, the incursion of the north- 
erners introduced a new and valuable element into 
the life of the Aigean, but for most things they 
were dependent on the higher civilization of the 
people whom they had conquered. The coming of 
the Achaians marks the beginning of the Greek 
Middle Ages, but there was a long antiquity 
behind that. 

It is most unfortunate that we cannot discuss Pythagoras 
adequately without constant reference to ethnological problems, 
but that is forced on us by the treatment of the subject in most 
recent works. It is necessary at this point to say that it seems 
impossible, in view of recent discoveries, to maintain the view 
that the Greek language reached the a£gean from the north. 
Its affinities are closest with the languages of Irjin and India, 
and not with those of the Italo-Celtic type. This appears clearly 
from its system of declension and conj'ugation. The Greek, 
Sanskrit, and Avestan verbs are inflected on identical principles, 
and in particular they alone possess the augment, save for some 
survivals in Armenian — an exception that proves the rule and 
gives us a hint of the route by w’hich Indo-European speech may 
nave reached the zEgean. It is the fact that the oldest datable 
traces of Indo-European speech are to be found in Asia Minor, 
and this is so whether the new view of the Hittites proves to be 
sound or not. Hittite, if it has been correctly interpreted, is a 
language of the Italo-Celtic type, and has no special affinities 
with Greek. The distinction between ctnium and nxiem lan- 
guages, of which so much has been made, is a futile one, since the 
sibilization of A: is a secondary phenomenon which may occur any- 
where and at any time. The Romance languages have become 
taiem languages in historical times. Now, if these views are 
sound — and every fresh piece of evidence seems to confirm them 
— there is no difficulty at all in supposing that an older form of 
Greek was spoken in the ^Egean in the Bronze Age, and that it 
was adopted from the original population by the Achaians and 
Dorians from the north, who must originally have spoken a 
form of Celtic. Of course they would introduce a number of 
their own words, notably which is inexplicable as a native 
Greek formation. The continuity of earlv .^Egean and Ionic 
speculation, which is being assumed in this article, has, there- 


fore, nothing startling about it. In this respect, at least, Ridge- 
way saw how the land lay when there was much less evidence 
than there is now. 

If this view is correct, we can easily understand 
how there came to be ‘theologians,’ as Aristotle 
calls them,^ in Ionia long before the time of 
Pythagoras. We still have a priceless fragment of 
one of the latest of these, Pherecydes of Syros, an 
island close to Delos (see art. Cosmogony and 
Cosmology [Greek]). It is the oldest piece of 
Greek prose in existence, and was already known 
in part from Clement of Alexandria, while the 
beginning and some of the continuation of it have 
been recovered from an Egyptian papyrus pub- 
lished by Grenfell and Hunt. This introduces us 
to speculations which are most easily understood 
if we suppose them to be old zEgean in character, 
such as that of the cloak [<j>apo%), embroidered with 
‘ Land and Ogenos and the homes of Ogenos,’ 
which Zas (Zeus) gave to Chthonie (Earth) at their 
‘ holy marriage,’ and which was spread over a 
‘ winged oak’ (ioroxTepos SpCs). For us the import- 
ant point is that our earliest authorities, including 
Aristoxenus, who was not anxious to emphasize 
the mystical side of Pythagoras, agree in repre- 
senting him as the disciple of Pherecydes. Aristotle 
too, as we have seen, spoke of his attachment to 
the miracle-working (reparoxoda) of Pherecydes. 
This means at least that Pythagoras was ac- 
quainted with a speculative cosmogony, and 
probably with a doctrine of the soul’s immortality 
rather less primitive in character than any we can 
attribute to Aristeaa or Aharis. At any rate the 
discovery of an actual fragment of Pherecydes in 
E^pt makes it much more likely than it seemed 
be/ore that later ages had some real knowledge of 
his doctrine, and that Cicero may have had good 
authority for his statement that he taught the 
immortality of the soul. 

The fragments of Pherecydes will be fonnd In Diels, Torso- 
kratiker^, vol. ii. p. 202 ff. The present writer cannot believe 
that Pherecydes was influenced by Anaximander, as Diels sup- 
poses. The * winged oak * points to Arcadia or Dodona rather 
than Miletus. Nor can it have any connexion with Babylon, 
where there never were any oaks. The scholiast on Apollonius 
Rhodius, i. 645, quotes Pherecydes for the statement that 
Aithalides, the herald ol the Argonauts, received from Hermes 
the boon that his soul should be at one time in Hades and at 
another on earth, and from Apollonius himself we learn that he 
had also the gift of remembering his former lives. If we can 
trust this. It IS very important ; for Hermes is an Arcadian (and 
therefore pre-Achaian) god, and the Argonauts are Minyans. 
Now Aithalides was regarded as a previous incarnation of 
Pythagoras, Eupfaorbus being the next. The statement of 
CiceroZ is that Pherecydes was the first to teach the immor- 
tality of the sou], wiiich only means that, be was the first extant 
writer to do so. The immediate source of the statement is 
probably Posidonius. 

There is no reason, then, for supposing that the 
doctrine of rebirth or transmigration was the 
original contribution of Pythagoras to religion, 
and the same may be said of his detailed prescrip- 
tions as to the avoidance of certain acts and the 
observance of certain abstinences. There can, in 
fact, be no doubt that most of the Pythagorean 
precepts are tabus of a thoroughly primitive tj’pe, 
and many of them can be matched among savage 
peoples to-day. Later writers, of course, interpret 
these aKoia/MaTa, as they are called, as symbols or 
allegories of moral truth ; but that view will not 
easily be accepted now, in view of our increased 
knowledge of such things. It is natural to suppose 
that, to many of the followers of Pythagoras, 
these precepts were the most important of his 
teachings, und that there was a rift between the 
higher and the lower Pythagorism from the first. 
That is only human nature, and it seems to be the 
explanation of much that we are told about the 
hierarchical organization of the society. It is 
very significant that one of the names given to the 
lower grade is iKova/iariKol, which can hardlj’ mean 

^ Het. A 6. 1071k 26, the first occurrence of this fateful word. 

« Tusc. i. 16 (38), 
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anything else than those who made the precepts, 
or aKoia-fiaTa, the principal thing. The distinction 
between Pythagoreans and Pythagorists has no 
doubt a similar origin. It is probable that modem 
scholars are right in holding these distinctions to 
be of late date, but the ditierence between those 
who were capable of assimilating only the external 
side of the religion and those who could reach its 
inner meaning must have been present from the 
first, and, as we have seen, it soon became so accen- 
tuated that it split the society in two. The same 
consideration throws light upon what we are told 
of the obligation of secrecy imposed on the 
members of the society. As usually' stated, that 
is clearly an attempt to explain how certain doc- 
trines were apparently unknown to the mass of 
the members, and so far it is unhistoricaJ. Pytha- 
gorean doctrines were apparently quite well known, 
and influenced outsiders from an early date. At 
the same time, it is quite credible that novices 
were bound to silence for a period. That is too 
common everywhere to excite surprise, and the 
words which are used to describe this obligation, 
iXf/ivBia and ix^ppiifioairn, suggest this rather than 
the disciplina arcani. Now these words are dis- 
tinctly ionic in character, and that is a good 
reason for believing that they have come down 
from the early days of the society. 

The following may be quoted as specimens of the aKov<r^ara: 
*Not to pick up what has fallen,’ * Not to break bread,* ‘ Not to 
stir the fire with an (iron) sword,’ ‘Not to eat from a whole 
loaf,’ ‘ Not to let swallows share one’s roof/ ‘ Not to look in a 
mirror beside a light.’ There can be no doubt how precepts of 
this kind are to be classified, and we cannot take seriously the 
later explanations such as that ‘ Not to stir the fire with a 
sword ’ only means that we should not further provoke an angry 
man.^ 

But all this, however largely it bulked in his 
teaching, was only a part, and not the most 
important part, of the contribution of Pythagoras 
to religion. There must have been something to 
account for the striking difference between the 
development of the Orphic and Pythagorean sects. 
The former seems to have become utterly corrupt 
in a very few generations ; and in a conversation 
supposed to take place well before the close of the 
5th cent. Plato makes Adimantus condemn the 
Orphic religion as a mere traflSo in pardons and 
indulgences.® We know that there were Pytha- 
gorists at Athens in the 4th cent., but nothing of 
the kind is suggested of them ; they are only 
laughed at for their abstinence and their devotion 
to the simple life. On the other hand, there were 
at the same date a number of eminent scientific 
men, calling themselves Pythagoreans, who paid 
no respect to these external observances, and even 
tried to explain them away. Now the one great 
difference that we can discern between the 
Orphics and the Pythagoreans is just this — that 
the Pythagoreans all agreed in tracing everything 
to the in.spiration of a great individual, while we 
do not hear of any great Orphic teacher at all. 
Those whose names have come down to us, like 
Onoraacritus, are known chiefly because they were 
suspected of literary frauds. We may reasonably 
infer from this that the higher side of Pythagorean 
rcli.gion came from the founder himself. 

It is not possible, of course, to prove conclusively 
what this higher doctrine was, but an examination 
of our earliest evidence will afford us some positive 
indications. In the Phcedo ® Plato makes Socrates 
express surprise that Cebes and Simmias have not 
been taught by Philolaus the true reason why it is 
unlawful for a man to take his own life. The first 
reason, which he says is a ‘ high doctrine’ and not 
easy to understand, is that our souls are hound in 
the prison-house {ippovpd) of the body, and we have 
no right to try to escai)e till God gives the signal. 
There is a further doctrine, which Socrates accepts, 

> See Burnet^, p. 106. 2 Rep. ii. S64 E. 3 61 1>-62 B. 


that we are the chattels {KT-fiptara) of the gods, and 
they watch over us. There can be no doubt that 
Plato means us to understand all this to be 
Pythagorean ; for Philolaus was the most dis- 
tinguished Pythagorean teacher at the time of 
which he is speaking. W e are also told that he 
did not give any clear account of this doctrine, 
which was therefore presumably one which he had 
inherited from his predecessors. Now it will be 
seen that it has a distinctly ethical tendency, such 
as we do not find in anything that we know of 
Orphism. The imprisonment of the soul in the 
bony has a disciplinary character, and the gods or 
God (the two forms of expression are used quite 
indiscriminately) have imposed it on us for the 
good of our souls, so that it is our duty to submit. 
So much we may fairly infer from this passage, 
which is really our oldest and best authority. 

If we may also regard the famous description of 
the true philosopher in the Themtetus * as inspired 
by Pythagorean teaching, we may go a step further 
and attribute to Pythagoras the doctrine that the 
end of man is to become like God (oyaonia-ts 
We are not able to prove this indeed, but it is so 
far confirmed by the fact that Aristoxenus makes 
the ‘following of God’ (t6 dKoXoudetp rip dep) the 
keynote of the Pythagorean system as expounded 
by him ; and an unknown writer excerpted by 
Stobieus® gives ‘Follow God’ (lirav Beip) as a 
Pythagorean precept, and calls attention to the 
agreement of Plato with it. It is obvious that 
this is on a different level from ‘ Do not stir the 
fire with iron ’ and the rest of the dKoiicr/iara, and 
it appears to furnish a clue to the real meaning 
of Pythagoras. It gives Pythagorism something 
more than the mainly negative attitude to life 
of Buddhism, and distinguishes it from Orphism, 
which emphasizes ‘ release’ (Xdcrts) above everything 
else. To the Orphic the body was the tomb of the 
soul ((Twfia eritpa), and what we call life was death ; 
and that is a very different thing from regarding 
the body as a house of correction. There is, in 
fact, no evidence that the idea of a final release 
from the ‘ wheel of birth ’ played any part in 
Pythagorism. That is admitted by Rohde, who 
attributes it to the defectiveness of our informa- 
tion. Pythagorism without a final release, he 
says, would be like Buddhism without a nirvana.’ 
The present writer would suggest that, imperfect 
as our information may be, it would be extra- 
ordinary that it should afford no evidence of this 
doctrine, if it had ever existed. We have the 
excellent authority of Aristotle for saying that 
the Pythagoreans divided rational living things 
into gods and men and ‘ such as Pythagoras,’* and 
so it would seem that the fully purified soul 
becomes incarnate in a philosopher and religious 
teacher who seeks to raise others to his level. So 
far as we can judge from the Phmdo, its final 
destiny is not any sort of nirvana, hut ‘ to dwell 
with the gods.’ It is an interesting point that the 

F urified soul remembers its previous incarnations, 
t is said that Pythagoras remembered that his 
last incarnation had been as Euphorbirs the Dar- 
danian, who, by Apollo’s help, wounded Patroclus 
(/f. xvi. 80411'.). It is not necessary either to dis- 
believe this or to attribute it to imposture. Men 
were very exalted in those days, and it is perfectly 
possible that Pythagoras was in dead earnest when 
he saw the shield of Euphorbus dedicated by Mene- 
laus at Argos, and recognized it as that which he 
had home in Apollo’s service in a former life. 
We may gather from this the further information 
1 1T6 B-D. 

^ Ed. ii. 249. 8 (Wachsmuth) ; cf. Aristoxenus, ap. Iambi. 
Vita Pyth. 137. 

^ Psijche^, Tubingfen, 1910, ii. 165, note 2. 

Frag. 192 (Rose) : tow KoyiKov ^twov to nev tori 0e(is, to 5e 
ai'^pwiroc, TO 5c olop lIvda‘)'opar. 
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that there was an interval of several generations 
between each rebirth, which, if we regard the 
myths which Plato puts into the mouth of Socrates 
as Pythagorean, were spent in purgatory, the very 
name of which has a definitely Pythagorean sound. 

For the doctrine of tiie body as the tomb of the soul see 
Plato, Cratylui, 400 C, where we are told that the bod}' is called 
i.e. ‘ on the ground that the soul is buried In the 

present life.’ ^crates goes on, however, to give it as his own 
opinion that the Orpbics (ot afj.^1 ’Op<f>fa) really called the body 
crt^fia, because the soul is now paying the penally for ‘ those 
things for which it pays the penalty,’ and that it has a covering 
(irepi/SoXoy) in the likeness of a prison (fiecrptwTTjptov tiKova) ‘so 
that it may be kept safe ’ (tva <ra> 07 Toi) till it has paid in full 
all that it owes. The word o-w/xa is on this view derived not 
from arrjtia but from This looks very like an attempt to 

explain the Orphic doctrine in terms of the Pythagorean. 

3 . Pythagorean science.— This is not the place 
for a full discussion of Pythagorean science, but it 
is necessary for our purpose to establish its Ionian 
character — which will prove that it goes back to 
Pythagoras himself — and it is desirable that it 
should be shown. If possible, in what, if any, 
relation it stood to Pythagorean religion. The 
subject is difficult because, while the religion of 
Pythagoras underwent no important development, 
as far as we know, Pythagorean science was 
extremely progressive. That, again, is because, 
while the leading Pythagoreans took their religion 
for granted or neglected it altogether, they were 
obliged to defend their scientific teaching against 
criticism of all kinds, and of course it became 
greatly modified in the process. In particular, we 
see that it was necessary to account for the ‘ four 
elements’ of Empedocles, which had become the 
foundation of medical science, and above all to take 
up a definite attitude towards Zeno’s very serious 
oritioiara of the Pythagorean view of space and the 
unit. We are safe in referring theories which 
show a preoccupation with problems of this kind 
to a later generation of the school. On the other 
hand, Parmenides, who describes himself as a 

f routh in his poems, must have written not very 
ong after the death of Pythagoras, and there is 
clear evidence that he had been a Pythagorean. 
The cosmology which he expounds in the second 
part of his poem, and which he tells us has no 
truth in it, cannot well be anything else than 
Pythagorean, and, considering the time at which 
he wrote, it must be practically the doctrine of 
Pythagoras himself. Unfortunately we have only 
fragments, though they are instructive enough, and 
show pretty clearly which parts of the Pythagorean 
cosmology may be regarded as original. In view 
of the relation of Pythagoras to Pherecydes, it is 
not surprising that his expositions should have 
taken the form of a cosmogony, and we even gather 
from a chance remark of Plato * that it contained 
stories about the gods such as were usual in cosmo- 
gonies. The cosmogonic Eros is mentioned in a 
fragment that survives. It is clear, however, that 
the leading ideas of the system came from quite 
another source than Pherecydes. In the first half 
of the 6 th cent. e.C. science, as we understand 
the word, had arisen for the first time in the 
world’s history at Miletus on the mainland not far 
from Samos. Thales, Anaximander, and Anaxi- 
menes had been busy with the question of the 
stuff of which the world is made, and this had 
been defined as a limitless something (fixeipov), 
ultimately held to be air, which at that time was 
supposed to be a vapour and identified with steam 
and mist. Water and earth and other solid sub- 
stances were explained as condensed air, while fire 
was air still further rarefied. In this limitless 
mass there were innumerable worlds, each with its 
earth, sun, moon, and stars, and these arose and 
passed aw^ like hubbies in the limitless mass of 
vapour. Mioreover, Anaximander, the second of 
1 Sj/mp. 195 C. 


the Milesians, had put forth a daring theory of 
the earth and the heavenly bodies, which was 
rejected by his successor Anaximenes, but evi- 
dently left its mark on the mind of Pythagoras. 
According to this, the earth hung free in space in 
the centre of the world, and it kept its place 
because there was no reason why it should fall in 
one direction rather than another. On the other 
hand, Anaximander was not able to shake himself 
free from the idea that we are living on a disk, and 
he was thus led to picture the earth as CTlindrical, 
with another disk antipodal to ours. He further 
explained the sun, moon, and stars by supposing 
that they were rings of fire enclosed in air, with 
the fire escaping at a single orifice where we see 
the luminary. This was the earliest form taken 
by the notion of a planetary orbit. The school of 
Miletus had also formulated some very elementary 
geometrical propositions about triangles which 
gave them the means of calculating the distance 
of inaccessible objects, such as ships at sea. The 
influence of all this is clearly marked on the 
system of Pythagoras, though it is evident that he 
went far beyond his teachers. He was the real 
founder of arithmetic and geometry, and he may 
fairly be credited with a large part of the first 
six hooks of Euclid. The proposition about the 
square on the hypotenuse still bears his name, 
though we happen to know that the proof of it 
given in Euclid, i. 47, is not the Pythagorean one. 
It is probable that the original proof was of a more 
arithmetical character, and was connected with a 
very old piece of traditional knowledge, namely, 
that a triangle of which the sides are as 3, 4, 5 has 
always a right angle, and 3'‘-f4“ = 5^ This pro- 
position solved the problem of the duplication of 
the square, but it also brought up the difficulty 
of incommensurability, since the side and the 
diagonal of a square have no common measure. 
For that reason a number of problems which we 
should deal with algebraically are treated geo- 
metrically in Euclid, ii., which is in substance 
Pythagorean. It is also certain that Pythagoras 
is to he credited with the discovery of the spheri- 
cal shape of the earth, which was a commonplace 
of Italian science in the 5th cent., though the 
lonians refused to accept it, and even Anaxagoras 
and Democritus maintained that the earth was 
flat. This was closely connected with the explana- 
tion of lunar eclipses, which may also be con- 
fidently ascribed to Pythagoras, though it was not 
known in Eastern Hellas tUl a later date. To 
judge from the poem of Parmenides, Pythagoras 
also retained the theory of planetary rings, and 
indeed there is no evidence that spheres were sub 
stituted for rings before Eudoxus. Like Anaxi- 
menes, he regarded the stuff of which things are 
made as air {i.e. mist or darkness), and he must 
have said that the world inhales this from without ; 
for Xenophanes already ridiculed the idea. What 
differentiates him completely from all his prede- 
cessors, however, is that he paid more attention to 
the form or limit of things than to the limitless 
something of which they were made. Later Py tha- 
goreanism identified this with abstract space, but 
there is reason to believe that this is a more recent 
development. It is the fact that Pythagoras 
introduced the idea of the limit (x^pas) as the 
correlative of the Milesian limitless (dxfipov) that 
gives him his place in the history of science and 
affords a clue to his apparently strange doctrine 
that things are numbers. According to this, the 
limitless once limited gives us the point, twice 
limited the line, thrice limited the plane, and four 
times limited the solid ; and all things are made of 
such geometrical solid figures in various arrange- 
ments. It will be seen that the wealiness of this 
view is that the point is identified with unity. 
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instead of with zero, as it should be, and this is 
where Zeno’s criticisms proved fatal. The defi- 
nition of the point as ‘ unity having position ’ 
enabled Pythagoras to treat geometry as a form of 
arithmetic up to a certain point ; but Zeno showed 
the difficulties of this, and the later Pythagoreans 
had to abandon the doctrine that things are 
numbers and to substitute the statement that 
things art like numbers. Nevertheless it was a 
magnificently daring conception of reality and, but 
for the necessary imperfections of its first state- 
ment, it is substantially the same as that of 
Descartes. 

For all this the reader is referred to Burnet's Early Greek 
Phiiosophy^^ chs. i., ii., and vii., with the modifications con- 
tained in his Greek Philosophy, pt. i., Thales to Plato (London, 
1914), chs. ii. and v. As a proof of the remarkable scientific 
insight of the Pj-thagoreans, it should be mentioned here that 
the successors of Pjthagoras (though not, so far as we 
can judge, Pidhagoras himself) held that the earth and the 
other heavenly bodies revolt ed round a central luminary. This 
was not, indeed, identified with the sun, which was supposed 
to he a planet like the earth, but it was a very great step to 
regard the earth as a spherical planet. 

Pythagoras carried his theory a step further 
by his great discovery that the intervals of 
the scale recognized in his day — the fourth, the 
fifth, and the octave — could be expressed by 
simple numerical ratios. This discovery was no 
doubt based on measurementa of the length of 
the string which corresponded to these intervals, 
and it suggested a solution of another Milesian 

E roblem. The Milesian system had been dominated 
y the idea of the ‘opposites,’ especially hot and 
cold, wet and dry, which appeared to be at war 
with one another, and Anaximander had spoken of 
the observance of a due measure between these as 
‘ justice’ (Siioj). This Pythagoras thought he could 
explain from his great acoustic discovery. If high 
and low pitch can be brought together in a perfect 
attunement (ap/iovla), it was natural to suppose 
that all other opposites could be similarly treated 
and that aU stable reality would prove to be a 
‘ blend ’ (xpao-is) of opposites in proportions which 
could be numerically expressed. There were 
certain ‘ means ’ {p.ea&rijTes) between each pair of 
them, of which tbe arithmetical mean (correspon- 
ding to the octave) is only one. It is the same idea 
of combination in fixed proportions that Dalton 
introduced into chemistry. Pythagoras thought it 
was the key of the world, and perhaps it is. He 
applied it among other things to the problem of 
the relative distances of sun, moon, and stars, 
which he expressed in terms of the intervals of the 
scale. That ideas of this kind need not be alto- 
gether futile is shown by the fact that Bode’s law 
of the planetary distances, which is based on a 
similar conception, has been of use in giving a 
direction to astronomical research, though it has 
not been empirically verified, and that MendeleelTs 
periodic law has actually led to the discovery of 
new elements. The meaning of the statement of 
Socrates in Plato’siJepniZic,* that the Pythagoreans 
made music and astronomy sister sciences, will 
now be plain. 

It was in medicine that the other great applica- 
tion of this principle was made, chiefly, it would 
appear, by Alcmieon of Croton. Health was re- 
garded as the proper tuning (ipnovla) of the body, 
so that the right proportions between hot and cold, 
moist and dry, were preserved. Disease was just 
the disproportionate expansion of one of them. 
Alcmreon expressed this further by comparing 
health to the reign of e(jual laws {laoroptla), and 
disease to monarchy. This is the original sense of 
the doctrine of the ‘ temperaments ’ which played 
so great a part in the history of medicine ; for 
temperamentum or temperatura is but a translation 
of the Pythagorean term xpaais. 

> vii. 630 D. 


So far we have been dealing with those ‘ anticipa- 
tions of nature ’ to which after all science owes its 
most striking advances, but at this point the 
religions teacher and mystic comes into contact 
with the man of science. If the sun, moon, and 
stars really correspond to the fourth, tbe fifth, and 
the octave, they must give forth sounds like the 
tuned strings of the lyre. If we do not hear 
these notes, that is because our souls are out of 
tune and do not vibrate in unison with them. 
This is the theory generally known by the mislead- 
ing name of the ‘ harmony of the spheres ’ — an 
expression which is meaningless as applied to 
astronomy before Eudoxus. It has had a great 
history and inspired not only Shakespeare and 
Milton, but even Kepler; and it seems to give 
definite meaning to the precept ‘ Follow God.’ It 
explains at once the remark of Aristoxenus that 
the Pythagoreans used medicine to purge the 
body and music to purge the soul. Alcmseon of 
Croton said the soul was immortal ‘ because it was 
like to things immortal,’ and it had this likeness 
in virtue of its being always in motion ; ‘ for all 
divine things, the moon, the sun, the stars and 
the whole heavens are in continuous motion.’ * He 
also said that the reason men die is that ‘they 
are not able to attach the beginning to the end,’ ^ 
as the heavenly bodies do in their revolutions. 
We find the same doctrine of the circles of the 
heavens and the circles of the soul in Plato’s 
Timceus, which is in the main a statement of the 
later Pythagorean doctrine, and we may infer that 
the saying quoted by Socrates in the Phasdo, that 
‘ philosophy is the highest music,’ is Pythagorean 
too. If that is so, we have found the connecting 
link between Pythagorean religion and Pytha- 
gorean science. The highest purification {kiSapats) 
of all was just science, and especially mathematical 
science. 

In the Ode on the Nativity Milton of course introduce* tbe 
‘ crj'stal spheree,' and in other respects gives us a later form of 
the doctrine. Shakespeare's statement of it is put into the 
mouth of Lorenzo in the fifth act of the Merchant of Venice, 
In the Book of Homage to Shakespeare (London, 1916) the 
present writer has tried to throw some light on the channels 
through which a knowledge of I'ythagorean doctrine may have 
reached the England of Shakespeare’s youth. 

The doctrine was capable, however, of being 
applied in a way that Pythagoras can never have 
intended, and this was the chief cause of the break- 
down of Pythagorism as a religion. It was only a 
step to say that the soul was itself an attunement 
(apftovla) of the body, and that was fatal to the 
doctrine of its immortality. We are told distinctly 
in the Phcedo that this tenet was maintained both 
by the Pythagoreans of Thebes and by those of 
Phlius at the end of the 5th cent., and Aristoxenus 
continued to maintain it even after he had become 
a member of the school of Aristotle. This may 
account for the vagueness of Philolaus on such 
subjects as reported by Cebes and Simmias, and it 
is noteworthy that Plato represents Socrates as re- 
futing the theory on his dying day. It seems clear 
that the preoccupation of the Pythagoreans with 
medicine had led them to regard the soul more and 
more as a function of the body, and it has recently 
been ascertained that Philolaus wrote on medicine 
and played a considerable part in the development 
of that science. That was the end of the Pythago- 
rist religion among the more enlightened members 
of the order, though the old practices and beliefs 
were continued underground, as it were, by other 
followers of Pythagoras, who handed them on to 
the Neo-Pythagoreans and the Neo-Platonists 
{gq.v.), who revivified them by bringing them into 
touch with the Platonic tradition. In fact Plato 
was the true successor of Pythagoras, whose 
doctrine was represented in a one-sided way by 

1 Aristotle, de Anima, A. 2. 405* 29. 

4 Arist. Probl. 916* 33. 
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both sects of his nominal followers. In this way 
scientific Pythagoreanism became merged in the 
Academy {q.v.), while religious Pythagorism had a 
good deal to do with the rise of Cynicism (g.w.). 

4 . Pythagorean ethics. — It would, of course, 
be an anachronism to speak of a Pythagorean 
system of ethics. The constitution of such a system 
was the work of the schools of Athens and, with 
the exception of some;indications of ethical theory 
in the fragments of Democritus {q.v.), of them 
alone. On the other hand .t is necessary to insist 
that the ethics of Socrates, Plato, and Aristotle 
were based on a Pythagorean foundation, and are 
not fully intelligible unless we bear this in mind. 
It may be added that Democritus too was a pupil 
of the Pythagoreans and wrote a book entitled 
Pythagoras. 

Being a religious community, the Pythagoreans 
had of course a rule of life, and it has recently 
been urged with great plausibility that certain 
hexameter verses, which are quoted at a fairly 
early date, and which may have been derived from 
the work of Timseus of Tauromenium, are actual 
fragments of this rule. The Golden Verses are 
spurions, of course, but they may well have been 
modelled on an older original. In particular, it 
seems certain that the members of the society had 
to make an examination of conscience morning and 
evening. They had to go over the events of the day 
that was past and ask themselves, ‘ In what have 
I transgressed, what have I done that I ought not 
to have done, and what have 1 left undone that I 
ought to have done ? ’ It is obvious that a rule of 
this kind would be favourable to the rise of specu- 
lation on ethical subjects. 

For the probability that there was a rule aucb as that de- 
scribed see A. Deiatte, in Revus de Philolagie, xxxiv. [1910] 
175 fl. Deiatte has been misled by some oi his German authori- 
ties when he says that the ori^al dialect of Pythagoreanism 
was Doric and that the originm form of the doctrine was that 
things are like numbers, but he makes out a good case for the 
thesis that verses like irp irape^rjv ; ti 5’ <p«fa ; Tt not fieov ovK 
€TeX^(r5i}; are really as old as the 6th cent., and formed part of 
a ‘rule’ in hexameter verse. Five verses (including the above) 
are quoted in Porphyry's Life of Pythagoras (40 Nauck) and 
give a description of the Pythagorean examination of con- 
science. 

Now, we find that the ethical theories of Plato 
and Aristotle everywhere take for granted a classi- 
fication of human lives into wisdom-loving, honour- 
loving, and gain-loving ; and this is closely bound 
up with what is usually called the doctrine of the 
tripartite soul as expounded in Plato’s Eepublic. 
It seems very difficult to doubt that it is Pytha- 
gorean, and, as a matter of fact, Posidonius ^ said 
that he had found the doctrine of the tripartite 
soul in the writings of the successors of Pythagoras. 
The story was that Pythagoras himself had used 
the word tpikbaotpos for the first time in a conversation 
with Leon, tyrant of Phlius or Sioyon, and it is 
everywhere implied in Plato that it was perfectly 
familiar to Socrates and his circle. ‘ Is not Euenus 
a philosopher asks Socrates in the Phado,’ and 
the answer comes at once, ‘ I think so.’ It seems 
to mean a man who holds a certain doctrine about 
the soul, and to have a much more specialized sense 
than the corresponding verb, as it is used in Hero- 
dotus. Life, Pythagoras is said to have told Leon, 
is like a gathering (rrav-ih'v/us) such as that which 
comes together for the Olympic Games. There are 
three classes of visitors. The lowest are those who 
come to buy or sell, and next above them are those 
who come to compete ; the best class, however, are 
those who come to look on (fleupelv). If this is 
really the teaching of Pythagoras himself, we 
can see at once that it is the foundation of all 
subsequent Greek ethics, and in particular of the 
doctrine of the primacy of the theoretic life (lit. 
‘ the life of the spectator ’), which was held by 
r Ap. Galen, de Bipp et Plat. 478. 3 ei c. 
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Plato, with important reservations as to the duty 
of philosophers to take their turn in descending 
into the cave from which they had escaped (xara/So- 
t4ov iv /idpei), and by Aristotle with no reservations 
at all. 

The importance of Pythagoreanism in connexion with the rise 
of Greek ethical theory has been too much neglected, as is well 
shown by J. L. Stocks in his paper, * Plato and the Tripartite 
Soul,* published in 3(ind, no. 91, new ser., xxiv. [1915j 200ff. 
Important evidence of the Pythagorean origin of these ideas is 
furnished by a fragment of the Tarentines of Alexis, i where 
some one, presumably one of the Pythagoreans who are the 
subject of the comedy, saj's : ‘ No man of sense could bear a 
grudge against us with reason, seeing that we do no wrong to 
our neighbours. Dost thou not know that what is called living 
is but a name, a euphemism for our human lot? For mj'self I 
cannot tell w’hether any one will say that 1 judge rightly or 
wrongly, but the view I take on reflexion is this, that aU h uma n 
affairs are wholly insensate, and that we that are living have 
as our portion merely a sojourn in a strange land (diroSi 7 /xia), 
like men released for a gathering (ira»ojyvpi?) from death and 
darkness to this passing of time and to this light that we behold.* 
The moral drawn from these considerations is that we should 
eat, drink, and be merry, which is not exactly Pythagorean, 
but the point may well have been the inconsistency between the 
doctrine and the practical inferences from it. That has always 
been a favourite subject of comedy. The verses are quoted here 
only to show that the idea of the vavtjyvpL^ (Vanity Fair) and 
the ivoBtifjiCa are Pythagorean. 

This, then, seems to be the source of the view of 
life which is common, e.g., to Plato’s Phcedo and 
bk. X. of Aristotle’s Ethics, but there is a further 
side of their ethical doctrine which is derived from 
Pythagorean science rather than Pythagorean 
religion — the doctrine that goodness is the health 
of the soul, and that the soul’s health is determined 
by a mean. This is generally associated with the 
name of Aristotle, but Aristotle got it in the main 
from Plato’s Philebus, and Plato distinctly gives 
us to understand that it is of Pythagorean origin.’ 
In this connexion it is very significant that 
Socrates is the chief speaker in the Philebus, 
though it is one of Platers latest dialogues and he 
had for a long time given up his early custom of 
making Socrates the central figure. Already in 
the Phwdo he makes Socrates use the doctrine 
that goodness is an attunement {ap/iovla) of the soul, 
to refute the theory that the soul is an attunement 
of the body. That would land us with an attune- 
ment of an attunement, which is absurd. Socrates 
evidently expects the Pythagoreans to accept this 
explanation of goodness as an attunement at once, 
and that is just the meaning of the doctrine of the 
mean as we find it in Aristotle’s Ethics. There is 
a fragment of Archytas in wliich he speaks of 
xAeovefia and lao-rq^ very much as Socrates is made 
to do in the Gorgias,^ though it breaks oil just 
before it comes to the point, if it ever did. But, 
after all, it is not a far cry from what Alcmseon 
says about the health of the body to the doctrine 
of the mean as determining the health of the soul, 
and it may be that this step was already taken in 
tbe Pythagorean society. In any case it is based 
on Pythagorean ideas, and was implicit in the 
teaching of Pythagoras from the first. 

It is certain that Pythagoras is entitled to be 
called the father of science, and it becomes more 
and more clear that all European religion and 
ethics, so far as they do not originate in Palestine, 
can also be traced back to him. There is still a 
great deal of work to be done, however, before we 
can grasp his historical character firmly. Most 
recent advances in our knowledge of the subject 
have been due to discoveries in other fields which 
have thrown a (juite unexpected light on Pj’tha- 
goras. What is now required is a thorough 
examination of all the forged Pythagorean docu- 
ments of later daj’s in the light of this new know- 
ledge. Undoubtedly they are forgeries, and there 
is no chance of their being rehabilitated as genuine 
documents. At the same time, it is clear that 

1 Pickard*Cambridge, p. 86 2 Plato, Philebus, 16 CS. 

* Archytas, frag. 3 (Diels). Cf. Plato, Gorg. 608 A. 
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they are the work of men who knew a good deal 
more about Pythagoreanism than we do, and 
they would have had no chance of passing off their 
productions as genuine if they had not been careful 
to give them an air of verisimilitude. It is not 
enough to condemn them because they contain 
ideas and use terminology which we are accus- 
tomed to regard as Platonic or Aristotelian ; for 
nothing is more certain than that Pythagoreanism 
is the basis of Athenian philosophy, and some 
even of Aristotle’s terminology is demonstrably of 
Pythagorean origin. That, so far as can be seen, 
is the direction which research may most profitably 
take at present. 

Literatcrb.— T he older works on Pythagoras and his school 
are antiquated, and the time has not yet come for a new 
synthesis. A. E. Chaignet, Pythagore $t lapkilosophie pytha- 


goricienne, 2 vols., Paris, 1873, was an attempt to apply reason- 
able principles of criticism to the subject, but it was premature. 
An intelligible historical view of the subject was first made 
possible by Erwin Rohde's ‘ Die Quellen des lamblichus in 
seiner Biographie des P'V'thagoras,' Rheinisches Museum, xxvi. 
[1671] 554 ff., xxvii. [1S72] 23 ff. These made clear for the first 
time the position of Aristoxenus and Dic.fiarchus. The same 
writer’s Psyche^, Tubingen, 1910, throws much light on the 
subject too. The interpretation of Pythagoreanism as a system 
has been possible only since the publication of Paul Tannery’s 
Pour I’hist. de la science kellene, Paris, 1SS7. Among the 
works which mav be said to have issued from the school of 
Tanner^’, G. Milhaud, Lemons sur les origines de la science 
grecque, Paris, 1893, and Les Philosophes-G^om^tres de la Gr^ce, 
do. 1900, deserve particular mention and may be specially 
recommended to those who desire a lucid exposition of the 
mathematical side of the doctrine. The histories of philosophy 
(E. Zeller, T. Gomperz, etc.) generally give a fair view of the 
state of the question at the time of their publication, though it 
must iie said that German writers, to their own great loss, 
have done scant justice to the admirable work produced in 
France. JOHN BURNET. 
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qAdiAnI. — Qadiani was the name originally 
given to the followers of Mirza Ghulam Ahmad of 
Qadian, Gurdaspur District, Panjab, in order to 
distinguish tliem from orthodox Muslims. In 1900 
they were, at their own request, entered in the 
Government census lists as Ahmadlya Muslims, 
and they have since been called by that name. 
Mirza Ghulam Ahmad (1839-1908) was a man of 
some learning and unusual powers of leadership. 
In 1889 he announced that he possessed the right 
to receive hni'at (‘homage’) from his followers. 
Two years later he declared himself to be the 
‘promised Messiah’ of Jews, Christians, and 
Muslims, and the Mahdi expected by Muslims 
at the last day. In asserting that he fulfilled 
in himself the prophecies relating to both the 
Messiah and the jlalidi, he controverted the usual 
Muhammadan belief that the two will be distinct 
ersonalities with different missions. He said that 
e had come ‘ in the spirit and power ’ of Jesus and 
of Muhammad, and he later declared that he was 
greater than Jesus, since he was the Messiah of 
Muhammad, as Jesus was of Moses. Shortly 
before his death he announced that he was like- 
wise the final incarnation (avntara) of Vi§nu, 
whom Hindus had been expecting ; and since his 
death his followers have aclded the further claim 
that he was ‘the latter-day reformer of Parsls’ 
and ‘ the Buddha of the East.’ 

The proofs by which he sought to establish his 
claims were declared to lie in revelations and 
miracles, the latter chiefly taking the form of 
propiiecies of the death or discomfiture of his 
enemies among orthodox Muslims, Christians, and 
members of the Arya Samaj. After the sinister 
fulfilment of one of these piophecies, in the death 
under suspicious circumstances of a prominent 
leader in the Arya Samaj, the Mirza was compelled 
by order of the Deputy Commissioner of Gurcfaspur 
District, dated 24th Feb. 1899, to refrain from 
further predictions involving the death or disgrace 
of another. One of the so-called miracles, which 
served to prepare the way for the announcement 
of the Mirza’s Messianic office, was the alleged 
discovery, through a divine revelation, of the 
existence of the tomb of Jesus Christ in Srinagar, 
Kashmir. Jesus was said to have been taken 
down from the cross in a swoon and healed by the 
miraculous ‘ointment of Jesus’ (marham-i-Isa). 
He then set out on a mission to ‘ the lost sheep of 
the house of Israel ’ in Central Asia and Kashmir, 
finally dying, at the age of 120, in Kashmir, where 
his tomb in time became confused with that of a 


local saint named Yus Asaf. No serious evidence 
has been brought forward in proof of this novel 
theory, on which the whole claim of Mirza Ghulam 
Ahmad and his followers admittedly rests. 

Regarding his claim to be the expected Mahdi, 
the Mirza was constrained perhaps by political 
considerations to make known a revelation alleging 
that the Mahdi was not to be ‘a man of blood, 
as had been universally supposed, but was rather 
to lead Islam to triumph by means of a peaceful 
holy war (jih3,d). In this connexion he made much 
of nis loyalty to the British Government. In 
further substantiation of his manifold claims he 
pointed to the corrupt condition of modern society 
and of the character of the accepted priests and 
teachers in every religion, which called for a great 
reformer and prophet, like himself, to bring to all 
hearts a new and quickening certitude in things 
religious. He drew a sharp line of demarcation 
between his followers and orthodox Muslims by 
enjoining all true Ahmadls to refrain from follow- 
ing orthodox imams in their prayers, attending 
non-Ahmadi funeral services, and giving the hands 
of their daughters to non-Ahmadi husbands, though 
their sons might marry non-Ahmadi girls. He 
also turned his face resolutely against all political 
controversy, and denounced as mischievous the 
activities of the All-India Moslem League and the 
Muhammadan Educational Conference. 

The movement has grown steadily since its in- 
ception in 1889. In 1896 it claimed 313 members. 
In the 1901 Government census 1113 males were 
returned for the Panjab, 931 for the United 
Provinces, and 11,087 for the Bombay Presidency 
(obviously an inaccuracy). In 1904 the Mirza 
claimed ‘ more than 200,000 followers,’ and before 
his death he estimated the total number of his 
followers at 500,000. Against this manifest ex- 
aggeration must he placed the returns of the census 
for the Panjab in 1911, viz. 18,695 Ahmadis. 
Probably 60,000 would be a liberal estimate of 
the total strength of the movement throughout 
India to-day. There are also a few scattered 
followers in other countries. 

Before his death in 1908 Mirza Ghulam Ahmad 
appointed his close friend and early disciple, 
Hakim Nur al-Din, as his successor, the ‘ farst 
khallfah ’ of the movement. Under the direction 
of the khalifah the work was to he carried on by 
a hoard called the Sadr-Anjuman-i-Ahmadiya. 
During the ensuing six years, before Nur al-Din’s 
death in 1914, a schism developed within the sect. 
I One party, led by Khwajah Kamal al-Din, a 
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prominent barrister, began to take part in political 
controversy, and in its religions literature showed 
a leaning towards the rationalism of Sir Syed 
Ahmad Khan, the founder of the Muhammadan 
Anglo-Oriental College at Aligarh. The other 
party tended to magnify the supernatural claims 
and unique position of Mirza Ghulam Ahmad, and 
continued to emphasize the evils of present-day 
Islam and its priests. In short, the former wing 
sought to bridge the chasm separating the sect 
from Islam generally, whereas the latter stressed 
the points of difference as fundamental. When 
Nur al-Din died, the split widened. The son of 
the Mirza, Hazrat Mahmud Ahmad, now hailed 
as ‘ the promised son of the promised Messiah,’ 
was hastily elected the second khalifat ul-Ma^ih 
by a woup of his adherents at Qadidn. The 
rationalistic party forthwith seceded, and founded 
a new society in Lahore called the Anjuman-i- 
isha’at-i-Islam, whose interests were vested in a 
group of men rather than primarily in a single 
individual. Two of the members of this group, 
Khwajah Kamal al-Din and Maulvi Sadr al-Din, 
are the founders of a Muslim mission at Woking, 
England, through the instrumentality of which 
some scores of English people, including one peer. 
Lord Headley, have announced that they have 
become Muslims. A monthly paper in English, 
The Islamic Review and Muslim India, is published 
at Woking, and it is worthy of note that no 
trace of A^madiya influence is to be found in it, 
save perhaps in the evident anti-Christian animus. 

The Qadian party continues to publish The 
Review of Religions in English, and several ver- 
nacular papers, conducts a successful high school, 
and carries on considerable missionary work. It 
can truly claim to embody the real spirit and 
tradition of the founder and his original followers. 

J. N. Farquhar thus succinctly sums up the 
position and importance of Mirza (Jhulam Alimad’s 
teachings in relation to similar movements in India 
to-day : 

‘ Apart from these personal claims, his teaching is an attempt 
to find, amidst the irresistible inrush o( Western education and 
Christian thought, a middle path between impossible orthodoxy 
and the extreme rationalism of Sir Syed Alimad Khan ’ {Modem 
Religious Movements in India, p. 14G). 

Recent events indicate that the middle path was 
destined to end speedily in cross-roads. 

Litrrature. — H. D. Griswold, Mirza Ghulam Ahmad, the 
Mahdi Messiah of Qadian, Ludhiana, 1902, ‘The Ahmadiya 
Movement,’ in The Moslem World, ii. [1912] 373 ff,; J. N. 
Farquhar, Modem Religious Movements in India, New York, 
1915, p. 13711. ; M. T. Houtsma, in RMM i. [1906] 33311., and 
in El iv. 206; H. A. Walter, The Alimndiva Movement 
(‘ Religious Lite of India’ series), Calcutta, 1918, ‘The Ahmadiya 
MovementTo-day,’ in The Moslem World, vi, [1916] 66 ff. ; Mirza 
Ghulam Ahmad, The Teachings of Islam, Qadian, 1896; The 
Review of Religions, pubiished monthly since 1902 ; and numer- 
ous periodicals and controversial pamphlets in Che vernacular. 

H. A. Walter. 

QARO. — Joseph ben Ephraim Qaro, a famous 
codifier of Rabbinical Judaism, was born in Spain 
in 1488, and died at Safed, Palestine, in 1575. On 
the expulsion of the Jews from Spain in 1492, 
which sent many scholars to other lands and 
diffused Rabbinical culture more widely, his 
parents went with him to European Turkey, 
settling first in Nicopolis. Here he received 
thorough instruction in tlie Talmud from his father, 
who was eminently qualified to be his teacher. 
Later he lived in Adrianople, Salonica, and Con- 
stantinople — successive steps in his long-cherished 
journey to Palestine, which he reached about 1535, 
Safed becoming his place of residence. 

It was an age of mv’stical tendencies in Judaism, 
which is so inherently opposed to such influences 
from the earliest times. Owing undoubtedly to 
long periods of persecution, which reached its 
climax in Spain, an added stimulus was given to 
Kabbalistic dreamers, whose fantasies took firm 


hold on many susceptible minds which had lost 
judgment and balance under the burden of exile 
and wretchedness. Turkey, which opened its 
dominions to the oppressed, and where large and 
fairlj' prosperous communities could be found, 
attracted all types of Jews, the visionaries in 
goodly number. Safed in particular proved a seat 
of mystics, and Qaro’s early fantasies were revived 
and strengthened by the new environment. He 
had met some years before Solomon Molcho, who 
strove to play the part of a Messiah and suffered 
death at the stake in 1532, and he gave full vent 
to his mystical ideas which, long cherished, were 
clamouring for expression. He was so far over- 
wrought as to invoke a familiar — even in his 
Nicopolis days — and for fifty years he kept a diary 
which recorded his discussions with this imagin- 
ary genius. The book of visions, called Maggid 
Mesharim, whether actually written by him or 
merely ascribed to him by a zealous disciple, as 
occurs not rarely in literary history, makes him a 
double personality — a mystic as well as a codifier. 
Happily, and as one evidence that the diary oi 
collection of desultory notes is not entirely 
genuine, the comprehensive works upon which his 
fame is really based show no mystical influences. 
Whatever his reverence for the ZOhar as authority 
for the Kabbalistic dreamer of dreams, he gave 
undisputed first place to the Talmud, with his 
logical mind, and was impelled by the needs of the 
times to popularize and strengthen its hold on the 
life and thought of Judaism. He was not the first 
intellectual whose imagination was to prove an 
incentive, not an opiate. 

Qaro’s fame deiiends chiefly on his two digests 
of Rabbinical law. He wrote these in an age of 
dispersion when in the Jews’ new settlements, 
which were never wholly secure, tlie fundamental 
law and authority of Judaism were imperilled as 
much by the violent and arbitrary changes in 
environment as by the half-knowledge of leaders 
and the almost total ignorance of the people. 
Considering these conditions, one can understand 
how his passion for saving from destruction the 
traditional creed and customs worked upon a 
susceptible nature and fostered fantastic reveries 
as well as lofty ambitions. If he could not be a 
Messiah in the popular sense, he could save his 
people none the less by inculcating the authority 
and permanence of the law. 

As early as 1522 in Adrianople, he began the 
first of his great works, Beth Yosef, ‘ House of 
Joseph,’ which, completed in 1542 at Safed and 
published in 1550-59, raised him to the front rank 
of Talmudists of his orvn age or earlier. This 
work, -while a commentary on Jacob ben Asher’s 
Arba'ah Turim, ‘E’our Orders,’ whose method he 
closely followed, is more than a digest of the 
authorities cited therein. It gives a careful 
critical view of many Rabbinical opinions not 
quoted by his predecessor. Hence it furnishes an 
unsurpassed -wealth of material. The range of 
reading displayed, in both Talmudic and post- 
Talmudic literature, together with the critical 
sagacity in the study and comparison of author- 
ities. leaving little uninvestigated, gives a monu- 
mental character to the work. A sturdy inde- 
pendence is exhibited in the discussions, although 
the standard authorities, al-Fasi, Maimonides, 
and Asher ben Jehiel, are accepted. Qaro’s aim 
throughout -was partly to familiarize the Rabbi 
with the duties that devolved upon his high office 
as leader in Israel, and partly to explain to the 
student clearly and methodically how laws are 
developed from the Talmud through later Rabbini- 
cal literature. It was not merely to answer the 
Epicurean, but to stimulate to study and research, 
and to gain for practical life an intelligible. 
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harmonious system which would maintain the old 
faith for all time. i 

Not wholly satisfied with Beth Yosef, in later i 
years he wrote his second great code, Shulhan. 
Arukh, ‘Prepared Table’ {15B5; according to 
Stein.schneider,* 1555). It is possible that he 
underestimated its value and character, for in the 
introduction he speaks of having prepared it for 
young students, thus stamping it as elementary. 
He preferred the other digest in his decisions — it 
was for experts, for Rabbis deep in the law. Yet 
the Shulhan ' Arukh has rapidly outdistanced the 
earlier code as authority. Despite continuous con- 
troversy — in fact largely by reason of the attacks 
made upon it — it has become the Rabbinical code 
which defines Judaism to our own day in the lives 
and opinions of the great majority of Jews through- 
out the world. For almost a hundred years the 
contest waged — it was a bloodless battle of the 
books, however — the chief opposition being on the 
part of Talmudists who were Aslikenazim, of 
German stock, as contrasted with tlie Sephardim, 
or Spanish, to whom Qaro was naturally accept- 
able. It is the opinion of L. Ginzberg^ that the 
Ashkenazim regarded the work as an unquestioned 
authority only after Isserles, who adduces still 
later views, had subjected it to criticism and 
extensive supplements. After the period of 
censure came the age of admiration, with a host 
of commentators that made it a household word in 
the 17th cent, and to our age. Its authority was 
firmly established, with here and there an eminent 
Rabbi, with a bent to individualism, who refused 
to recognize its guidance as binding. 

Since the development of Reform Judaism and 
the rise of modernism in various lands there have 
been countless attacks on Qaro and his code. On 
the whole, most of these have been rather unjust ; 
for he is not resjionsible for laws, opinions, and 
customs that liaic existed in Israel from grey 
antiquity. His function was to photograph 
Jewish tradition, to record and interpret it accord- 
ing to the authorities, so as to weld still more 
firmly past, present, and future. His office was 
not that of an apologist, but that of a codifier. 
Graetz’ claims that Qaro erred in citing all 
opinions, however transient and trifling, and made 
his work a store-house of rdews which do not 
always reflect credit on J udaisra and have really 
furnished biting texts, if perverted, for the anti- 
Semite. There is undoubted force in this conten- 
tion, but Qaro’s candour and fullness are not to be 
underrated. He had nothing to conceal or to 
extenuate. It must also be stated in his vindica- 
tion that he lays no claim to absolute authority, 
asserts no doctrine of infallibility. Far from forg- 
ing an iron bond, he rescued Jeivish thought from 
stagnation and promoted the conflict of opinion, 
eminently healthful for a creed that claims to be 
intelligent. 

The work consists of four parts, called Orah 
Hayyim, ‘ Path of Life,’ Yoreh De'ah, ‘ Teacher of 
Knowledge,’ Soshen ha Mishpat, ‘ Breastjilate of 
Judgment,’ and Eben ha Ezer, ‘ Stone of Help.’ 
The first deals mainlj^ with prayer, the blessings. 
Sabbath and holy days, and their prescribed 
observances. The second concerns itself with food 
and its preparation, and the slaughtering of 
animals for food, Jew and non-Jew in their rela- 
tions to each other, duties to parents and charity, 
religious customs connected with agriculture, and 
the rites of mourning — a rather extended and 
diversified list of contents. The third part treats 
of marriage and divorce from the civil and religious 
points of view. The fourth and concluding section 

1 Catalooits libromm UebrcEorum in Bibliotheca Bodleiana, 
Berlin, 1852-60, col. 1480 

2 J E 111. 5 sa. 4 Hist, of the Jews, iv. 652. 


discusses legal proceedings, laws as to business, 
and the relation of man to man in an everyday 
working world. All life in its variety and com- 
plexity was thus considered as part of the concern 
of religion. In the dark ages that were upon the 
Jew as the 17th and 18th centuries arrived the 
work preserved him from disintegration. Whether 
its influence was to be as salutary, with the spread- 
ing of civil and religious liberty among the nations 
and the gradual passing away of the Ghetto and 
its necessarily narrowed life, if not vision, cannot 
be so summarily answered. All depends upon the 
point of view. 

Qaro’s life in Safed was much influenced for a 
time by R. Jacob Berab, one of his most learned 
associates in that place. The recognized head of 
its Jewish community about 1535, he was the 
centre of a number of disciples and was called 
‘teacher’ by Qaro. In 1538 he attempted to 
restore the rite of ordination, with no less an 
object in view than the re-establishment of the 
Sanhedrin in Palestine as seat of the highest 
authority in Israel. Qaro was elated by the idea 
and became one of the four disciples to be ordained 
without delay. Unfortunately Berab died two 
years later and the grandiose scheme failed to he 
realized. Qaro, with all his ardent leanings 
towards the Messianic r61e, sensibly preferred his 
work as teacher and author. He lived until 1575, 
and had the satisfaction of seeing his fame and 
authority more and more generally acknowledged, 
while hundreds of students, some of high distinc- 
tion, thronged his lecture-hall to hear his opinions 
and interpretations. 

In addition to his two codes Qaro published in his life-time 
Kesef hhshneh, ‘Double Money’ (Venice, 1574-76). After his 
death appeared BedeJf ha Bayith, ‘Repairing of the House,’ 
supplements and corrections to his RefA rose/tSalonica, 1605); 
Keldle ha Talmud, ‘Principles of the Talmud' (do. 1598); 
Ablfat Rokel, ‘Powder of the Merchant, Decisions' (do. 1791); 
Maggid Mesharim, ‘ Who preaches ^ghteousness ’ (Lublin, 
1646, with supplements, Venice, 1654). Some frajments in the 
Bodleian, a few sermons in the collection Oz Zmdikim, ‘ The 
Strength of the Righteous’ (Salonica, 1799), and a number of 
commentaries on the Misbnah and on Rasbi’s and Nabinanides’ 
Pentateuch commentaries, which seem to have disappeared, 
complete the list. 

Literatubb. — H. Graetz, Geseh, der Juden, Leipzig, 1860-78, 
ix., Eng. tr., London, 1891-92, iv. ; S. Schechter, Studies in 
Judaism, 2nd ser., London, 1908, pp, 210-236 ; M, Gaster, 
‘The Origin and Sources of the Shulchan Aruch,’ in Report of 
Lady Judith Monte^ore College, London, 1893 ; L. Ginaberg, 
s.v. ‘Caro,’ in JE iii. ; D. Cassel, ‘ Josef Karo und das Buch 
Maggid Mesharim,’ in 6th J ahresbericht der Lehranstatt fur die 
Wtssenschaft dee Judentbums, Berlin, 1888. 

A. S. Isaacs. 

QUAKERISM.— See Fmends, Society of. 

QUEEN OF HEAVEN. — This expression 
occurs in the AV of Jeremiah [Ite-zo 4415 - 30 ) ^nd 
seems to be the natural rendering of the Hebrew 
when vocalized malkat haSSdmayim, and is 
strongly supported by the versions. But the view 
that the expres.sion should imply the same idea as 
tlie often mentioned ‘ host of heaven ’ apparently 
suggested a different derivation, from meleket in 
the sense of ‘ work ’ or ‘ cult,’ and led to a different 
vocalization which influenced other versions. 

The ritual as ascribed to the worshippers of the 
Queen of Heaven by the prophet Jeremiah lays 
emphasis on the offering of ‘cakes.’ The Jewish 
women made these cakes with much ceremony ; the 
boys of the family gathered firewood, the adult 
males kindled the fire, and the women kneaded the 
dough. The oft'ering was made ‘by fire’ accom- 

anied by libations. Jeremiah alleges this to have 

een a common cult in the cities of Judah and the 
streets of Jerusalem. It may not be wise to 
insist too strongly on the details, as the prophet’s 
indignation may have led him to caricature to 
some extent, but this and the name are all that 
we have by which to identify the cult. 



QUIETISM 


533 


The cakes, kawwanim, which the LXX transcribes and the 
Vulgate renders placenta, are not without parallel in Greek 
cults. But it is precarious to argue as to their form or signifi- 
cance from such parallels. The name is literally the same as the 
Babylonian kamdnu, denoting the cakes or biscuits used in the 
cult of Ishtar. Whether the reference to fire in the word 
demands burning of the cakes in the act of offering or refers to 
the process of their manufacture is not easily decided ; but it 
can hardly mean to burn incense as an accompaniment of the 
offering. 

The difficulty felt in identifying this expression 
as a name of Ishtar is largely due to the fact that, 
while Ishtar is frequently called bclit &amS. or 
Sarrat SamS, ‘ lady or queen of heaven,’ malknt 
Sami has not yet been found as her epithet. That 
malkatu is an equivalent of Sarratu cannot be 
denied, but the question remains open whether we 
have in this worship a mere transfer of a Baby- 
lonian cult of Venus or a local variation of the 
same. The Tammuz worship which Ezekiel 
mentions (8’^) makes it likely that we have to 
do with a Venus cult here. On the other hand, 
a connexion of meleket with the configuration of 
the sky would agree with the astral theory. The 
form is difficult to account for as a Hebrew word, 
but would be correct as a transliteration of the 
Babylonian ; only this supposed Babylonian proto- 
type is not yet authenticated. Still the cakes are 
very suggestive. 

There is nothing to suggest an identification of 
the Queen of Heaven with the moon, which is a 
male deity in the Semitic world. 

hlTBRATORZ.—EBi and BDB, 8.v.\ KAT^, p. 441 ff. and 
passim; A. Jeremias, The Old Testament in the Light of the 
Ancient Bast, Eng:, tr., London, 1911, i. 60, 98 f., 118 f., ii. 232, 
and passim ; S. Langdon, Tammuz and Ishtar, Oxford, 1914, 
pp. 71, 94. C. H. W. Johns. 

QUESTIONS OF KING MILINDA.— See 

Milinda. 

QUICHES.— See Mayans, Popol Vch. 

QUIETISM. — Quietism may be defined as the 
exaggeration and perversion of the mystical doc- 
trine of interior quiet. Viewed as a tendency, it 
is co-extensive with the history of mysticism (q.v.), 
and it might successfully be argued that some 
early and niedimval mystics were more definitely 
‘ Quietistic ’ than most of the members of the 
post-Reformation group known as Quietist. 
Viewed as a specific movement. Quietism swept 
over the religious life of Europe in the latter part 
of the 17th and the early part of the 18th cent., 
gaining sway in many countries and taking deep 
root within both Catholicism and Protestantism. 

I. Doctrines. — i. Passivity. — On tlie surface it 
is not easy to distinguish between the Quietist 
doctrine of passivity and the ‘ orthodox ’ mystical 
doctrine of quiet, and we find so competent an 
authority as Heppe asserting that the teaching of 
Molinos was substantially identical with that of 
St. Teresa ; * but it might with more justice be 
asserted that the characteristic doctrines of Molinos 
are traceable, not to his appropriation of St. 
Teresa’s doctrine of the orison of quiet, but to his 
deflexions from it. 

(a) St. Teresa . — For St. Teresa, as for the 
mediceval mystics, the state of quiet is tliat ‘ busy 
rest ’ in which the soul abandons all superficial 
activity in order that it may engage in the deeper 
activity of opening itself to God. It contains of 
necessity a passive element, for the soul that would 
hold the Divine Word as a shell holds the ocean 
must be self-emptied and set a watch upon its 
undisciplined impulses even when they urge it 
towards the divine. But such ‘ wise passiveness ’ 
does not exclude the active aspect of ‘stretching’ 
towards God. Its stillness — to use the fine simile 

1 H. Heppe, Gesch. der (^detistischtn Mystik, p. 21. \V. R. Inge 
takes the same view(CAmiian Mysticism, London, 1899, p. 231). 


of D. A. Baker,* the Benedictine mystic — is the 
stillness of the soaring eagle, which cleaves its 
way through the blue w ith motionless wings. It 
is ‘ the rest [that] springs . . . from an unusually 
large amount of actualized energy,’ the rest that 
‘is produced by Action “unperceived because so 
fleet,” so near, so all fulfilling.’^ Moreover, such 
mystic quiet is not an end, but a means — not a 
goal, but ‘ like the repose of a traveller who, with- 
in sight of the goal, stops to take breath and then 
continues with new strength upon his way.’ • 

(b) Molinos . — When we turn from St. Teresa to 
Molinos, we find that, while the latter, in his Guida 
Spirituale, says much about interior quiet that is 
in complete accord with the conceptions of classic 
mysticism, the main trend and ultimate teaching 
of the book is Quietistic ; i.e., the quiet for which 
he contends is in the last resort the negative, 
impassive, sterile state which Ruysbroeck " casti- 
gated so severely in its earlier manifestations. In 
common with most mystical writers, Molinos dis- 
tinguishes between meditation, in which tire reason 
is active and the mind occupied with definite 
aspects of Christian faith and life, and contempla- 
tion, which may be defined as an absorbed, loving 
intuition of divine things, a direct spiritual appre- 
hension of God and adhesion to Him. 

To quote St. Thomas Aquinas,* as epilooiized by Luis de la 
Puente, contemplation is ‘ a simple view of eternal truth without 
variety of reasoning, penetrating it by the light of heaven with 
great affections of admiration and love at which ordinarily no 
man arrives but by much exercise of meditation and discourse 
reasoning, or analysis and synthesis).’® 

But, while the great mystics insist that pure con- 
templation is of necessity incomplete and inter- 
mittent and that, while discursive reasoning is 
suspended, the intellect (higher reason) is present 
and active,’ Molinos demands a Stoic ataraxy in 
which intellect as well as feeling is uncompromis- 
ingly renounced : 

‘Inner Solitude consists ... In a perfect abnegation of all 
purpose, desire^ thought and will. . . . For if the Soul does 
not detach herself from her own appetite and desire, from her 
own will, from spiritual gifts and from repose, even in spirit- 
ual things, she never can attain to this high felicity. . . . ® 
Undeceive thyself, and believe that if thy Soul is to be wholly 
united to God, she must lose her self and renounce life, feeling, 
knowledge and power ; whether living or not living, dying or 
not dving, suffering or not suffering; without thought, or 
reflection. . , .« Their lives [t.«. the lives of truecontemplatives] 
are so detached, that although they continually receive man> 
supernatural Graces, yet they are not changed nor affected 
thereby, being just as if they had not received them, keeping 
always' m the inmost of their Hearts a great lowliness and self- 
contempt dwelling humbly in the abyss of their owm unworthi- 
ness and vileness. In the same way they are alwajs quiet, 
serene and even-minded in Graces and in extraordinary favours 
as also in the most rigorous and bitter torments. No news 
causes them to rejoice, no event saddens them. Consider noth- 
ing, desire nothing, will nothing, endeavour after nothing, and 
then in everything thy Soul will live reposed in quiet and 
enjoyment.' 

(c) Madame Guyon . — In the writings of Madame 
Guyon the same tendency' is traceable, though in 
a logically undeveloped form. The highly emotional 
character of her work and its loose and inconsistent 
use of language make it difficult to determine the 
precise extent of her Quietistic convictions. While 
emph.asizing the active element in the orison of 
quiet," her writings abound in passages which can 
be construed only in an explicitly' Quietistic sense. 

1 Sancta Sophia, Douai, 1657, Eng. tr., London, 1908, treatise 
hi. § 111 . ch. vii. 

2 F von Hugel, The Mystical Element of Religion, ii. 132. 

3 St. Teresa, The Way of Perfection, ch. xxxiii. 

^ Adornment of the Spiritual Marriage, bk. ii. ch. Ixvi. f. 

5 Summa Theol. ii. ii. qu. clxxx. 

0 L. de la Puente, Meditations, Eng. tr., London, 1S52-54, i., 
Introd. p. 53. 

7 When, e.g., St. Teresa uses the expression ‘the silence of 
the understanding,’ she refers to the cessation of what she calls 
‘the eliciting from one subject many thoughts or reflections’ 
{Life of St. Teresa, tr. David Lewis, London, 1870, ch. xiii. p. 32). 

8 Guida Spirituale, iii. xii. 119, 126. 

9 Jb. III. vii. 71. Guida Spirituale, ni. 1. 5. 

Le Moyen court, ch. xxi. 
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‘ My prayer from this moment was without forms, ideas and 
images of any definite thoughts]. . . . All distinctions were 
lost to give room for more expansion without motives or reasons 
for lo\ ing. That sovereign of the powers — the will — swallowed 
up the two others and took from them every distinct object to 
unite them the better in it.'l ‘The killing pain which one feels 
when one loses the definite consciousness of the Divine Presence 
show’s that one has not yet become perfectly indifferent and 
that one is still tied to gifts of God.’ 2 « i had no more a will to 
submit ; it had, as it were, disappeared, or rather passed into 
another Will. It seemed to me that this powerful and strong 
One did all that pleased Him , and I no more found that soul 
which He formerly conducted by His crook and staff with an 
extreme love. He appeared to me alone and as if the sotd had 
given place to Him or rather had passed into Him, henceforth 
to become ordy one same thing with Him.*^ 

This losing of the soul in transcending the 
state in which it is shepherded by the divine love 
marks the extreme of Qnietistie theory, and, while 
Madame Guyon’s language cannot be pressed too 
far, its general tendency is unmistakable. 

(d) Fenelon . — In Fenelon Quietism found its 
apologist. His Maxims of the Sauits was written 
with the express purpose of defending Quietism 
against the popular charges of ‘idle basking in 
the Divine Presence ’ and of immoral apathy. It 
is all the more significant that, in the very act of 
seeking to distinguish between tnie mysticism and 
Quietism, he moves in that atmosphere of negation 
and abstraction which is the logical presupposition 
of Quietism in its most extreme and exaggerated 
form. 

' Pure contemplation,’ he saj'a, * is negative, being occupied 
with no sensible image, no distinct and nameable idea ; it stops 
only at the purely intellectual and abstract idea of Being.'"* 

That he makes this idea include as distinct objects 
all the attributes of God, the Trinity, the humanity 
of Christ, and all His mysteries is only' one in- 
stance of the contradictions which make his work 
of comparatively little value as an authoritative 
contribution to the literature of Quietism. 

2. The one act. — In close logical connexion with 
the Qnietistie conception of passivity as a negative 
and ab"?tract state is the doctrine that the soul’s 
surrender to God is made once for all in an act not 
to he repeated. Molinos is emphatic in his asser- 
tion that the soul that has once made the great 
surrender to God ‘ by means of the act of pure 
Faith ’ remains in an indefectible state of union 
with God. 

He contends that the soul ‘ may persevere in prayer though 
the imagination be carried about with various and involuntary 
thoughts.' 5 For, according to Quietist doctrine, 'Faith and 
Intention are sufficient, and these always continue . . . nay, 
the more simple is that remembrance, without words or 
thoughts, the more is it pure, spiritual, internal and worthy 
of Ood So that so long as thou retractest not that Faith and 
Intention of being resigned, thon walkest always in Faith 
and Resignation, and consequently in Prayer, and in virtual 
and acquired Contemplation, although thou perceive it not and 
remember it not, neither makest new acts and reflections.’® 

3. Pure or disinterested love. — The doctrine of 
a continuous and ‘ habitual ’ state (as distinct from 
occasional aspirations, which Roman Catholic 
theology has always counted among the highest 
exercises of the soul) of loving God purely (i.e. 
secmtrluyn Se, without hope of reward or dread of 
punishment or any regard to even His most 
spiiitiial gifts) attained special prominence through 
the famous controversy upon the subject between 
Hossnet and Fenelon. IJossuet’s point of view is 
summed up in his e.xtraordinary assertion : 

‘ Pure love is opposed to the essence of love, which always 
desires the enjoyment of its object, as well as to the nature of 
man, who necessarily desires happiness.’ 

Against this view Fenelon urges that a selfish or 
mercenary love is obviously a contradiction in 
terms. This is, of course, the normal Christian 

1 Autobiography, tr. T. T. Allen, 2 vols., London, 1897, pt. i. 
ch. viii. 

2 In a letter to Fbnelon C^I. Masson, F^neton et Madame 
Guyon, lettre xiv.). 

3 Autobiography, pt. i. ch. xxviii. 

* Maxims of the Saints, ch. x.wii. 

3 Guida Spirituale, i. xiv. 99, 102, 3 Ib. J. xiv. 103, 105. 


view, but Fenelon passes beyond it to an explicitly 
Qnietistie interpretation. 

He declares that ‘ a man’s self is his own greatest cross. . . . 
Uncompromising renunciation of this wretched self — that is the 
true crucifying of the flesh.’ * He goes so far as to say that ’ all 
generosity', all natural affection, is only self-love of a more 
subtle, delusive . . . and diabolical quality. One must wholly 
die to all friendship.’S 

Love, he contends, loves no particular thing or 
object and asks for no return, even in kind. His 
definition of sanctification, as a state of holy in- 
difference and utter non-desire, applies equally to 
his conception of disinterested love. And, while 
he seeks to guard against the Quietist error by 
insisting with St. Paul that hope, as well as love, 
must abide, his whole teaching implies an indiffer- 
ence to salvation which robs the term ‘ hope ’ of 
every true meaning. Conceived with greater 
mental stability and expressed with more caution, 
his position is ultimately very much the same as 
that of Madame Guyon when she declares that 
the soul must become dead to all desire, even to 
its desires for spiritual gifts and graces and for 
salvation itself, and that it must learn to love God 
and prove its love by the utmost self-sacrifice and 
devotion, without being concerned whether He 
cares or responds.^ The whole trend of his teach- 
ing is towards a Stoical or Buddhistic conception 
of self-renunciation and non-desire which logically 
excludes love of any kind, whether ‘pure’ or 
interested. 

4. Summary. — The Qnietistie doctrine of passive 
contemplation, of -which the doctrines of the one 
act and of disinterested love are corollaries, is 
based upon the Neo-Platonic via negativa, which 
from Dionysius onwards took an Asiatic rather 
than a Greek form, representing ‘a sense of the 
divine transcendence run riot.’ 

Molinos appeals to Dionysius in teaching that ‘we know God 
more perfectly by negatives than by affirmatives. We think 
more loftily of God by knowing that He is incomprehensible 
than by conceiving Him under any image.’* 

But, while the roots of 17th cent. Quietism are 
struck deep in metaphysical soil, it must be home 
in mind that the controlling motive of post- 
Beformation mysticism in general and of Quietism 
in particular was not metaphysical, but theo- 
logical. Seventeenth century Quietism is the 
mystical expression of the doctrine of the total 
depravity and helplessness of human nature, which 
Protestant theology and the counter-Keformation 
had sharpened to a despairing conviction of ‘ the 
utter miserahilism of the “creature.”’ Fenelon 
expres.ses this conviction in characteristic fashion : 

‘ As the sacristan at the end of the service snuffs out the altar 
candles one after another, so must grace put out our natural 
life; and as his extinguisher, ill applied, leaves behind it a 
guttering spark that melts the wax, so will it be with us il one 
single spark of natural life remains.' ^ 

It is abundantly clear that such a sentiment is de- 
rived from Augustine rather than from Dionysius, 
to whom any counsel to abhor the self that is 
God’s temple was entirely foreign. Moreover, 
while the ‘nothingness’ of Dionysius refers to 
that ‘ divine dark ’ in which the soul perceives 
and apprehends the ineffable, the nothingness of 
Molinos is a nothingness of the soul itself, and 
amounts to annihilation of all that is capable of 
union with God in any real sense. None the less 
we may see in Quietism the negative method, 
stimulated to its ‘dying spasm’* by Reformation 
influences. Its exaltation of an empty conscious- 
ness — an experience without differentiations in 
which distinction of actions vanishes^ and the soul 
can neither will nor not will — paralyzes morality. 

1 Letter to Madame de MaintcDon (Correspo7%dance, Faria, 
1827-’29, V. 466). 

2 76, 3 i^s Torrents spirituels, ch. v. sect. 19. 

■* Guida Spirituale, preface, § 8. 

* Spiritual Letters, cciii. * Inge, p. 238. 

7 Madame Guyon, Les Torrents spirituels, ch. ix. sect. 7 f. 
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It resolves religion at its highest into an experi- 
ence in which the soul is translated to a region 
‘ beyond good and evil,’ and so cuts the nerve of 
morality, which always implies a clear vision of 
the distinction between good and evil and a 
definite choice in which the whole personality is 
active. In its consistently logical form Quietism 
makes communion between man and God an 
impossibility by annulling the distinction between 
them, ultimately reducing God to a vague and 
empty abstraction, and dehumanizing man. Its 
radical acosmism ‘ conceives the Good outside of 
humanity and removes conduct to a sphere of 
fictitious interests where the will cannot act.’* 
Although Christian Quietists have always to a 
greater or less extent formulated their doctrines 
in terms of Jesus Christ and His gospel, Quietism 
per se is fundamentally opposed to incarnational 
religion. On the practical and devotional side, 
it resolves itself into pure fanaticism, t.e. ‘the 
fanaticism of expecting from God a grace which 
He never gives.’* Its determining motive — the 
desire to cleanse religion from selfishness and to 
emphasize an inwardness which seeks the Giver 
above even His most precious and purely spiritual 
gifts — is a valid one. While the antithesis be- 
tween gift and giver as applied to God is largely 
false, and rests upon a conception of ‘ grace ’ which 
externalizes it into something ‘ given ’ by God and 
separable from His self-giving. Quietism repre- 
sents a genuine and still much-needed protest 
against a theology which debases grace to a form 
of magic and imports the crassest self-interest into 
the soul’s commerce with God. 

II. SlSTORT . — The term ‘Quietist’ was first 
used in the 14th cent., when its Greek form, 
Hesyehastai, was applied to a certain community 
of monks on Mount Athos who, inter alia, in- 
dulged in trance-experiences not unlike those of 
the Indian Yogi. Quietistic teaching was first 
popularized by^ the Beghards and the Brethren of 
the Free Spirit (q.v.). Condemned by the Council 
of Vienna in 1311 and sorely persecuted, these 
mystical groups persisted for more than a century 
and familiarized the common people with Quietistic 
conceptions of religion. Eckhart was included in 
the ecclesiastical disapproval of Quietism, Pope 
John XXII. condemning his views on interior quiet 
in 1329 ; and the castigations of Quietism in the 
writings of Kuysbroeck and Tauler show how 
wide-spread the doctrine was and how disastrous 
in its extreme and debased forms. It must be 
home in mind, however, that the primary motive 
of the official opposition to Quietism was ecclesi- 
astical rather than religious. The Church author- 
ities recognized its anti-institutional character, 
and no expedient was deemed too cruel or too 
mean, provided it bade fair to secure the extinction 
of Quietist sects. 

But, while large tracts of pre-Eeformation and 
Counter-Reformation mysticism admit of a Quiet- 
istic interpretation, it needed the impulse of a 
mighty religious movement to develop the implica- 
tions of what were, after all, only latent or 
sporadic tendencies. Such an impulse was pro- 
vided by the new religious spirit, the new demand 
for inwardness, which found expression in the 
Reformation (q.v.). The 17th cent. Quietists W'ere, 
for the most part, devoted Roman Catholics and 
derived their immediate inspiration and authority 
from the great mystics of the Counter-Reformation, 
one of whom at least, St. John of the Cross, 
was more radically anti-institutional than Molinos 
himself. Yet they were essentially a fruit of the 

r E. R6c6jac, Essay on the Bases of the Mystic Knowledge, 
Eng. tr., London, 1899, p. 218. 

2 J. C. Hedley, ‘ Prayer and Contemplation,* Dublin Review, 
xxvii. [1876] 337. 


Protestant spirit — a fact which Rome was swift 
to discern. 

While by common consent Quietism, in the 
strictest sense of the term, is taken to begin with 
Molinos, the first half of the 17th cent, already ex- 
hibits individuals and groups representing strongly 
Quietistic convictions. Prominent among such 
were the Spanish mystic, Juan Falconi (1596- 
1638), who attracted a large following, and whose 
Alfabeto et Lettera prepared the way for the 
Gwida Spirituale ; Marie de I’Incamation (1599- 
1672), an Ursuline of Tours, afterwards of Quebec, 
whom Bossuet called ‘the St. Teresa of our times 
and of the New World’;* the saintly layman, 
Jean de Bemiferes Lovigny (1602-59), Treasurer of 
France and greatly admired by Fenelon ; the in- 
fluential writer, Desmarets de Saint-Sorlin, first 
Chancellor of the Academic Franyaise (1595-1676); 
the profound but often fanciful secular priest, 
Henri Marie Boudon (1624-1702); the gifted 
ascetical writer, Jean -Joseph Surin (1600-65), 
formally approved by Bossuet ; and many others. 
The Pelagini (a society called after its founder, 
Giacomo Filippo di Santa Pelagia, a layman of 
Milan) were largely a recrudescence of the 16th 
cent, group of the Alombrados or Illuminati, 
which had been crushed out by the Inquisition 
for holding that one could dispense with the ordi- 
nances and ignore the requirements of the Church. 
That there was a vigorous Quietistic movement 
in France at least twenty years before the term 
‘Quietist’ was first applied to the followers of 
Molinos in 1681 is shown by Nicole’s rare book, 
Les Imaginaires et le$ visionnaires — an attack on 
the ‘new heresies,’ published as early as 1667. 

When, in 1675, Miguel de Molinos published 
his Guida Spirituale, Juan Falconi’s Alfabeto et 
Lettera had prepared thousands of earnest souls in 
Spain, Italy, and France to welcome the new 
doctrine. Bom in Saragossa in 1640, Molinos took 
the degree of Doctor of Theology at Coimbra and 
migrated to Rome in 1669 or 1670. His piety, 
learning, and sympathetic personality soon made 
him one of the most sought-after spiritual directors 
and a noted figure in Roman society. Among his 
friends were many of the cardinals, including 
Cardinal Benedict Odescalchi, afterwards Pope 
Innocent XI., who sanctioned his position as the 
most esteemed confessor in Rome by giving him 
lodgings in the Vatican. Cardinal D’Estr^e, the 
representative of Louis xiv., also approved of him 
in those days, and, when his Guida Spirituale 
appeared, it bore the approbation of various dis- 
tinguished ecclesiastics, among them four inquisi- 
tors. Priests advised their penitents to discard 
formal prayers and devotions for the simple 
method of Molinos ; societies for the study of this 
method were formed everywhere, and within six 
years the Guida Spirituale had passed through 
twenty editions in Italian, Spanish, French, and 
Latin. But soon the Jesuits realized that a method 
of prayer which deprecated Masses and formal 
devotions was contrary to the interests of the 
Church. Father Paul Segneri, one of their ablest 
and most popular preachers, was selected to con- 
fute Molinos. He did so in a small book entitled 
Concordia tra la Fatica e la Quiete nelV Oratione 
(‘The Harmony between Efibrt and Quiet in 
Prayer ’), which was published five years after the 
Guida Spirituale. But so firmly was Molinos en- 
trenched in popular favour that Segneri, hitherto 
the idol of the people, was overwhelmed with scorn 
and denunciation, and there is reason to believe 
that even his life was in danger. A commission 
was convened in 1682 to inquire into the writings 
of Segneri and Molinos, as well as into a book 
entitled La Contemplazione Mystica Acquistata, 
1 Etats d’oraison, bk. xii. 3. 
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written by the saintly Cardinal Petrucci, a loyal 
friend of Slolinos. As a result Segneri’s Iraok was 
condemned, Petrucci was made Bishop of Jesi, and 
the teaching of Molinos was triumphantly vindi- 
cated. The Jesuits, however, were determined to 
gain the victory, and, seeing that the Vatican pro- 
tected Molinos, they appealed to Csesar in the 
shape of King Louis Xiv. Through his confessor, 
Phre La Chaise, they roused the apprehensions of 
the king, and induced him to bring pressure to 
hear upon the pope. Innocent xi. was induced to 
refer the matter once more to the Inquisition, and 
this decided the fate of Quietism within the Roman 
Church. Molinos and Petrucci were summoned 
before the Inquisition in 1685, and the former was 
cast into prison j hut it was not until two years 
after, when the popular indignation against his 
imprisonment had spent itself, that the Jesuits 
determined to strike. In 1687 about 200 persons, 
including many members of the aristocracy and 
some priests, were arrested and imprisoned. A 
commission of inquiry regarding Quietism in 
monastic houses resulted in the discovery that 
many monks and nuns had exchanged the pre- 
scribed devotions of the Church for the ‘ Prayer of 
Quiet.’ A panic was created among the orthodox. 
Molinos was formally charged, on the ground of 
68 propositions, extracted partly from his writings, 
partly from the declarations of his followers, with 

f rave errors in doctrine and serious offences against 
ecency and morality. He was also stated to 
have himself confessed having committed improper 
acts, and the populace that had once idolized him 
now clamoured for his execution. In the end it 
was announced that he had confessed his sins and 
was willing to abjure his heresies, in consideration 
of which he had been sentenced to life-long im- 
prisonment. The recantation took place witn all 
the pomp of ecclesiastical procedure. Nothing 
more is known of the fate of Molinos except that 
he died in prison in 1697. His books and papers 
were burnt ; persons known to have been attached 
to him or in sympathy with his teaching were 
hunted down throughout Spain and Italy ; and all 
writings of a Quietistic character were rigorously 
suppressed. Among those who fell victims to 
this relentless persecution was the blind mystic 
of Marseilles, Franjois Malaval, whose Lo Pra<m«« 
de la vi» vraie : thiologit mystique was first 
published in 1670. 

In France the drama of Quietism played itself 
out in an atmosphere of political intrigue and 
personal animosity. Its central figure was Madame 
Guyon. Born at Montargis in 1648, Jeanne-Marie 
Bouvier de la Motte Guyon showed an early bent 
towards mysticism and asceticism, and as a child 
desired to enter the Order of the Visitation. Her 
parents had other plans for her, however, and in 
1662 she was marriM to Jacques Guyon, Seigneur 
de Chesney, a wealthy man, twenty-two years her 
senior. It was, as might have been expected, an 
exceedingly unhappy marriage, sorely aggravated 
by the petty tyranny of a maliOTant mother- 
in-law, and the highly-strung girl turned more 
assionately than ever to the spiritual world. She 
ad no difficulty in finding guides and helpers in 
her search for the inward way to God, since the 
France of her day abonnded in souls of a genuinely 
mystical type ; and, at the age of twenty, the 
words of an obscure young Franciscan to whom 
she turned in her need and who bade her seek God 
within her own heart finally started her on her 
spiritual pilgrimage. Her mystical experience 
was exceptionally sharply defined, falling into 
three distinct stages. The first was marked by an 
almost overwhelming influx of the Divine Presence, 
‘without word, thought or image,’ which awoke 
in her soul a fierce joy of possession. This was 


succeeded by a period of dryness and derelic- 
tion, during which outward troubles as well as 
inward trials increased. Her father, husband, and 
daughter died in quick succession ; her son turned 
against her ; small-pox destroyed her beauty, and 
was followed by one disease after another. But 
suddenly, in 1680, her ‘ obscure night of the soul ’ 
gave place to a ‘ unitive ’ state, in which she re- 
cover^ all the joy that she had lost, and experi- 
enced in addition a sense of infinite freedom — a 
new ‘ God-me ’ taking the place of the old ‘ self-me.’ 
This state was entered upon under the influence of 
a Barnabite monk, Francis La Combe, superior of 
the Barnabite Order at Thonon, who proved to be 
her evil genius. A man of quite mediocre mental- 
ity, deficient in moral sense, and of an unstable, 
neurotic temperament, he yet succeeded in exercis- 
ing a hTOnotic influence upon her. It was during 
the La Combe period that her two most original 
books were written — Les Torrents spirituels, com- 
posed largely in a state of automatism, and Le 
Moyen court et tris facile de faire oraison — books 
which are characterized by profound spiritual in- 
sight, but which none the less exhibit some of the 
fatal weaknesses and extravagances of Quietistic 
piety. Her consciousness of an apostolic mission to 
found an ‘ interior ’ Church and inaugurate a world- 
wide spiritual reformation also dates from this 
period. Taking the form of a sense of spiritual 
‘ fecundity ’ or ‘ maternity ’ involving much suffer- 
ing (‘ I can bring forth children only on the cross ’), 
it was accompanied by certain unpleasant hysterical 
and neurotic symptoms which brought constant 
ridicule and persecution upon her. 

In 1681 it seemed as if she had found her vocation 
as the head of the newly-founded community of 
Les Nouvelles Catholiques at Gex — an institution 
for the training of the daughters of Protestants 
and other converts to the Catholic faith. But the 
work proved uncongenial, and it was not long 
before she abandoned it, taking refuge with the 
Ursulines of Thonon. From 1681 to 1688 her 
fortunes were closely intertwined with those of La 
Combe, who, in the autumn of 1687, accompanied 
her to Paris, only to be arrested on his arrival by 
order of the archbishop as an alleged follower of 
the ill-starred Molinos. Madame Guyon herself 
was arrested in the following January, but was 
released after eight months, thanks to the influence 
of Madame de Maintenon, who was profoundly 
impressed by her piety. As the proUgte of 
Madame de Maintenon, she soon became a promi- 
nent figure in the inner spiritual circle of the court 
of Louis xrv. It was at this time that she first 
met Fdnelon. 

Francois de Salignac de la Mothe F^nelon was 

at that time a rising young ecclesiastic with a 
growing reputation as a director of consciences 
whose spiritual genius, religious fervour, and mag- 
netic personality attracted the belles Ames of Paris. 
He was superior of the society of Les Nouvelles 
Catholiques, in which capacity he wrote his manual 
De r£ducation des files (Paris, 1687), and had 
been on a six months’ mission to the Protestants 
of Poitou, which he conducted with characteristic 
tolerance. In Madame Guyon he saw not merely 
a woman of commanding rifts, but also a saint, 
and his championship of her cause was whole- 
hearted and generous. She, on her part, recognized 
in him the spiritual ‘ child ’ of her dreams, and the 
extraordinary correspondence which passed be- 
tween them bears witness to what Rufus M. Jones 
describes as ‘a subtle conquest,’* designated by 
Madame Guyon herself as ‘spiritual filiation,’ 
and abounding on her side in neurotic features. 
Fdnelon was the cool and cautious partner in this 
intense relationship. His pastoral instinct and 
1 Harvard Theological Review^ x. 41. 
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sound sense warned him against a spiritual con- 
dition which took its own impulses for divine 
movings, and he never allowed himself to foifeit 
reason or judgment in his admiration of Madame 
Guyon’s spiritual genius. 

In 1689 Fenelon was appointed tutor to the 
young duke of Burgundy, for whom he subse- 
quently wrote Les Aventures de TiUmaque (Paris, 
1699). His success as an educator of princes 
brought him into high favour at court, and in 
1695 he was made archbishop of Cambrai. Mean- 
while, in 1693-94, the storm which had been 
gathering round Madame Guyon broke, and in- 
volved Fenelon in a bitter and ignoble conflict 
which ultimately drove him into exile. Madame 
Guyon’s doctrines had penetrated to Madame de 
Maintenon’s school at Saint Cyr, and this roused 
the suspicions of Bossuet.* He subjected her to a 
stringent examination, extending over six months 
and ending in her imprisonment as a heretic. 
Fenelon never saw her again, and he might easily 
have extricated himself from a very difficult and 
perilous position had he consented to join in sign- 
ing her condemnation. This he refused to do— a 
refusal which lost him his many influential friends, 
including Madame de Maintenon. 

There ensued the stormy controversy between 
Bossuet and Fenelon which stirred all France. In 
his itats cPoraison Bossuet had condemned ‘ pure’ 
faith (i.e. faith without content), disinterested 
love, and the prayer of quiet. Fenelon replied by 
publishing his famous Explication des maxim.es des 
saints sur la vie intirieure, in which he restated 
Madame Guyon’s fundamental convictions in a 
more sober and cautious way. The book, which, 
in spite of its dry, guarded, and not always lucid 
manner, teaches Quietistic mysticism in an ex- 
treme and extravagant form, created intense ex- 
citement, and divided France into two opposing 
camps. Bossuet attacked its author with a per- 
sonal animosity which amounted to persecution, 
and the court ranged itself on his side. Although 
F6nelon had the support of the Jesuits and the 
secret approval of the king’s confessor, the clergy 
sided solidly with Bossuet, and in the end F6nelon 
was ordered to leave Versailles and banished to 
Cambrai. He appealed to Rome and, after long 
hesitation, the mild and cautious Pope Innocent 
Vin., impelled by urgent pressure on the part of 
the king and Bossuet, condemned as erroneous 
certain propositions extracted from the Maximes. 
Fenelon spent the remaining eighteen years of his 
life quietly in his diocese, devoting himself to the 
welfare of priests and people alike, and dying at 
the age of sixty-three, greatly beloved and lamented. 

Madame Guyon sutt'ered successive terms of im- 
prisonment, and, after being liberated from her 
last prison in the Bastille in 1703, passed her 
remaining years in quiet seclusion at Blois, where 
she died in 1717. 

Among the minor prophets of Quietism Antoi- 
nette Bourignon (1616-80) occupies a distinctive 
place Born at Lille, she was, like Madame Guyon, 
a precocious child with an abnormally developed 
religious instinct. As a girl she wished to become 
a Carmelite, but was soon disillusioned regarding 
cloistral religion and set herself to find a better 
way of retirement from the world. When, in 1636, 
her father tried to force her into marriage, she 
escaped from home in male disguise. After some 
curious adventures she was brought back, but 
finally fled to Mons, where she placed herself under 
the protection of the archbishop, and under his 
patronage made a short-lived attempt to establish 

r La Combe, whose mind had gradually given way under im- 
prisonment, had confessed to improper relations with Madame 
Guyon, hut the very careful investigations made by Bossuet 
and his fellow-inquisitors could show no ground for questioning 
her moral integrity. 


an ascetic community on primitive lines. On the 
death of her father she brought a successful law- 
suit against her step-mother, securing his entire 
property for herself. About this time slie fell in 
with a decidedly questionable admirer of mystical 
religion, Jean de Saint Saulieu, who induced her 
to found an orphan home for gills, which she sub- 
sequently placed under Augustiniau rule. The 
experiment came to an abrupt end in 1662, when 
she was accused of gross cruelty to her young 
charges and had to take flight. Her enforced 
wanderings took her to Mechlin, where she found 
her first ‘ spiritual child,’ Christian de Cort, superior 
of the Oratorians. By this time she had developed 
her system (if such it can be called), which embodied 
the characteristic features of extreme Quietism in 
a fantastically exaggerated form. As in the case 
of Madame Guyon, ‘ spiritual maternity ’ occupied 
a central place in her consciousness. She was ‘ the 
woman clothed with the sun,’ ‘ the bride of the 
Holy Ghost,’ God’s chosen vessel who would restore 
‘ the Gospel spirit ’ to the world, ‘ the virgin who 
would bear many sons ’ and found a communistic, 
priestless brotherhood. 

In 1662 she went with de Cort to Amsterdam, 
where she spent a period of happy intercouree with 
the many heretics who had made that city their 
Cave of Adullam. An attempt, inspired by de 
Cort, to found a community house for her spiritual 
children on the island of Nordstrand in the North 
Frisian Sea, and the long series of difficulties and 
complications to which it gave birth, occupied the 
rest of her stormy life. The mad scheme involved 
de Cort in financial difficulties from which only a 
premature death — in prison — released him, and 
embittered her remaining years. Her capricious, 
overbearing, stingy disposition and her entire 
impracticability involved her in endless legal pro- 
ceedings, and finally forced her to flee once more. 
A few years later a printing-press which she had 
set up at Husum brought her into conflict with the 
authorities and revived the flame of persecution. 
For a time it seemed as if she had found a refuge 
with another of her spiritual sons, the eccentric 
Colonel La Coste. But a miserable quarrel led to 
his formally accusing her of sorcery in 1679, and 
once more she had to flee to escape arrest. She 
remained in hiding untU her death m the following 
year. Her voluminous writings, which she pro- 
fessed to have ‘ received ’ inwardly by inspiration, 
abound in fantastic and neurotic elements, yet she 
exercised a remarkable influence over minds finer 
than her own, among them Comenius and Jean de 
Labadie. Indeed, her extraordinary influence 
extended to almost every land and continued long 
after her death. In Scotland especially she had 
so many followers among the clergy that from 1711 
until recently ‘ Bourignonism ’ was included in the 
list of heresies which candidates for ordination in 
the Church of Scotland were required formally to 
forswear. 

Among those who represented the practical and 
devotional aspect of Quietism as it appealed to the 
unlearned, Nicolas Herman of Lorraine (Brother 
Lawrence) is the classic example. Born about 
1610, he was first a soldier, then a gentleman’s 
servant, and finally a lay brother in a Carmelite 
monastery, where he was charged with the humble 
duties of the kitchen. His Practice of the Presence 
of God, as set forth in his letters, which is to-day 
among the best-known devotional books, expounds 
the central doctrines of Quietism with a winsome 
simplicity and a rare degree of practical wisdom. 
His Maxims give further instruction to those who 
would realize the presence of God along the same 
homely and wise lines. He died in 1691. 
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QUR’AN (Koran, Alkoran, etc.). — i. Names. — 
The names of this, the sacred book of the Muslims, 
are reckoned at iiftj'-live, of which the most 
familiar and the most frequently used in the book 
itself, al-Qur'cin, seems to mean ‘The Lesson,’ 
being the abstract noun of the verb qaraa, ‘ to 
read,’ ‘to recite,’ occasionally employed in the 
original sense. 

E.g., Ixxv. 17 : ‘Verily upon us is the collecting and the read 
ing (Qur’an) thereof ; and when we read it, follow thou the 
reading (Qur’an) thereof’; xxviii. 85: ‘He who enjoined on 
thee the reading ' ; x. 62 : ‘ Thou dost not recite any reading 
thereof,' where the wonl gur’an is used as the verbal noun of 
the synonymous verb fafd, ‘ to read.’ 

The word is normal in formation (cf. kufran, 
ghufran, rujhan), and is not borrowed from any 
other language, though it may be an imitation of 
the Hebrew tniqrd, applied by the Jews to the 
Bible, of which the Arabic analogue vinqra’ is 
occasionally used for ‘reading.’^ Other etymo- 
logies are collected by Suj’uti (see below), but they 
are fanciful, though it is worthy of note that a 
grammarian of eminence pronounced the word 
quran as though the root were qrn, ‘ to associate’ ; 
and his interpretation ‘ collection ’ is at least sug- 
gested by Lxxv. 17 (cited above). The word is not 
used by Muslims except of their sacred book, but 
Jews and Christians sometimes employ it as a 
designation of their Bible. Almost as familiar is 
the name Mushaf, which is said to have been 
invented by the Khalifah Abu Bakr, and is evi- 
dently the Ethiopic for ‘book.’ The word Jcitcib 
(Arabic for ‘ book’) is often used as a name of the 
Qur’an in the work itself and in the piinciples of 
jurisprudence, but ordinarily requires some eulo- 
gistic epithet (e.g., ‘the perspicuous book’). Both 
this word and Qur’an can be used of separate texts 
as well as of the whole. The name Dlufassal is 
applied to the last seventh of the (Qur’an, but, as 
it repeatedly described itself as a book ‘whose 
texts are distinct’ (fnssilnt), there seems no reason 
why it should not be applied to the whole work ; “ 
and indeed there are various opinions as to the 
portion of which this name may be used.* The 
etymology of the name Fiirqan in xvii. 107, ‘ A 
Qur'an, which we have divided up (faraqnuhu) 
that thou mightest recite it unto the jieople 
leisurely,’ is probably correct, this name being 
more properly a]>plied to a book supposed to have 
been revealed to Moses and Aaron, Hebrew^'ragim, 
i.e. ‘sections’; but this paiticular form is Syriac 
and means ‘ deliverance ’ — a sense which it some- 
times has in the Qur'an. The Hebrew Mishnah 
(Aram. Mathndha) seems to underlie the name 
Mathdni, said to be the plural of mathnut, which 
appears to be used of the whole Qur’an in xxxix. 
24, whereas in xv. 87 the Deity states that He has 
given the Prophet seven mnthdni and the mighty 
Qur’an. The interpretations of this passage ai'e 
very numerous and divergent, as may be seen 
from Lane, p. 300. Other names are descriptive 
or eulogistic— e.g., ‘The Guidance,’ ‘The Wise 
Record,’ ‘The llevelation.’ 

The chapters of the Qur’an are called by the 
enigmatic name silrah, plural stnvar, of which no 
satisfactory account has as yet been given. It is 
sometimes explained from the Hebrew sorah (Is 
28-^*), ‘row,’ ‘Older,’ used in the Jewish oral tradi- 
tion for a row or rank of men,^ but this seems to 
violate a sound-law. It is said to be used for a 
row of bricks in a wall, in which ca.se it is cleaily 
derived from sur (Heb. shiir), ‘wall,’ and its trans- 
ference to the region of literature might be analo- 
gous to that of ‘column.’ In the Qur’an it evi- 

1 E.g., bv Sakhawi, Tibr Masbuk, Cairo, 1896, p. 217. 

2 As by Tabari, History, Leyden, 1SV}3, i 3ou7. 

3 Collected bv E. W. Lane, Arahic-Enghsk Lexicon, London, 
1863-'.'.}, p. 2407. 

4 See J. Levy, H euhebrdisches , , . Worterbuch, Leipzig, 
1876-80. 
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dently means ‘ homily,’ ‘ discourse,’ and is usually 
construed with the verb ‘ to send down.’ Thus 
xxiv. styles itself ‘ a surah which we have sent 
down and ratified and wherein we have sent 
down clear signs.’ Probably both sense and form 
are adequately accounted for b}' Identification 
with the Syriac sbharta, ‘ preaching,’ ‘ gospel,’ 

‘ message,’ as in the title of Mark ‘ the Holy 
Gospel, preaching (sbharta) of Mark,’ etc. The 
separate texts are called ayah (plural ay or ayat), 
often used for ‘sign’ or ‘miracle,’ and clearly 
identical with the Hebrew 6th, ‘sign,’ ‘letter,’ 
‘miracle.’ Its sense ‘letter’ is perhaps retained 
in the opening verses of certain surahs, where 
after a series of letters of the alphabet there follow 
the words, ‘ Those are the signs of the perspicuous 
book,’ etc. 

2 . Contents. — Owing to the miscellaneous char- 
acter of the work, which professes to contain ‘ a 
detailed account of everything’ (xii. Ill), the 
rapidity of its transitions, and its interminable 
repetitions, an analysis of its contents cannot 
easOy be made. Those who furnished the chapters 
with names called them after the first words or 
letters, after some striking word or phrase occur- 
ring within the homily, or after some subject 
which occupied a prominent place in it. A certain 
amount of variety still exists in the naming of 
particular surahs, and in earlier times there seems 
to have been yet more. In the case of surah xii., 
which is called after Joseph, very nearly the whole 
homily is occupied with the story of the patriarch ; 
but the second surah, which is of 286 verses, is 
called after ‘the Cow,’ described in four verses 
(83-66) j while surah xxvi., of 228 verses, is called 
after ‘ the Poets,’ with whom only three verses at | 
the end deal ; surah xvii. is called ‘ Asra’ after a 
word occurring in the first verse, surah xxiv. 

‘ Light ’ after verse 35. When a surah is called 
after a particular person, it must not be inferred 
that the homily deals exclusively with that person, 
or even gives his history more fully than it is given 
elsewhere. 

The contents are mainly warnings, remon- 
strances, and assertions of or arguments in favour 
of certain doctrines, the narrative portions being 
for the purpose of enforcing morals. These narra- 
tives are for the most part of events in the remote 
past ; but allusions to contemporary history and 
to the Prophet’s own experiences are frequent, 
their purpose being to warn or to apologize. The 
two final surahs, each of a few words only, are 
incantations ; cxi. is an imprecation on a contem- 
porary foe, and Ixxx., Ixxxiii., and civ. are similar 
in purport, though the enemy is not named. The 
warnings being mainly of future punishment, the 
book abounds in realistic descriptions of both the 
pains of hell and the delights of paradise. 

Legislation occupies a very small place in the 
work ; hence its claim to give a ‘ detailed account 
of everything ’ occasions trouble even when ‘ every- 
thing ’ is restricted to the region of law.* Collec- 
tions of commandments are indeed to be found in 
various places — e.g., vi. 152 f. — and precepts on 
various subjects are scattered throughout the 
work, the most detailed being probably those con- 
nected with inheritance in iv. 12-16, to which 
verse 175 is a supplement, and those in xxiv. 2-9 
dealing with adultery and accusations of it. 
Enactments on various subjects are also to be 
found in surah ii. The character of the Qur’anic 
legislation resembles rescripts (fataxvd) — i.e. 
answers to special questions — rather than a code ; 
and that the collection contains contradictory rul- 
ings on the same subjects is admitted by jurists, 
though this is variously explained. Where narra- 
tives occur in a series, there is at times an attempt 
1 See OhazMi, Musta^fd, Cairo, 1324, ii. 256. 


at maintaining chronological order, but at other 
times it is neglected. 

The narratives most frequently recounted are 
those connected with Noah, Abraham, Lot, Moses, 
and the otherwise unknown prophets Hud, Sfilih, 
and Shu'aib. The story of Adam is told in ii.. 
vii., and xx., that of the nativity of Christ in iii. 
and xix. ; numerous stories are told only once — 
e.g., that of Talut (a combination of Gideon and 
Saul) in ii., that of the Queen of Saba and King 
Solomon in xxvii., that of the Seven Sleepers in 
xviii., which also contains a fresh story about 
Moses and one about Dhu’l-Qarnain, thought to 
be Alexander the Great. Of the OT prophets the 
Qur’an knows Elijah and Jonah ; it also contains 
some information about David and Job. Of 
Arabian history it knows the name Tubba' (xliv. , 1. ); 
the ruin of the Sabaean empire (xxxiv.) ; the perse- 
cutions of the Christians in the Jewish state of 
S. Arabia (Ixxxv.), if the last passage is correctly 
interpreted ; and the Abyssinian attack on Meccan 
(ev.), if the interpretation be correct and the 
attack historical. Of contemporary history out- 
side Arabia, it notices the Persian invasion of the 
Nearer East. 

Where the same story is repeated, the various 
versions at times contain fresh details ; thus surah 
xl., ‘the Believer,’ is called after a believing sub- 
ject of Pharaoh who delivers a monotheistic 
homily, but does not figure elsewhere ; and in xi. 
46 there is an account of a disobedient son of Noah 
who perishes in the Flood, and who also is not 
mentioned elsewhere in connexion with the 
patriarch. Though the story of Moses is often 
told, his adventures in Midian are recounted only 
in surah xxviii. These repeated versions, then, to 
some extent supplement one another, though they 
cannot always be harmonized. 

The tendency of the author is to prefer the 
apocryphal accounts to the plainer narratives in 
the canonical Scriptures, whence Solomon is repre- 
sented as understanding the language of the lower 
animals and having at his disposal the forces of 
the yinn ; the mountain is said to have been raised 
over the heads of the Israelites, and Jesus to have 
made birds of clay and animated them. 

Descriptions of the phenomena of nature are not 
uncommon, though usually exceedingly brief ; 
their purpose is of course not scientific, but the 
demonstration of monotheism. 

A certain amount of the matter is introspective, 
taking (as usual) the form of personal addresses by 
the Deity to the Prophet. The consolatory surahs 
(xciv. and xciii. ) are striking specimens of this 
class ; Ixxiii. and Ixxiv., which contain exhorta- 
tions to the Prophet, are similar ; Ixxii. describes 
a personal experience which the Prophet is told to 
repeat ; it is how certain of the jinn, hearing the 
Qur’an recited, were converted. Three surahs 
deal with his domestic affairs, which of course 
were of importance to the whole community, and 
in one of these (xxxiii.) his wives are apostrophized. 
The only names of contemporaries mentioned in 
the book are those of his adopted son, Zaid, and 
his unbelieving uncle, Abu Lahab. Allusions to 
others occur, but reliance has to be placed on the 
tradition for their identification. 

Owing to the intensity of the Prophet’s loves 
and hates and other emotions, ,and the frequency 
with which the expression of these takes the form 
of a revelation, the Qur’an might in m.any i)arts 
be described as the author’s diary or commonplace- 
book ; it records doubts felt "by himself as to 
the reality' of his mi.ssion and its likelihood of 
success, critical situations .at different times in his 
career, what he said when they occurred, and hard 
blows which he received and gave. It thus con- 
stitutes the most important set of materials for 
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his biography, its utility being somewhat impaired 
by the absolute want of chronological arrange- 
ment, which has to be conjecturally restored 
chiefly on the basis of the later official biography, 
which is itself largely based on the Qur’an. 

3. Sources. — That the material of the Qur’an is 
in the main identical with that of ‘ the Former 
Leaves,’ i.e. the Jewish and Christian Scriptures, 
is admitted in the work itself ; these ‘ Leaves,’ 
more accurately described as ‘ the Leaves of Moses 
and Abraham who was faithful,’ are quoted in 
liii. 37-55 for a variety of matters. 

The first, ‘ that no burdened soul shall bear the burdens of 
another and that there is nothing accounted to a man save 
what he has wrought,’ comes from Ezk 18-® ; verse 45, * and 
that he causeth to die and maketh alive’ is from 1 S 2®, which 
is followed by a clause cited with fair accuracy in verse 49 as 
‘ He enricheth and causeth to possess.’ Further, verses 53 and 
54 refer to Genesis, where the destruction of the ‘people of 
Noah’ and of the ‘overturned cities’ is described. Verse 50, 

‘ that He is the Lord of Sinus,’ may be identified with Job 9*, 
the name of the star being altered for the rhyme. 

The narratives of the destruction of the tribes 
'Ad and Thamud, also quoted from these ‘ Leaves,’ 
are certainly not to be found in the Christian 
Scriptures ; but this is not a serious inaccuracy. 
‘The Law’ (Tattraf) is quoted in verse 49 for the 
rule, ‘ soul for soul, and eye for eye, and nose for 
nose, and ear for ear and tooth for tooth ’ ; the 
reference is to Ex 21“'’, where, however, ‘hand’ 
and ‘ foot ’ are found instead of ‘ nose ’ and ‘ ear.’ 
The Psalms [Zubur) are quoted in xxi. 105 ; 

* We have written in the Psalms after the Record ; My pious 
servants shall inherit the earth.’ 

The reference is to Ps 37“, but the phrase, ‘ after 
the Record,’ is most obscure. The Mishnah of 
Sanhedrin, iv. 5, is cited in v. 35 : 

‘ On account of this we have written for the Children of Israel 
that whosoever slays a soul save for a soul or for mischief in 
the land, it is as though he had slain alt mankind ; and whoso- 
ever saves one, it is as though he had saved all mankind.* 

The exceptions are not found in the text of the 
Mishnah, but otherwise the citation is accurate. 
A somewhat vaguer reference to the Law and the 
Gospel is in xlviii. 29 : 

’ That is their likeness in the Law and their likeness in the 
Gospel : like the seed which putteth forth its stalk, then 
Btrengtheneth it and it groweth stout, and riseth upon its stem, 
rejoicing the husbandman.’ 

The reference to the Gospel appears to be to Mk 
4*'* ; perhaps that to the Law is to Ps 72*®. 

These are probably the only actual quotations ; 
reproduction of matter or of phrases occurring in 
the OT, the NT, the Talmud, or the NT Apocrypha 
is found throughout the Qur’an, and this is at times 
sufficiently close to render the term ‘quotation’ 
not inappropriate. 

Noticsable cases are vii, 39: ‘Nor shall they enter Paradise 
until the camel passetb through the eye of the needle ’ (Mt 1924) ; 
ixL 104 : ‘ *1316 day whereon we shall roll up the heaven as the 
scribe (?) rolleth up the book ’ (Is 344) ; xxviii. 76 : ‘We gave him 
[Corah] treasures of which the ker s would weigh down a com- 
pany of strong men ’ (B. Pesahim, 119a ; ‘ The keys of the 
treasures of Corah were a burden for three hundred white 
mules ’) ; xxxL 26 : ‘If all the trees that are upon the earth were 
to become pens, and if God should after that swell the sea into 
seven seas [of ink]. His words would not be exhausted ’ (Midrash 
ifah&dA, Ca 12 : ‘If ail the seas were ink, and the thickets pens, 
the heavens and the earth scrolls, and all mankind scribes, they 
would not suffice to write tbe Law ’). 

From these quotations and borrowings it would 
not be permissible to infer that the author of the 
Qur’an had direct access to the Bible, Apocrypha, 
and Talmud ; still less would it be permissible to 
infer from their inaccuracies that he had no such 
access ; for the limits to inaccuracy in quotation 
cannot be fixed, and even in our own time, when 
numerous appliances make the verification of 
quotations exceedingly easy, we find experts in 
Homer confusing Andromache with Penelope, etc., 
and Biblical experts confusing Joseph with Daniel, 
etc. When verification was a cumbrous process, 
the standard of accuracy was far lower. Now, 
the Qur’an exhibits intimate acquaintance with 


the books of Genesis and Exodus, out of which it 
reproduces numerous chapters — sometimes, it is 
true, mixed up with Midrashic matter ; and this 
reproduction is often accompanied with serious 
inaccuracy, as when Moses is said to be sent to 
Pharaoh, Haman, and Qarun (Corah). In both 
matters its method resembles that of the NT, 
where, e.ff., Stephen confuses Abraham with Jacob 
(Ac 7“), and Paul uses Midrash as though it were 
Scripture (1 Co 10‘), though doubtless it differs in 
degree. The latter practice seems to come from 
the constant association of certain comments with 
the text, and has its parallel in professedly scien- 
tific works of our own time, where, e.ff., the state- 
ments of the Homeric poems are mixed up with 
inferences drawn from them by later authors. 
The most natural conclusion would be that the 
Prophet had at some time studied those two books 
(Genesis and Exodus) with the aids current among 
the Jews, and had afterwards reproduced his in- 
formation without verifying his references. His 
acquaintance with other parts of the OT is much 
slighter, yet he displays some with the books of 
Judges, Samuel, and Kings. In these cases, too. 
Midrash is mixed up with Biblical matter, and the 
attempt to reproduce the story of the scene between 
David and Nathan (xxxviii. 20-23) suggests that 
he had known the story at one time, but had after- 
wards forgotten its context and many important 
details. 

Of the NT he clearly knows far less, the only 
personages belonging to it whose names he men- 
tions being Zacharias, Yahya (John the Baptist), 
Maryam (the Virgin), 'Isa (Jesus), and the angel 
Gabriel. Maryam is the daughter of 'Imran 
(Amram), and the sister of Harun (Aaron). His 
‘ Gospel of the Nativity ’ (in surahs iii. and xix.) is 
similar to what is found in the Protevangelium 
Jacobi Minoris, but contains certain details drawn 
from other sources ; one of these, that the Virgin 
supported herself on a palm-tree during her throes, 
is clearly traceable to the Greek myth of Leto. 
The employment of the title ‘ Word’ (kalimah) for 
Christ must go back to the Fourth Gospel. 

The difficulty of assuming that the Biblical 
matter of the Qur’an was got at first hand from 
books lies in the fact that there is no evidence of 
any parts of the Bible having been translated into 
Arabic before Islam — even the tradition that 
Khadijah’s relative Waraqah translated a Gospel 
is obscure, and may mean merely that he copied it 
— and none of the Prophet having studied any 
language but his own, coupled with the circum- 
stance that both the proper names and the names 
of religious technicalities in the Qur’an belong to 
some four ditt'erent languages. Thus Jahannum 
(Gehenna) is Hebrew, Nuh (Noah) Syriac, Alyas 
(Elias) and Yunus (Jonas) Greek, Shaitan (Satan) 
Ethiopic. Of the form used for Jesus no satisfac- 
tory explanation has as yet been given. The 
assertions made by the Meccans, viz. that the 
Prophet had gone to school (vi. 105), that he had 
assistants (xxv. 5), or one foreign teacher (xvi, 103), 
and that his helpers dictated to him morning and 
night, though probably containing some truth, 
fail to account for all the facts. 

A curious Hebraism is to be found in the name 
for Christians, Ansar, explained (with reference to 
the apostles, whose name in the Qur’an is Ethiopic) 
as ‘ Helpers of God ’ ; this is evidently the Hebrew 
Nosrrim, ‘Nazarenes,’ which, however, might be 
rendered ‘ protectors ’ ; the Arabic sense ‘ helpers ’ 
is very close. The name for ‘ the Law,’ Taurat, is 
also Hebrew ; probably it should have been pro- 
nounced (as it is written) Torah. That for the 
Gospel, Ingil, is near, but not quite identical with, 
the Ethiopic Wangel ; that for the Psalms, Zubur, 
appears to be derived by popular etymology from 
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the Syriac Mazmure. Names which seem to be 
Biblical but cannot be identified with certainty 
are those of the prophets Idris, Dhu’l-Kifl, and 
Dhu’l-Nun. The snbject from which surah v., 
said to be the latest, derives its name, ‘ the Table,’ 
appears to exhibit a strange conflation of ditt’erent 
matter; the apostles (v. 112) ask'Isa to pray that 
a table be sent down to them from heaven, and he, 
after rebuking them, prays that it may be sent 
down ‘ to be a festival to the first and to the last 
of us ’ ; and the prayer is answered. The basis of 
this appears to be the phrase ‘ the table of tbe 
Lord,’ in 1 Co 10^* ; but there seems also to be an 
allusion to Christ’s feeding of the multitude and 
to the vision of Peter (Ac 10®'**). The extent to 
which the Prophet’s memory and imagination, or 
the peculiarities of his informants, gave rise to 
these and similar statements will never be accur- 
ately determined. Had we not the Protevangelium, 
we might have attributed to him the confusion 
between Samuel and the Virgin Mary which 
appears in surah iii. Certain lost woiks appear 
to have contained matter which resembles what 
is found in the Qur’an ; e.g., the HepIoSoi rCiv'kiro- 
ardhbiy, excerpted by Photius, had the statement 
that not Christ but another had been crucified, 
which is near the Qur’anic doctrine (iv. 156), in 
which the Jews are charged with falsely asserting 
that they had killed Christ, whereas this had 
happened only in semblance. 

Of matter that is not Biblical but is obtained 
from Christians, the story of the Seven Sleepers (q.v.) 
and probably that of Dhu’l-Qarnain are examples ; 
that of the adventures of Moses with a person 
called by the Muslims al-Khidr is said to have a 
similar origin. Of acquaintance with any foreign 
literature other than that belonging to these com- 
munities there appears to be no certain trace, 
though there are references to the Magians, whose 
literature is known, and the Sabians, who are still 
a puzzle. When we read, ‘I'he whole doctrine of 
the Qurin concerning Iblis and the genii, or Satans 
of the Qurdn, has been borrowed for the most part 
from the Magi of Persia,’ * it is hard to see how 
this can be proved. For the data of the Qur’anic 
story are Biblical ; that Adam was created from 
earth is known from Gn 2*, and that the ‘ ministers’ 
are of flaming fire is known from Ps 104* ; that the 
words, ‘ Let all the angels of God worship him ’ 
(Ps 96* LXX), were said on Adam’s entry into the 
world is known to the author of the Epistle to the 
Hebrews (1*). The doctrine that fire is more 
honourable than earth, w’hence Satan’s refusal to 
carry out this order is intelligible, and made the 
ground of it, is an Aristotelian commonplace. 
What we have then is a Midrash worked up in 
Qur’anic style, precisely as the story of Abraham 
and his father’s idols (xxi. 52-71) is worked up 
from the material preserved in Genesis Rabbah, 38. 

That there was no native literature in the pos- 
session of the Arabs to whom the Qur’Sn addresses 
itself is stated so frequently and emphatically that 
we are compelled to believe it. 

Passages of this t.vpe are xlvi. 3 : ‘ Bring m« a book before 
this or a monument of knowledge, if ye speak true ’ ; Ixviii. 37 ; 
* Have ye a book wherein ye study ? ' ; xxxiv. 43 : ‘ >Ve have not 
given them any books to study nor sent them any one to warn 
them before thee ’ ; xxxv, 38 : ‘ Have ye given them [i.e. the 
pagan deities] a book, wherein they have proofs?'; xxxiL 2: 
‘That thou mayest warn people to whom no wamer came 
before’; xxxvii. 156: ‘Have ye any clear authority? Then 
bring your book, if ye speak true ’ ; lii. 41 : ‘ Are they in pos- 
eession of secrets and do they write?’; Ixii. 2 : ‘He it is who 
hath sent among the illiterates a messenger of themselves to 
read unto them His signs.' 

Clearly, then, the Prophet had not, like the 
Christian missionaries among the pagan Greeks, 
to overthrow the authority of books which served 
to maintain an older system ; nothing could be 

1 E. M. Wherry, A Comprfkentive Commentary on the Qurdn^ 
London, 18S2-86, i. 301. 


cited against his assertions but immemorial practice. 
Although the language of the Qur’an must repre- 
sent in the main tliat which was current in Meccah 
when it was composed, and to the creation of that 
idiom many persons must have contributed, it is 
improbable that the Prophet had in the language 
of his country any literary model to which he was 
indebted for either form or matter. He does, 
indeed, know of the existence of poets, who ‘ roam 
in every valley and say what they do not do’ 
(xxvi. 225), and was himself charged with being 
ayian-ridden poet, though he asserts that God had 
not taught him poetry ; but it is evident, both 
from what the Qur’an says on the subject of these 
persons and from what it puts into the mouth of 
the Prophet’s adversaries, that they were not 
writers of authority who aspired to become 
national classics. 

According to 'Tabari,* certain Arabs in the 
Prophet’s time possessed the book of Luqman, 
some of whose sayings are reported in surah xxxi. 
In the later literature he figures as a writer of 
fables and is often quoted for maxims ; yet it is 
doubtful whether anything was known about him 
except from the passage in the Qur'an. The story 
of Thamtid and their prophet Salih is located in 
N. Arabia, and the name of the tribe is attested 
by classical geography ; the rock tombs were mis- 
taken by its author for houses ; the_source of the 
story is unknown, as is that of 'Ad and their 
prophet Hud. 'Tabari derives this tribe from the 
son of the Biblical Uz, also located in Arabia. 
The name seems to be the Biblical word for 
‘ eternity,’ and to be about as historical as Cadmus. 
The phraseology and to some extent the statements 
of the Qur'an are often illustrated from ‘ pre- 
Islamic poetry ’ ; and some of this came to here- 
cognized as classical at any rate in the early 
Abbasid period. These poets, unlike those of 
other communities, seem to be entirelj- ignorant 
of their national or tribal religions, whence it has 
been suggested that they were all Christians ! 
There apipears, however, to be no possible method 
of reconciling their existence with the statements 
of the Qur’an cited above ; for, even if these had 
been shameless falsehoods, the work should have 
produced some argument or reason for ignoring 
the poets’ words, uhicli (e.y., the Mu'allaqah of 
Zuhair) contained moral precepts and at times 
accounts of the very matters narrated in the Qur’an 
(«.£., the poems of Umayyah b. Abi Salt). 

The source of every statement or expression in 
the Qur’an cannot of course be traced, and there is 
no reason for denj'ing its author considerable 
originality. The requirements of the rhyme must 
of themselves have led to the invention of new 
phrases, and even of hi.storical details — e.g., the 
location of the call of Moses in ‘ the holy vale 
'Tuwa’ (Ixxix. 16), and of the meeting between 
Moses and the sorcerers ‘at midday’ (xx. 61). 
The same consideration jierhaps dictated the speci- 
fication of the ‘ tree Zaqqum ’ as the food of the 
damned, which seems to have provoked criticism 
at Meccah (xvii, 62), and the description of Pharaoh 
as ‘ the man of the stakes ’ [xxxviii. 

11, l.xxxix. 9]), though this may conceivably be a 
i; '1 .! ■ o' ‘..he Greek word avdiSrtt. 

displayed in the descrip- 
tions oi iieil and paradise, though in these some 
details are traceable to the Johannine Apocalypse. 

The claim to speak by inspiration and not as the 
result of study is in itself not difl'erent from that 
urged by other poets, who professedly obtain their 
information from the Muse, etc. It may have been 
taken too literally by the Prophet’s ojiiionents, and 
consequently, as it could not be withdrawn, it had 
to be maintained as a fact. 

* i. 1208. 
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4. Original theory of revelation. — The Qur’an is, 
on the one hand, something written, on the other, 
something read or recited. The written document, 
however, is in heaven. 

It is * an honourable Qur'an in a hidden book which shall not 
be touched aare by the cleansed ' (Ivi. 76) ; 
and this is somewhat elucidated by another passage : 

* It is a record on honourable, cleansed, exalted leaves in the 
hands of honourable, pure scribes ’ (Ixxx. 11-14). 

The ‘ cleansed leaves containing permanent writ- 
ings,’ which ‘ are recited by an Apostle from God ’ 
(xcviii. 2), are thus thought of as in heaven ; and 
in vi. 7 the ‘ book ’ is clearly distinguished from 
such as are on ordinary materials : 

* Had we sent down unto thee a book written on parchment, 
and they had touched it with their hands, the infidels had surely 
said : “This is nought but plain sorcery.” ' 

Since in vii. 142 it is stated that the Deity wrote 
for Moses on the Tables a homiletic and encyclo- 
paedic work similar in character to the Qur’an, 
which is itself said to be on ‘a guarded table ’ 
(Ixxxv. 22), it would seem that revelation means 
the mental perusal by the Prophet of the divine 
book which is in heaven, whose contents he com- 
municates to his countrymen. And indeed the 
J ews are spoken of as ‘ those who read the Book 
before thee,’ whom the Prophet is to consult, if he 
has any doubt about his revelations (x. 94). It is 
suggested that the language of the divine original 
is heavenly (xliii. 2f.), which is then translated 
into Arabic so as to be intelligible. Of the divine 
language it is probable that the letters prefixed to 
some of the sHraJis are specimens. This theory 
accounts in part for the fact that so many of the 
surahs are repetitions of the same matter ; the 
reproduction by the Prophet of the portions of the 
divine book which he was privileged to peruse 
would not necessarily be verbally coincident. The 
book is brought down by ‘ the Faithful Spirit ’ 
(xxvi. 193), called Gabriel (ii. 91), to the Prophet’s 
heart, while it is also in the hooks of the ancients 
(xxvi. 197), and in the breasts of those to whom 
knowledge has been given (xxix. 48), i.e. learned 
Israelites (xxvi. 197). For even the reduction of 
the Law of Moses to parchment is supposed to be 
an innovation (vi. 91), its proper seat being the 
memory of the rabbis (v. 48). It might have been 
revealed in a foreign tongue (xxvi. 198. xli. 44), 
but this would have involved various objections. 
Apostles are sent speaking the language of their 
own people only (xiv. 4) ; hence the notion of 
reproducing the contents of a concealed hook has a 
tendency to give way to that of bearing a message, 
■which the messenger would naturally express in 
his own words. 

There does not appear to be any reference in 
the Qur’an to any but oral communication of its 
contents. The passage cited above from vi. 7 
plainly indicates that it was not produced on 
parchment ; and similarly in xvii. 95 the Meccans 
ask for a lx)ok to be brought down from heaven 
‘ which they can read themselves.’ The texts are 
recited either by the Prophet or by his followers 
(xxii. 71) : there is little suggestion that the one 
or the other employed a written copy, though 
perhaps vi. 146, ‘ I find not in what has been 
revealed to me save . . . ,’ might be interpreted of 
a search through MSS. Hence, when the Qur’an 
quotes itself, it quotes rather the general sense 
than the exact words of the pa.ssages : 

E.g., iv. 139: ‘He hath sent down unto you in the Book 
that when ye hear the Signs of God denied and mocked, ye 
shall not sit with them until they discuss another topic.' The 
pa'isAge cited is vi. G7 : ‘ When thou seest those who discuss our 
Signs, then leave them alone until they discuss another topic, 
and .f Satan cause thee to forget, then sit not with the ungodlj' 
people.’ 

Where obliteration of texts is mentioned, the 
reference is to alterations made by the Deity in 
the divine original (xiii. 39, xlii. 23); to erase in 


this case has for its equivalent ‘to cause to be 
forgotten ’ (ii. 100). 

The tradition at times agrees with the Qur’an in 
this matter, as where the Prophet is made to 
confess that he has forgotten a text which is 
recited to him, the genuineness of which he 
acknowledges,^ or to explain differences between 
the forms in which the same text is current by the 
theory that the Qur’an had been revealed in seven 
different forms. “ At other times it assumes that 
some one or other wrote down the texts as soon as 
they were delivered and kept a copy ; so Zaid b. 
Thabit was summoned by the Prophet to 4vrite 
down a text which had been revealed (iv. 97), and 
brought a shoulder-blade for the purpose ; presently 
some one complained that the verse was hard upon 
him, and some additional words were revealed 
meeting the case.* Certain verses were lost 
because ’A’ishah kept the scroll which contained 
them under the Prophet’s bed, and let it he worm- 
eaten during his illness.* Long lists were given of 
people who ‘ copied down the revelations.’ 

On the whole, the phenomena displayed by the 
Qur’an itself render it difficult to suppose that it 
was committed to writing in the Prophet’s time, 
though its character was greatly changed by the 
transference of Lslam from Meccah to Medinah. 
The claim to uniformity and consistency which it 
urges is more intelligible if it is thought of as a 
lecturer’s treatment of a subject than if it is 
regarded as a permanent document ; the repetitions 
of the same narratives with insignificant variations 
are natural in the former case, almost unthinkable 
to the extent to which they are found in the 
Qur’an in the latter. But, if any revelation 
became fixed in ■writing, the need for having the 
whole so fixed would speedily make itself felt. 
The assertions that the statements of the Qur’an 
were absolutely consistent with one another and 
with the earlier Scriptures, which were reason- 
able enough when men were concerned with the 
general sense of what had been uttered, assumed a 
very different character when, by being committed 
to some writing material, they became definitely 
fixed. 

When an official copy had been circulated to the 
exclusion of others, a theory of verbal and even 
literal inspiration began to be evolved, and ulti- 
mately became dominant, though loose citation is 
sometimes found where we should least expect it ; 
thus Bukhari “ says that the text, ‘ except that ye 
knit a relationship between me and you,’ was 
revealed, but the commentators acknowledge that 
they cannot find it, and suppose the words to be a 
paraphrase of xlii. 22 : ‘ save love of my kin.’ Ibn 
Mas'ud (t 32), when ordered to alter his copy in 
accordance with the official text, declared that he 
had heard seventy surahs from the lips of the 
Prophet, and could not adopt these alterations ; ® 
readings of his were employed as late as 322 A.H., 
when their use was forbidden on pain of execution,’ 
and the books which contained them were burned.® 
These variants consisted mainly in the substitution 
of synonyms for the words of the text. Hence 
grammarians began to cite ‘ God who is exalted ’ 
for grammatical forms and rhetorical ornaments. 
A Masorah arose which counted not only chapters 
and verses but words and letters (the various 
computations are given by Suyuti, § 19). A pious 
woman never spoke except from the Qur’an for 
forty years, for fear of uttering what was false.’ 

1 iBabak, Calcutta, 1S53, ii. 923. 

2 Mnsnakf Cairo, 1313, iv. 205. 

3 Bukhari, Le Recueil de traditiont musulmanes, ed. L. 
Krehl, Leyden, 1S62-6S, ii. 209. 

* Musnad, vi. 2(39. ® ii. 381. ® Mxtsnad, i. 414. 

Dictionary of Learned MtUy D. S. Margoliouth, 
L^den, IW3, vi. 301. 

8 Miskawaihi, ed. H. F. Aniedroz, in the press, i. 285. 

9 Ratido-t al'Uqalay Cairo, 1328, p. 35. 



QUR’AN 


543 


In the early days of Islam inaccurate citation was ] 
common for a time at least ; a Kharijite woman 
declared that the ignorance of God’s book displayed 
by Umayyad governors had led her to revolt.* 
Fragments which, whether by the Prophet or not, 
were not included in the ofBeial Qur’an were here 
and there preserved as having once belonged to it ; 
and, when a reader made a spurious addition to 
a surah, it was not always easy to detect its 
inferiority to the genuine matter.’ Stories are 
told of lengthy interpolations by ministers in 
public worship who desired to further their own 
ends,’ and of others which were harmless supple- 
ments to the texts.* See, further, art. Inspira- 
tion (Muslim). 

5 . Chronology and arrangement. — The order of 
the surahs (114 in number) is evidently according 
to length, but this is far from strict, and early 
traditions suggest that certain surahs were grouped 
together owing to their reaching a certain length, 
but that their order within those groups was 
haphazard. 

In the Musnad 5 we read : * Said Ibn *Abbaa : I said to 
‘Uthman : What induced you to take the Surah Anfal (viii.) 
which is one of the Mathani [surahs of iees than 100 verses?} 
and the Surah Bara’ah (ix.) which is one of the hundreds 
[surahs of between 100 and 200 verses?], and write them, not 
writing between the two the words “ In the Name of God,” etc., 
and to place them among the seven long Surahs ? He said : As 
time passed numerous Surahs were revealed to the Prophet : 
when something was revealed to him, he used to summon 
one of his scribes and bid him place it in the Surah 
wherein such and such matters are mentioned ; when a group 
of texts was revealed, he used to say. Place these texts in the 
Surah wherein such and such matters are mentioned ; and he 
would say the same when a single text was revealed. Now the 
Surah Anfil was one of the first of the Medinese Surahs, 
whereas the Surah Barii'ah was one of the last Surahs of the 
Qur'an ; but it resembled the other in matter, so we supposed 
that it belonged to it, and the Prophet died without distinctly 
asserting that it belonged thereto. This was the reason for our 
procedure.’ 

In the same work ’ we are told that al-^arith b. 
Khazamah brought 'Umar the last two verses of 
surah ix. ; 'Umar recognized them as having been 
uttered by the Prophet ; had there been three, he 
added, he would have made of them a separate 
surah ; as there were only two, he bade al-Rarith 
find a suitable place for their insertion ; he accord- 
ingly placed them at the end of surah ix. 

These traditions indicate that both the second 
and the third Khalifahs had a hand in the arrange- 
ment of the Qur’an, though in the main the arrange- 
ment was the Prophet’s ; and it is noticeable that 
'Uthman, who, according to the most familiar 
tradition, is responsible for the circulation of a 
uniform copy and the destruction of all others, in 
a saying put by Tabari into the mouth of one of 
his murderers,* was the first whose hand wrote 
the Mufassal, implying that his edition was the 
first written edition. Usually the collecting of the 
Qur’an is placed in the reign of the first Khalifah, 
whose scruples were overcome by the fear that the 
book might be lost if the readers should perish in 
the wars ; and indeed it was asserted that parts 
actually perished with some of the martyrs of 
Yemamah ; ® but admirers of 'Ali declared that he, 
noticing the bewilderment that arose after the 
death of the Prophet, immediately made a copy of 
the Qur’an from memory in three days ; and tliis, 
wanting some leaves, was said to be still in exist- 
ence in the 4th century.® If there were any truth 
in this story, the copy should have wanted those 
verses which the person — Zaid ibn Thabit — who is 
said to have edited the ordinary text found with 
difficulty ; so, according to Bukhari,*® when he 

* Yaqut, vi. 94. 2 Alif-Ba, Cairo, 1287, i. 376. 

’ Ghurar al-Khasd'if, Cairo, 12S4, p. 229. 

4 Yaqut, vi. 430. ’ i, (39. 6 i, 199. 

7 i. 3007. ® Musuad, i, 143. 

® Al-Nadim, Kitab al-Fihrist, ed. G. Flugel, 2 vols., Leipzig, 
1871-72, i. 28. 
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copied the leaves into his edition, he missed a verse 
(xxxiii. 23) which he had heard the Prophet 
recite ; finally he found it in the possession of 
Khuzaimah, the Ansari, whose evidence was worth 
that of two men. 

The persons who produced these stories had to 
account for a fact which is generally acknow- 
ledged, viz. that the surahs often contain matter 
which belongs to very diflerent periods, coupled 
with the assumption that single texts or small 
groups of texts were often revealed. If, e.g., 
ix. 85 was a special revelation for the instruction 
of 'Umar,* whereas ix. 1-10 was delivered on a 
different occasion to 'All,® how came these various 
texts and groups of texts to form one unit called a 
surah ? In the Musnad the location is said to have 
been dictated in most cases by the Prophet ; and 
the tradition admits that the surahs had as yet 
neither names nor numbers, so that they could 
only be distinguished as ‘ containing such and such 
matter.’ Perhaps the only passage in the Qur’an 
which suggests that the Prophet arranged the 
texts is viii. 67, which restricts the promise of 
verse 66 , that 100 Muslims should overcome 1000 
unbelievers, to a promise that they should over- 
come 200 , prefixing to the reduction the words, 

‘ Now God has lightened your burden, knowing 
that there is weakness in you,’ where the word 
‘now’ indicates that an interval has passed 
between the two promises. But the suspicion lies 
near that this reducing verse is not from the 
Prophet himself, but from some later annotator. 
Ordinarily, where one statement corrects another, 
they are widely apart. So in viii. 9 the fighters at 
Ba(lr are promised a reinforcement of 1000 angels ; 
but in iii. 120 f. the number is increased to 30(}0 or 
even 5000, though the occasion on which the 
promise was maiie is the same, and the same 
comment is added on both (viii. 10 and iii. 122 ). 
It could scarcely have been the Prophet’s intention 
to let both reports of his oracle remain. 

Hence it is more usual to suppose that the 
surahs, where they are evidently collections of 
matter belonging to ditt'erent times, represent the 
results of private effort, and the process called 
‘collecting the Qur’an ’ probably refers to this pre- 
liminary putting together of revelations delivered 
by the Prophet. According to the tradition, as 
early as the battle of Uhud (A.H. 3) special honours 
were assigned to those who had collected the 
Qur’an, and in proportion to the amount which 
they had collected ; one Mujammi', son of Uarithah, 
who figures in some incidents of the Prophet’s 
biography, got his name from his carrying out 
this process ; ’ the name of the first person who 
‘collected the Qur’an’ in Yemen is recorded;* 
and we are told that 47 men of one tribe, who had 
collected the Qur’an, were killed on one morning.® 
Four persons are mentioned in the tradition as 
having collected the Qur’an in the Prophet’s time.® 
Where, then, the same verses with slight differ- 
ences are found in different surahs, the Prophet 
may be repeating himself, or the repetition may be 
due to our having the matter in the collections of 
difi'erent persons. 

Cr., e.g., Ixii. 61.; * Say, O ye that have judaized, if ye profess 
that ye are friends of God out of all mankind, then desire death 
if ye speak true. But never will they desire it owin^ to their 
previous handiwork, and God knoweth concerning the wrong- 
doers,’ with ii. 8S f. : ‘ Say, if the last world be yours exclusively 
out of all mankind with God, then desire death if ye speak true. 
But never will they desire it owinitto theirprevious handiwork, 
and God knoweth concerning; the wrong-doers.’ 

It is hard to say whether this represents two 
reports of the same message to the Jews, put 
together by different collectors, or two messages 
delivered by the Prophet at different times, with a 

* hlusnad. i. 16. 2 lb. i. 161. 

* Ibn Hisham, ed. F. Wustenfeld, Gottingen, 1S60, p. S58. 

* Isabah, iii. 1298. 5 Tabari, ii. 90. ® Bukhari, iii. II. 
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very slight diflerence in the wording. And similar 
oases are frequent, notably the statements about 
the miracles in the wilderness, the entry into the 
Holy Land, and the transformation into apes of 
Israelites who broke the Sabbath, which occur in 
vii. 160, 161, 162, 166 and ii. 54-57, 61, though these 
surahs are supposed to have been delivered respec- 
tively in Meceah and Medinah. 

To some extent, then, the surahs present pheno- 
mena analogous to those of the Gospels; t.e., the 
same matter is repeatedly produced with variation 
in the arrangement and in the expression, or even in 
the sense ; it is difficult to think of these as reports 
of different matter ; they are much more like 
reports of the same discourses with the variations 
inseparable from oral tradition. 

An example may be taken from ii. 93 : ‘ O ye that believe, say 
not “ ra'ina ” but say “ un?urna ” and “ hear." ’ In iv. 48 there 
is the foliowing : ‘ Amon^ those that judaize are such as corrupt 
the phrase from its location and say : “ We hear and disobey,” 
and “hear, not made to hear,” and “ra'ina,” twisting their 
tongues and attacking the religion. Had thei' said : “ We hear 
and obey” and “hear” and “unjurna,” it would have been 
better for them and more correct.' In ii. 87 it is said of the 
Israelites that ‘ When we took their covenant and raised above 
them the mountain, “ Take what we have given you with power, 
and hear," they said, “ We hear and disobey.” ' 

Now, the Arabic words quoted, of which one is 
approved and the other disapproved, appear to be 
synonymous, and in the later literature are both 
in common use ; the phrases ‘we hear and obey' 
and ‘we hear and disobey ’ are contradictory ; the 
phrase ‘hear, not made to hear,’ for which ‘hear’ 
IS offered as the correct equivalent, is unintelligible. 
In surah iv. all three are offered as examples of 
improper expressions used by the J ews with male- 
volent intent ; in surah ii. the phrase ‘ we hear 
and disobey ’ is recorded as the defiant reply of the 
Israelites to the commandments delivered from 
Sinai, whereas unzurna is stated to be the proper 
substitute for the improper raind, while the 
improper substitute for ‘ hear ’ is not recorded. In 
V. 45 we have another version of the commence- 
ment of iv. 48 ; 

‘ Among those that judaize are hearers of falsehood, hearers 
of other people who have not come to thee, who corrupt the 
phrase from its location.’ 

The account which seems to agree best with the 
facts is that we have the inaccurate records in 
these various places of the same sayings put 
together by difi'erent persons long after they were 
delivered, when the circumstances of the original 
delivery had been forgotten. Hence the charge of 
‘ corrupting the phrase from its location ’ in one 
surah is thought to refer to the conduct of the 
ancient Israelites, in another to the Prophet’s 
Israelitish contemporaries, in a third to incorrect 
reporters of the Prophet’s sayings, to whose testi- 
mony the Israelites of his time attached value. 

Thus the questions of chronology, arrangement, 
and genuineness are inextricably connected, and 
any attempt at arranging the surahs in chrono- 
logical order is impeded by the fact that the 
surahs are themselves largely agglomerations, 
while the probability that much was not com- 
mitted to writing tilt long after the texts to be 
reproduced had oeen uttered necessarily affects 
the genuineness ; and doubts about the genuine- 
ness of texts are not altogether wanting in the 
Muhammadan chronicles. 

According to Tabari,! when Abu Bakr after the Prophet's 
death recited iii. 138, where the possibility of Muhammad's 
death is mentioned, ‘ the people did not seem to know that 
this text had been revealed to the Prophet until Abu Bakr 
recited it-’ When this verse and another in which Muhammad's 
death is distinctly foretold (xxxix. 31) were repeated on this 
occasion, according to another account,^ certain persons swore 
that they had not till then been aware of their existence. 

The authenticity of the two final surahs was 
denied by some persons. European critics have 
naturally fewer scruples than Muslims about 
1 i. 1816 Tabari, i. 1819. 


obelizing verses, but, since these interpolations, if 
there be any, must belong to a period which is 
very imperfectly known, not many verses have 
been condemned. Certain passages very clearly 
belong to definite epochs in the Prophet’s bio- 

f raphy, for the order of which the work of Ibn 
shaq is generally trusted, though its authority 
was clearly not established in the 2nd century. 
Thus the authoritative Shafi'i * places the Kaid of 
Dhat al-Riqa', which was the occasion of iv. 103 f., 
after the Battle of the Trench, whereas in the 
narrative of Ibn Ishaq the raid w'as in the year 
4, and the battle in the year 5. The number of 
texts that can be dated by these considerations 
is comparatively small ; for a great many com- 
mentaries, or special works dealing with ‘ the 
occasions of revelation,’ invent cheap fictions to 
which no importance should be attached. The 
editions of the Qur’an regularly divide the surahs 
into Meccan and Medinese, but it is admitted 
that some Meccan surahs are interpolated with 
Medinese matter. It is generally held that there 
are in the main three periods : one in which the 
productions were ejaculatory and tentative, repre- 
sented chiefly by the short surahs towards the end, 
some of which, however, are very clearly frag- 
ments ; one in which they were homiletic and 
narrative — to this class the greater number of the 
longer Meccan surahs belong; and one in which 
they were journalistic and legislative — this is the 
period of the Medinese surahs. About the first 
and last verses we have guesses recorded by Suyuti ; 
the first was either xcvi. 1 or Ixxiv. 1 ; the last 
was iv. 175, ii. 278, or ii. 281, etc. 

The Fihrist gives a chronological order of the 
Meccan surahs and another of the Medinese, in 
both cases ostensibly following authorities of the 
1st cent. ; one which differs in numerous points is 
given by Suyhti, p. 21 f. The Fihrist also recorded 
the order in which they were arranged in the copies 
of Ibn Mas'ud, Ubayy b. Ka'b, and 'All — but the 
last is lost in the MSS used by the editors. In a 
story told by 'J'abari* of the year 35 "Uthman him- 
self is made to refer to the Qur’an according to the 
numbering in Ibn Mas'ud’s copy, in which the 
surah of Yunus was the seventh. The author 
of the Fihrist states that he himself had seen many 
copies which professed to give the recension of Ibn 
Mas'ud, of which no two agreed, while all difl'ered 
from the authority whom he quotes for the order. 
His chronological list reverses ordinary notions 
in making surahs xcix., Ixxvi., xiii., and others 
Medinese, since in both style and subject they 
seem clearly to belong to the Meccan period. 
Thus surah xiii. assumes that ‘ those who have 
knowledge of the Book’(i.e. the Jews) side with 
the Prophet against those who deny his mission, 
and that he is undergoing persecution which will 
be settled either by the fulfilment of God’s 
promise or by his death — conditions which suit the 
Meccan period but had been changed when the 
Prophet was installed in Medinah. If these lists 
have the antiquity which is assigned them, they 
indicate that the early Muslims took no interest 
in the matter, and that no tradition of the occa- 
sions on which the surahs were first delivered was 
pre.-erved. 

The attempts made by Europeans to fix the 
chronology of the surahs are not likely to be more 
successful than those made by native critics. 
Thus, in Rodwell’s translation, which is chrono- 
logically arranged, surah xvi. is numbered 73 and 
surah vi. is numbered 89 ; yet in xvi. 119 there is 
a reference to ‘ that which we narrated to thee 
before,’ viz. in vi. 147 ! If the surahs are capable 
of being dated, vi. must be earlier than xvi. ; on 
the other hand, vi. 119 states that ‘ God has already 
I Risdlahy Cairo, 1321, p. 27. 2 j, 2963. 
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explained to you what food he has made unlawful 
for you,' and, though this may he a reference to 
vi. 146, yet, since the list there begins with the 
words, ‘ Say : I find in that which has been revealed 
unto me nothing forbidden save,’ etc., the reference 
to xvi. 116 seems the more natural ; for, if the refer- 
ence be to ii. 168, then we have a worse anachronism, 
since there wdll be a reference to a Medinese 
surah in two Meccan surahs ! Dating by the sup- 
posed development of the Prophet’s psychology is 
naturally an unscientific proceeding ; nor does it 
seem possible to obtain any help from the develop- 
ment of his knowledge ; thus A. Sprenger ' asserts 
that about the year 617 the Prophet learned that 
the stories about Hud and Salih were apocryphal, 
and in consequence was careful to make no further 
allusion to them. In fact he alludes to them in 
surah ix. (71) — according to the tradition, the last 
surah but one, or the last, in the Qur’an. 

6 . The miracle of the Quran. — The meaning of 
the miraculous nature ascribed to the book has 
been the subject of much discussion, and the 
treatises in which it is explained are not very con- 
vincing. In xxix. 47-50 the miracle seems to be 
explained as the sudden acquisition bj' the Prophet 
of the ability to read and write ; and somewhat 
the same is suggested in xlii. 52. More often it is 
interpreted as its claim to produce accounts of 
events which could have been revealed to the 
Prophet only by supernatural means, these being 
‘ the contents of the former Leaves ’ (xx. 133). 
Why it should be lawful to identify the Qur’anic 
narratives with these, but impious to call them 
‘the Stories or Writings of the Ancients,’ is not 
known. If these 'Leaves’ were no longer in 
existence and the Prophet had no teacher, his 
knowledge of their contents, which was attested 
by the learned, could have been acquired only 
supernatural ly ; and there is nothing improbable 
in the Propliet’s supijosing these ‘ Leaves ' to have 
perished, since in the 4th Islamic cent, at a public 
discussion in Baglidad both the Christian and the 
Muslim assume that the Greek classics had all 
perished and only survived in Syriac transla- 
tions. Hence the reader is frequently reminded 
in the Qur'an that the Prophet, though he is able 
to report an event, was not (iresent on the occasion ; 
he was not with Joseph’s brethren when they con- 
spired, yet he knows about it (xii. 103) ; he was 
not present when lots were drawn for the guardian- 
ship of the Virgin Mary (iii. 39) ; and much the 
same is said with reference to the Deluge (xi. 51), 
the adventures of Moses (xxviii. 44-46), and the 
dialogue at the Resurrection (xxxviii. 69 ff.). It 
does not appear that the Prophet’s contemporaries 
were much impressed by this reasoning ; they 
supposed that he had been primed (vi. 103, xliv. 13) 
and were even prepared to name his mentor or 
mentors. What is most interesting to us in these 
passages is the implication that the Biblical narra- 
tives were quite unknown in Meccah before the 
Prophet told them. More importance might reason- 
ably be attached to the prophecies of future events 
— tiie defeat of the Jews (iii. 107 f.), the recovery of 
the Nearer East by the Byzantines from the Persian 
conquerors (xxx. 1-4), to which Gibbon attached 
some importance, and the continuance of the 
bickerings between the Christian sects until the 
Resurrection (v. 17), a pro^iecy which thirteen 
centuries have not falsified. These passages occupy 
so small a space in the book that they can scarcely 
give a character to the whole. Hence it is usual 
to fall back on the literarj' style, and this, it may 
be supposed, is meant where the opponent is chal- 
lenged to produce ten surahs (xi. 16) or one surah 
(x. 39, ii. 21) or any talk (Iii. 34 ; cf. xxv. 35) 

1 Das Leben mid die Lehre de'i Mohammed, Berlin, 1861-65, 
III. xxiii. 
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which could rival it, and is assured that the united 
efiorts of mankind and jinn would fail in such 
an endeavour (xvii. 90). This doubtless limits the 
eflectiveness of the miracle in the first place to 
Arabs and in the second to experts in stj’le ; but it 
is pointed out that in most matters the majority 
are laity who have to be guided by experts. Hence 
works are composed by rhetorical experts who show 
how everything in the book is expressed in the 
best possible way ; the recently published firaz, 
by the Zaidi Khalifah Yahya b. ^amzah (t 749 
A.H. ; 3 vols., Cairo, 1914), proceeds on those lines, 
and discovers unsuspected beauties — e.g., in the 
phrase ‘ and thou didst thy doing which thou didst ’ 
(xxvi. 18). 

Possibly these expressions of self-approbation in 
the Qur’an do not diti'er much from those employed 
by other Oriental authors and at times by Euro- 
peans. What we learn from its statements is that 
the Meccans in general found it intolerable, and 
demanded a ‘reading’ of another kind (x. 16); 
and even in the late Medinah period (ix. 66 , 125) 
there were Muslims who, to the Prophet’s extreme 
annoyance, ridiculed the revelations. A curious 
method of dealing with the miracle is that ascribed 
to a Mu'tazil doctor, who supposed it to lie in the 
failure of the Arab poets and orators to take up 
the challenge of the Qur’an and produce a riv^ 
performance ; if in spite of their number and 
ability they abstained, they must have been super- 
naturally prevented. It is urged against this view 
that, were it correct, the miracle would be not the 
Qur’an’s, but God’s ; but it rests besides on pre- 
misses of very doubtful validity — one, that there 
were at the time numerous poets and orators, and 
a second, that the challenge was not taken up. 
Indeed, it seems certain that a rival Qur’an was 
produced by the pretender Maslainah or Musaili- 
mah ; and Palgrave' asserts that much of it was 
preserved in Yemamah as late as the 19th century. 
The claims of this work as against the Qur’Sn 
were settled by the sword. The challenge has 
probably been taken up at various times — and 
indeed the Qur’an comes near admitting this for 
its own time (vi. 93) — notably by the famous 
Abu’l-'Ala of Ma’arrah (t 449), of whose Fusut tea- 
Ghayat some fragments are preserved ; “ the work 
itself was destioyed from pious motives, though 
one person thought that it should have been 
allowed to exist as a monument of failure.* The 
eminent vizier Ibn 'Abhad was not displeased when 
told that his own compositions were equal to the 
Qur’an;* and we casually hear of books written 
by professing Muslims in which the defects of the 
Qur’an were pointed out ; one Ibn Abi’l-Baghl, 
who aspired to the vizierate in the 4th cent., is 
credited with a work of the kind.* 

The magical use of the Qur’an appears to have 
begun at an early time ; the practice of opening it 
for sortes is mentioned in the year 33,* and has 
been common ever since ; and rules for this em- 
ployment of the work are found in some MSS. 
Certain passages are written on amulets, and the 
water in which some have been washed is thought 
to be a preservative or cure. 

7 . Literary form. — The stjde of the Qur’an is 
twice described in the work itself by the word 
tartll, the purpose of this artifice being to fix it 
in the Prophet’s memory (xxv. 34) ; the sense of 
the word is not exactly known, but it is likely to 
refer to the rhyme, the existence of which cannot 
be denied, being indeed demonstrated by the vari- 
ation in the order of the names Musa and Harun, 
of which the former as the more eminent should 

1 Journey thrnnnh Arabia^ London, 1S05, 1 . 3S2. 

2 Centenario tit M. Amari, Palermo, 1910, i. 22S. 

5 Yaqut, vi. 235. 4 /fc, jj 277, 297. 

* Wnzard, ed. H. F. Amedroz, Levden, 1905, p. 270. 

6 Tabari, i. 2923. 
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properly have the first place. But it is said to be 
improper to apply to this style the ordinary name 
for rhymed prose, sif, which, according to a tradi- 
tion, was said by the Prophet to be characteristic 
of paganism. Oiacles that are supposed to have 
been delivered by pagan wizards {kdhins) are, 
indeed, in a style that differs from that of the 
Qur’an by the regularity of the rhyme ; these are 
most protiably all spurious, as are otlier monuments 
of pre-Islamic Arabic prose ; in the later literature 
this style was popular especially for orations and 
official letters, the unit of the rhyme being usually 
a couplet, sometimes e.xtended to a triplet, whereas 
in the sermon style the rhyme has a tendency to 
be maintained throughout the discourse, perhaps 
in imitation of the Qur'an. Judged by these per- 
formances, the rhyme of the Qur’an is illiterate, 
out such a view is naturally regarded as impious, 
and it is thought better to regard it as inimitable. 
In the Meccan period the Prophet was regarded as 
a poet by his countrymen, and this title might 
well be earned by the early ejaculatory silrahs ; it 
is, however, repudiated with vehemence in the 
Qur’an, partly perhaps because the poets were 
thought to be inspired hj jinn. Where, therefore, 
texts of the Qur’an admit of scansion according to 
one or other of the recognized metres, this is not 
supposed to be intentional ; and there is nowhere 
sufficient of a series to make the word ‘metre’ 
applicable, though surah xciv. almost fulfils the 
conditions. 

Certain surahs contain besides special artifices ; 
thus in Iv. the texts are followed for the most part 
by the refrain, ‘ Which then of the bounties of 
your Lord will ye twain deny?’ which m^ be 
compared with the refrain in the Song of the 'Three 
Holy Children and that in Ps 136. In xxxvii. 
after the story of each prophet the words ‘ Peace 
upon Ibrahim,’ etc., follow, either the sentence or 
the name of the Prophet being accommodated to 
the rhyme. 

The tendency of the earlier surahs is to employ 
short sentences, whereas rhythms more accommo- 
dated to prose prevail in the later parts of the 
work. It is noticeable that neither the antithetic 
method which is characteristic of Hebrew poetry 
nor the counting of syllables which is usual in 
Syriac forms an element in the style of the Qur’Sn. 
The language claims to be perspicuous Arabic, and 
attention is often called to tne clearness of the 
texts. This does not exclude the employment of 
phrases which require explanation ; about a dozen 
times some phrase is employed followed by the 
formula, ‘What is there to tell thee what it is?’ 
Though extreme orthodoxy denies the existence 
of foreign words in the Qur'an, it is generally 
recognized that its style admits not only foreign 
proper names, but a considerable number of words 
l)orrowed from other languages ; a meritorious 
collection of these is to be found in the work 
of Suyuti,* which, however, contains many inad- 
missible statements. Many words are evidently 
of Persian, Etliiopic, Syriac, Hebrew, Greek, and 
Latin origin ; but it is impossible for us to discover 
whether they were introduced by the Prophet or 
were already familiar. Some of the foreign usages 
can more easily be distinguished and located by 
European than by native critics— e.^., the employ- 
ment of fath in the sense ‘judgment’ (Ethiopic), 
faiara for ‘create’ (the same), yaftter, ‘mighty’ 

( Hebrew as applied to God), etc., where the Arabic 
language offers possible interpretations. 

8. Place in Islam. — No sooner was the Qur’an 
published than it became the basis of education, 
being studied immediately after the acquisition of 
the alphabet; so the first Umayyad Khalifah, 
Mu'awiyah, when he appointed a man governor of 
1 Itqdn fijulum al-Qur’dn, § 38. 


Ta’if, said, ‘He is in his ABC’; when made 
governor of Meccah, ‘ He is in the Qur’an.’* Men 
were chastised by the Khalifah Walid I. for not 
having read it.’ Public and private worship con- 
sisted largely in the repetition of portions of it ; 
verses employed by the Prophet himself for this 
purpose are specified in traditions collected in the 
Musnad.* After the Prophet’s death it became 
the primary source of law, for in his own time it 
was liable to abrogation or addition, whence in 
v. 48-55 Jews and Christians who require their 
causes judged are refeired to the Law and the 
Gospel. The difficulties of using the work com- 
piled by 'Uthman for this purpose were very great, 
though not too great for the ingenuity of the 
jurists, who began to arise in Medinah shortly 
after the Prophet's death. The difficulty of teach- 
ing the Qur’an to foreign converts is said to have 
given rise to the study of Arabic grammar, for 
which of course it supplies an absolutely firm 
foundation. Orthodox theologians, arguing from 
certain statements in it, declare that it contains 
all possible knowledge. If Fakhr al-Din al-Kazi 
(+ 606) could find 10,000 problems suggested by the 
Fdtihah (introductory surah of seven short verses), 
it should be possible to discover ‘ a detailed account 
of everything ’ in it by the use of suitable methods. 

Citation of and reference to the Qur’an are 
exceedingly common in Muslim works, whether 
grave or gay. When the composition of State 
documents fell into the hands of non-Muslim 
secretaries, these persons were compelled by the 
needs of their profession to acquire a competent 
knowledge of the book, though the strict interpre- 
tation of a verse cited above, ‘None save the 
cleansed shall touch it,’ is thought to render such 
study highly improper ; and anecdotes are recorded 
of divine favour shown to grammarians who had 
refused to teach Jews or Christians their subject 
because of the necessary reference to Qur’anio 
usage. It is not easy, however, to reconcile with 
this theory the doctrine that the unbeliever shouhl 
be converted by the miracle of the Qur’an ; the 
doctrine has to give way to the theory, so that 
those who raid the lands of unbelievers are for- 
bidden to carry the Qur'an with them le.st it fall 
into infidel hands. Translation of the book was 
certainly not contemplated by the Prophet ; the 
rhyme obviously constitutes a great difficulty, and 
the initial letters of some surahs an even greater 
one ; Muslim sentiment has ordinarily been against 
attempts at translation even where the language 
of the version is one of those habitually and mainly 
used by Muslims ; still such attempts have been 
made, though nothing resembling an ‘authorized 
version ’ appears to exist in any Muslim language. 

The Muslim notion of the sacred book as the 
main authority on law, the chief source of grammar, 
and the unapproachable model of eloquence not 
infrequently causes Muhammadan writers to mis- 
understand the place assigned to the Bible in 
Christian communities ; on the other hand, there 
seems little doubt that this theory has inffuenced 
the Jews and Christians who are resident in 
Muslim countries. 

9 - Interpretation. — The sacred book gave rise to 
a great variety of studies, partly grammatical, 
partly exegetieal ; and the names of the authors 
who distinguished themselves in those lines with 
their works occupy some eleven pages of the 
Fihrist (28-39), though that work was composed 
near the end of the 4th century. Although 
Muhammadan learning attaches the very greatest 
importance to what is orally handed down, there is 
reason for thinking that the students had little 
to utilize besides the consonantal text fixed by 

r Tshan, ii. 167, anno 5^ ’ Ib. ii. 1271, anno 96. 

* i. 228, 230, 265, v. 26. 
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'Uthman at a time when the Arabic script left 
much ambiguity ; certain peculiarities may there- 
fore be due to misreading of this text — e.g., the 
form Yahya for Yuhanan (John), Taghut for 
Ta'uth, and even Shu'aib for Hobab. Where 
either the words or the allusions oti'er difficulties, 
it does not appear that there was any trustworthy 
tradition which the interpreters could employ ; 
e.g., in vii. 174, when the Prophet is bidden tell 
the history of a man ‘ to whom we vouchsafed our 
signs, and who departed from them,’ some suppose 
the person meant to be Balaam, others the Prophet’s 
contemporary Umayyah b. Abi Salt ; a third sug- 
gestion is that he was ‘the Monk,’ i.e. a resident 
in Medinah who was unable to accept the mission 
of the Prophet. In xvi. 49 there occurs a phrase 
of which the meaning is said to have been unknown 
to 'Umar, and very unconvincing explanations of 
it are given. On the whole it may be said that 
the tradition furnished no help that is of value 
for the explanation of hard passages, though the 
Prophet’s biography, where it is independent of the 
Qur’an, furnishes some. 

As Islam developed sects, the dogma of the 
infallibility of the sacred book was common to all ; 
hence the champions of those sects were compelled 
to show that it supported their opinions ; and 
sectarian commentaries arose, of which not many 
specimens survived the establishment of xVsh'arite 
orthodoxy. The popularity of the Kasshaf of 
Zamakhshari (t 538), in which Mu'taxilite opinions 
are boldly maintained, is surprising, and must be 
due to its author’s fame as a grammarian and lexi- 
cographer. That unorthodox opinions are not 
always easy to reconcile with the text may be 
illustrated by his comment on iv. 51 ; 

‘Verilv God forgiveth not association with Himself, but He 
lo^^d^etn what is less chan that to v^hom He will,’ 
which he says means : 

‘ God forjriveth not to whom He will association, unless he 
repent, but He forgiveth whom He will what is less th.™ that, 

he do repent.’ 

Yet perhaps the orthodox commentaries have at 
times to resort to equally drastic expedients. The 
most popular of the latter, the Mnalim nl-tanzM 
of Baidawi (f 691), is largely copied from Zamakh- 
shari’s work, and, though its autlior’s object was 
to refute the unorthodox passages, he has taken 
over not a few unthinkingly. Por European 
scholars neither of these works has the interest of 
the much earlier commentary of the historian 
Tabari (t 310), which is swollen to gigantic propor- 
tions by the chains of authorities quoted for each 
gloss ; even so, it is said, it is an abridgment of a 
work three times the size, but it appeals to give a 
complete record of the Qur’iinic interpretation 
current in its autlior’s time. Hence it is of great 
value for tr.acing the sources of statements found 
in later works, from whicli the chains of authori- 
ties are omitted. Great praise is bestowed by 
Sprenger on the commentary of Tha'labi (t 427), 
wliich is as yet unpublished ; and even greater is 
bestowed on that by his pupil Wabidi (t 487) in 
the account of this person given b3' Yaqut (v. 101), 
who asserts that its merit was universally ac- 
knowledged. Mystical and devotional commen- 
tarie.s were produced b^' Sutis, whose interpretations 
naturally wander far from the obvious sense of tlie 
passages. A commentary of this kind is that 
ascribed to Ibn 'Arabi. 

D. S. M.\rgoliouth. 

10. Editions and various readings. — We have 
seen that the inspired oracles delivered by the 
I’rophet in some circumstances of his life were not 
generallj' committed to writing. The Prophet 
had liimself given orders not to hasten with the 
Qur’an before its inspiration was decided (xx. 113), 
and intimated that its collection, reading, and 
interpretation were lawful only to him (Ixxv. 16 f.). 


Our knowledge of how it was collected and put 
into tile form in whicli we read it is commonly 
derived from writeis belonging to the 'Abbasid 
])eriod, or approximately to the 9th Cliristian 
century. The necessitj’ for a reasoned history of 
the Qur’an does not seem to have been felt very 
acutely under the Uniaj'j’ad and the Pious 
Klialifaiis ; what occasioned the appearance of 
some critical -works on this subject was the era of 
religious controversies wliich animated the learned 
circles of the city of the Khalifate. At tlie end of 
the 8tli cent. Timothy, Nestorian patriarch resid- 
ing in Baghdad, had a public discussion before the 
Klialifah Mahdl and the Muslim theologians of 
bis time ; Abu Nob, secretary to the governor of 
Mosul, was writing about tlie same time a lefutii- 
tion of the Qur'an in his native town {c. A.D. S20'. 
Al-Kindi -was completing his famous Apulngy of 
Christianity at the court of Ma’mun. These 
public discussions and ajiologies, which contain 
severe criticisms of the Qur’an, had the salutari- 
effect of inducing tlie Muslim theologians to deline 
their positions w-ith regard to their sciiptures. 

Tlie method of reasoning from data furnished 
by authors living more than two hundred j'ears 
after the events is somewhat precarious, and 
indeed there are scholars who would give but little 
credence to their stories. In view of this sceptical 
attitude of outsiders, great care is taken liy the 
Muslim authors to autlienticate their statements, 
by a chain of uninteruipted links of oral tradi- 
tionists going back to the lirst j'ears of the Hijrah : 
frequentlj’ also tliere is reference to some aceount.s 
of men living at tlie end of the 1st Islamic cent., 
who in their turn had heard them from companions 
of tlie Prophet ; but, as these intermediarj’ tradi- 
tionists have written nothing wliich has come 
down to us, it is practically with men of the 9th 
cent, and even of a later date that we generally 
work. The.se orai compilations afford for our 
investigations a field extending from tlie lifetime 
of the Prophet to A.D. 705, or roughly from A.H. 
1 to 86. According to their attribution of the 
Collection (Jam') of the Qur’an (1) to the lifetime 
of tlie Prophet, (2) to the time of tlie Pious 
Klialifaiis, (3) to tlie time of the Umayyad Khalifali 
'Abdul-Malik and his lieutenant yajjiij, these oral 
traditions will lie cla.ssed in thice gioiips. 

If any Quranic verses were written in the 
Prophet'.s lifetime, tbej- must liave been written b\- 
secretaries and amanuenses, p'roiii ditleient sources 
combined the number of these amanuenses totals 
fortj', but it is verj- doubtful whether manj- of 
them did really help the Propliet in his literary 
ta.sk. The longest list is given by Ibn al-Athlr,* 
Dyarbakri,* Nawawi,’ and 'Tabari.* 

Ibn Sad“ enumerates ten different persons who 
had collected the Qur'an in the time of the Propliet. 
Bukhari ® reduces tliis number to four ; the Fikrist ' 
gives seven. 'Tabari * counts also four persons S' 
having accomplished this task, hut, as tlieir name- 
diiler sometimes considerably in the various lists, 
we niaj’ perhaps be justified in saying tliat notliing 
was known with certainty at the time of the aliove 
writeis. Some of them indeed report other oral 
traditions to the efl'ect that it was 'Uthman, tlie 
third Klialifah, who collected the Qur’an under the 
Khalifate of 'Umar ® or that its collection in suhiiff: 
is due to 'Umar himself."’ Suyuti" has gathered 
a considerable number of such traditions, two of 
which have appealed to the critics of last century ; 

1 /’'.s'rf, Cairo, a.H. 1285-87, i. 60. 

2 Ttinkh, Cairo, a.h. 1283, ii. ISl. 

3 Tahdhlb, ed. F. Wustenfeld, Gottingen, 1842-47, p. 37. 

4 AnnaUs, Lev den, 1878-90, i 17a2, li. 2, 83o. 

® Tabaqdt, Lejden, 1912, ii. 112-114. ® iii. 397. 

’ P. 27. 8 li. 2 , 836. 0 Ibn Sa'd, ii. 118. 

10 Ibn Sa'd, in Noldeke’s Gesch. des Qorafis, Gottingen, 1860, 
p. 19a 

Ifqdn, ed. Calcutta, 1864, p. Isa 
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they are those first reported liy Bukhari ' and then 
reproduced by manj* subsequent writers. Tliey 
state that Zaid ibn Thabit, one of tlie amanuenses 
of the Prophet, undertook the collection of the 
Qur’an at the request of the first and third 
Khalifahs, and that he made two recensions of it, 
his sources for the first recension under Abu Bakr 
having been palm-branches, white stones, bones, 
and memory of men ; the second recension, which 
took place under the Khalifate of 'Uthman, would 
be an official revision of the previous one, its 
primary object having apparently been to put an 
end to the ‘ discrepancies about the Book as the 
Jews and the Christians have.’ His work finished, 
the Khalifah found himself powerful enough to 
destroy or burn ‘ everything else from the Qur’an 
(found) in the form of sahifah or mushaf’ ; to 
circulate his version, he sent ‘to every country’ a 
mushaf of what Zaid had transcribed. Nothing is 
said about what happened to the direct witnesses 
of the revelation — the white stones, bones, and 
palm-branches ; but in the absence of better data 
the story is generally accepted as true by all 
writers belonging to a period later than the 9th 
cent., and is quoted in our days almost in every 
composition referring to the sacred book of Islam. 
The plausibility of the account is brooded over by 
some subsequent writers, who put the following 
accusation into the moutli of the third Khalifah’s 
enemies : 

‘ The Qur’an waa in many booka, and thou discreditedst them 
all but one,’ ^ and he ‘ tore up the Book.’ 3 
It would be unsafe, however, to believe that this | 
tradition can account for all the difficulties. For 
instance, there are numerous verses which refer to 
the Qur’an as kitdb not only in the sense of a 
‘written thing,’ but also in the sense of a ‘real 
book’ (xlvi. 11, Ixviii. 37, etc.). These verses, if 
not interpolated, can hardly be explained if the 
sources for the first edition of Zaid were only 
palm-leaves, white stones, memory of men, bones, 
and such things. 

An attempt to produce an official edition of the 
Qur’an is also attributed to the Umayyad Khalifah 
'Abdul-Malik and his lieutenant Kajj.’lj. They 
are said to have written copies of the Qur’an and 
sent them to different provinces, as the third 
Khalifah had done before tliem.‘ Some historians 
tell also that they proscribed various readings 
which were used in their time.® Others go even 
so far as to ascribe to them the final collection of 
the Qur’an,* and some put in the mouth of the 
Khalifah the important saying, 

‘ I fear death in the month of Ramadan — in it I was born, in 
it I was weaned, in it I have collected the Qur'an {jama'ttd 
Qur’dna), and in it I was elected Khalifah.’? 

It is a well-known fact that the Shfah writers 
accuse them of the elimination of many verses. 

After A.H. 86 the process of collecting the 
Qur’an came to an end, and, so far as we are 
aware, there are no historical data after this 
period for its further standardization ; and there- 
fore it is highly probable that the text with which 
we are familiar is the very text sanctioned by its 
qurra (reciters and readers) of the end of the 1st 
Islamic cent., and officially recognized by the 
third Khalifah. 

Besides the official copy of the State, traces are 
found of the recensions made by other collectors of 
the Qur’an, and the Muslim traditionists have pre- 
served the names of some of them. Three deserve 
special mention ; Ubayy b. Ka'b, 'AH b. Abi 

1 ill. S92. 2 fabari, i. 6, S952. 8 Ib. ii. 1, 516. 

* Ibn Dnkmak, fnti^dr, Cairo, a.h. 1309, iv. 72-74 ; 'Askalani, 
Kaf, in Kindi, Wuiiit, London, 11)12, ,i. 315. 

5 Ibn al-Athir, iv. 463 ; Ibn Khallikan, Vies des hommes 
Miistre‘< de I’nlamxsmi, ed. McO. de Slane, Paris, 1842, i. 183. 

)> .Vl-Kindi, Apology, p. 77, ed. W. Muir, London, 1887. 

7 barhebr»U8, Chron. Arab., Beirut, 1890, p. 194. 


Talib, and 'Abdallah b. Mas'ud. The two first are 
iieliev'ed by all the best and earliest authorities 
quoted above to have even collected their Qur’ans 
in the lifetime of the Prophet, but, as the Sultans 
and their officials had proscribed their copies, 
sometimes under pain of death, the author of the 
Fihrist^ was unable to find a single one for 
purposes of comparison, and he contents himself 
with reporting the sa 3 ung of Fadl b, Shadhan that 
some of his friends had seen a copj' of Ubayy’s 
recension, the order of which he gives ; on p. 26 
the order followed by Ibn Mas'ud is also exhibited 
on the authority of the same man. As to the 
nature of their wording we are somewhat more 
fortunate, since the commentators have recorded 
it whenever it was known in their time. Zamakh- 
shari is in this respect the best source of informa- 
tion. Some words are so different that we are 
entitled to believe that at least a few of them come 
from a source completelj' foreign to that of the 
official text. 

In xix. 67 the official text has, * I shall come forth ’ ; but 
Mas'ud reads, ‘ And He will give thee.’ Mostly, however, these 
variants consist of sj'nonyms or of one or two added or elimi- 
nated words, such as * saying ’ for ‘ order ’ (xix. 65), ‘ they will 
become cloven ’ for * they will burst asunder ' (xix. 92), * people 
were disputing ' for * disputed ' (xix. 35). 

Some Shfah books give examples of wonderful 
interpolations, and their authors state that the 
words that they have added had been jiurposely 
deleted from the official text, but there is reason 
to believe that most of them are the outcome of 
political intrigues which cannot seriou.sly aft’ect 
the early edition. One of the best works on this 
theme is the ICdf of Abu Ja'far-al-Kulini (t A.H. 
328), which was lithographed in Persia in A.H. 
1281. From a MS in the John Rylands Library 
we extract the following example (ml. 161) : 

‘And ifycare in doubt of what we have revealed unto our 
servant, concerning 'Aft, then bring a Surah like it ’ (ii. 21). 

The same author says that some of these interpola- 
tions were found in the Qur’ans used in the time 
of Imam Rida (t A.H. 203); his contention is set 
forth in such an emphatic manner that we are 
obliged to believe him. The end of v. 11 and the 
beginning of v. 12 of siii-ah xlii. were, according to 
him (ib.), as follows ; 

* A great thing to the idolaters is that which thou callest 
them to, O Muhammad, concerning the authority of'AtV 

More serious is the attempt of contemporarj- 
scbolars who have called attention to some inter- 
polations, political or religious. P. Casanova^ 
has gathered several of them. 

The variants of the official text itself are of two 
kinds. Some are due to the defective character of 
the Arabic script, which has many letters distin- 
guishable from one another only bj’ an extraneous 
dot put over or under them. Since the ancient 
Qur’anic MSS were undotted, qurrd of one 
country often read words with letters different 
from those adopted bj’ qurrd of another country. 
A second series of variants consists mainly of the 
addition or omission of one or two consonants, 
such as the copulative particle tcdio and the 
feminine t. Many books liave been written to 
collect these various readings, the handie.st being 
the Mukni of Dani (A.D. 1052). Even in the 12th 
Christian cent. Zaniakhsbari tells us that there 
were copies which occasionally added complete 
words to the standard text. 

In xLx. 19 some copies which he used added ‘ he ordered me,’ 
and m xx. 16 some others added, ‘How can I show it to you 
(the hour)? ’ 

Our knowledge of these variants is derived exclu- 
sively from the commentators and some works 
written ad hoc by Muslim theologians. There are 

1 P. 27. 

2 Mohammed et la fin du monde, Paris, 1911-14, ii. * Notes 
couipl^mentaires,’ p. 146 f. 
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in public libraries of Europe many Qur’anic MSS 
of high antiquity, the oldest dating probably from 
the 2nd Islamic cent., but, apart from some 
anomalies of spelling due to the rudimentary char- 
acter of the early Arabic orthogra|ihy, no real 
variant can be detected in them. This conclusion 
is borne out by Nbldeke, who examined some such 
MSS, and by the present writer, who for the 
purpose of this article consulted three of them 
preserved in the John Rylands IJbrary. To our 
knowledge, therefore, the only extant MS which 
otters slight variations is a palimpsest in the 
possession of Mrs. A. S. Lewis ; its underscript 
contains scraps of Qur’ans written by different 
hands, and its variants consist of the addition or 
omission of a few consonants which, however, do 
not injure the general meaning, although in two 
cases it has words completely foreign to those of 
the official copy ; there are sufficient grounds for 
stating that some of these scraps belonged to those 
early Qur’anic copies of Medinah, Kufah, and 
Damascus, which, according to Dani and other 
writers, exhibited such variants. 

II. External evidence for the existence of the 
Qur’an.— If we mistake not, there is no mention 
of the Qur’an in any Christian book till the end of 
the 8th century. The date of the Christian 
sources corresponds approximately with the first 
written records of the Muslim world. A curious 
fact is that the Christians of the beginning of 
Islam did not call the Muhammadans by the words 
‘ Muslims’ or ‘ ^anilites,’ which refer to a religious 
belief, but simply applied to them the adjectives 
‘Hagarians,’ ‘ Ishmaelites,’ and ‘ Tayyaye,’ which 
denote their ethnological origins rather than their 
religious system. Numerous writers seriously 
believed that these Hagarians had come not so 
much to spread a new religion as to conquer new 
towns. The Muslims were helped in their con- 
quests by many Christian Arabs, such as the 
powerful tribes of Banu Taghlib, 'Akul, Tanukh, 
and Tau', whose evangelization goes back to the 
4th century. John of Phenek^ expressly states 
about A.D. 690 that among the first Arab con- 
querors there were many Christians, some Mono- 
physites and Melchites, and some Nestorians. 

The anonymous historian printed by Guidi’ 
gives Muhammad in the second half of the 7th 
cent, as a mere general professing the old Abra- 
hamio faith preserved in the town of Madian 
(Medinah), named after the fourth son of Abraham 
from Keturah. John of Phenek® attributes to him 
certain practices deviating in some points from 
the customs of the Old Covenant, but the w'ord 
mashilmanutha w’hich he uses suggests that in his 
time and to his knowledge there was nothing yet 
committed to writing among the Muslims. This 
view of a political rather than doctrinal character 
of the Prophet’s teaching is generally followed by 
all early Christians. Joannes Damascenus, writing 
at a later date, is more precise. Although not 
mentioning any sacred book, he refers to some 
Qur’unic doctrines and expresses his opinion about 
Muhammad as follows ; 

‘ Down to the time of Heraclius (the Ishmaelites) worshipped 
idols ; from this time to our days a pseudo-prophet has risen to 
them, named MajaeS, who through collotpiies with an Arian 
monk had access to the Old and New Testaments, and founded 
a special sect.' ^ 

From a discussion which took place in Syria on 
Sunday, 9th ilay, A.D. G39, between 'Amr the 
‘amir' and John I. the Monophysite patriarch of 
Antioch, it would seem that the teaching of the 
Qur’an on the matter of heritages, the denial of the 
divinity and death of Christ, ,and on the subject of 

1 Sources syriaqiies, ed A. Mingana, Leipzig, 190S, i. 146 f. 

2 Chron. Slin. in Corp. Script. Chr. Orient, iv., Paris, 1903, 
pp. 30, 3S. 

3 Loc. cit. 


the T6rah, for which Muhammad’s oracles show 
a marked predilection, was familiar to the Arab 
conquerors present in the discussion ; but, on the 
other hand, it is certain that no Islamic book was 
mentioned in the course of the colloquy. This public 
discussion, the Syriac text of which has been pub- 
lished by F. Nau in JA vi. [1915] 248, is recorded 
by the historians Michel * and Barhebraeus.^ The 
Qur’anic dogma which denies sufferings to Christ 
frequently helped the Nestorians against the 
Jacobites. So we are told in the letters of the 
patriarch Isho' Yabh of about A.D. 647.* John of 
Plienek * informs us that the Arabs ‘ had a special 
order from tlie one who was their leader in favour 
of the Christian people and the monks.’ This would 
scarcely tend to corroborate ix. 31, 34, but it is in 
harmony with v. 85. 

The first mention of the Qur’an by Christian 
writers is closely associated with the story of the 
monk Sergius Bhira (‘the esteemed’) which was 
current in Christian circles about the middle of 
the 8th cent., or some hundred years after the 
death of the Prophet. It is told in a modihed 
form so persistently by Eastern and Western 
writers, and bj’ Muslim traditionists themselves, 
tliat one is tempted to believe that it may contain 
some vague elements of truth. 

The legend tells that an excommunicated monk 
called Sergius helped Muhammad in his literary, 
political, and religious career, and that after liis 
death his rdle of mentor was taken up by a Jewish 
rabbi called Ka'b. According to Joannes Damas- 
cenus,* Sergius was an Arian monk. More prob- 
able is the opinion held by all the Eastern and 
many Western historians that he belonged to the 
Nestorian community. The main sources of criti- 
cism are the Arabic Apology of al-Kindi (c. A.D. 
820) and the Syriac text printed by W. (jottheil 
in ZA xiii. ff. (1898 ff.), which here and there con- 
tains elements dating from the same period. Some 
scliolars of our day have even gone so far as to 
assert that the story of Sergius is necessary for the 
right understanding of the Qur’an.* 

■To Sergius are attributed, in their hypothesis, 
the very numerous passages worded in the follow- 
ing manner : 

‘But if God bring thee back to a company of them, and they 
ask thee leave to go forth, say, “You shall never go forth with 
me ’’ ’ (ix. S4). 

In this sentence the subject of the imperative 
‘say ’can hardly be ‘God’ ; otherwise instead of 
the word ‘ God ’ we should bave had the pronoun 
‘ I.’ Until the story of Sergius is more surely 
established, nothing definite can be made of these 
surmises. The Muslim traditionists liave as 
usual modified proper names foreign to tliem ; so 
instead of mar Yahh they read the uncommon 
Murhib; and instead of naming Sergius they 
generally adopted for his proper name the Syriac 
word Bhira, wliich means ‘ the esteemed,’ and 
which is applied by the Syrians to every monk as 
a title. The Muslim traditions bearing on the 
subject have been gathered by Sprenger and 
Noldeke,’ and the Byzantine sources have been 
analyzed by Nau.* 

12 , Translations. — The Qur'an has been trans- 
lated into many European languages, but, as its 
miracle lies m its style, it is doubtful whether 
any of these translations can satisfy all the 
exigencies of a Semitic language exhibiting 
tlie phenomenon of rhymed prose (saj'). The 
Oriental images coloured by the tints of local 

1 Chron.y ed. J. B. Chabot, Paris, lS99-19i''6, ii. 431. 

2 Chron. Bccl.y ed. J. T. Lamy, Louvain, Ib72-T7, i. 275. 

* Corp. Script. Christ. Orient. Ixiv. [1904] 97, 251. 

* Loc. c%t. ® Loc cit. 

® Nau, Expansion nestorienne^ Pans, 1914, p. 214 f., and J A 
vi. [1915] 248. 

7 ZDMG xii. [1858] 238, 699. 

8 Expansion nestorienne, p. 214 f. 


4 PC xciv. 7f4 



550 


RACE 


topics are also to be counted among the many 
difficulties which the translator has to meet, not 
to speak of the play on words, or intended catch- 
words of which only the original Arabic can give a 
true idea. 

The first translations came into existence im- 
mediately after the period of the Crusades, when 
Western people became more acquainted with 
Islam. At the initiative of Petrus Venerabilis, 
abbot of Clugn}’, the Qur’an was rendered into 
Latin by Robert of Retina and Hermann of 
Dalmatia in 1143, and published in Basel in 1543 
by T. Bibliander. A better translation is that of 
L. Maracci (Padua, 1698). An Arabic-Latin Qur’an 
was published (Leipzig, 1768) by J. F. Froriep. 

The first F’rench translation is apparently that 
of A. du Ryer (Paris, 1647). Better translations 
are those by M. Savary (do. 1783), M. Kasimirski 
(do. 1840), and G. Pauthier (do. 1852). 

The first English translation is the extremely 
bad one made from du Ryer’s version by A. Ross 
(1648-88). A much better, but somewhat para- 
phrastic, translation is that of G. Sale (London, 
1734). J. M. Rodwell’s version of 1861 marks the 
first attempt to arrange the surahs chronologically ; 
the translation of E. H. Palmer (SBE vi., ix., 
Oxford, 1880-82) is more literal. 

The earliest Italian version seems to be that 
made from the Latin of Bibliander by A. Arriva- 
bene (Venice, 1547). A recent and much better 
version is that by A. Fracassi (Milan, 1914). 

The first German translations were made from 
the Latin, the Italian, and the English. A better 
translation is that of G. Wahl (Halle, 1828), which 
is a revision of that by F. E. Boysen (do. 1773). 
A more recent version is that of L. Ullmann 
(Bielefeld, 1853). 

There are also several Dutch versions, the best 
of which, it i3>aid, is that by H. Keijzer (Haarlem, 
1860). A Russian version appeared at Petrograd 
in 1776. J. Tornberg undertook in 1876 a transla- 
tion into Swedish. 

All the above translations are by European 
Christians. Some Muslims have in the last few 
years tried to render their Scriptures into English ; 
the translation by Muhammad Abdul - Hakim 


Khan (London, 1905) and that by Mirza Abdul- 
Fazl (Allahabad, 1911) deserve special mention. 
The editor of the Islamic Bevieiu has announced a 
new translation, but al-Manaj' * is protesting 
against such an enterprise. Possibly it is of this 
translation, comprising, it is said, 30 volumes, 
that the first instalment appeared in 1916. 

We cannot know the precise year in which the 
Qur’an began to be translated into Oriental 
languages. The public libraries of Europe contain 
many MSS showing translations of the Qur'an 
into Persian and Turkish. These versions do not 
seem to go back much before the era of the first 
Latin translations. There is reason to believe 
that a translation into Persian was in existence in 
the 13tli century. The oldest MS to our know- 
ledge which contains a translation into old Turki 
is found in the John Rylands Library — a beautiful 
MS of several volumes. The old Turki version 
which it contains may possibly date from the 14th 
century. The MS contains the Arabic text with an 
interlinear translation into Persian and Eastern 
Turkish, but the translation differs sometimes 
from the text (so the Arabic text of the MS in iii. 
116 has ‘ and if it befall them,’ while both Persian 
and Turki translations have ‘ and if it befall you ’). 
There are many modern translations into Persian ; 
the edition of Calcutta (A.D. 1831) and that of Delhi 
(1315 A.H.) seem to have widest circulation. Appar- 
ently the Turkish Government did not encourage 
the translation of the Qur’an into Osmanli Turkish, 
and it was only after the proclamation of the so- 
called Constitution in 1908 that a certain Ibrahim 
Hilmi could in 1912 print his version at Constanti- 
nople. It is said that the most used translation 
into Urdu is that by Wali Ullah (Delhi, 1790). 
We learn from the Moslem IForW* that a Christian 
missionary, W. Goldsack, had in 1908 undertaken 
a translation into Bengali. 

Litiratdrb. — A bibliography of works which had appeared 
in Europe bearing on the Qur’an was published by V. Chauvin, 
Bihliographie dea ouvrages arahes, vol. x., *Le Coran et la 
Tradition,’ Li^ge, 1907. Of native works, Jalal al-Din-Suyuti 
(t 911 A.U.), Itqdn ji 'ulutn al-Qur'an, first printed Calcutta, 
a.d. 1857, is the most complete. A. IVIlNGANA. 


1 xvii. 794. J V. [1916] 268. 
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RABBINISM.— See Judaism. 

RACE. — I. Race-feeling and ethnology. — The 
word ‘race’ is used in different senses by men of 
science and ordinary- people. The scientific ethno- 
logist is concerned to find some precise, objective 
classification of mankind, and he employs the 
word ‘ race’ to denote the particular difi'erentia by 
which he classifies. As he classifies principally by 
physiological factors, such as shapes and propor- 
tions of skulls, degrees of pigmentation, facial 
angles, cross-sections of the hair, and so on, he 
groups the human species into corresponding 
‘ races ’ — dolichocephalic and brachycephalic, 
brunette and blonde, prognathous and ortlio- 
gnathous, round-haired and elliptical-haired. This 
ijhysiological classification is dealt with in detail 
in the art. Ethnology, but there are other 
objective or apparently- olijective characteristics 
which can be, and generally are, taken into 
account. Men can be classified by- their language, 
and in this sense we can talk of the Latin, 
Teutonic, or Slav race. It is equally admissible to 
I lassify them by their social organization (matri- 


archy or patriarchy, blood-feud or criminal law, 
primogeniture or division of inheritance, etc.), or 
by their material technique (stone age, iron age, 
nomadism, agriculturalism, industrial revolution, 
etc.). All these classifications are taken into 
account by the ethnologist. See artt. Ethnology, 
Mother-right, Blood-feud, Law, Inherit- 
ance, First-born, Agriculture, Hunting and 
Fishing, Pastoral Peoples, etc. 

It is worth noting here that the ethnologist fre- 
quently blunders in attempting to make different 
schemes of classification coincide with one another. 
He tends to identify the group with yellow skins, 
round hair, and slanting eyes with the group that 
speaks agglutinative languages, or even witli the 
group tliat has a sliamanistic religion, and to 
bracket together all these differentia; as the marks 
of a single race. This tendency is unscientific, 
because it does not corres]iond to the facts. There 
are white populations, like the Finns, Magyars, 
and Ottoman Turks, who speak languages of the 
agglutinative fiimily. There are yellow popula- 
tions which are Christian, Muhammadan, or 
Buddhist in religion. The groups based on these 
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different factors of classification cut completely 
across one another ; and these cross-divisions 
increase with the increase of civilization, for the 
‘ objective ’ characteristics of civilized communi- 
ties are more highly differentiated and more 
subject to modification than those of primitive 
man. 

The tendency to ignore this fact is an instinctive 
approximation, on the part of the scientist, to the 
oopular conception, and marks the distinction 
between ethnology and race-feeling. Race-feeling 
represents the divisions between races as clear-cut 
and absolute. The idea that men can belong to 
one race in one respect and to another in another 
is quite foreign to it, and this simple view is not 
contradicted by the data of its experience, for 
many of the scientific ethnologist’s differentise are 
unknown to it. No racial feeling, for instance, 
has ever been excited by diflerence in skull-form, 
on which particular stress is laid in ethnological 
classification. Only students are acutely aware of 
the cranial differentia, which demands the applica- 
tion of exact scientific measurements to hundreds 
of thousands of human beings, and an elaborate 
synthesis of the experimental data, before it can 
be used. Yet, thougli race-feeling is unscientific 
and uninformed, it is a very real factor in social 
psychology, and it is the purpose of this article to 
examine its nature. 

Race-feeling generally asserts itself by contrast 
with other social principles. 

The bonds and divisions which it creates, and 
actions which it excites, are remarkably different 
from those produced by the feeling of State. As 
members of a state, men are nearly always pre- 
pared to go to war for their state and to tight 
members of another state which is thought to 
menace their own state’s existence. Community 
of race-feeling does not inhibit in any degree this 
willingness to tight, and some of the fiercest politi- 
cal wars have been inter-racial ; t.g., the white 
populations in the Northern and Southern States 
of the United States felt themselves racially one, 
yet, because they were divided politically into 
Virginians, Pennsylvanians, and so on, and the 
Virginians held by ‘ State rights,’ while the 
Pennsylvanians held by ‘the Union,’ they went to 
war with one another and fought out tlieir difier- 
ence. Again, the English-speaking (‘ Anglo- 
Saxon ’) race as a whole is divided into two politi- 
cal groups — the British Empire and the United 
States — which have been more hostile to one 
another than friendly. Britain is the only State 
against which the United States of America have 
fought twice since their independent existence. 
It has been the same with Prussians and Austrians 
on the European continent. Both were Germans, 
yet they went to war with one another repeatedly 
for more than a century to decide whether the 
Prussian or Austrian State should have the 
hegemony of Germany. 

When we study this political feeling, it seems | 
the paramount principle that divides or unites 
mankind. Yet all the time there are other rela- 
tions between Germans as such, or ‘ Anglo-Saxons ’ 
as such, which are unaffected by the political 
barriers that happen to arise among them. The 
Northerners made the political rights of the Negro 
race the chief principle for w'hich they fought, but 
their race-feeling towards the Negro has remained 
as strong as, or stronger than, the Southerners’. 
The tabu against intermarriage between the black 
and white races is still as absolute in the North 
as in the South, while Northern and Southern 
Whites have intermarried as freely since the Civil 
War as before it. Again, the political schism 
between the United States and Britain has not 
iffected their feeling of a common racial inherit- 


ance. The American draws his culture from 
Milton, King James’s Bible, and Shakespeare ; he 
holds by the Habeas Corpus Act as the foundation 
of his civil liberties ; he makes pilgrimages to 
English castles and cathedrals as shrines in which 
the romance of his early history is preserved, while 
the Englishman, on his part, takes pride in the 
voyages of Sir Walter Raleigh and the Pilgrim 
Fathers, which were the foundation of the United 
States. It is the same with the Prussian and 
Austrian. Turn their minds from Sadowa and 
Frederick the Great to Goethe or the hero Siegfried, 
and they become simply Germans, of one ‘ race ’ 
with one another and with the German-speaking 
Swiss. 

In most human societies there is, in fact, a sense 
of some ‘objective’ grouping more permanent, and 
in the last resort more strong, than the political 
organization created artiticiallj^ by acts of will. 
You may make and unmake social contracts, draw 
up acts of union and declarations of independence, 
make slavery a legal status or abolish it by emanci- 
pation, but these underlying bonds and divisions 
remain eternal, and are not to be modified by 
hnman desire or human contrivance. This object- 
ivity of race is proverbi.al. ‘ Blood is thicker than 
water,’ we say, when we see the bond of race- 
feeiing overcoming the divisions of interest and 
accident ; or ‘ Can t' ” ’ ' ' ’ '' kin?', 

when race-feeling force 

and checks some efi'ort after fraternity or common 
citizenship by the conviction that ‘ Black is Black 
and White is White,’ and that good intentions 
cannot change them. 

This sense of an objective grouping has played 
an important part in history, of which we shall 
give a brief account. But it is essential to note, 
once again, that we are dealing with the sense, or 
mental representation, of objective grouping, and 
not with the really objective classification which 
the scientific ethnologist sets out to discover. The 
factors which race-feeling represents to itself as 
objective, and from which its stimulus is derived, 
are often far from being objective in fact. They 
vary perpetually from each other and from the 
scientific norm. But it is the representation, and 
not the external stimulus of it in any given case, 
that is the important element in the feeling of 
race. 

2. Racial myths. — In a completely isolated, and 
also completely undifl’erentiated, human group the 
race-feeling of the members would be an accurate 
scientific analysis of the real objective factors con- 
stituting the character of the group. These factor' 
would be handed down unincreased and undimin- 
i.shed from one generation to another, and their 
aggregate would be as constant as the race-feeling 
that it stimulated represented it to be.* But this 
is only an abstraction, and there are no actual 
human groups of this kind. There is no known 
group which does not mix and cross itself to some 
extent with other groups of mankind, and it i- 
probable historically that all existing groups ai(; 
differentiations from a single original stock. Even 
endogamous communities, which aim (of course 
unsuccessfully) at isolation, tend, on the othei 
hand, to a specially sharp differentiation of ‘ mai - 
riage-classes ’ internally. Whether by internal 
differentiation or by coalescence with other grouj.' 
outside, the permanence and objectivity of the 
group-character are in practice destroyed, and the 
sense of permanence and objectivity, which we call 
race-feeling, can therefore only express itself intel- 
lectually by a myth. 

r Even in a perfectly isolated and undifferentiated group tins 
would be true only in theory, for it appears that the fruitors in 
the character of any living organism are infinite, or, in other 
words, that there is a constant process of \anation which 
makes inimunitt from differentiation impossible. 
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There are probably the ruJinients of a racial I 
myth wherever race-feeling exists, though they 
are often inarticulate and do not attract our atten- 
tion. There are cases, however, in which myths 
have been deliberately invented to express existing 
race-feeling or even to stimulate race-feeling where 
it did not before exist. 

The name ‘Belgium’ is a myth'of this artificial kind. In 
1830-31 certain populations which had been grouped 'together 
politically, and separated from their neighbours, for about three 
centuries by accidents of ecclesiastical history and the dynastic 
balance of power, felt an impulse to break away from Holland, 
with which the act of a European Congress had united them for 
the past fifteen years, and to form an independent political 
group of their own. The impulse issued in a revolution ; the 
revolution was successful ; a new state was founded. It was a 
very living state — the creation of a group which had just 
asserted its independence by fighting for it, and was deter* 
mined to maintain it for the future. But this group and this 
state were without a name. The country had been called the 
Spanish Netherlands or the Austrian Netherlands for the past 
three hundred years,but these names were merely negative ; they 
expressed the absence of any independent group-impulse and 
group-idea, and therefore could not express the new growth 
and realization of them. A new name was wanted for a new 
thing ; and the South • • • 'story, 

appropriated the name lived 

between the Seine and • ‘ . . Gaul. 

The real connexion between Csesar’s ‘ Belgas ’ and ‘ Belgica ' and 
the new group and state of 1831 was infinitesimal. Gasar’s 
Belg» spoke Celtic, the Netherlanders Teutonic and Romance, 
and even the Romance-speaking half of the group were only 
very doubtfully descended from Latinized Belgic provincials. 
There was no relevant continuity of culture, for the Nether- 
landers drew their cultural inspiration from mediaeval Flanders 
and Revolutionary France, the Belg* theirs from the Central 
European iron age, and then from Rome. But the dead name 
artificially revived was given life 2 '*'*"*' b-,> 

which it had been appropriated. \ ■ » i . 

found ej^ression in the Belgian . i" ! ■ ■ ■ . 

great crisis in the national history^King Albert exhorted his 
army to withstand the Germans by the reminder that Csesar 
had called the Belgie the braN est of the Gauls. In eighty-three 
years an academic myth had penetrated to the heart of a group- 
emotion. 

The stimulation of feeling by an artificial myth, where the 
feeling did not exist before, can be illustrated from the history 
of Athens. About 511 b.c. the Athenian statesman Kleisthenes 
wished to abolish the traditional groupings within the Athenian 
State, which were bound up with the old social order, and to 
establish new groupings in tnelr place which would stimulate a 
more democratic feeling in the members of them. The new 
groups that he planned \sere highly artificial in their character. 
The) were to be territorial, but, to prevent them from becoming 
vehicles of local feeling, the territory of each group was to be 
scattered m three different parts of Attica. The problem 
before Kleisthenes was to inspire these new artificial groups 
\%nth a corporate feeling stronger than the loyalty to the tradi- 
tional groups. Unless he solved this, his reorganization might 
nominally be accepted, but would have no practical influence on 
Athenian political life. Yet the traditional groups not only 
were knit by the bonds of kinship and locality, which Klei- 
sthenes deliberately eschewed ; they were fortified by the 
existing body of Attic mythology, which traced back the 
ancestry' of each and ttiparpCa and yevof to some hero wor- 
shipped by the Athenian people. 

Kleisthenes decided to canonize his artificial groups by 
inventing an even more artificial myth for each of them. He 
drew up a panel of a hundred Attic heroes, asked the god at 
Delphi to select the ten most suitable, and then proclaimed 
these ten as the apxriyfvtiv (‘ancestors’ or ‘founders’) of his 
ten new <}>v\ai. To a modern statesman this would have 
seemed the surest way of exposimr the new to ridicule, 

but Kleisthenes knew just where the vein of race-feeling in his 
fellow-countrymen lay. The statues of the ten apxrrYf*'^^^ were 
solemnly set up before the government house at Athens ; 
festivals were enjoined on their in their honour ; and 

the contingent of each was placed under its own hero’s 

protection in war. And in less than a century the apxiTyfy^U 
were the most living myth in Athens after the national myth of 
Athene Polias. They had appeared to their tribesmen in battle ; 
they were appealed to in patriotic speeches ; in fact, they had 
developed individual personalities. The new myth had struck 
root, and it had brought a new group-feeling with it The new 
0vA<u supplanted the old as completely as the Departments 
supplanted the old French Provinces, and an Athenian now 
felt that he was an Erechtheid or Pandionid, and all his 
ancestors before him, back to Erechtheus or Pandion himself. 
The ten c^vAat, invented by an Athenian’s statesmanship, had 
become for other Athenians part of the objective order of the 
universe. 

Race-feeling is one of the strongest conservative 
forces in social life. It tends to stabilize any 
human institution, any system of grouping or 
division, to which it once becomes attached, no 
matter how recent, artificial, or tran.^itory in its 
nature that institution may be. This effect of 


I race-feeling was known to Plato, and in a famous 
passage of the Eepublic^ he exploits it, half 
humorously and half in earnest, to conserve the 
highly artificial constitution of his ideal State. 

Plato’s State is to be differentiated into rigid 
castes, with the sharpest division of function and 
privilege ; but the castes are to be recruited by 
merit, and every individual, starting as a child on 
an equality witli every other, is to be assigned to 
his caste by a process of selective education. The 
psychological problem before Plato is to reconcile 
the feeling of permanent objective likeness and 
difference implied in the system of caste with the 
feeling of change, development, and competition 
implied in the process by which the castes are to 
be recruited. Unless his citizens feel that they 
each and all belong inevitably to Avhatever caste 
they have been assigned to, the castes will be mere 
forms without moral influence on the life of the 
community. But the competition by which the 
caste of each individual is to be determined is 
calculated to stimulate the very opposite feeling — 
that human will and effort are the determinants of 
human relations ; and the change, at an arbitrary 
moment, from competition to nxity is likely to 
aggravate this feeling rather than to make it give 
place to the other feeling of objective determinism, 
on which the caste-system itself must depend. On 
the other hand, if once the sense of fixity is im- 
planted in the adults, they will tend to extend it 
to their oxvn children in turn, and will feel that 
they must derive their caste from their birth, and 
not from the selective process through which the 
parents have origdnally passed themselves, and 
which, like caste, is the law of the State. 

The problem, in fact, is to make the citizens of 
the ideal State hold two opposite views of social 
relations simultaneously, and Plato proposes to 
solve it by making them — if not the ruling caste, 
at any rate the rest — believe ‘ a single noble lie.’ 

‘ 1 shall try,’ he says, * to make them believe that the upbri rigg- 
ing and education we gave them was all a dream, and that, 
while they imagined they were being given it, they were really 
being moulded and brought up in the bosom of the Earth, and 
that their arras and tools were being fashioned there too. Then 
when they were finished off, I shall tell them, the Earth, their 
mother, brought them to the light, and it is now their duiv to 
take counsel and arms for the country in which they find them- 
selves (if that country is attacked), as for their nurse and 
mother, and to feel for their fellow-citizens as brethren bom of 
the same Earth as themselves. . . . 

‘ “ All of you in the State are brethren,” we shall tell them in 
our myth, “ but when God moulded you, he blended gold in the 
substance of those among you fit to rule, and that is why they 
are the finest ; in the warriors he put silver ; and iron and 
bronze in the peasants and other workers. You are all of one 
stock, so you will generally beget children like yourselves ; but 
sometimes there will be silver offspring from gold, gold from 
silver, and all the other possible permutations. So this is God’s 
‘'i * . 1 ' I ‘ ■ the rulers : Show yourselves 

■ ■ : ■ . . . ■ guard above all things over 

■ ■ ■ , . ‘ . • .3 blended in their souls ; and 

if your own children are born with bronze in them or iron, have 
no pity on them, but dismiss them to the workers and peasants, 
where they belong by nature ; and if workers or peasants have 
a gold or silver child, put him too where he belongs and pro- 
mote him among the guardians or warriors, as the case may be. 
Thussaith the Lord, on the day when he that ruleth the State 
IS of iron or of bronze, on that day the State shall be brought 
to destruction ” ’ 

The imaginary speaker then proceeds to ask his interlocutor 
in the dialogue whether he can see any W’ay of getting this 
myth believed. ‘None,’ he answers, ‘of making your citizens 
themseh es believe it ; but one could make their children believe 
it, and their children's children, and everybody that followed 
after.’ 

The suggestion is a dogmatic State education, 
and there is nothing visionary in expecting it to 
produce the intense psychological effect which 
Plato demands. The national states of the modern 
world have all organized this kind of education for 
their children in difierent degrees, and the stimula- 
tion of race-feeling in each state has been remark- 
ably proportionate to the thoroughness with which 
this ha.s been done. But the racial myth is capable 
1 414 B-415C. 
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of striking root without an educational propa- ( 
gaiida, as is shown bj' the example of Kleisthenes i 
quoted above. It can do so because the race-feel- 
ing to which it gives form is one of the instinctive 
social needs of mankind. There are other feelings 
and myths on which human societies may be ' 
founded, but they show a strong tendency to 
revert to the racial type in the last resort. The 
Jews, for instance, think of themselves theoreti- 
cally as a ‘ Chosen People’ ; their foundation-myth 
is a ‘Covenant’; their physical hall-mark is not 
a skin which they cannot change or a stature to 
which they can add no cubit, but the artificial and 
deliberate custom of circumcision. The covenant 
between Jahweh and Abraham is essentially an 
act of will on both sides (see art. Covenant, § 3). 
Jahrveh chooses Abraham, and Abraham accepts 
the choice ; and logically every member of the 
Chosen People from Abraham onwards can be so 
only by receiving and answering the same call. 
Yet the idea of race has been imported into the 
Jewish foundation-myth. Abraham’s covenant is 
made ‘ for his seed for ever,’ and the chief factor 
in the Jewish group-consciousness is the racial 
factor of ‘ having Abraham to their father.’ The 
retort that ‘ God out of these stones can raise up 
children to Abraham’ is a profound criticism on 
the idea of race itself. It implies that an objective 
or external principle of grouping, even if it exists, 
will be utterly inconsequent in its workings, if 
you trace Judaism by descent, any one or any 
thing may be a Jew without partaking of any of 
the factors essential to Jewish group-ch.aracter. 
To be a true heir to Abraham’s covenant depends 
on a subjective not an objective factor — not on 
race but on will. 

Christianity was in its origin a reaction against 
this reversion to race- feeling in the Jews. It pro- 
claimed that the covenant was made not with 
every descendant of Abraham, but with any 
individual in the world who was converted to 
accepting it. Christianity deposed race and set 
up faith instead of it, and it is the more remark- 
able that Christianity, in turn, should have re- 
verted towards race-feeling in the doctrine of 
predestination. 

This doctrine may be reconciled with free choice 
by theological dialectic, but its underlying motive 
is to go behind free choice and represent it as a 
mere expression of an objectively determined 
classification. It really eliminates from the coven- 
ant the will of man, and leaves only the will of 
God, which, being external to man, is, from the 
standpoint of man’s personality, as mechanical ns 
physical phenomena. Predestination divides man- 
kind into two races sundered from one another by 
an unalterable difference of spiritual morphology, 
just as ethnology divides it into races by the 
different morphology of pigmentation or skull- 
form. It is a racial rajdli considerably hyposta- 
tized, but it is a racial my’th none the less, like the 
myth of descent from Abraham, or from the ten 
dpxrryeveU, or from the Belgm in Cresar’s Gaul. 

This persistent return of the social consciousness 
to the racial basis is doubtless the response to a 
psychological need. Race-feeling puts those who 
experience it into an atmosphere of eternity and 
certainty. It is like a treasure laid up in heaven, 
which cannot be impaired by the weaknes.ses and 
vagaries of the human will. It is an antidote to 
the sense of transience, etl'ort, and weariness, which 
infects the world of time and change. But, though 
it lightens the burden on the individual, it also 
diminishes his power and cramps his initiative, and 
there is therefore a counter-current in mankind of 
revolt from racial determinism towards free associa- 
tion. The patriarchal myth is challenged by the 
hypothesis of the social contract, the system of 


caste by citizenship. This tendency towards self- 
determination in social grouping may be classed as 
political, in contrast to the racial tendency (though 
both these terms are possibly too narrow to cover 
the psychological fields included under them here). 
The two tendencies can be seen at tension in the 
course of history. 

3. Historical survey. — (a) General tendencies . — 
All grouji-feeling implies a standard — a common 
idea of what is ‘ the normal,’ and a common im- 
pulse to approximate towards this type. 

The need for * normality ’ ia illustrated bv the case of the 
African explorer who, after he had lived several years among 
negroes without seeing any white man but himself, used to be 
turned sick by the sight of his own white skin, whii.-h now 
seemed a leprous and obscene exception from the normal black. 
The abnormal man is in fact usually more con- 
scious of the type, and craves more keenly towards 
it, than members of the group who are not con- 
scious of any peculiarity in themselves. He is his 
own most eti'ective chastiser (for example, the 
Indian Sweeper, who accepts his caste as re- 
ligiously as the Brahman, and is as careful as he 
to keep his proper distance when they meet in the 
street, though it is the Brahman who is in danger 
of being deliled). It is this homtige to type on the 
part of the individual who varies from it that gives 
the group-spirit its crushing disciplinary power, 
and makes a group, once constituted, so inelastic 
towards its members within and towards other 
groups without. There is an element of rigidity 
in every group, which is probably net ess, ary for its 
preservation ; but the degree of rigitiity varies 
vastly from group to group, in proportion to the 
degree in which the group-feeling is based on race 
or on free association. 

The less advanced people are in civilization, the 
less their life (both physical and spiritual) is under 
their control. Nearly all the forces of nature, and 
many of the workings of their mind, are data 
external to their will instead of material to be 
moulded by it, and social groups are as rigid for 
them as all other phenomena. The internal bonds 
seem indissolubly intimate, the external barriers 
insuperably wide. Each tribe, each sex, each age 
within each sex or tribe, is discrete from every 
other ; and it is just as incomprehenaihle (and 
formidable) that a boy should turn himself into a 
man, or a seed into a tree, as that a man should 
turn the tree-stem into a boomerang. Yet these 
miracles are happening all the time. Nature 
passes, and men like her, through the changes of 
birth, maturity, and death, and the human will is 
increasingly (though still unconsciously) imposing 
on its environment a ptirpose of its own. There is 
a contradiction in primitive man’s experience, and 
he solves it by an elaborate development of initia- 
tion-ritual, to tide over the changes of unchanging 
things, which are an intolerable abnormality in a 
groii|> founded upon race. 

In pi imitive man race-feeling is thus strong, but 
it is au obstacle in his path which he i.s using all 
his ingenuity and imagination to surmount. The 
initiation-ritual is the germ of free a.ssociation and 
conscious control, and these constitute civilizathm 
(see Initiation [Introductory and Primitive]). In 
civilized society race-feeling is relatively weak, but 
it grows strong again in civilizations that are in 
bad health or on the decline — no longer as an 
obstacle now, but as a preservative. 

When a group is decadent, it has lost its power 
of growth, diti'erentiation, and a.ssimilatiun ; it is 
even losing the accumulated capital of the past ; 
and change, instead of being the essential expression 
of its vitality, seems to be the process by which its 
vitality is wasting away. Change must be arrested 
if the decadent group is to survive, and the mem- 
! hers of the group attempt to arrest it, not merely 
by conscious archaism and reactionary legisla- 
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tion, but bj" coneentratin" their group-feeling upon 
the objective, unalterable aspects of the group- 
character. If a Chinaman is ahvays a Chinaman, 
if every Chinaman born inherits the qualities of 
the eternal Chinese race, then the China of the 
Boxer rebellion is as good as the Celestial Empire 
of the Han ; and Chinese vitality, like water from 
a never-failing reservoir, is ahvays bound to find 
the level of its highest altitude in the past. The 
‘ foreign devils ’ may superficially be more clever and 
successful than the Chinaman of to-day, but that 
need not confound him so long as he holds fast to 
his race. They are children of to-day and will 
perish to-monow, while he is of the race of the 
Han, who were at the zenith of human achieve- 
ment when the foreigners lived like the brutes. 

This defensive recrudescence of race-feeling is 
characteristic of all civilizations that have passed 
their prime — the Chinese, the ancient Egyptians 
(whose priests told Solon that ‘ the Greeks were 
always children,’ and showed Hekataios the 
statues of 345 high-priests descending from father 
to son *), the Spartans and Athenians in the first 
centuries of the Christian era, the East Romans 
in the Middle Ages. It is strong at the present 
day among the Jews in Europe and the Jewish 
and Near-Eastern immigrants in the United | 
States j and this is a remarkable case, because 
the motive of self-defence is here comparatively 
weak. These immigrants do not find themselves 
at a disadvantage individually as against the aliens 
with whom they come in contact. Unlike the 
Egyptians or Chinese, they adapt themselves 
successfully to the modern environment, and even 
attain the liighest positions of wealth and power in 
the new groups to whicli they attach themselves. 
The pressure which maintains their race-feeling is 
not external, but arises within themselves. The 
Gentile group is not closed against the Jew; it is 
the Jew who will not merge himself in it, because 
that would be a tacit admission that his own group 
had lost its existence — a failure which he refuses 
to face. Tlie more successfully, therefore, a Jew 
or Eastern European adapts himself to his present 
group-environment, the more j'ealously he cherishes 
the race-feeling that identifies him with the group 
of the past. He cultivates the ritual and language, 
prophets and heroes, folk-songs and national dress 
of a group which was broken up five hundred or 
eighteen hundred years ago, by Muhammad the 
Conqueror or by Titus and Vespasian. Only a 
few individuals overcome this instinctive group- 
reaction and surrender themselves spiritually to 
the new group in which they live and have their 
individual being. Such individuals are often 
scorned for ‘ losing their race ’ ; they should rather 
be commended for casting out an irrational race- 
feeling which no longer corresponds to their real 
social relations, and giving their allegiance to the 
new group into which they have voluntarily 
entered. 

(A) Kace-feeling in ancient Greece . — It has been 
suggested above that race-feeling in any human 
society tends to be in inverse ratio to the vitality 
of its civilization. There is not space here to trace 
this curve of race-feeling through the whole of 
history consecutively, but it m.ny be tested in two 
important instances — the civilizations of ancient 
Greece and modern Europe. 

Ancient Greek civilization sprang more abruptly 
out of primitive conditions than ours, and was 
therefore penetrated by race-feeling more pro- 
foundly at its roots. The city-state (which was 
the ancient Greek state-form, as the national state 
is oui') was rooted in it. Historically, these city- 
state^ were not racial unities at all. They were 
combines of smaller groups — village communities 
1 Herod, ii. 143. 


scattered over a plain {(pparplai '), or bands of rovers 
flocking together from across the sea {(pv\al‘), and 
even these smaller units were not homogeneous 
in themselves. They had come together in the 
Higean from the four quarters of the earth, and an 
ethnologist would have analyzed in each of them 
every variety of skull-form and pigmentation. 
Yet race-feeling dominated the group-consciousness 
of the city-state and its structural parts. The 
city’s legendary founder was conceived as the 
ancestor of the living citizen-body. He had fixed 
the constitution and begotten the men and women 
who were to live under it. The constitution could 
be supplemented by current administrative regula- 
tions, but (like the American federal constitution) 
it could be altered only by elaborate ‘ initiation- 
ritual’ or else by revolution. The citizen-body, 
again, could be supplemented by immigration ; but 
the immigrants remained resident aliens. They 
might live in the city from father to son, build up 
its trade, pay its taxes, serve in its wars, and even 
create its literature (Lysias, the model of Attic 
oratory and leader of the Athenian bar, was a 
resident alien of ancient family) ; but they were 
still aliens, without a vote and even without a status 
before the law (Lysias, who could present the case 
of his citizen-clients, could not enter the court as 
a principal himself). The fullest participation in the 
city’s life could not make the blood of the founder 
flow in their veins, and citizenship was insepar- 
able from this racial qualification. ‘ Naturalization,’ 
like constitutional development, could be brought 
about only by revolution, and revolution, when it 
occurred, was generally complete. Every free in- 
habitant of the city territory — citizen, f:ee immi- 
grant, or enfranchised slave — then became a citizen 
of what was virtually a new state, with a new in- 
ternal organization and a new racial myth which 
made the new citizen-body just as exclusive as 
the old. 

The city-states of ancient Greece were thus 
racial to the core, and that is why they were 
never transcended — a failure that was the political 
ruin of the Greeks. Greek national life, on the 
other hand, which sprang from tlie same origins as 
the city-state, emancipated itself from race-feeling 
easily and quickly. It has been mentioned that in 
Greece, as in primitive societies, every racial group 
was a religious group as well, so that race-feeling 
and religious feeling were co-extensive (see art. 
Greek Religion, § 4 ). But there were several 
Greek groups — Delphi, Pisa, Eleusis — which, as it 
were, abnormally developed their religious side 
and received into their religious communion 
neighbour-groups which would have remained 
hopelessly sundered from them and from each 
other on the narrow racial principle. Delphi, for 
example, by the 6th cent. B.c. had received into 
its ‘ amphictyony ’ about two-thirds of the Greek- 
speaking population on the mainland, and had 
given the common name of ‘ Hellene ’ to all Greek- 
speaking people. All ‘ Hellenes,’ in turn, were 
admitted at Fisa to the religious festival of the 
Olympian games. Admission to the games became 
the test of ‘ Hellenism ’ or Greek nationality. 

This Hellenism was at first conceived racially. 
The Hellene was contrasted with the ‘ barbarian ’ 
(the man who spoke jargon), and was thus distin- 
guished by language, which, though a far broader 
basis of association than the ancestral basis of the 
city-state and its sub-gioups, was still external 
and objeetive. But his Hellenism was never tested 
by his mother-tongue alone. Slaves, for example, 
were excluded from the games, though most slaves 
in 6th and 5th century Greece were Greek by speech 
and ancestry ; and a man was not necessarily a 
Hellene even if he spoke Greek and was free. In 

r Lit. ‘ brotherhoods.’ * Lit. * growths (from one stem).' 
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the 5th cent. B.c. a Macedonian kin<^ enteied him- ■ of tlie Greeks towards the likenesses and dift'erencea 
self for the foot-race at Olympia and waa appealed | between oroup and ^roup. 

against as being a ‘barbarian’ by his competitors, 1 During the 5tii cent, the Greeks became intira- 
but was admitted to be a Hellene on showing that ' ately acquainteil \\ ith peoples strikingly unlike 
his genealogy derived from the mythical ' themselves — the Egy]»tuins in the Nile valley and 

of the city-state of Argos. ^ Now a king was , the Skythians in tlie llussian steppes ; and this 
certainly a freeman, and the Macedonians spoke as ‘ might "have stimulated their race-ieeling afresh, 
genuine a Greek dialect as the Argives themselves. ! To recognize a common Hellenism in the descend- 
The appeal against this Macedonian king therefore | ants of Theseus and the descendants of Herakles 
looks like a reversion from the linguis.ti<- basis of ' was one thing, but to recognize a common humanity 
Hellenism to the narrower ancestral basis of the | in men with brown skins or men who never tilled 


city-state. Really, however, it marks an advance | 
in the other direction, for the qualification required ! 
of him was not that he should be a registered ! 
citizen of this city-state or that {as in fact he was : 
not a citizen of Argos), but that he sliould be I 
within the pale of the ‘ city-state culture.’ Hellen- 
ism, by this ruling, implied not merely the free- 
man’s status and the Greek mother-tongue, but 
a certain kind of social life, and other Greek 
historians besides Herodotus support this view. 
Thucydides calls the inhabitants of Epirus bar- i 
barians, though they too spoke Greek. Aristotle, i 
on the other hand, talks of Kome^ as a ir6Xii 
*EX\r]vlsy classifying not by language but by con- 
stitution ; and he also describes the constitution of 


the ground needed a greater intellectual eti'ort. 
The Greeks, however, accomplished this feat of 
imagination. The strangeness of the country and 
climate in Egypt and Skythia struck them as 
forcibly as the strangeness of the inhabitants ; and 
they concluded that the latter was conditioned by 
tlie former, and that Skythians, Egyptians, and 
Hellenes were the same human metal stamped 
with a ditiereut impress by the diverse environ- 
ments into which it had been introduced. Thus 
tlie experience of alien human types, so far fiom 
stimulating race-feeling in the Greeks, tended to 
make them sceptical of race altogether. 

This ex])laiiation of group-difieiences by adapta- 
tion to ditlerent environments is worked out in 


the city-state of Carthage in his FolUli \'{ — a work : 
otherwise devoted almost exclusively to the politics 
of Greece. 

These standard.s of Hellenism led up to the con- 
ception that Hellenism was not an inalienable and 
uutransmittable race-character, but a quality that 
could be acquired. 

* The Hellenic people,’ says Herodotus, 3 * has in my opinion 
spoken the same language ever since it existed [a concession, 
this, to the objective notion of race]. It was oi icinaily an off- 
shoot of the Pelasgian people, and started weak ; but from small 
beginnings it has grown to include a multitude of populations 
which have become assimilated to it— chiefly Pelas^iians, but 
man) other barbarian populations as well. As for die Pelas- 
gians, I do not imagine that, as barbarians, they grew to any- 
thing great previously to the grovsth of the Hellenes.’ 


a treatise on Atmospheres, Waters, and Localitt'6 
included in the 5th cent, collection of medical 
writings left by the Hippokratean school.' 

‘Some (human) natures,’ the wnter lajs down, ‘ are like well- 
wooded, well-u.iCeieil mountains, some like thin-soiled, watei • 
less country, some like meadow and marsh land, some like stiff, 
arable lowland. ’2 ‘The Sk\thians,’ he saNS elsewhere,*^ ‘are 
like one another and no other people in tlie world, and it is the 
same with the Egyptians, except that these have been forced 
intotheii pb\su|Ue b> the heat, and the Nkvthiaiis b> the cold.’ 
He ex})lains temperaments in the same ^va^■ *A wild, un- 
sociable, impetuous temperament’ is produced bv a climate of 
extremes, for m such a climate ‘the mind receives constant 
I shocks which implant wildness and weaken the mild and gentle 
; side of chiracter’-* lie even traces differences in gioup- 
' temperament to difference- in political constitution: "The in- 
I habitants of Europe aie also made more warlike by their in- 


In other words, the essence of Hellenism is not a 
certain language spoken from time immemorial by 
a certain group, but a development of cultuie 
which enabled this group to assimilate far larger i 
groups outside it — the population of Attica ■* among 
others. This cultural evolution of Hellenism, by 
which an ever-expanding group is distinguished 
progressively from the raw material of humanity, 
is sketched in by Thucydides : 

* Hellen and his sons grew to power in Phthiotis and were 
called in to assist the other cit) -states ; and so, one by one and 
by the effect of intercourse, chiefly, they came to be calletl 
Hellenes, and it is only a short time ago that this name estab- 
lished itself among them all.’ 3 

• Once all Hellas wore arms in civil life like the barbarians. | 
The parts of Hellas that still live like this witness to the life 
that was once lived by all alike. 

The Athenians were among the first to leave off weapons 
and chang-e to less austere habits. . . . The I.Aced®monians 


stitutions, because thev are not ruled bv kings like the Asiatics 
Where people are ruled bv kings, the) are inevitably more 
cowardly.’ He discusses in <lelail i)ie ps) cliological reasons for 
this, and cites the exception which ]>roves the rule — ‘The 
Greeks and barbarians in Asia who are not under autocratic 
government, but are self-governing and labour for their own 
profit, are as warlike as anybody.' 

But, if the "xoup-dUierences between Hellene, 
Egyptian and Skytbian, European and Asiatic, 
were accidental and alterable by human endeavour, 
if your group. character merely depended on \\ hether 
you lived a thousand miles neaier the Equator or 
the Pole, in a swamp or on a mountain, whether 
you built yourcity with this aspect or that, whether 
you let yourself be governed by a king, then racial 
barriers were potentially abolished. Any bar- 
barian, by taking thought, could raise himself into 
a Hellene, and any Hellene could sink into being 


were the first to strip naked and to take off their clothes m , 
public and rub themselves with oil when they took exercise. 
Formerly even in the Olympian games the competitors wore 
girdles when they competed, and it is not many vears since this 
was given up. Among some barbarians, especiallj the Asiatics, 
they still wear girdles when they box or w’restle In fact, a 
great number of points can be adduced in which the life of the 
ancient Hellenes w’as undifferentiated from that of the modern 

barbarians.' 6 


a barharian. 

This conception of Hellenhsm, not as race, V*ut 
as a culture for all humanity, ^^ainetl giouiid 
steadily from the 5th cent. on. Herodotus tells 
the story® of the Skythian king who lived as a 
Hellene in a Greek trading ■ settlement several 
months each year, till his tribesmen discovered tlie 


This evolutionary view of Hellenism is at the j 
farthest remove from the racial concept of <pv\7f 
and (pparpLa wliich pervaded the city-state, and 
contemporary Greek thinkers were conscious of 
the contrast. They called the two opposite prin- 
ciples vdfxos and and debated their relation to 

one another. Pindar, the reactionary poet, was 
always proclaiming the paramountcy of <}>v(n$, but 
it was also his saying that ‘ v6(xos is king of ali,’’^ 
and this idea entered profoundly into the attitude 

1 Herod, v. 22. 

* In a fragment which is the first mention of Rome in litera- 
ture. 

3 i. 58. 4 lb. i. 57. ® i. 3. 6 i. 6. 

7 Quoted by Herod, iii. 88. 


double life tliat he was leading and killed him. 
The campaigns of Alexander gave vast populations 
the opportunity of ‘ Hellenizuig ’ themselves fi eely ; 
and, though this Hellenization was sometimes 
superficial {e.g,, in the projiaganda of ‘Jason’ 
[Joshua] the Jewish high-priest, who conceived 
Hellenism in terms of a gynina'-iuin and felt hat>, 
and was very properly overthrown by the Macca- 
btean reaction), yet in other cases it vvas profound. 
The cities beyond Jordan produced a distinguished 

1 Chs. xii -xvi. : Group-characters and environment (Egyp- 
tians, Macrocephali, Phasians, Skythians) ;xvii.-x\ii.: Sky thuns 
in detail ; xxni. : Eurupean group-differences ; xxiv. : The theory 
of group differences in general. 

2 Ch. xiii. 3 Ch. xviii ♦ Ch. xxiii. ® iv. 78-80. 
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generation of Hellenic rhetoricians, scientists, and 
poets, and a new school of Hellenic philosophy was 
founded by the Phoenician Zeno. Taking the pro- 
found and the superficial together, it is true to say 
that the idea of Hellenism in ancient Greek civil- 
ization did transcend completely the idea of race 
inherent in the city-state. It made possible a 
feeling of unity between all men, and passed over 
without a break into Christianitj'. 

Christianity in its origin was the antithesis of 
race-feeling ; its membership depended on an in- 
ward spiritual act, and within the Christian group 
there was no more Jew or Gentile, Skj’thian or 
Hellene, bond or free. But in this it bad been 
anticipated by the little Greek (pparpia of Eleusi.s, 
which had developed its primitive initiation-ritual 
into a spiritual religion and had thrown it open to 
all mankind. 

(c) Race-feeling in modern Europe . — The history 
of race-feeling is more difficult to trace in modern 
Europe, becau.se it is still unconcluded, but it is 
clearly verj’ different from the development just 
outlined in the ca.se of ancient Greece. European 
civilization did not spring straight, like Greek, 
from primitive social life, and was therefore partly 
emancipated from race-feeling at the outset. It 
had behind it Hellenism and Christianity — two 
social forces which were the antithesis of race — - 
and also Roman imperialism, which had imperfectly 
translated Hellenism and Christianity into political 
terms by building a ‘ world city state.’ ‘ The Latin 
Church of the Middle Ages, with its common 
ecclesiastical organization, common culture-lan- 
guage, and common outlook on life, overrode race- 
feeling triumphantly. It assimilated the outer 
barbarians who broke into the Roman Empire in 
its decay. It initiated into European civilization 
populations which had lain entirely outside the 
Roman pale — Angles and Sa.xons, Scandinavians, 
Poles, Hungarians, Lithuanians. It looked on all 
Latin Christendom as one, and on heathens and 
Muslims not as vessels of destruction, but as raw 
clay ready for the Christian mould. The legend 
of Prester John (q.v.), the mighty Christian king 
who was to come out of the heart of Africa or the 
heart of xVsia and aid his fellow-Christians to make 
Christianity prevail all over the world, shows how 
completely free from race-feeling the spirit of 
mediaeval Christendom was. And the history of 
medimval theology, orthodox and heretical, shows 
how living was the community of thought within 
the Christian group. A new doctrine travelled 
within a few years from one end of Christendom 
to another, was passed on from Croats to Albi- 
genses, from Englishmen to Czechs, receiving a 
fresh but unbroken development from each of the 
wandering students or pilgrims by whom it was 
transmitted. No race-feeling inhibited this general 
interplay' of ideas. 

But this great anti-racial force on which Euro- 
pean civilization was founded has been invaded by 
race-feeling to an increasing degree. The linguistic 
basis of association and dissociation, which had 
been transcended first by Hellenism, and of which 
Christianity in its origin had been independent, 
began very early to assert itself and to split the 
Church, united by the subjective bond of a common 
belief and a common will, into a number of groups 
divided from one another by their ‘ mother tongues.’ 
This relapse towards race-feeling as the basis of 
grouping began on the eastern fringes of the 
Christian world. It first made iteelf felt in the 
disguised form of doctrinal disagreement. The 
Jacobite, Nestorian, and Gregorian Churches left 
the Catholic communion nominally because they 
differed on some article of the creed or some ruling 

1 * L’rbem fecisti quod prius Orbia erat ’ (Venantiua Fortunatua 
to Rome). 


of a council ; and the founders of those Churches 
were probably unconscious that they were also 
ministering to an impulse in their follow-ers to 
have a liturgy and a literature in their own ver- 
nacular — Coptic, Syriac, or Armenian. A few 
centuries later the Orthodox Church broke com- 
munion with the Roman Church, also nominally 
on doctrinal grounds ; but the practical issue was 
the struggle of the Greek and Latin languages 
each to become the official language of the Church, 
and the inability of either to conquer the whole 
field of Christendom from the other. This linguistic 
element in Orthodoxy reveals itself in the liberality 
with which the Greek Orthodox Church allowed 
its Slav converts in the Balkans and Russia to 
form autonomous Orthodox Churches with the 
Bible and liturgy in their native tongue. And it 
is noteworthy that among the Slavs on the Adriatic 
littoral, who bordered on the field of Orthodox 
missionary expansion, the papacy was forced by 
competition to make equally liberal linguistic con- 
cessions, in complete contradiction to its general 
policy elsewhere. 

The Protestant Reformation (q.v.) in W. Europe 
was in large part a linguistic movement too. The 
Hns.sites (q.v.) in Bohemia took up arms for ‘ com- 
munion in both kinds,’ but they were in fact the 
Czech peasantry reacting against German pene- 
tration. Luther (q.v.), a century later, set out to 
restore the Bible to the laity, and with this object 
he and his fellow-Protestants in other countries 
translated the Bible into the High German, Danish, 
Swedish, Dutch, French, and English tongues. 
But the translators were also ministeiing to an 
impulse among these populations to develop native 
linguistic cultures of their own, of which these 
vernacular Bibles became the foundation. 

Moreover, there was a political side to the 
Protestant movement, and this again was dis- 
ruptive in its elleot. Luther attacked the ecclesi- 
astical centralism of the Roman papacy, and so 
transferred an immense field of patronage and 
administration to the local state. The rule ‘ Cuius 
regio eius religio ’ was formulated in Germany, but 
it was acted upon just as ruthlessly by Henry VIII. , 
and a momentous increase in state sovereignty was 
the result. Each state aimed at establishing its 
own uniform state religion, uniting all the members 
of the state to one another and dissevering them 
from members of other states beyond the frontier. 
This state uniformity at the price of a schism in 
European civilization was enforced by persecution 
(such as had only been employed before by the 
Catholic Church acting for Christendom as a 
whole), and persecution led to religious war, both 
internal and inter-state, which widened the 
breaches still further. 

Historians often allege nowadays that religious 

ersecutiou is obsolete, that European civilization 

as transcended it, and that this is a notable 
triumph in its progress. In reality it has not been 
transcended, but has simply completed its develop- 
ment. The Reformation and Counter-Reformation 
were largely secular at the outset ; in the course 
of several centuries the groups to which they gave 
birth have been secularized completely. The Dutch 
national state — to take an example — is the lineal 
descendant of a Protestant group which differ- 
entiated itself in the 16th cent, from the Church 
of Rome ; the Belgian national state owes its 
historical limits to the fact that the population of 
the present Belgian territory held fast to Catholi- 
cism when its neighbours, all round it, were break- 
ing away. In instances like those we can see the 
ecclesia-stical factor in the group-character being 
eliminated, and the linguistic factor coming to the 
front more and more, but all the time the race- 
feeling, once generated in the group, has preserved 
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its continuity, and has increased rather than 
diminislied in its sense of objectivity and its in- 
tolerant spirit. It still produces pei.secution, civil 
war, and war between state and state, by a fanatical 
belief in the necessity and rightness of external 
uniformity, and by an uninhibited craving to im- 
irose this uniformity b}’ violence. And this ideal 
of linguistic uniformity is the religion of Europe 
in the 20th cent, (so far as religion is a group- 
phenomenon) in the same sense as the ideal of 
doctrinal uniformity was in the 17th. In spite of 
the superficial change of orientation, the creed of 
‘ Cuius regio eius religio ’ has persisted, because 
the race-feeling behind it has remained the same. 

Thus the inheritance of internal unity which 
European civilization derived from Hellenism and 
the Christian Church has been frittered away, and 
the anti-racial group-feeling of Catholicism has de- 
generated gradually into the acutely racial group- 
feeling of nationalism. There has been a corres- 
ponding ‘ racialization ’ of the division between 
those inside and those outside the civilized pale. 

It has been said that medimval Catholicism 
divided mankind into Christians and pagans (in- 
cluding Muslims), and regarded the latter, not as 
creatures different in species, but as potential 
Christians capable of becoming actual Christians 
at any moment by an individual act of will.* But, 
about the time of the Reformation, the great mari- 
time discoveries brought Europeans into contact 
with other populations markedly different from 
the people of Europe and W. Asia in externals. 
Their pigmentation was at the opposite extreme 
of the liuman colour-scale ; their culture was too 
primitive to be placed in any scale of comparison 
at all with European culture ; and the climate in 
which they lived was tropical instead of temperate. 
In coming into contact with these populations, 
Europeans were having the same experience as the 
Greeks when they came into contact with Egyptians 
and Skythians, but their reaction to it was not the 
same. The Greeks, struck by the environmental 
contrast as much as by the contrast in human 
type, explained the latter by the former, and con- 
cluded that all human beings, however acute their 
superficial differences, were the same in essence, 
and that every variation of human kind was 
potentially transmutable into every other. The 
Europeans were struck so forcibly by the external 
differences that it never occurred to them to explain 
their origin by the secondary influence of environ- 
ment, or to look forward to their elimination by 
change of environment or progress in culture. 
The differences hypnotized them as the one over- 
whelming fact. The black man might become a 
Christian, he might adopt European clothes or 
habits of life ; but he remained black, and the 
European white. The colour-barrier presented 
itself to the European as insurmountable, and it 
displaced religion for him as the dividing-line 
between people within the pale of civilization and 
people without. Instead of classifying mankind 
as Christians and pagans, transmutable, by con- 
version, into one another, he now classified them 
as ‘white men’ and ‘natives,’ the ‘white race’ 
and the ‘ black race,’ divided from one another by 
external objective characteri.stics which no act of 
will on either side could surmount. And, just as 
the Greek’s hypothesis of adaptation to environ- 
ment, as an explanation of the Egyptian and the 
Skyth, reacted on his own feeling of Hellenism, 
making it more humane and un-racial in quality, 
so the European’s hypothesis of a specific ditlerence 
between Black and White reacted on his own 
growing nationalism and made it more nm ompro- 
misingly racial than it need otherwise have become. 

1 It is typical of medisBval Catholicism that its artists repre- 
sented one of the Three Magi as a negro. 


The internal unity and external assimilative 
power which Christendom once possessed can be 
inferred by comparison with the Islamic world as 
it still is — Islam being an inferior reproduction of 
Chrl-tianity with a belated development (see 
Muhammadanism). The Muslim missionary in 
W. Africa or India makes more converts than the 
Christian missionary, because he really receives his 
converts into his own group, treats them as social 
equals, and gives them his daughters in marriage, 
while the European missionary is divided by the 
colour-bar from Christian natives just as acutely 
as from pagan, and can only organize his converts 
into a ‘ native church,’ which is still outside the 
pale of the European community. 

It is noteworthy, however, that the Muslim 
populations w'hich have approached nearest to the 
standards of European civilization are also losing 
their pan-Islamic sense of brotherhood and acquir- 
ing a sense of linguistic nationality of the 
European kind. Among the Arabs of Syria this 
new nationalism, which is dividing them from their 
Persian or Turkish-speaking co-religionists, has 
tended in compensation to brea’a down the barriers 
between Christians and Muslims of Arabic speech. 
The Osmanli Turks, on the other hand, have 
developed a nationalism of the purely dissocia- 
tive kind. Before 1908 the Ottoman Empire, like 
mediiEval Christendom, was a group which gave the 
privileges of its membershi]) to all inhabitants of 
its territory who professed the established group- 
religion, whether they inherited its creed or adopted 
it by conversion. The Young Turkish party, when it 
came into power, substituted for this pan-Islamie 
basis a programme of ‘ Ot tomanization,’ which made 
the Turkish language, instead of the Muslim faith, 
the obligatory group-characteristic, and set out to 
eliminate all inhabitants of Ottoman territory who 
would not or could not be ‘ Ottomanized ’ by force. 
The racial persecutions in Tiirkey during the 
European War were directed against the Muslim 
Arabs as well as the Christian .\rraenians ; and, 
though the Armenians were offered the traditional 
alternative of conversion, those who accepted it 
either were distributed among Turkish families, if 
they were individual women and children, or, if 
they were whole towns or villages, were made 
away with as mercilessly as those who refu.sed. 
Communities converted wholesale would have re- 
tained their linguistic nationality, as the Slavs of 
Bosnia retained theirs after their wholesale con- 
ver.-ion in the 15th century. But the Young 
Turks set no store by the religious uniformity * 
which had been the paramount social bond for their 
forefathers, if it left outstanding the external, 
objective differences that offended their sharpened 
racial sense. 

This historical outline of the development of 
modern race-feel ing raises a problem. Why should 
the most progressive Muslim populations be affected 
most powerfully by ‘ racialization,’ which is clearly 
a retrogressive tendency ! And, if European influ- 
ence is the cause, how has European civilization 
made such vigorous and constant progress as it has 
from the Dark Ages to the present daj’, with this 
equally rapid and steady counter-current carrying 
it in tlie reverse direction ? 

The answer seems to be that the degeneration of 
group-feeling which we have traced, from the anti- 
racial spirit of the Catholic Church to the almost 
unmitigated racialism of contemporary nationality, 
is only one strand in the developnient of European 
civilization seen as a whole. Even in the move- 
ments through which we have observed race-feeling 

r In the case of forced converts, the uniformity would of 
course be purely nominal, and in no sense an act of will imply- 
ing a unity of spirit ; but history shows that the spiritual bond, 
winch the forced converts never feel, establishes itself almost 
' automatically in their descendants 
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progressively gaining ground otlier and anti- 
racial forces were disengaged. The schisms of 
doctrinal theology were not only e.xpressions of 
linguistic particularism but fields for intellectual 
activity : the Lutheran Reformation was not only 
a de.'cent towards the national state but a victory 
for freedom of thought and conscience ; and the 
narrowest and most intransigent nationalism of 
the 20th cent, is not a mere substitution of dog- 
matic barriers for the brotherhood of mankind, 
but the struggle towards equality of populations 
which, through disunion, numerical weakness, 
illiteracy, or other adverse social and political 
conditions, had previously been dominated by 
other groups or had altogetlier lacked a group- 
consciousness of their own. The stimulation of 
race-feeling, which resulted from these movements, 
and which we have so far considered in abstraction 
from the other consequences that they had, was 
often only the lesser backwash of a forward wave 
— the toll which liberation of mind and will had to 
pay to slavery. And there were also movements, 
like the American or the French Revolution, in 
which the gain so outbalanced the loss that no 
definitely new stimulation of race-feeling can be 
traced to them, to oll'set the impulsion which they 
gave towards free association. 

This anti-racial tendency in European civiliza- 
tion, which has so far outdistanced the racial 
tendency of nationalism by the whole span of 
European progress, is what we name ‘ democracy ’ ; 
and modern democracy has liberated broad fields 
from race-feeling which Hellenism and Christianity 
never conquered. 

There was the inveterate racialism of the ancient 
city-state, which on its political side was only 
superficially transcended by the Roman Empire ; 
and the Roman Empire, at the time when Christen- 
dom was oli'ering spiritual unity to ail mankind, 
was disintegrating into the ‘feudal system,’ under 
which a man was bound to the soil on which he was 
born by more sordid and prosaic fetters than the 
<pv\al and (pparpiai of the historical Greek city- 
state, or the citizens of gold, silver, and bronze in 
Plato’s racial myth. Feudalism is the greatest, 
though by no means the only, incubus of racialism 
inherited by European civilization and successfully 
thrown off. But, as was remarked at the beginning 
of this section, it is impossible to trace the history 
of race-feeling in European civilization with a 
certain hand, because it is still in the making. In 
the phase of history that led up to the European 
War nationalism made such formidable advances 
among almost all civilized peoples that race-feeling 
and democracy seemed on the way to equilibrium, 
and the continued progress of civilization probably 
depends upon the ulterior consequences of the war. 
For this equipoise which is embodied in the con- 
temporary ‘ democratic-national state ’ is not, after 
all, a stable condition. Nationality and demo- 
cracy are really opposite tendencies — the one to- 
wards race-feeling and the other away from it — 
and one of the two must have the mastery in the 
end. But the data are insufficient for speculation 
into the future, and we must be content to study 
race-feeling through the past history of it, which 
has been outlined in this article. 

Litbratdre.— i. General. — W. Z. Ripley, The Ractt of 
Europe. London, 1900 (lor distinction between race-feeling and 
ethnology); Eduard Meyer, Gesch, dee Altertwne^, l. i., 
Stuttgart, 1907. 

ii. AncjE'-t Greece. — Herodotus, Thucydides; Plato, 
Republic, ed J. Burnet, in ‘ Oxford Texts,’ Oxford, 1901-06 ; 
H. Francotte, Lfi Polu grecque. Pans, 1908 (for the internal 
btructure of the Greek city-state). 

in. Modern Europe. — H. S. Chamberlain, The Founda- 
tiong of the Nineteenth Century, Eng. tr., London, 1911 (for 
unscientific theorization) ; The Birth of a Nation, cinemato- 
graph film produced by W, W Griffiths (showing genuine race- 
feeling and its essentially negative characterX 

A. J. Toynbee. 


RADHA SOAMIS. — The Radha Soami Satsang 
is one of the numerous sects which have sprung up 
in India since the opening of the 19th cent, as a 
result of Christian and Western influence. It is a 
Hindu sect, its closest affinities being with the 
Vaisnavites, and especially with Kabir (q.v.). 

A banker of Ksatrira caste, re.sident in Agra, 
and known as Siva Dayal Saheb, was already 
regarded as a notable teacher and saint before the 
Mutiny. He came of a Vaisnavite family, and 
had connexions with the Vaisnavite priests of 
Brindaban. Very little is known about his life, 
but it is clear that he gradually gathered round 
him a band of devoted disciples, and exercised con- 
siderable influence. His theology was similar to 
that of Kabir, but he also taught his pupils a 
system of secret meditation, which induced trances 
and other hypnotic results. He claimed for him- 
self the title Sant Satguru, ‘holy preceptor.’ His 
wife, who was a woman of character, also took 
part in the teaching. Photographs of husband 
and wife were given to disciples to be contemplated 
during meditation, and husband and xvife were 
worshipped as divine gurus. In 1861 the guru 
made a public statement of his doctrine, and he 
left two books in Hindi, both called Sar Bachan, 

‘ Essential Utterance,’ which form part of the 
scriptures of the sect. 

His most famous disciple was Saligram Saheb, a 
Government official, who rose to the position of 
Postmaster-General of the United Provinces and 
received from Government the title Rai Bahadur. 
He was a man of vigorous and orderly mind. The 
horrors of the Mutiny drew his thoughts away 
from the world, and he became a disciple and 
devoted personal attendant of the Sant Satguru. 
Max Muller gives a short account of him in his life 
of Ramakrsna,* 

In 1878 the guru died, and Rai Saligram Saheb 
Bahadur was at once accepted by the disciples as 
his successor. It seems clear that, while the 
essentials of the system came from the first guru, 
everything else is the work of Saligram Saheb. 
He organized the sect, gave it its name, and for- 
mulated the theology, doubtless following closely 
the lines of the oriffinal guru’s teaching. The 
following sketch of the system is drawn from his 
RadhS. dodmi Mat Prakash (‘ Exposition of Radha 
Soami Doctrine’), a short systematic manual in 
English, xvhich xvas printed at Benares in 1896 for 
private circulation : 

The universe is in three spheres or divisions, each subdivided 
into six regions. 

A. The first sphere Is purely spiritual. In it dwells the 
Supreme Being, who is altogether unknown. His name, how- 
ever, is known to be Radha Soami ; for that name resounds 
through all regions, and can be heard by those who have bad 
the proper initiation and training. 

B. The second sphere is spiritual-material. It contains 
matter as well as spirit, but its matter is comparatively pure 
and is controlled by spirit. Over this region presides a Viceroy, 
who is said to be the God of the Bible, the Brahman of the 
Upani^ads, the Ldhut of Muslim saints. 

C. The third region is material-spiritual. In it matter 
dominates spirit, and all spirits contained in it are clothed in 
gross matter. The Governor of this material universe is identi- 
cal with the Hindu Brahma and with the ordinary gods of other 
religions. 

From the Supreme Being there proceeds an emanation called 
the Sabda, i.«. the Word, which streams down through all 
I regions and returns again to the Supreme. From the Sabda 
I there rings out in all regions the divine name Radha Soami. 

Man’s soul is a pure drop from the ocean of the Supreme 
I Spirit ; but, being wrapped in coarse matter, it falls into bond- 
age to material things, and may degenerate seriously, unless 
i spiritual help is given ; but the Supreme Being has certain 
‘beloved sons' — men who have risen to perfect union with 
himself, who from time to time descend from the spiritual 
sphere in mercy and love, in order to deliver men from the 
! bondage of matter and to enable them to rise to the highest 
spiritual heights. Each of the gurus of the sect is one of those 
helo\ed sons. 

The guru teaches his disciples, by means of the secret dis- 
i cipline of the sect, to hear in their inner organs the sound made 


1 Rdmakfishv^a : his Life and Sayings, London, 1898, p. 20 ff. 
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by the Sabda, as it resounds throuirh aU regions. He then 
teaches them to mount on this ^piru-curr-'nt and to rise on it 
to the Supreme. There is no way of approach to the Supreme 
except through the Sant Satguru ; so that all men ought to 
have recourse to him for salvation. The secret discipline is 
called Surat-^abd-Yogay ‘union of the human spirit with the 
Word.’ The methods of this discipline are not known further 
than that they are said to be meditative, and that the guru 
gives the disciple his photograph, and bids him contemplate it 
as the revelation of God in his meditations. In addition to the 
secret practice, men are told that prai er, works ot faith and 
charity, a vegetarian diet, abstinence from intoxicating drink, 
and attendance at meetings of the sect for worship are necessary 
for the holy life. 

The second guru died in 1S98. Besides the 
English booklet mentioned above, he left behind 
him four volumes in Hindi verse, named Prcma 
BCtni, ‘Love Utterances,’ and six volumes in 
Hindi prose, named Prema Patra, ‘Love Letters.’ 

The third guru, Brahma Sankara Misra, a man 
of Bengali extraction, resident in Benares, guided 
the sect from 1898 until his death in 1902. His 
book. Discourses on Rddhasoami Fnith (Benares, 
19u9), contains brief statements about the gurus, 
which have been used in this article. 

Since the death of the third guru the sect tends 
to fall into tw’o sections, one of which is in favour 
of appointing a new guru, while tlie other is 
opposed to it. The former section recognizes at 
present Anand Swarup as their guru, while the 
other party is led by Madhava Prasad, who refuses 
to he called a guru. 

The Sant Satguru is held to be identical w'ith 
the Supreme Being, and receives lofty titles to 
express his dignity. The worship of the sect there- 
fore centres in him. All the excesses of Hindu 
gMUM-worship are reproduced among Radha Soamis. 
They not only prostrate themselves before the 
uru, adore him, meditate on his virtues, pray to 
im, and believe that everything that has touched 
his body is blled with spiritual power ; they also 
follow certain Hindu sects in a number of disgust- 
ing practices. They drink the water in which he 
has washed his feet, eat certain products of his 
body, and, after his death and cremation, drink 
his ashes in water. 

When a guru dies, his relics are placed in a tomb, 
his photograph is affixed to it, and round it is 
erected a building w'hich, becau.»e it is sanctified 
by the relics of the guru, is called a gurudvara. 
Since three gurus have passed away, there are 
three gurudvaras : (1) the shrine of the first guru, 
who is called Radha Soami, or Soamiji Maharaj, is 
at the Radha Soami Bagh, some four miles from 
Agra ; (‘2) the shrine of the second guru, who is 
called Huzoor Maharaj, is at Pipalmandi, Agra ; 
(3) the shrine of the third guru, whose title is 
Maharaj Saheb, is in a fine new building in Madho 
Das’s garden, Benares.' 

Apart from the adoration of the gxiru, the wor- 
ship of the sect is a simple service consisting of 
scripture-reading, hymn-singing, prayer, and a 
sermon. Their scriptures are the writings of 
Kabir and of certain other Hindu saints and the 
works of their own gurus. 

Since the sect Is largely guided by Kabir, and 
recognizes one God only, the visiting of Hindu 
temples and the worship of Hindu idols are dis- 
countenanced. Yet a Hindu, a Muslim, or a 
Christian may remain outwardly a member of his 
old religious community and conform to its usages, 
while secretly avowing himself a Radha Soami and 
partaking in the worship and private meditations 
of the sect. 

The name of the sect is rather an enigma. The 
word satsahg is quite clear, for it is a Hindi word 
used by the Sikhs for a company of pious people ; 
but Radha Soami is obscure. It is a phonetic 
misspelling of Radhasvami, ‘ Lord of Radha,’ a 

1 Farquhar, Modem Religious Movements in India^ p. 165, 
lines 1^27, is erroneous. 


title used of Krsna in relation to luulha, his famous 
cowherd mistress, in the latest cycle of the myth. 
It is most strange that, in a sect which worships 
one God only, this phrase with all its coarse 
associations should be declared to be the name of 
God, and should also be used as the title of the 
first guru of the sect, and to form the name of the 
sect itself. No credible explanation has ever been 
given by any member of the sect. It transpires, 
however, that the first guru and his wife used to 
dress up as Krsna and Iladlia to receive the worship 
of their disciples; and when, in February 1914, 
tlie writer of this article visited the guritfivdra of 
the first he found two photographs hanging 

on the tomb. An educated member of the sect, 
who acted as cicerone, said that they were the 
photographs of Radha aud Soami, the first guru's 
wife and the guru himself. Thus it is probable 
that, during the lifetime of the guru and his wife, 
wlien the disciples M'ent to worship them, they 
addressed them as Radha and Soami, and that the 
double name thus became associated with the chief 
act of worship of the sect. That would be sufii- 
cient to account for the way in which it is used. 

While the main body of the teaching and the 
practice of the sect comes from Kabir and other 
Vaisnavite sources, certain phrases and ideas aie 
clearly Christian in origdn. In many points botli 
of teaching and of practice there is a curious simi- 
larity between the system and theosophy [q.v.). 

Litbratcrb.— T he chief publications of the sect have been 
mentioned in the course of the article. A valuable pamphlet, 
The Radha Suaini Sect, b\ H. D. Griswold, was published 
several years ago bv the Cawnpore Mission Press, but is now- 
out of print. The ful’est account of the sect will be found in 
J. N. Farquhar, Modem Religious Moieinents tn India, New 
York, 1915, pp. 157-173. J. R. RakQUHAB. 

RADHAVALLABHIS. — The Raclhavallabhls 
are a VaLnava sect of N. India, numbering about 
25,000 adherents, and founded in the early part of 
the 16th cent, by one Haiivaiiisa, the son of a 
Gaur Brahmana living in the Saharanpur District. 
Harivamsa’s name appears in the list of teachers 
of the Sanakadi - sampradaya of the Bliagavata 
faith, founded by Nimbarka (see artt. NiMaVATS 
and Bhakti-Makoa, vol. in p. 545). This sam- 
pradaya was divided into five sdkhds, or branches, 
by a teacher named Harivyasa, and Harivariisa’s 
name is entered in the list as that of the third 
teacher of the fourth branch.' Other authorities 
state that he belonged to the Madhva-sampradfiya * 
(see artt. Madhvas and Bh akti-maroa, vol. ii. 
p. 545), and his teaching, as Growse® points out, 
was professedly derived partly from the one and 
partly from the other of these churches. 

Harivaiii% was bom in a.d. 1502, his father 
being at the time a high official in the service of 
the emperor.^ He married, and had two sons and 
one daughter. After settling his daugliter in 
marriage he determined to become an ascetic. On 
the way to the holy land of Vrndavana he met a 
Brahmana, who declared that he had been com- 
manded in a dream to present him with his two 
daughters and also with an image of Krsna in the 
character of Radhavallabha, or lover of Radha. 
Harivamsa married the girls and, in A.D, 1.525," 
set up the image in a temple which he had founded 
in VHndavana, on the bank of the river Jamma. 

The worship of the sect founded by him is nom- 
inally directed to Krsna as R.idha’s lover, i)ut 
practically it is devoted to Radha herselt. Radlia 
was one of the gdpls, or herdmaidens, who are 

' Vaifnavasarvasva, p. 16. 3 Bhaktandindvali, p. 11. 

> Mathura, p. 186. 

4 The Bhaktamdla does not Bay who the emperor was. Slk- 
andar Ik>di was at that date reigiiirii: at .\irra. 

5 So Bhaktanamdvali, p. 11. Tins would make him twenty- 
three years old, which does not gn e much time for him to have 
a marriageable daughter. But girls are marned in infancy in 
N. India. 
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celebrated as the companions of Krsna during his 
youth spent in Vrndavana. The legend of his 
sports with these herdmaidens is fairly old. It 
appears in the Harivaihsa, or supplement to the 
Mahabharata, and in the Visnu and Bhdgavata 
Purdnas, but it is not till we get to the Brahma 
Vaivarta Parana, a late sectarian work, that we 
find prominence given to Kadha as the leader of 
the gopls and as Krsna’s beloved mistress. Here 
we are told that Kadha, from the beginning of all 
things, had been Krsna’s iakti, or energic power, 
and that, when he came down to earth in human 
form, she also became incarnate. 

In many religions there has been a tendency 
exhibited to worship a female counterpart of the 
deity, as his energic power. This was not confined 
to India. It has even appeared in corrupt forms of 
Christianity which substituted the Virgin-Mother 
for the Third Person of the Trinity. In India this 
iaiti-worship became most developed among the 
^aiva sects, but it has also obtained some currency 
among Vaisnavas, some of whom direct their 
prayers more particularly to LaksmI or to Sita, 
the spouses of Visnu and of Eamachandra respec- 
tively ; but among Kadhavallabhis this is carried 
to an extreme length. Kadha is the supreme 
object of worship, and the writings of the sect 
are devoted to singing her praises, and to describ- 
ing, with most sensuous and erotic detail, the union 
of Krsna with his beloved. The whole is, of course, 
capable of mystic interpretation, and is so inter- 
preted by the pious, but Growse,* in commenting 
on one of Harivaihsa’s devotional poems, is not 
unfair in saying : 

* If ever rhe language of the brothel was borrowed for temple 
use, it has been so here. Out, stranste to 6a>, the Gnsains, who 
accept as their Gospel these nauseous raving of a morbid 
imagination, are for the most part hi',;hly respectable married 
men, who contrast rather favourably, both in sobriety of life 
and intellectual acquirements, with the professors of rival sects 
that are based on more reputable authorities.' 

To indicate tlie fervour of his love for Kadha, 
Harivaihsa took the pramomen of Hita, ‘affection- 
ate,’ and he is generally now known as Hita Hari- 
variisa. This custom was followed by liis di.sciiiles, 
so that we find names such a.i Hita Dhruva Dasa 
and Hita Daniodara as those of his pupils and 
imitators. 

Harivaihsa was about sixty-five years old at the 
time of his death. He was the author of two 
works. One of these, written in Sanskrit, is the 
BddhdmdhCaiidhi, ‘ Store of the Kectar of Kadha,’ 
extending to 170 long couplets. The other, the 
ChaurcVii Pada, ‘ Eighty-four Stanzas,’ is in Hindi. 
Tliey are both very erotic in character and exhibit 
mueii poetical fancy. Portions of them have been 
translated by Growse. Stray verses attributed to 
liim are also recited. Wilson mentions a work 
entitled the Sevdsakhi-vanl, ‘ Sayings of the Com- 
panions in (Kadha’s) Service.’ He states that it is 
a more ample exposition of the notions of the sect 
and of their traditions and observances, as well as 
a collection of their songs and hymns. He does 
not mention the author’s or compiler’s iiame. 

By his later marriage Harivarii.s.a had two sons, 
one of whom, Vraja Chandra, or Braj Chand, was 
the ance.stor of the present Gosains of the temple 
of Rirdliavallabha in Vrndavana, the chief temjde 
of the sect. It dates from the end of the 16th or 
beginning of the 17th century. 

Literatl'RB. — T he only English authors who have written 
original accounts of this sect are H. H. Wilson, Sketch of the 
Relifjants Sects of the Hindus, Ixindon, 1S61, p. 173ff., and F. 
S. drowse, Mathurd, a District Memou", .\llahabad, ISfsO, p. 
185 ff. The following Indian authorities mai also be consulted : 
Nabha Dasa, Dfiaktarnnta (see ERE ii, o4bl, verse 90, and 
Prua Dasa’s coniinentary thereon ; tile best ed. i- that of Sita- 
rama^araua Bhagai an Prasdda, Benares, l‘.*05 (the account in 
this is summarized by Wilson, and ifiven in full by Growse); 


1 Mathnrd, p. 199. 


Dhruva Dasa, Bhalctandmavali, ed. with full commentary by 
Radhakrsna Dasa (Navari Prachariyi Saliha;, Benares, 1901, p. 
Ilf. ; Harischandra, Vai^nai'asarrasva {in Harischandrakald, 
Bankipur, n.d.), p. 15; Laksminarayapa Upadhyaya, Hita 
Haricainka Prdghafka, Briqdaban, 1910 ; Ganesavihari Misra, 
Syamavihari Misra, and Sukadevavihari Misra, Jli^ratan. 
dhucinoda, Khandwa and AIlahab.\d, 1913, p. 2S4 ff. 

Geukce a. Grierson. 

RAGGED SCHOOLS.— See Juvenile Crimi- 
nals. 

RAI DASIS. — The Kai Basis are a Vaisnava 
sect of K. India, founded by Kai (or Ravi) Das, 
one of the twelve chief disciples of Efimananda 
(see ERE ii. 546, and art. KamaN-INDIS). Its 
members are low-caste Chamars, or leather- workers, 
and, in fact, Chamars, as a caste, often call tlieui- 
selves ‘ Kai Basis.’ Their doctrines do not differ 
materially from those of other followers of Rama- 
nanda. They are chiefly found in the United 
1‘rovinces of Agra and Oudh, where their numbers 
are considerable, but, owing to the use of the title 
not only as a sect name but also as the name of a 
caste, the total is quite uncertain. In the census 
of 1891 their numbers were recorded as 417,000, 
and in that of 1901 as 47,000; but nothing can be 
deduced from these figures except that, in the 
latter j’ear, it is probable that many were shown, 
not as belonging to their particular sect, but under 
the more general title of Kamawat. 

Kai Basa, like his followers, was a Chamar by 
caste, and the sect founded by him, if it can be 
called a sect, is hardly more than an association of 
Chamars who have adopted the tenets of his 
master, R.amananda. It has no peculiar sacred 
book, although it has orally preserved a number 
of hymns attributed to its founder. Several of 
tliese have found their way into the Sikh Granth, 
and another collection of them has lately been 
printed under the title of Eai-dds-fl-ki Bani aur 
Jhvnn-eharitra (.Allahabad, 1908). A perusal of 
tliese hymns shows that the only important point 
on whicli their author laid more stress tlian did 
some of the contemporary Vaisnavas was that 
bhrtkli, or devotional faith, in Kama was of in- 
finitely more importance than a belief in the Vedas 
or in the teaeliing of Biahmanical Hinduism. As 
is natural in members of a despi.sed community, 
stress was also laid on the unimportance of caste- 
distinctions, but tlii.s doctrine is common to all the 
develo|iinents of Kaiiiananda’s teaching. 

Kai Dasa’s home was at Benares, and, as a 
disciple of Ramananda, he probably flourished in 
the earlier part of the loth century A.D. He was 
a fellow-disciple with Kahir {q.v.), with whose 
teaching liis doctrine regarding the uselessness of 
the Vedas and Biahmanical Hinduism had much 
in common. 

In the art. R.Im.vnandIs attention is drawn to 
the catholicity of Kamananda’s reformation. His 
twelve chief disciples included not onlj' women, 
but men not of the Brahman caste, such as Kabir, 
the Musalman weaver, Sena, the barber, and, 
lowe.st of all, Kai Dasa, the despised leather- 
worker. Salvation was now no longer the mon- 
opoly of Bralimaiis, nor was it anj' more conveyed 
through the medium of Sanskrit, a dead language. 
It was now freel)' ottered to all men, of no matter 
what caste, and in the language of their eveiyday 
life. A man could he a saint, and yet adhere to 
that state of life to which it might please God to 
call liim. Saint and teacher though Kai Dasa was, 
lie nevertheless lived the life of a married man, 
and supported himself by his caste-trade, as a 
shoemaker. 

The Bhaktnmdia contains several legends concerning him, of 
which a brief account may be given. In order to get over the 
inconvenient fact of his low caste, it is stated that iie was 
originally a Brahiuaua. Contrary to his teacher Ramananda’s 
I instructions, he took alms from a shopkeeper who had dealings 
I with Chamars. Ramananda cursed him to be reborn in that 
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caste. He at once died, and was born again in the house of a • 
neighbouring Chamar ; but, owing to his former piety, he came ■ 
into the world with a memory of his previous instruction, and I 
refused to drink his mother’s milk till he had been duly initiated ! 
as a Vaisnava. Raniananda was informed of this by a direct j 
divine communication, and hastened to the house. There he 
saw the babe, and whispered into its ear the initiatoiy' foimula, 
or mantra. The infant thereupon accepted the breast and 
grew up a pious votary of Kama. His father at length expelled 
him from the house, and he set up a little hut close by, where 
he lived with his wife in great poverty, carry ing on his trade as 
a shoemaker. He made a practice of presenting a pair of shoes 
to any pious man who happened to pass by, and kept body and 
soul together by selling what reinamed. Further legends tell 
how, by the direct interposition of Rama, he became wealthv' 
and was able to found a monastery, to which he attracted 
numerous disciples. He was persecuted by Brahniapas, and 
haled before the king as an unauthorized teacher; but, in con- 
sequence of a miracle performed by the deitv in answer to his 
praver, reminding us of Elijah’s trial of stren^ith on Mount 
Carmel, not only was he released, but he converted his 
opponents. 

One of his converts was Queen Jhali of Chitaur. She invited 
him to come thither to a great religious feast. The local 
Brahmapas refused to eat with him, and were provided by the 
queen with uncooked food, which the> prepared for themselves 
in a place apart. When, however, they sat down to eat, they 
found that, by a miracle, Rai D^a had* multiplied himself, and 
w’as sitting and eating between each two of them. This opened 
their eyes, and, filled with humility, they also became his 
disciples, Rai D^a then tore open his skin, and, showing to 
them beneath it his former Brahmapa bodi' w’earing a sacred 
caste-thread of gold, he died and went to heaven. 

These legends were recorded by Priya Dasa, 
under the instruction of Nablia Dasa, wlio lived 
only three generations later than Kai Dasa, and 
their marvellous character illustrates tlie impres- 
sion that his teaching must have made upon his 
immediate successors. 

Literature.— Practically the only authority is Nabhi Dasa, 
Bhaktamala (see ERE ii. 546), verse 64, and Prija lisa’s 
commentary thereon. See, however, Literature at art. Siva- 
NaratanIs. The best ed. of the Bhaktamala is that of Sita- 
ramaiarapa Bhagavan Prasada ( Benares, 1905). A summarv will 
be found in H, H. Wilson, Sketch of the Religions Sects of 
the Hindus, London, 1861, p. 113 ff., where the legends about Rai 
Dasa will be found related more fully than above, but not quite 
in accordance with the original, Cf. also Dhruva Dasa, 
Bkaktandrndvall, ed. with a full commentary, by Ridhakpspa 
Dasa (Nagarl Pracharipi Sabha), Benares, 1901. In this Kai 
Dasa is no. 110. According to the editor, there are still 
descendants of Rai D^a in Benares, who carry on their ances- 
tral trade of shoemaking. For an ed. of his songs see the text 
above (p. 560). GkORGE A, GRIERSOK. 

RAIN. — Water is the first need of man, since 
^fithout it vegetation Avdthers and animals and men 
.anguish and die. It is therefore not to be wondered 
at that in countries inhabited by primitive people 
where rain is scarce inagico-reiigious ceremonies 
aie resorted to in order to regulate the supply. 
In fact, so important is this aspect of primitive 
cult that a special class of magicians, and, in some 
cases, a particular totem, are set apart for the due 
performance of rain-making ceremonies. From an 
anthropo-geographical survey of the distribution 
of these rites it is evident that the supexiiatural 
control of rain is chiefly found in areas in which 
there is an abnormal rainfall, as, e.g.y in sultry 
lands like Australia, and parts of E, and S. Africa, 
where for months together the sun blazes down 
from a cloudless sky on the unprotected bodies of 
men and the parched and withering vegetation. 
At the same time it must be remembered that it 
is not unknown in the raoister climate of Europe, 
as, e.g., in Russia. ] 

I. The water-totems in Australia. — Among the 
Arunta tribe of Central Australia is a group of 
people who have water for their totem, and to 
whom the secret of rain-making was imj>arted in 
the alcheringa, or ‘ dream-time ’ of long ago, by an 
individual named Irtchwoanga, who also settled 
upon the exact places at ^\hich the intichiuiiia 
ceremony should be performed. One of the most 
important of the water-totem groups is a local 
subdivision of the Arunta, inhabiting a district 
about 50 miles to the east of Alice Springs, called by 
the natives the *rain country’ {Kartwia quatcha). 
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When the chantchwa, or leader, of this group is about to hold 
a ram-making ceremony, ‘ he sends messengers, called Imcurra, 
to the surrounding groups, to inform them of his intention, 
and to call the members of the totem together. . . . When all 
are assembled . . . the men of the totem march into camp, 
painted with red and yellow ochre and pipeclay, and wearing 
bunches of eagle-hawk feathers on the crown and sides of the 
head. At a signal from the Chantchwa all sit dow’ninaline’ 
and sing. At another signal they all jump uj) and walk in 
single file out of the camp, and spend the night a few miles 
away. * At daybreak they scatter in all directions in search of 
game, which is cooked and eaten, but on no account must any 
water be drunk, or the ceremony would fail.’ While some of 
the men paint themselves, others erect a ‘ wurley,’ or shelter 
of boughs, near the main camp. When the decorating is com- 
plete, Che men march back to the \surley silentl) Rud in single 
hie. The young men enter first and he face downwards at the 
inner end, while the older men, after decorating the leader, 
take up a position near the opening. Singing continues for 
some time, and then the chantchwa walks up and down a 
trench outside the wurley, his body and legs quivering in a 
most extraordinary manner. This performance is repeated at 
intervals during the night, the singing continuing practically 
all the time. At daybreak he executes a final quiver, and, 
thoroughly exhausted, ‘ declares the ceremony to be at an end, 
and at once the young men jump to their feet and rush out of 
the wurley, screaming in imitation of the spur-winged ploi er. 
The cry is heard in the mam camp, and is taken up with weird 
effect by the men and women who have remained there.* On 
the next night an ordinary rain-dance is held by the men ^ 

J. G. Frazer explains the ceremony by making 
it imitative of a lising storm.’' The wurley, he 
imagines, stands for the vault of heaven, from 
which the rain-clouds, represented hy the chief 
actor strutting across the trench, come forth to 
move across tlie sky. Tlie other performeis imi- 
tate birds that are supposed to be liarbiugers of 
rain. 

Tlie Kaitish tribe of Central Australia has also 
a water-totem. 

When the headman desires to hold an inficAuima ceremony 
to make rain, ‘he goes to a place called Amra, where, in the 
.Alcheringa, two old men sat down and drew water from their 
whiskers, the latter being now represented b> stom.-? out of 
which the rainbow arose. First of all he paints the stories w iih 
red ocbre.'and then he palms a rainbow on the ground, one or 
more on his both, and one on a shield, which he aUo decorates 
with zig-zag lines of white pipeclay to represent lightning. 
After ‘ singing ’ the stones and pouring water from a vessel on 
them and on himself, he returns to camp, taking with him the 
shield, which must be seen only by the men of the same moiety 
of the tribe as himself, lest the rites be rendered of no avail. 
The shield is hidden away in his camp until sufficient rain has 
fallen, after which it is brought forth and the rainbow is rubbed 
out. A vessel containing^ water is kept b) the side of the head- 
man, into which he throws ])ieces of white down from time to 
time, representing clouds. The wife of the leader is obliged to 
absent herself from the camp for the time being, and on her 
return imitates the sound of the plov er, a bird whose charact>T- 
istic cry is alwavs associated with rain in these parts. ‘If rain 
follows it IS attributed to the performance of the ceremony , but 
if it does not then it simply means that some one else has pre- 
vented it by superior magic. 

2 . Rain-charms.— (a) Animals. — The Tjingilli, 
to the north of the Arunta, have a curious cere- 
mony concerned with rain-makiii;^, apart from the 
ordinary intichiuma. 

‘ A fat bandicoot is caught, care being taken not to injure it.' 
A man belonging to a special moiety of the tribe ‘ then w raps it 
up in paper-bark and carries it about in a pi7t7u [hollowed 
trough], singing over it until such tune as it liecomes very thin 
and weak. Then he lets it go, and the ram is supposed to 
follow.’-* Spencer and Gillen could find no explanation of this 
relationship between the bandicoot and ram. 

lu the Anula tribe of N. Australia rain-makin" 
is specially associated with one particular spot 
called Upintjara, where there is a water-hole in 
the bed of a creek. The dollar-bird, commonly 
known as the rain-bird, is connected with the 
rainy'^ season. 

A man of the Mumbakuaku totem can make rain b\ catcliing a 
snake and putting it alive into the water-hole. ‘After holding 
it under for a little time, he brings it out, kills it, and lays it 
down bj the side of tiie creek. Then, in imitation of a rainbow’, 
he makes an arched bundle of grass stalks . . . and sets it up 
over the snake. All that he then does is to sing o\ er the snake 
and the imitation rainbow’, and sooner or later the rain falls.’ ^ 
J. Batchelor describes a curious method of mak- 

1 Spencer-GUlen*, pp. 189-193. 

2 GB-*. pt. i.. The 3Iagic Art, London, 1911, i. 261 f. 

* Spencer-Gillen^, pp. 294-29H. ■* Ib. p. 811. 
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ing rain by the aid of animals practised by the 
Ainiis. 

When fishermen, after a long spell of fine weather, are tired 
and long for a rest, they take out at night the skulls of racoons 
(animals capable of hearing a request for rain) and prav to 
them, throwing water over one another. If this is done 
properly, bad storms are sure to follow, and the people get 
their desired rest. As soon as the rough weather begins, the 
men buy sake and offer libations to the skull ; if very bad 
weather indeed is required, the people make gloves and caps 
of racoon- and marten-skins, put them on, and dance.i 

Animals intimately associated with water, such 
as frogs, toads, etc., have a wide-spread reputa- 
tion as cu-^todians of rain,- and therefore often 
play a part in charms designed to draw the needed 
showers from the sky. In order to give efiect to 
the rain-charm, the animal in some cases must be 
black, the colour being typical of the appearance 
of the desired rain-clouds. Conversely', if fine 
weather is needed, the animal must be of a spotless 
white.^ 

(6) Stones are often supposed to possess the 
power of bringing rain, provided they are brought 
into contact with water. 

In New South Wales the natives supplicate ‘invisible beings’ 
to send rain, by placing a particular sort of stone on the edge 
of a water-hole. In this district, as in Queensland, quartz 
crystals figure in rain-making ceremonies.® Again, in Samoa a 
stone was carefully housed in a village as the representative of 
the rain-making god. When there was too much rain, the 
stone was laid by the fire and kept heated till fine w'eather set 
in. In a time of drought the priest and his followers dressed 
up in fine mats, and, wending their way in procession to the 
stream, dipped the atone in and prayed for ram.® This custom 
may, perhaps, be compared with the practice prevailing till 
recently in France of dipping the image of a saint in water as a 
means of procuring rain. 

No doubt the fact that stones are often regarded 
as the abodes of spirits accounts for their use as 
rain-making charms. 

(c) Pouring water is a common feature in cere- 
monies for the procuring of rain in some parts of 
the world, a survdval of such a practice being 
found in various rain-cliarms resorted to in times 
of drought in S. and N. Russia. 

In Africa it is common to attribute lack of rain to the con- 
cealment of miscarriages by women. To remove the pollution 
and thus set free the rain, a black ox is killed, and the partly 
digested grass from its stomach placed in a pot buried in the 
ground. Into this vessel little girls pour w-ater till it overflows 
along four channels, representing the cardinal points. The 
women then strip off their clothes, dance a rain-dance, and 
thereupon proceed to dig up the remains of the premature 
births, pouring uater on the graves. At dusk they bury the 
remains in the mud near a stream. Then the rain will be free 
to fall.7 The custom of pouring water on a leaf-clad mummer 
is still resorted to at carnivals in parts of Europe for the 
purpose of producing rain.® In Celebes, in times of drought, 
the villagers go to a stream and splash each other with water, 
sometimes imitating the sound of falling rain by hitting the 
surface of the water with their hands or with an inverted 
gourd.9 

(d) The dead . — Sometimes the dead are involved 
in rain-making ceremonies. 

In New Caledonia the priests blacken themselves all over. 
They then exhume a dead body, take the bones to » cave, 
suspend the skeleton over some taro-leaves, and pour water 
over it so that it runs down on to the leaves. It is thought 
that the soul of the departed takes up the water, makes rain of 
it, and showers it down again. Since the rain-maker has to 
fast and remain in the cavern until it rams, it is not surprising 
that the wet months (March and April) are usually cho'^en for 
the performance of the rite.^® The Euahlayi tribe in Australia 
think that a dead person alw'ays sends rain within a w'eek of his 
death to wash away his tracks on the earth. In times of 
drought in Zululand girls carry pots of water to a certain tree 


I The Ainu and their Folk-Lore, London, 1901, p. 334. 

* G^, pt. i., The Maqic Art, i. 292 ff. 

* Ib. i. 290ff. ; W. Weston, in J AI xxvi. [lS0&-f)7] 30. 

4 E. M. Curr, The Amtralian Race, Melbourne, 1896-97, ii. 
377. 

5 A. L. P. Cameron, in JAI xlv. [1884-85] 362 ; W. E. Roth, 
Ethnolonieal Studies among S.W, Central C^iuensland A&ort- 
gines, Brisbane, 1897, p. 167. 

8 G. Turner, Samoa, London, 1884, p. 45. 

7 GB^, pt. iL, Taboo and the Perilg of the Soul, London, 1911, 
p. 154 f. 

s Ib., pt. iv., Adonis, Attis, Osiris, do. 1914, i. 237. 

9 Ib , pt. i., The Manic Art, i. 277. Turner, p. 345 f. 

11 K. L Parker, The Euahlayi Tribe, London, 19(>5, p. 90. 


under which an ancestor who was in his day a great rain-maker 
has been buried. They dance around the tree and pour water 
on Its roots, so that the rain-maker may send them rain.i 

Such ceremonies as these can hardly be described 
as magical, if magic imply the presence of an 
automatic efficacy, since they imply a belief in a 
control from without, the appeal for help being 
made to the supernatural powers of the deceased. 

(e) Bidl-roarers are used for procuring rain in 
Australia, Africa, and Central America. The 
reason for the association of this ceremonial object 
and rain is apparent. Heavy rainfall accompanies 
thunder-storms in arid regions, and therefore, since 
the swinging of the bull-roarer causes a noise bear- 
ing a striking resemblance to thunder and wind, 
both harbingers of rain, it is in accordance with 
the principles of savage philosophy that the bull- 
roarer should figure in rain-making ceremonies. 
The Navahos say that the ‘ sacred groaning stick ’ 
(bull-roarer) which makes a mimic .storm may be 
made only of the wood of a pine tree which has 
been struck by lightning,^ thus showing the con- 
nexion between a thunder-storm and the instru- 
ment. 

Among the Zuni Indians the rain-maker whirls a bull-roarer, 
w'hile one of his associates whips a mi.vture of water and meal 
into frothy suds, symbolic of clouds, and another pla 3-8 the 
flute. ‘ Ail this is an invocation to the gods for rain — the one 
great and perpetual prayer of the people of this arid land.’^ 
The bull-roarer is then laid aside, and the offerings are sprinkled 
SIX times with the consecrated water, whereupon the bull-roarer 
is again sounded. 

It is significant that in parts of Africa, where 
the bull-roarer is little more than a toy, the Kafirs 
still have sufficient regard for the rain-making 
qualities of the instrument to forbid boys to play 
with bull-roarers when they want dry weather, 
lest a gale of wnd should be attracted.* 

3- Dances. — From Carl Lumholtz* we have a 
detailed description of the rain-dancing of the 
Tarahumare Indians of Mexico. 

In describing the relation of these Indians to nature, he says 
that rain ‘ is the focal point from which all their thoughts 
radiate,' ‘since the people obtain their subsistence from the 
products of the soil.' In order to induce the gods to let it rain, 
dancing, consisting of a series of monotonous rhj’thmical move- 
ments, IS kept up sometimes for two nights. ‘ The dancing is 
accompaniea by the song of the shaman, in which he communi- 
cates his wishes to the unseen wori*^ Kor».af.F..i 

effect of the rain, the fog, and the • • s ■ . 

He invokes the aid of all the anir . • . ! . : . 

assert that the dances have been taught them by the animals.' 

‘The Indian never asks his god to forgive whatever sin he 
may have committed ; all he asks for is rain, which to him 
means something to eat, and to be free from evil.’ If there 
should be too much rain, the people also dance to avoid 
calamity from floods. Therefore dancing expresses not onl,y 
praj'ers for rain, but also petitions to the gods to ward off evil 
to the crops and to man. Sometimes the family dances alone, 
the father teaching the bo 3 's, one being deputed to bring down 
the fructifying rain by this means, while the rest of the family 
plant, hoe, w'eed, or harvest. In the evening the others some- 
times join the unfortunate dancer for a while, but often he goes 
on alone all night. In winter they dance for snow, at other 
tunes in order that the clouds from the north and south ma 3 ’ 
clash and bring down rain to make the grass grow and the deer 
and rabbits multipl}'. 

4. Prayers. — Reference has already been made 
to prayers for rain. In Australia the only actual 
instance of prayers being ottered to supernatural 
beings is in connexion with rain-making. 

In the Dieri countr.v the sky in which the mura-muras — the 
predecessors and protot\ pes of the blacks — live is supposed to 
be a vast plain inhabited b 3 ‘ wild tribes. The clouds are re- 
garded as bodies in which rain is made by rain-making mura- 
muras, In times of severe drought the Dieri call upon the&e 
supernatural beings to give them power to make a heav 3 ' rain- 
fall, proclaiming in loud voices the impoverished state of the 
countrv and the half-starved condition of the tribe consequent 
upon the difficultv' of procuring food in sufficient quantifies to 
preserve life.® In S W. Africa, ‘if a drought has lasted long, 


1 D. Kidd, The Essential Kafir, London, 1904, p. 115. 

2 W, Matthews, 5 RBE (1^7), p. 435 f. 

® M, C. Stevenson, fS RBEW (1904), p. 175. 

4 Kidd, Essential Kafir, p. 333 ; G. McCall Theal, KaJJir Folk- 
Lore, London, 1882, p. 222 ff. 

® llnknoxcn Mexico, London, 1903, i. 330 ff. 

® Howitt, p. 394. 
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the whole tribe goes with its cattle to the grave of some 
eminent man . . . lay offerings of milk and flesh on the grave and 
utter their plaint: “ Look, O Father, upon your beloved cattle 
and children; they suffer distress, they are so lean, they are 
dying of hunger. Give us rain.'”i Among the Bari of Central 
Africa the rain-maker, after anointing rain-stones with oil, 
prays to his dead father to send ram . 2 if there is a drought 
among the Masai, the women collect together, and, having tied 
grass on to their clothes, sing an invocation to their god to 
refresh them with his cooling showers. 3 The Nandi in times of 
drought look towards the Tindiret or Chepusio Hill every 
morning and say, * Robon^ Tindiref ’ Rain, Tindiret ’X If the 
drought is protracted and a famine is threatened, the old men 
collect and take a black sheep with them to the n\er. Having 
tied a fur cloak on to the sheep’s back, they push it into the 
water, and take beer and milk into their mouths and spit them 
out in the direction of the rising sun. When the sheep 
scrambles out of the water and shakes itself, they sing, * God ! 
have we prayed to thee, give ua rain.’^ In the last instance 
prayer is found in association wdth a piece of sympathetic 
magic. 

In Upper Burma bread, coco-nuts, plantains, and fowls are 
offered to the spirit who is thought to send rain, with the 
pray er, ‘ O Lord nat [spirit], have pity on us poor mortals, and 
stay not the ram. Inasmuch as our offering is given ungrudg- 
ingly, let the ram fall day and night.’ ^ In the sacred rites at 
Eleusis ‘ the worshippers looked up to the sky and cried “ Rain 1 ” 
and then looked down at the earth and cried “Conceive!”' 
These mysteries were celebrated at the end of the long drought 
of summer and before the first rains of autumn, and therefore 
no time could be more suitable for the invocation to the 
heavens to pour down rain, and the earth to conceive seed 
under the fertilizing shower.® 

5 . Sacrifice. — Closely related to prayers for rain 
is the ottering of sacrifices in order to make rain. 

Thus, in S. Africa Umbandine, the old king of the Swazis, had 
vast herds of cattle of a peculiar colour which he sacrificed for 
large sums of money to make ram. ‘ He could threaten to 
“bind up the skies” if they [the natives] did not pay him what 
he demanded, and thus exercised enormous power. When the 
ox is killed the blood is caught in calabashes, and is on no 
account allow’ed to fall to the ground. The dish of blood is 
then placed in a hut, together with the meat of the dead ox, 
which is left untouched for the night ; on the morrow the meat 
is eaten, and on the third day the bones of the ox are burnt. 
The priest is said to confess over the beast the sins of the 
people ; but this confession of sin is little more than an ad- 
mission that they have not honoured the ancestral spirits 
8ufRciently.’7 The Akikuyu of British E. Africa sacrifice sheep 
and goats beneath the sacred mt<^o7«o-tree by way of inter- 
cession for rain. * The whole of the meat is left under the tree, 
the fat being placed in a cleft of the trunk or in the branches, as 
p]iecial titbits for Ngai [the good god who sends rain, riches, 
thunder, and lightning]. Those w-ho worship merely cross their 
lips with a morsel of meat before sacnflcing.’ 8 

6. The rain-maker. — In Australia any members 
of the tribe, men and women alike, irrespective of 
class or totem, are permitted to take part in some 
of the ceremonies connected with rain-making; 
but in the sacred intichiuma ceremonies only the 
initiated men of the water-totem may take part. 
The majority of the members of this totem belong 
to the Purula and Kumara class, since it was to 
them that the secret of rain-making was imparted 
in the alcheringa. Among the Arunta the office 
of chantchwa^ or rain-maker, descends from father 
to son, provided he belongs to the water-totem. 
If the alatunja, or leader, has no son of the right 
totem, then the office descends to one of his blood- 
brothers, always provided that he is of the right 
totem ; and, failing such a one, to some tribal 
brother or son of the water-totem as determined 
upon by the elder men or, more probably still, by 
the old alatunja before his death.® In the Dieri 
country the whole tribe joins under the direction 
of the medicine-man in ‘making rain.’ Among 
the Kurnai the rain-makers {hanjil-tvillnng) could 
aKo bring thunder, and it is said of them, as of the 
Ollier medicine-men, that they obtained in dreams 
the songs which form part of the ceremonies.^® 

The principal work of the chiefs among the 
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Wambugwe, a Bantu people living in E. Africa, 
and among other African tribes is rain-making. 
So important is this aspect of tlieir oflice that it 
often is a ruie that, shouid the chief be unabie to 
make rain liimseif, he must procure it from some 
one who can.* The Nandi rain-makers lieiung to 
a speciai cian.’ In oiden times tlie chief was the 
great rain-maker among the Katirs. Some chiefs 
allowed no one else to compete with them, lest a 
successful rain-maker should be chosen as chief in 
their stead. ^ The rain-maker invariably exerts 
great power over the people, and so it is important 
to keep this function in the ‘royal household.’ 
Tradition always treats the power of making rain 
as the fundamental glory of ancient chiefs and 
heroes, and it therefore probablj' played an im- 
portant part in the origin of chieftainship, hedging 
round the chief’s person with tabus, though not 
necessarily, as Frazer suggests, with divinity. All 
influential people are sacred, but the most sacred 
do not work — e.g., the ilikado. If the chief were 
divine, so sacred would be his person that he would 
not be able to execute his functions. An ordinary 
chief or king is charged with mana only to an 
extent sutticient to hedge him round with simple 
tabus. Frazer's divine kings are a specialization 
of the concejition of kingship, occurring only where 
the mana aspect of chief.s is exaggeiated. 

The rain-maker is simply a particular individual 
— usually a medicine-man — who is endowed with 
mana (q.v.), by means of which he is able to 
control the weather by supplying wind, calm, rain, 
thunder, famine, and plenty at will and for a price. 
It is not surprising that, in those parts of the world 
in which recurring periods of drought are freijuent, 
the powers of the rain-maker cannot be lightly 
esteemed. Among the Dinka rain-makers are 
considered to be animated by the spirit of a great 
rain-maker, which has been handed down through 
a succession of rain-makers. By virtue of this in- 
spiration a successful rain - maker enjoys great 
power. In fact, so sacred is the office that the 
liolder thereof is put to death before old age and 
infirmity creep on, lest his demise from natural 
causes should brin" distress on the tribe. But so 
honoured a life and death are not always the lot 
of the rain-maker. His position is beset with 
difficulties. Though a successful career oft'ers great 
rewards, the unskilful practitioner may easily hit 
upon hard times. When people believe that a 
man has power to make the rain to fall, the sun to 
shine, the winds to blow, the thunders to roll, and 
the fruits of the earth to grow, they are also apt 
to attribute drought and dearth to his negligence 
or evil magic. Tims, the Banjars of W. Africa 
beat the chief in times of drought till the weather 
changes, and the tribes on the Upper Nile rip up 
the abdomen of the rain-king, in which he is 
supposed to keep the storms, if he does not make 
the showers fall.* 

7 . Rain -gods. — The Dieri believe in rain- 
making supernatural beings, known as mura- 
mitras, who live up in the sky and make the 
clouds, which are the ‘ body or substance of rain.’ 
The rain-making ceremonies are thought to be 
seen by the mura-muras, who cause the clouds to 
appear in the sky, unless they are angry or influ- 
enced by the evil magic of some other tribe. In 
Africa rain is attributed to a high god. The 
Akikuyu recognize three gods, two good and one 
bad. The flrst sends rain and riches, the second 
good wives and healthy children, and the third 
sickness and loss. All three are called ngai, but 
it is the god who sends the rain that is considered 
the supreme deity and credited with divine powers. 

I 4 GB^, pt. i., The Magic Art, p. 342 f. 

I 2 Hollis, Eandi, p. 52. 3 Kidd, Essential Kafir, p. 114. 

i GB'i, pt. i., The Magic Art, p. 353 f. 
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The Akikuyu regard their deities as common to 
other tribes, such as the Masai and Akamba.* 

The Ewe-speaking people associate a falling star 
with a powerful rain-god, who sends the showers 
from the sky. In times of drought they call upon 
him by night with wild howls, and once a year an 
ox is saci iliced to him. The priests consume the 
flesli, while the people smear themselves with the 
pollen of a certain plant, and go in procession 
through the towns and villages, singing, dancing, 
and beating drums.^ The Binka believe in a great 
god who sends the rain from the ‘ rain-place ’ 
where he dwells, and who animates the human 
rain maker. His name, Bengdit, means literally 
‘great rain.’ It was he who created the rrorld 
and established all things m their present order ; 
and, according to the Niel Binka, he was the 
ancestor of a clan which has rain for its totem. 
Bullocks are sacriliced in spring to a spirit, Lerpiu, 
for the purpo.se of inducing him to move Bengilit 
to send down rain on the parched earth. “ Like- 
wise among the Shilluk a bullock and a cow (or 
hen) are given to Nyak.ang, the semi-divine 
ancestor of their kings. One (or both) of the 
animals is .slain, while the king prays to the 
divine hero for rain.'* 

In Mexico Tlaloo, or Tlalocateuehtli, is the god 
of water and rain, and the fertilizer of the earth. 
He is thought to reside where the clouds gather, 
on the highe.st mountain-tops, especially tliose of 
Tlaloc, Tlasoala, and Toluca, his attributes being 
the thunderbolt, the flash, and the thunder. 
Prayers were ottered to him in times of drought, 
as the chief of the water-gods, to look down in 
mercy on the sufferings of man and beast, and 
give the things which are ‘ the life and joy of all 
the world, and precious as emeralds and sapphires.’ 
When there is no rain for four years, children are 
sacriflced to Tlaloc by being closed up in a cave.’ 

The rain-god of the Kandhs is Pidzu Pennu, 
a being who rests on the sky and whom the prie.sts 
propitiate with eggs, rice, and sheep, and invoke 
with prayers, so that he may send down water 
upon them through his sieve before men and cattle 
die of want.” The Kol tribes of Bengal consider 
their great deity Marang Burn, ‘ great mountain,’ 
to be the rain-god. His dwelling is on one of the 
most conspicuous hills of the plateau near Lodmah 
in Chota Xagpur. In times of drought the women 
climb the hill, led by the wives of the pahans, 
with girls drumming, to carry offerings of milk 
and icMeaves, which are put on the rock at the 
top. The women then invoke the deity to give 
the sea.sonable rain, wildly gesticulating and 
dancing till the prayer is answered by distant 
peals of thunder.’ 

E. B. Tylor thinks that the rain-god is usually 
the heaven-god exercising a special function, 
though sometimes taking a more distinctly indi- 
vidual form, or blending in characteristics with 
a general water-god.® Although the tribal All- 
Father in very primitive cult is remote and in 
need of nothing that man can give, and therefore 
is not concerned with human affairs’ — rain-making 
being the function of the murn-muras — yet it 
seems that the rain-god proper is a heaven-god. 
This view is supported by the evidence from the 
.\kikuyu, where it is the supreme deity who sends 
down the refreshing showers to water the parched 
ground in answer to the prayers of the people. 

1 JAI xxxiv. 263. 

2 GjB 3, pt. iiL, Th4 Dying God, London, 1911, p. 61 f. 

3 Ib. p. 32. 

* C. G. Seligmann, The Cult of Nyakang and the Divine 
Kings of the Shilluk, Khartoum, 1911, p. 226 f. 

3 Bancroft, NR in. 324-331. 

« S. C. Macpherson, Memorials of Service in India, London, 
1565, pp. 89, 3.55. 

“ E. T. Dalton, TES, new ser., 'i. [1868] 34. 8 PC^n, 259. 

" A. Lan?, art. God (Primitive and Savage), vol. vi. p 243. 


Likewise, Bengdit is the creator and sustainer ol 
all things. The Mexican Tlaloc was (irobably 
originally a heaven-god, since he is supposed to 
reside where the clouds gather, and is evidently 
superior to the god of the earth. Pidzu Pennu, 
the rain-god of the Kandhs, rests on the sky, and 
Marang Burn of the Kol tribes dwells on the top 
of a high hill. In classical times it was to the 
heaven-god Zeus that the Athenians turned with 
requests for rain,* while in later and still more 
enlightened ages it is the Lord of heaven and 
earth that men supplicate in times of drought 
by solemn litany and procession to send such 
‘moderate rain and showers that they may receive 
the fruits of the earth to their comfort and to His 
glory.’ 

8. Conclusion, — Frazer is of the opinion that 
the method adopted by the rain-maker is usually 
based on homoeopathic or imitative magic. In 
other words, he seeks to produce rain by imitating 
it.* Now, there can be no doubt that many of 
the rites associated with rain-making imitate the 
natural process. Thus, e.g., when the Bieri erect 
a hut over a hole in the ground and drop blood on 
the men sitting round, while others throw handfuls 
of down in the air, they symbolically represent 
the natural phenomena connected with rainfall. 
The hut portrays the firmament, the down the 
cirrus clouds, the dropping blood the rain. The 
two large stones in the centre of the hut suggest 
gathering clouds presaging rain, and the over- 
throw of the hut by men butting at it with their 
heads the piercing of the clouds and the downpour 
of rain. Such a rite as this certainly contains an 
element of imitation, but only because the savage 
is a man of action, who ‘ dances out his religion.’ 
When he wants wind or rain, he does not, in the 
lowest states of culture, prostrate himself before 
his remote All-Father, but gathers certain people 
together, often members of a water-totem, to 
perform magico-religious rites. Thus he expresses 
by actions, sometimes accompanied by suitable 
exclamations, his inmost desire. Rain-making 
ceremonies, therefore, may be described as out- 
ward and visible signs of inward emotions and 
longings. 

It is not surprising that primitive ritual is often 
imitative, since it represents symbolically that 
which in higher cult is expressed by utterances. 
Frazer’s theory of imitative magic does not take 
into account the emotional and representative 
aspect of rudimentary religion — the pent-up desire 
to act discharging itself on the mere symbol of 
the object. In developed magic the operator is 
more or less aware that he is dealing with a 
symbol, yet, in his need for emotional relief, he 
makes himself believe that the de.sired ettect, 
though enacted on the symbol, is actually trans- 
mitted to the real object.® What applies to magic 
in general is equally applicable to rain-making in 
particular. 

A modern community is chiefly dependent upon 
the weather for its incomings and outgoings, and 
for the variation in the prices of bread and vege- 
tables, yet even so it is not easy for us to under- 
stand a condition of life in which a bad harvest 
means starvation. But in primitive society, where 
the food-supply is governed directly by the rain- 
fall, the attitude of man towards the weather is 
one of grave anxiety calculated to produce states 
of emotional intensity. The emotions must find 
outlet somewheie. This they do in representative 
and emotional ceremonies to produce the desired 
result. 

' Marcus Antoninus, v. 7. 

2 pt. i.. The Manic Art, p. 247. 

3 Cf. R. R. Marett, Tfie Threshold of RMigion'i, Ix)ndon, 1914 
ch. i;. 
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When the savage wants thunder to bring rain, 
he does not imitate it, but simply swings his bull- 
roarer in order that he may actually make it. It 
is not a noise like thunder that he imagines he 
hears, but the thunder itself. It is only as the 
belief in magico-religious practices declines that 
primitive ideas of making or being a thing de- 
generate into a merely imitative ceremony, a piece 
of frivolous and valueless mimicry. Thus the 
prayer attitude is but the more developed ex- 
pression of the hope and faith with which the 
so-called ‘ magical ’ rite is instinct. 

Literature. — The authorities are quoted in the art. ; cf. 
J. E. Harrison, Ancxtni Art and Ritxial, London, 1913; 
E. O. James, Primitive Ritual and Beliefs do. 1917; and 
ant. God, Magic, Mana, Water. E. 0. JaMES. 

RAINBOW.— See Prodigies and Portents, 
vol. X. p. 371 f. 

RAJPUT. — Rajput (Skr. raj'iputra, ' a king’s 
sv'n,’ ‘a prince’) is the general term applied to a 
group of septs which constitute the so-called 
‘military’ class of India. At the census of 1911 
they numbered 9,430,095, appearing in the greatest 
numbers in the Panjab, United Provinces, and 
Bengal. In Rajputana, the head-quarters of the 
tribe, they numbered 675,789. 

I. Ethnology. — Within the last few years an 
important change of view regarding the origin of 
the Rajputs has taken place. Following the uni- 
versal tradition of the Hindus, it was generally 
assumed that they were the direct successors of 
the Ksatriyas, one of the four groups {varna, 
‘colour’) which constituted the Veclic polity. 
According to Manu (Laws, i. 89), the Creator com- 
manded the Ksatriya ‘to protect the people, to 
bestow gifts, to offer sacrifices, to study (the Veda), 
and to abstain from attaching himself to sensual 
leasures.’ The true position of this group of septs 
as now been clearly ascertained. 

* So far back as the time when the Dialogues of the Buddha 
were composed, the Kshatriyas were recognised as an import- 
ant element in society, and in their own estimation stood higher 
than the Brahmans. The fact probably is that from very 
remote days ruling clans of Kshatriyas essentially similar to the 
Rajputs of later days, existed and were continually forming 
new states, just in the same way as in the mediaeval period. 
But their records have perished, and only a few exceptionally 
conspicuous dynasties are at all remembered, and so stand out 
on the page of history in a manner which does not fully corre- 
spond with the truth. The term Kshatriya was, I believe, 
always one of very vague meaning, simply denoting the Hindu 
ruling classes which did not claim Brahman descent. Occasion- 
ally a raja might be a Brahman by' caste, but the Brahman's 
natural place at court was that of minister rather than that of 
king’fV. A. Smith, The Early Uist. of India^, Oxford, 1914, 
p- 408). 

In the tradition, which in India ranks as history, 
there is a sudden gap : the old Ksatriyas disappear, 
until the 6th and 9th centuries a.d., when we find 
a group of states under Rajput rulers. But it is 
impossible to say whether these rajas were merely 
successful adventurers, or how far they were the 
heads of dominant clans. The true situation has 
now been ascertained from a study of the epigraphic 
evidence in N. and W. India. It is clear that the 
break in the tradition — in other words, the disap- 
pearance of the old Ksatriyas — was the result of the 
invasion of India by successive hordes from Central 
-Asia. The earliest of these were the Sakas in the 
2nd cent. B.C., followed by the Yueh-chi or Kushans 
in the 1st cent. A.D. It is believed that the chiefs of 
these invading hordes rapidly succumbed to the in- 
fluence of their new environment, became Hindus, 
and assumed, as ruling princes, the old name of 
Ksatriya. But it is still uncertain whether the 
pedigrees of any of the ruling elans go back to this 
period. During the 5th cent. A.D. and the early 
part of the 6th cent, the Huns (or Hunas, as the 
Hindus called them) made a fresh invasion, 
and crushed the Hindu polity. They settled 


principally in the Pan jab and Rajputana, their 
most important group being that of the Gurjaras, 
who, in name at least, are represented by the 
modern Gujars (EltE vi. 453). The Gurjaras 
founded important kingdoms, and gave their name 
to the province of Gujarat. These Gurjaras were 
soon admitted to the status of Hindus, and we are 
thus enabled to interpret the strange legend of the 
fire sacrifice at Mount Abu (ERE i. 51 f.). Their 
passing through the fire was a mode of expressing 
the purgation which they underwent ; their impur- 
ity was removed, and they became fitted to enter 
the Hindu caste system (W. Crooke, ‘ Rajputs and 
Mahrattas,’ JHAI xl. [1910] 42). 

In later times the same process of introduction 
into the Rajput body has continued. Many chiefs 
of the so-called aboriginal races, with their fol- 
lowers, have marked their rise to the status of 
rulers by assuming the title of Rajputs, which, as 
has been said, merely implies the fact that they 
claim to be rajas or cadets of a ruling house. For 
further details of this, the most recent and import- 
ant advance in our knowledge of Indian ethno- 
graphy, see Smith, p. 412 ff.; Crooke, p. 41 ff. ; 
BG ix. pt. i. [1901] 443 ff., where full details and 
references will be found. 

This mixed body, containing perhaps some sur- 
vivors of the older Ksatriyas, reinforced by 
foreigners and aborigines, being thus admitted to 
Rajput status, were naturally desirous of authen- 
ticating their descent. Complacent bards, like 
the heralds of modern times, were ready to provide 
pedigrees linking the new ruling class with the 
gods and ancient heroes, just as Livy and Virgil 
affiliated the new Roman Empire with the heroes 
of the Trojan war. Hence arose the mass of legend 
assigning to various septs their descent from the 
sun or moon or other gods, or from the heroes who 
fought in the great war described in the Maha- 
bharata epic. These legendary pedigrees are 
recorded in great detail by J. Tod, the enthusiastic 
historian of the Rajputs, vahdsAnnalsofBajast'han. 

2 . Religion. — As might be exjiected from what 
has already been said, the Rajput cults and beliefs 
are of a mixed type, including those taught by 
their bards and Brahmans who trace their pedi- 
grees to gods or legendary heroes, and those of the 
foreign or aboriginal stocks from w hich the Rajjuits 
are derived. 

(а) The place of Rajputs in the development of 
Hinduism. — In the eaily Hindu period tales are 
told w hich describe the antagonism between the 
Ksatriya and the Brahman. Some refractory 
rajas are said to have opposed the pretensions of the 
Brahmans (Manu, Laws, vii. 38-42). Visvamitra, a 
Ksatriya, is said to have attained the rank of a 
Brahman (Muir, Orig. tikr. Texts, i. [1858] 58 ff ). 
The same feeling appears in the rise of the Bhakti- 
marga, or the monotheistic Bhagavata religion, 
which was the work of Ksatriyas (ERE ii. 537 ff.). 
In the same w ay, both Buddhism and Jainism were 
the result of a Rajput reaction against the claim 
of Brahmans to retain the monopoly of admission 
into the ascetic orders (ERE vi. 694, vii. 209). 
Even at the present day some Rajput septs assign 
a higher rank to the bard than to the Ilrahman, 
and this feeling is encouraged by the notorious 
laxity of practice among some classes of Brahmans 
in Rajputana (ERE vi. 693). But the Brahmans are 
anxious to accept the new situation, and by politic 
concessions to Rajput feeling lose no opportunity 
of regaining their position in the courts of the 
reigning princes. 

(б) Cult of iiva and the mother-goddesses. — A® a 
martial race, many Rajputs favour the cult of Siva- 
Mahadeva combined with that of his consorts, the 
latter being largely drawn from the non-Arj’ar. 
races, but now freely admitted into Hinduism 
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If, as some believe, the cult of Siva had its origin 
in the Himalaya, we may suspect that it was in- 
troduced, or rapidly assimilated, by the Scythian 
or Hun invaders. Vasudeva, king of the Kushans 
(c. A.D. 140-173), figured on his coins the image of 
Siva with .that of his bull, Nandi {Smith, p. 272). 
The chief Saiva temple in Kajputana is that known 
a.s Eklingji, ‘ lie that is worshipped under the form 
of a single li /jam.’ It is also known as Kaila- 
spuri. Mount Kailasa being the Himalayan seat of 
the god. It is situated 12 miles from Udaipur, 
the capital of Mevar (H. D. Erskine, Rajputana 
Gazetteer, ii. A. [1908] 106; Tod, i. 4091!.). The 
Eauas of ilewar combine the functions of prince 
and priest, .and are known as the vice-regents 
[dlwdn) of the god (Tod, i. 182). With the cult of 
^iva is combined tiiat of his consort Durga. In 
another form she is known as Mama Devi, ‘ mother 
of the gods,’ and round her image are grouped 
those of the other gods (ib. i. 553). Again, as 
Gauri, the ‘ yellow ’ or ‘ brilliant ’ goddess, prob- 
ably representing the ripe corn, she is the subject 
of a special cult, when at the Gangaur festival her 
image is taken to the lake at Udaipur and cere- 
monially bathed, possibly in order to fi-ee her from 
the last year’s pollution, or as a rain charm ; as in 
the worship of the Bona Dea, no male may be 
present at the rite (ih. i. 544 ; lA xxxv. [1906] 61). 
She is also worshipped as Annapurna, ‘ she who is 
possessed of food,’ and her mimic marriage to Siva 
is performed (Tod, i. 455). In other forms she is 
worshipped as Sakambhari, ‘nourisherpf herbs,’ 
Mata JanamI, ‘the birth mother,’ and Asapurna, 

‘ she who fulfils desire. ’ 

(c) Krma. — In Eajput belief Krsna is the deified 
hero of the Yadava tribe, and he has his seat at 
Mathura iq.v.), where he sports with the gopis, or 
milkmaids. In another form, at Dwarka, he is 
god of the dark storm-cloud (J. Kennedy, JRAS, 
1907, p. 95111'.). His .“hrine is at Nathdw.ara, 30 
miles N.N.E. of the cit}- of Udaipur. His inmge 
is said to have been removed from Mathura to 
escape the persecution of Aurangzib ; when the 
cart came to this place, the god refused to go 
farther, and a shrine was erected for him, which 
is a sanctuary for criminals, receiving donations 
from merclian'ts throughout the Hindu world, and 
his pontiff is a personage of great sanctity and 
authority (Tod, i. 41511.). It i.s strange that the 
gentle Krsna should be worshipped side by side 
with Ssiva. On the whole, his cult b.as exeicisod a 
good eti'ect on Eajput society, and Tod quote.s a 
case in which he interposed to prevent snti (i. 423). 

(d) Ancestor-milts. — It is the primary duty of the 
Eajput to visit the cenotaphs of his ancestors in 
the season of mourning, and to feed their hungry 
ghosts. Special veneration is paid to the maJia,- 
sati, or place of sacrifice of faithful wives. 

‘The Rajput never enters these places of silence but to per- 
form stated rites, or anniversary offerings of flowers and water 
to the manes of his ancestore’ {ib. i. 02). 

He also venerates the heroes of his sept, as in the 
remarkable court at Mandor, which contains images 
of the heroes of the Eatbors (ib. i. 573f.). 

(e) Tutelary deities. — Each sept worships its 
tutelary goddess ; E.athasen or Kaslitrasena is the 
embodied luck of the Sesodias of Meuar, as N.ag- 
necha, the seipent, protects the Eathor.s, and 
'Yayan Mata the Chfivadas, while Khetrapala, 
‘ tlm lield-watcher,’ is the jiatron of agriculture (ib. 
i. 225 n.). The patron god or goddess of the sept 
used to accompany the chief to battle. On one 
occasion the Eathor god fell into the hands of the 
Kachhw.abas of Jaipur. Their prince took him to 
his capital, wedded him to the Jaipur godde.ss, 
and returned him with his compliment.s to his 
defeated adversary. ‘Such,’ says Tod (ii. 87). 
‘were the courteous usages of Eajput chivalry.’ 


The tutelary god of Kotah is Brajnath or Krsna, 
and the chief at evei'y battle used to carry his 
golden image on his saddle. He too was lost in 
battle, and it was many years before he was restored, 

‘ to the great joy of every Hara’ (16. ii. 413). 

{/) Cult of youthful heroes. — The cult of the 
youthful hero (putra) is common anie.m the Eaj- 
puts. Laut, the young hero of Ajmer, is worshipped 
by the Chauhan sept, and, as he wore at the time 
of his death a silver chain anklet, this ornament is 
tabu to the children of the sept (Tod, i. 200 n.). 
The cult is not confined to youths. The queen of 
Ganor, who killed by means of a poisoned robe 
the ilusalman who attempted to outrage her, 
receives no special worship, but in the spirit of 
sympathetic magic a visit to her tomb cures tertian 
ague (ib. i. 497). 

(g) Worship of natural oJ/bcf«.— "Water-spirits 
are honoured by throwing coco-nuts into the vater. 
The spirit of the Bands river used to raise her hand 
over the water to receive the offering, hut, as in 
the common fairy -gift legend, ‘ since some unhal- 
lowed hand threw a stone in lieu of a coco-nut, 
the arm has been withdrawn ’ (ib. i. 527 ; PB i. 
287 tf.). There was a sun fountain at Valabhi, 
whence at the summons of Eaja Siladitj-a, the 
seven-headed horse which bears the chariot of the 
sun rose to bear him to battle (Tod, i. 179). 

(h) Snake-worship. — The Eushkar lake is pro- 
vided with a remarkable snake legend indicating 
a conflict of cults (C. C. Watson, Bajputana 
Gazetteer, i. A. [1904] 19). The NagpahehamI 
festival, ‘the cobra’s fifth,’ is celebrated in its 
honour (Tod, i. 462). The usual tales are told of 
the serpent protecting or recognizing the true heir 
to the throne (ib. i. 236, ii. 281). The worship of 
snake heroes, like TejajI, Guga, and Pipa, is 
common (PB i. 213 f. ; Tod, i. 580). 

(i) Sacred animals and trees. — Next to the cow, 
the boar is sacred to the Eajput, and possibly r^re- 
sents the corn-spirit (GB^, pt. v.. Spirits of the Corn 
and of the Wild, London, 1912, 1. 29811'.). Biuls 
of augury are carefully protected, and the pigeon, 
as the bird of love, has become associated with the 
erotic cult of Krsna, and is still regularly fed at 
every courthouse in Kajputana. Among trees the 
varieties of the fig are especially sacred. It was 
from a pipal-ixoe, (Ficus religiosa) that Asapflrna, 
the tutelary goddess of Bundl, appeared to protect 
the queen (Tod, ii. 368). 

(7) Festivals. — The Eajput festivals are numerous 
and interesting. The reader may be referred for 
details to Tod’s classical account (i. 444ff.). But, 
when he compares the ritual with that of Egypt 
and other countries to the west of India, it niu^t 
be remembered that his theories are, to a large 
extent, obsolete. 

Literature. — The classical authority is J. Tod, Annals and 
Antv^uities of RafasVhan, 2 vols., London, 1829-82 (the original 
ed. is now verj- scarce, but it has been often reprinted ; the 
references in the text are from Routledge’s popular ed., London, 
1914). For the Rajputs of districts outside Rajputana see A. 
K. Forbes, Rtls Mala, London, 1878 ; H. A. Rose, (glossary oj 
the Tribes and Castes of the Punjab ond the H'. Frontier Pro- 
vince, vols. ii., iii., Lahore, 1911-14 ; D. C. J. Ibbetson, Punjab 
Ethnoij raphy , Calcutta, 1883 ; W. Crooke, Tnbes and Castes 
of the xV. Proemces and Oudh, do 1896 ; R. V. Russell, 
Tribes and Castes of the Central Provinces, London, 1916. 

W. Crooke. 

RAMAISM, — I, History, — Vaisnavism, one of 
the two main divibions of the Hindu religion, in- 
cludes, besides the worshippers of Visnu in his 
proper form as a supreme personal god, two large 
sects embracing not only the great majority of the 
Vaisnavites, but also a very considerable portion of 
the Hindus of to-day. These two parties are the 
votaries respectively of Visnu’s two last incarna- 
tions, Krsna and Rama.^ The cult of Kama as a 
chief god at the pioeiit day prevails over an ex- 
1 See art. Incarnation (Indian), vol. vii. p. 113. 
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tensive area in India. But Kama was at first only 
an epic hero ; for in the original part (bks. ii.- 
vi. ) of the Eavidyana (q.v.), which celebrates his 
life and deeds, he is represented as an essentially 
human character. On the other hand, in bks. i. 
and vii., which are admittedly later additions, his 
divine nature is fully accepted. In another passage 
also (vi. 117), which is without doubt an interpola- 
tion, the gods, with Brahma at their head, appear 
and declare Rama, who had till then regarded 
himself as a man, to be Narayana, i.e. Visnu, the 
highest god. The character of Rama, already a 
model of morality as the hero of the Bdmayana, 
was still more exalted by later poets, including 
those of the Pur&yias and especially by Bhavabhuti 
(first half of the 8th cent. A.D.), the author of two 
Sanskrit dramas concerned with the life of Rama. 
Having thus become immensely popular, the epic 
hero was before the lapse of many centuries gener- 
ally acknowledged, by a people ever prone to deifica- 
tion, as an incarnation — an already familiar feature 
of the Hindu religion — of the supreme god Visnu. 
Though there is not sufficient evidence to show 
exactly when Rama came to be accepted as an 
avatar, there is good reason to regard this belief 
as having already existed in the early centuries of 
the Christian era. Thus in the 10th canto of 
Kalidasa’s epic, the Raghuvainia, which dates from 
the first half of the 5th cent, a.d., the poet, before 
relating the story of Rama’s birth, represents Visnu 
as promising to be born as a son of King Daiaratha 
for the destruction of the demon Ravana. The 
Vdyu Purdna, which probably belongs to the same 
century, also refers to his divine character. Much 
later, a.d. 1014, we find the Jain author Amitagati 
making the statement that Rama was regarded as 
the all-knowing, all-pervading protector of the 
world. But, though the divinity of Rama had thus 
been recognized for centuries, there is no evidence 
that any cult in his honour existed during this long 
period. It cannot, however, have been established 
much later than the llth century a.d. Thus 
Madhva (q.v.), otherwise called Anandatirtha (the 
founder, in the 13th cent., of a Vaisnava sect, 
which aimed at confuting not only Sankara’s theory 
of the unreality of the universe and the identity of 
the human soul with the supreme deity, but also 
Ramanuja’s doctrine that God is the material cause 
of the world), is declared to have brought the 
image of Rama from Badarikasrama in the Hima- 
laya, and to have sent his pupil Naraharitirtha to 
Jagannatha in Orissa, about a.d. 1264, to bring 
back what were called the original idols of 
Rama. Hemadri, a voluminous Sanskrit writer 
who flourished in the latter half of the 13th cent., 
describes the ceremony connected with the birth 
of Rama on the 9th day of the bright half of the 
month Chaitra (March-April). An indication of 
the comparative lateness of the cult of Rama as an 
incarnation is the fact that, among the 24 names 
of Visnu that are repeated at the present day by 
Vaisnavites at the beginning of every ceremony 
whicli they perform, the name of Rama does not 
occur, though those of two other incarnations, the 
Dwarf and the Man-lion, are mentioned. Again, 
while the ordinarj' ceremonies of Vaisnavism include 
a repetition even of Vedic mantras, or formulae, 
this is not the case in the cult of Rama. At the 
present day every Hindu is familiar with Rama’s 
exploits, and throughout the length and breadth 
of India his name is on every one’s lips irre.spec- 
tively of class, caste, or creed. Thus, when friends 
meet, they often greet each other by uttering 
Rama’s name twice (‘Ram, Ram’). No name is 
more frequently given to children, and none is 
more often invoked at funerals and in the hour of 
death. 

2. Literature.— The literature of Ramaism is of 


late origin. There exist in the first place various 
manuals which describe the forms of Rama-worship 
by means of mantras, or formulm, and magic 
circles, like those prescribed in the Satvata-SamhitCi 
for the worship of Vasudeva (Visnu). There are 
besides a few works that set forth the doctrines of 
the Raraaite faith. The A clhyatma-rdmayana aims 
throughout at expounding the divinity of Rama 
and explaining the relation of the individual soul 
to him as the supreme soul. Sita and Rama are 
introduced by the author as the exponents of the 
doctrines inculcated in this work. The fifth canto 
of the last book is entitled Rama-glta, ‘ the Song 
of Rama,’ which is intended to correspond to the 
Krsnaite Bhngavad-gitd (q.v.), and wliich is nar- 
rated by Rama to his brother Laksmana, the 
counterpart of Arjuna in the parallel poem. The 
teaching is monistic throughout, the world and 
the individual soul being described as illusory, 
while the one supreme spirit, here Rama, alone 
really exists. Composed of extracts from older 
writings, it has no claim to any connexion with 
Vedic literature. It is also mentioned as a modem 
treatise by Ekanatha, a Maharastra saint of the 
16th cent., in his Bhdvartha-rCimdyana. There 
is another Ramaist work (published at Madras) 
also entitled Bdma-gitd, which is composed in 18 
chapters like the original Bhagavad-gltd. Its con- 
tents are narrated by Rama to Hanuman. It is a 
very modern compilation, for it professes to be 
based on the 108 Upanisads, some of which are 
unmistakably very recent. What may be regarded 
as the Bible of the Ramaites is the Bamcharit- 
manas, an adaptation of Valmiki’s Ramayana, 
composed in Hindi by Tulasi Dasa, the greatest of 
modern Hindu poets, in the 16th century. What 
the Bha^nvata Purdna and the Bhagavad-glta are 
to the Krsnaite, Tulasi Dasa’s poem, together with 
the Sanskrit Ramayana, is to the many millions 
in N. India whose vernacular tongue is Hindi. 

3. Doctrine. — The following are the doctrines 
held by all Ramaites in common : (1) the deity is 
not devoid of qualities (as is brahman, the im- 
personal world-soul of Sankara) ; (2) Visnu is the 
supreme deity and should be the oliject of worship 
together with Laksmi, his wife ; (3) Rama is the 
human incarnation, or avatar, of Visnu ; (4) 
Ramanuja and all the great teachers who have 
succeeded him are also avatars of Vi§nu. The 
first three of these doctrines afford a parallel to 
the conceptions of Western religion. Like Jahweh, 
Visnu is a personal supreme deity who is an object 
of worship, while the relation of Kama, as a human 
manifestation of the supreme deity, to Visnu is 
analogous to that of Christ to God. The Ramaist 
attitude resembles that of a Western deist who 
might adopt Christ as the main object of his de- 
votions. 

4. Sub-sects. — Ramananda, fifth disciple in suc- 
cession from Ramanuja, from whose school he 
seceded, was the founder of the Ramaite sect which 
goes by the name of Ramawats, in the 14th century.* 
A teacher named Kilh, separated from Ram-ananda 
by a successive series of several di.sciples, founded 
the Khaki (q.v.) sect, which is a striking example 
of the tendency of Hinduism to eclecticism and 
compromise. See also art. Ramanuja. 

Literature. — H. H. Wilson, A Sketch of the Religious Sects 
of the Uindus, new ed (SWpcC Works, i.), London, 1801, pp. 46, 
54-57, 63-65, 67 f., 98 f.; W. J. Wilkins, Modem Hinduism, 
do. 1887; G. A. Grierson, lA xxii. [1S96] 227; M. Monier* 
Williams, Brahmanism and Uinduism*, London, 1891 ; R. G. 
Bhandarkar, Vaisj^avism, ^aivisrn, and Minor Religious 
Systems (=GIAP iii. vi.), Strassburg, 1913, pp. 46-48. 

A. A. Macdonell. 

RAMAKRSNA. — Ramakrsna is the adopted 
name of one of the three leaders of the revival of 
Hinduism during the latter half of the 19th cent., 
1 See art. RamasandIs. 
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the other two Deing Dayananda Sarasvati (1824-83) 
and SvamI Vivekananda (1862-1902). All three 
adopted in early j'outh the life of the ascetic 
devotee — striking illustrations of the deeply-rooted 
conviction which prevails among Hindus that re- 
nunciation iq.v.) is the highest religious ideal, and 
which for more than two thousand years has led 
innumerable young Indians to give up home, 
marriage, property, and money for the attainment 
of union with God. 

I. Life. — Gadadhar Chatterji, the son of a poor 
but orthodox Bi airman, was born on 20th Feb. 
1834, in the village of Kamarpukur, situated in 
the Hugli district of Bengal. Losing his father 
when he was seventeen, he migrated to Calcutta, 
where for a few years he earned his living as a 
pujclri, or ministrant attending to the worship of 
the household idols in Hindu families. In 1855, 
when a temple of the goddess Kali, built on the 
bank of the Ganges by a rich Bengali lady named 
Rani Rasmoni, a few miles from Calcutta, was 
opened, his elder brother was appointed chief 
priest, while he himself not long after became one 
of the assistants. His religious instinct, of which 
he had shorrm signs as a hoy, now developed into 
passionate worship of the image of Kali in the 
temple. Thinking of her as the mother of the 
universe and as his own mother, he used to sing 
hymns, talk, and pra}' to her by the hour till he 
became unconscious of the outer world. He would 
then pass into the state of religious trance called 
samadhi, which often lasted for hours, and in 
which the action of the pulse and the heart became 
imperceptible. When he was twenty-five, his 
relatives, hoping to cure him of his religious 
ecstasies, induced him to undergo the usual cere- 
mony of child-marriage, though his bride was only 
six and would not live with him as his wife till she 
was eleven or twelve years old. Returning to the 
temple and being now convinced that it was 
possible to see the deity visibly, he renewed his 
devotions with such intensity that he neglected 
his duties and could no longer retain his official 
position. So he left the temple and settled in a 
neighbouring wood, where for the next twelve 
years he lived a life of strenuous prayer and self- 
repression in continuous efforts to attain union 
with God. Having as yet received no education 
or training, he was helped during this period in his 
aspirations first by a Brahman nun, who instructed 
him in yoga, or the system of exercises producing 
mental concentration, and in the Tantras, or 
manuals dealing with the worship of Kali and the 
theology concerned with her cult. Afterwards he 
came for nearly a year under the influence of an 
ascetic named Totapuri, who expounded to him 
the monistic Vedanta doctrine of Sankara, that 
God is impersonal, that the human soul is identical 
with God, that the world is an illusion, and who 
taught him the highest stage of religious trance 
in which every trace of consciousness disappears. 
Totapuri also initiated him as a sannyasi, or 
ascetic who renounces every worldly attachment. 
In accordance with the practice of such devotees, 
Gadadhar now assumed a new name. Hencefor- 
ward he was known as Ramakrsna ; and later he 
received from his friends the title of Paramahamsa, 
which is given only to ascetics of profound know- 
ledge and sanctity. After Totapuri’s departure 
he lived for six months almost continuously in a 
state of exalted religious trance. This condition 
ended in a severe attack of dysentery, from which, 
however, he recovered after a month or two. 

Ramakrsna now entered on a new phase of re- 
ligious aspiration — the craving to realize the 
Vaisnava ideal of passionate love for God. This 
aim he sought to realize by imagining himself one 
of the great devotees of ancient stories. Thus at 


length in a trance he saw the beautiful form of 
Krsna. Now he was satisfied ; he had at last 
achieved mental peace. By this time (1871) he 
was thirty-seven years of age and was becoming 
famous. His wife, who was now eighteen, came 
to see him. When he explained that, being a 
sannyasi, he could not live with her as her husband, 
she agreed to reside at the temple as his pupil and 
be taught by him how to serve God ; she thus 
remained a devoted disciple till the end of his life. 
She survived her husband many years, during 
which she regarded him as an incarnation of God 
Himself, and endeavoured to further the work 
that he had begun. 

Though as an ascetic he no longer had any caste, 
he now began to feel that he had not yet given up 
his Brahman prejudices towards the lower orders. 
Having accordingly resolved to do the work of 
men of the lowest caste, he acted as a scavenger in 
the temple and cleansed it like a Pariah during the 
night. He also collected and ate the fragments of 
food left by the beggars who were daily fed at the 
temple, and who included Muhammadans, out- 
castes, and bad characters. 

The last stage in his religious development was 
the result of a new desire that arose in him to 
know and understand other religions. Thus he 
went to live with a Muhammadan saint, becom- 
ing temporarily a Muhammadan in dress, manner 
of life, and religious practice. He then turned 
to Christianity and once saw Jesus in a vision, 
being unable for three days after to think or 
speak of anything else but of Him and His love. 
These experiences led him to the conclusion that 
all religions are true, as being various paths 
leading to the same goal. 

At the end of 1872 one of his intimate friends. 
Pandit Vaisnava Charan, took him to Calcutta, 
where he stayed till the beginning of the following 
year. During this visit he made the acquaintance 
of Dayananda Sarasvati, the founder of the Arj’a 
Samaj. About 1875 Keshab Chunder Sen, one of 
the leaders of the Brahma Samfij, made the ac- 
quaintance of Ramakrsna, and, becoming deeply 
impressed by his devotion and conversation, went 
to see him often, occasionally accompanied by a 
number of his adherents, and drew public attention 
to his merits both by talking and by writing about 
him. The result was that Ramakrsna was now 
visited at his temple by many educated Hindus 
from Calcutta, and also made the acquaintance of 
the young men who became his attached pupils 
and continued his work after his death. His con- 
versation is described as brilliant, and was listened 
to by many noted Indians who went to see him at 
his temple. During the last seven years of his 
life he was constantly engaged in talking to his 
visitors. He never wrote anything, even in this 
last period ; but his disciples made copious notes 
in Bengali of his .sayings, of which several collec- 
tions were published after his death. He was 
essentially a conversationalist, and not a formal 
instructor; indeed, he regularly disclaimed the 
status of a guru, or teaclier. According to the 
testimony of his most celebrated disciple, Svami 
Vivekananda, his conversation w'as of two main 
types. On the one hand, he represented himself 
as the servant of all human beings and would never 
claim any high position. On the other hand, he 
would speak of himself not only as possessing all 
power and all knowledge, but as the re-incamated 
soul that had once been born as Rama, as Krsna, 
or as Buddha. Such things were not said in any 
spirit of arrogance, but as a result of his intense 
realization of the Vedanta doctrine of the identity 
of the individual soul with the impersonal God. 

The incessant labour of speaking to the increas- 
ing crowds of men and women that came to see 
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him at the temple of Daksioesvara at last told on 
his health. In 18S5 he began to suffer from an 
affection of the throat, which after a time developed 
into cancer. He was removed to Calcutta, where 
he was attended by the best physicians. They 
advised him to keep the strictest silence ; but he 
could not refrain from addressing the crowds that 
gathered wherever he went. He would still fall 
into trances, on awaking from which he would 
talk incessantly as before. Even when his throat 
became so constricted that he could hardly swallow 
even liquid food, he continued his ettorts, cheerful 
and undaunted, till 15th March 18S6. On that 
day he fell into a samadhi from which he never 
returned. After his death a group of his disciples 
decided to devote their lives to the spread of his 
teaching, and to become sannyCisls. The most 
prominent of these was Narendra Nath Dutt, a 
Bengali, who on becoming an ascetic took the 
name of Vivekananda. 

2. Habits and character. — Ramakrsna had not 
many ])ersonal traits. Though a sannydsi, he not 
only dressed, but lived, like an ordinary Bengali. 
He is described by one of his disciples as distin- 
guished by profound humility and childlike tender- 
ness, the outward manifestation of which was a 
singular sweetness of expression. His character 
was simple, for every detail of his life can be 
explained from the one motive of a passion for 
God, which mastered his whole being. It was this 
that made him at an early age enter the life of a 
sannydsi, in which he renounced all earthly ties 
and by tremendous self-repression completely con- 
quered the sex instinct and acquired a hatred of 
money. His aversion to gold and silver became 
so great that he could not even touch them, and 
the simple contact of a coin, even when he was 
asleep, would make him shrink convulsively. In 
his later days he could touch no metal, not even 
iron. Mathuranatha, the son-in-law of the found- 
ress of the temple, repeatedly ottered to hand the 
temple over to him together with a property yield- 
ing an income of 25,000 rupees a year, but he 
refused and threatened to leave the place if the 
offer were pressed. A gift of 25,000 rupees pressed 
on him by another wealthy man was similarly 
declined. His deep sincerity and exclusive de- 
votion to God won him the boundless love and 
reverence of his disciples, who regarded him as a 
divine person. 

3. Belief. — Ramakrsna had no proper education. 
He knew no Sanskrit and scarcely any English, 
and he possessed no scholarly knowledge even of 
Bengali. Never having had any systematic train- 
ing in philosophy, and deriving, with the aid of a 
retentive memory, practically all that he knew of 
it from his occasional intercourse with the religious 
teachers with whom he came in contact at his 
temple, he neither was nor claimed to be the 
founder of a new religion. His belief regarding 
God and the relation of God to man and the world 
was based on the Vedanta sj'stem. It may be 
summed up thus : God is unknowable and utterly 
beyond the reach of man ; on the other hand, every 
human being and every thing that exists is a 
manifestation of God, who is so truly all that is 
that everything that happens is in a sense done 
by Him, and therefore moral distinctions become 
obliterated in Him. Hence, as he looked upon 
every human being as a manifestation of God, 
Ramakrsna would, if he met an unfortunate, bow 
down before her in adoration. Like every ordinary 
Hindu, he also regarded all deities as manifesta- 
tions of the impersonal Supreme Soul. But he 
believed the goddess Kali to be the chief manifesta- 
tion cf God as the divine mother of the universe. 
He worshipped her more than any other divinity, 
and that by means of idols ; for he implicitly held 


the Hindu belief that the divinity fills every one 
of his own idols with his presence. He furthei 
shared the ordinary Hindu idea of the guru, or 
spiritual teacher, declaring that the disciple should 
never criticize his own gxiru and must unque-tion- 
ingly obey his behests. Thus he was a true Hindu, 
and was always ready to defend the whole of 
Hinduism. In these respects he was only one of 
the multitude of very devoted Hindus who might 
have lived at any time during the last 200U 
years. 

4. Distinctive doctrine. — What differentiated his 
belief from that of other revivers of Hinduism was 
the doctrine that all religions are true, because in 
their inner essence they are identical, and that 
each man should therefore remain in the religion 
in which he has been born. In order to illustrate 
the idea of the harmony of all religions and of the 
part played by Ramakrsna in introducing it to 
Keshab Chunder Sen, a pupil of his caused to be 
painted a symbolical picture in which a Christian 
church, a Muhammadan mosque, and a Hindu 
temple appear in the background, while on one 
side in front Ramakrsna is pointing out to Keshab 
a group in which Christ and Chaitanya are danc- 
ing together, and a Muhammadan, a Confucianist, 
a Sikh, a Parsi, an Anglican, and various Hindus 
are standing round. Ramakrsna’s universalistic 
theory of the truth of all religions furnishes a 
strong defence of Hinduism because it implies that 
no Hindu should abandon his religion either as a 
whole or in any of its individual doctrines. 

Litkratdrk.— F. Max Muller, Humakriskxia : EU L\fe and 
Sayinfjs, London, 1898 (the best biography, together with a 
collection of Rainaki-sna’s sayings); P. C. Mozumdar, Pararna- 
hathsa Rnwiatfis/itia^, Calcutta, 1910; [M. N. Gupta], The 
Gospel of Sri Pdrnal^'shxia, -Madras, 1912 ; Svami Viveka- 
nanda, hfy Master (a lecture), Calcutta, 1911 ; J. N. Farquhar, 
Modern Eeligiotts Moeements in India, New York, 1915, pu. 
18S-200. The work of the Raniaki-^pa mission is described in 
the Hindoo Patriot, 14th Oct. 1912. 

A. Macdonell. 

RAMANANDIS, RAMAWATS.— The Rama- 
nandis or Kamawats are an important Vaisnava 
sect in N. India, numbering from 1,500,066 to 
2,000,000. Their founder was RSinananda, a 
teacher who was fifth in descent from Ramanuja 
(q.v.), the Bhaktamdln giving the succe.ssion as 
(1) Ramanuja, (2) 1 )oi .acbarya, (3) Hariyananda, 
(4) R.aghavananda, (5) Raniananda. According to 
the N. Indian tradition regarding Ramananda’s 
life and times, Raghavananda was a prominent 
teacher of the Sri Vaisnava church founded by 
Ramanuja. He travelled over India spreading its 
doctrines, and finally settled in Benares. In the 
year 4400 of the Kaliyuga, corresponding to A.D. 
1299, ‘ Raminanda vas born at Pray.aga, the 
moilern Allahabad. His father was a Kanyaknbja 
Brahmana named Punyasariana (or Bhurikarma 
or Devala), and his mother’s name was Su^lla. 
The child was named Ramadatta, and, as he grew 
up, he acquired knowledge ra|)idly, so that by the 
time he was twelve years old he had become a 
finished pandita, and went to Benares to study 
religious philosophy. There he attached himself 
to a Smarta teapher, who followed the Advaita 
philosophy of Sahkaracharya.’ One day he 
happened to meet Raghavananda, who had the 
power of foretelling future events, and who ex- 
pressed his sorrow that Ramadatta had not yet 
taken refuge with Hari (i.e. Rama), as his days 
were fulfilled and he had but a short time to live. 
Ramadatta returned to his Smarta teacher and 
reported the conversation. The teacher had to 

1 So all native authorities. Bhaga4^n Prasada (Bhaktamdla, 
p. 432) refers to eight or nine, and quotes three. Tradition 
says that it was 162 >ears after Ramanuja’s death, which would 
thus have occurred m a.d. 1137. 

2 It is noteworthy that both Ramanuja and Ramananda are 
represented as having begun by being followers of Sankara, 
and later to have seen the error of their w-avs. 
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confess tliat the prediction was a true one, and 
that he himself could otter no remedy. He there- 
fore recommended liim to throw himself on the 
mercy of Riighavananda. Ramadatta did so, and 
Raghavananda received him, taught him the Sri 
Vaisnava initiatory mantra,^ and changed his 
name to Ramananda. He also instructed him in 
die yoga methods of suppression of breath, etc., 
leading the practiser into intense mental absorp- 
tion, and, when the time for his death arrived, 
with their aid, put him into a trance. Death came 
to take him away, but, finding him in this death- 
like condition, departed leaving him unharmed. 
Ramananda then awoke from his trance, and 
thenceforth devoted himself to attending on and 
learning from Raghavananda, who blessed him and 
gave him the boon of an exceptionally long life.'^ 
After serving his guru for a considerable time, he 
went on a pilgrimage over the greater part of 
India. A persistent tradition asserts that he even 
visited the island of Gangasagara at the mouth of 
the Ganges, and that there he discovered the site 
of Kapila's hermitage, all trace of which had long 
been lo.-t. After conipletin.g his pilgrimage he re- 
turned to Benares, and settled at PauchgangaGhat, 
where his footprints can still be seen by the 
faithful. 

The Sri Vaisnava church, of which Raghavan- 
anda and Ramananda were members, allows only 
Brahmanas to occupy the post of teacher, and 
imposes upon all the strictest rules as to the 
preparation and consumption of food. When 
Ramananda returned from his long wanderings, 
he essayed to rejoin the brotherhood, but they 
refused to receive liim, alleging that it must have 
been impossible for him during his pere,grinations 
to carry out all these observances. They accord- 
ingly demanded that Raghavananda should impose 
a penance upon him. Ramananda resisted this, 
and in the discussion that ensued Raghavananda 
finally solved the problem by deciding that 
Ramananda must go his own way, and might form 
a sect of his own. This quarrel thus resulted in 
one of the most momentous revolutions that have 
occurred in the religious history of N. India. Its 
effects were by no means confined to Ramananda’s 
immediate disciples, for his teaching worked as a 
leaven upon the beliefs of nearly the whole popu- 
lation. Ramananda took his g'urit at his word, and 
founded the Raniawat sect — also nowadays called, 
after him, the sect of the Ramanandis. The philo- 
sophical sy.stem is the same as that of Ramanuja 
(q.v.) and need not detain us; but Ramanuja 
wrote for Brahmanas and in Sanskrit, and imposed 
a rule of ceremonial purity that was strict in the 
extreme. Ramananda, by his expulsion from the 
brothel hood for an imaginary impurity, was con- 
verted to broader notions. His ethical system was 
based, not on spiritual pride, but on spiritual 
humility. It was developed in various directions 
by his succe.ssors, but through all their teaching 
we find insistence ever laid upon two great 
principles : (1) that perfect bhnkti, or faith in God, 
consists in perfect love directed to God, and pi) that 
.all servants of God are brothers. Ramananda 
called his followers ‘ Avadhut.a,’ because they 
had ‘shaken off' the bonds of nariow-miiidedness. 
His follower, Kabir, carried this doctiine of 
catholicity .still farther, and it reached its full 
development, and — what is more — its geneial 
acceptance by the masses of Hindostan, seven 
generations later, through the works of modern 
India’s greatest poet, Tula.si Dasa. 

The most striking point about Ramananda’s 

1 Orh ROmdya, namah. 

2 The legend ot Liw- noon isof some Importance. Ramananda 
5oes seem actually to ha\e li%ed to a irreat ai;e. Nabha Daj-a 
takes pains to record that he ‘ bnre his body for a very long 
Cline,’ and tradition says that he lived 111 years. 


teaching, and that which has so captured the mind 
of India as to be enshrined in a proverbial saying, 
is that, so long as a man or woman has genuine 
loving faith in the Supreme, his or her caste and 
position in life are matters of no importance. 
The Sri Vaisnavas admitted only Braiimanas as 
teachers, and only people of high caste as lay 
members. But Ramananda permitted no such 
bounds. As the saying referred to above says, he 
taught •• 

jdti pati puchhai nahl kol, 

Han-ku Ohajai, so Hari-kau Aot, 

* Let no one ask a man’s caste or with whom he eate. If & man 
show's love to Hari, he is Hari's ow'n.’ 

Hari is the name given to the Supreme when 
allusion is made to him as a loving father, and, in 
this character, it is to the incarnation of Visnu as 
Ramachandra, the hero of the RCinidyana^ that 
the devotion of Riimananda and his followers was 
more particularly directed. Jiis initiatory mantra^ 
or formula, was the words ‘ Sri Rama,’ the saluta- 
tion among members of the community being ‘ Jaya 
&ri Rama,’ * Jaya Rama,’ or ‘Sita Rama.’ 

Ramananda had twelve cliief disciples or 
apostles, and the list shows his disregard for caste 
in matters of religion. They were : ^ (1) Anaii- 
tananda, (2) Sukhananda, (3) Surasurananda, (4) 
Narahariyananda, (5) Pipa, (6) Kabir, (7) Bhava- 
nanda, (8) Sena, (9) Bhana, (10) Rai Dasa, (11) 
Padmavati, (12) Surasaii. 

Of these nos. 11 and 12 were women. Reijarding Padma* 
vati nothing is known. Surasarl w’as the wife of Surasura- 
nanda, and the Bhaktamala (66) tells a pretty story of how she 
w'as once wandering alone in the forest praying, when she was 
attacked by Musalnian robbers. Thereupon Kama took the 
form of a lion, and guarded her, like another Una, till she was 
out of danger. 

Anantananda was Kam&nanda’s first disciple. He is most 
famous as the apostle of the Jodhpur country, the king of which 
he converted bv a miracle at Sambhar, recalling that of the 
barren fig-tree in Mk ll^Of. (Bhaktamala, 32). The third in de- 
scent from Anantananda, in line of teacher and pupil, was Nabba 
Dasa, the author of the Bhaktamala. 

Sukhananda was a poet. His hymns are famous, and have 
been collected in a volume entitled the Sukhasdgara (Bhak- 
tamdla, 64). 

Surasurananda, the husband of Surasari, W'as famous for 
his faith. The Bhaktamala (65) tells a curious story about him, 
the lesson of which reminds us of Mk 718. a wicked Musalman 
gave him and his disciples cakes secretly mixed with flesh fan 
impurity). He a<*cepted them as food offered in the name of the 
deity, and they all ate the food. Then the Musalman told the 
disciples of the presence of meat in the cakes. They came to their 
inaaterm alarm at the defilement that they had incurred. Lathe 
replied that they had not eaten the food in faith, and bade them 
\oimt. Thej dni so, and meat issued trom their mouths. Then 
he vomited, and showed them that by his faitn the impure 
meat had been transubstantiated into leaves of the holy tulasx- 
plant. He is of irn}>ortance, for through himTulast Dasa traced 
his descent from Ramananda in line of teacher and pupil. 

A curious legend is told about Narahariyananda. One day, 
being m want of fuel to dress food for a party of holy men, he 
took an axe, and went to a temple of D§vi and cut away from it 
a suHicient portion of wood 2 Devi promised, if he would 
desist from spoiling her temple, to give him a daily supply of 
fuel, and so it came about. A covetous and unregenerate 
neighbour, hearing of this, thought that he would follow the 
s-aint’s example, but, as soon as he applied his axe, Devi 
attacked him, and wounded himsogrievousl> that, when people 
came for him, they found him at dcatli’s door. Devi spared him 
onh* on condiuoii that for the lest of his life he would supjdy 
Narahariyananda's wants in the way of fuel {Bhaktamula, 67). 

Pipa was a Rajput raja of Gagaraun. He was originally a 
worslupperof DCwi, hut was commanded by her in a dieam to 
become a disciple of Ramananda. Ramananda refused to accept 
him, saying that he had no dealings with men of war like him, 
and, when Pipa persisted, angrily told him to go and fall into a 
well, Pipa at once tried to cast himself into the well in the court- 
yard of Ratnananda’s house, and was with difficulty stopped by 
the bystanders. Ramanan'la then took pity on him, and receised 
him on probation as a disciple. After a year’s trial he was 
fully admitted, abandoned all his early possessions, and, in 
spite of the remonstrances of his family, set out with Kama- 


1 The list given bv Wilson (Religious Sects, p. 56) is incorrect, 
being' based on a mistranslation of the Bhaktamala. 

2 Almost the onh stungent duty laid upon the followers of 
Ramananda was that of showing hospitality to wandering holy 
men. The necessity of providing the means for this seems to 
have been held to justify almost any’ course of conduct. We 
shall see extreme instances of this in the case of Pipa. Cf also 
the story of Dhana, below. 
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nanda on a pilgrimage to Dvaraka, accompanied by Sita 
Sahachan, one of his wives, who had become as arcient a 
devotee as himself. 

The Bhaktamfila devotes much space to Pipa, and narrates or 
alludes to a great number of legends regarding him and his wife. 
Some of them are given by Wilson (p. 57 If.). Two or three of 
the legends regarding Sita Sahachari illustrate the lengths to 
which Ramawats are supposed to be willing to go in order to 
fulfil the duty of hospitality to wandering saints. She is repre- 
sented as a peculiarly holy woman and as a devoted wife, and 
yet, on more than one occasion, she was ready to sacrifice her 
chastity in order to provide the means for carrying out this 
duty, being each time saved from the last extremity hy miracu- 
lous intervention {Bhaktamdla, 61). 

Kabir (if). 60) was a Musalman weaver. It was through him 
that Nanak Shah, the founder of the Sikh religion, inherited 
much of Ramananda’s teaching (see ERE vii. 632). 

The Bhaktamdla gives no particulars concerning Bhhva.- 
nanda, beyond mentioning his name, nor can the present 
writer find anything about him elsew here except an anonymous 
couplet praising his devotion to Rama and his wisdom. 

Sena was a barber by caste (for the tradition concerning him 
see art. SenapantrIs). 

Dhana was a simple peasant. He belonged to the Jat caste, 
which is notorious for the boorishness of us peasant members. 
The account of him given by the Bhaktamdla (62) tells that one 
day some wandering saints asked him for food, and he gave them 
the only gram that there was in the house — that which had 
been reserved for seed. To conceal the pious theft from his 
parents, he proceeded to plough a field, into which he pretended 
to sow the grain. He was subjected to much ridicule from 
neighbours who knew the facts of the case ; but, as time went 
on, a miraculous crop sprang up in the field, which surpassed 
the crops of those who laughed at him. On one occason he 
saw a Brahmapa worshippmg a sacred ^nfagrdma stone, and, in 
his simplicity, asked him for a similar object of devotion. The 
other picked up an ordinary pebble, and, giving it to the silly 
boor, said, * Here is your god. Take it home and worship it.' 
Dhana, looking upon it as a representation of Rama, carried it 
home, and tended it with great devotion. The god, pleased at 
the simple faith of the peasant lad, came to him in person, in 
the character of a fellow.Jat, and served him as a ploughman. 
After some time he recommended Dhana to go to Benares and 
become Ramananda’s disciple. He did so, and, after receiving 
instruction from the teacher, returned home. There he au.ain 
saw his ploughman, and, his eyes being opened, he recognized 
him as Rama. The god then blessed him and departed, and 
Dhana remained at home, carrying on his household duties, and 
worshipping the Supreme. 

Rai Dasa {Bhaktamdla^ 59) w-as a Chamar, or leather-worker, 
and belonged to one of the most degraded and despised castes 
(for particulars see art. Rai DIsIs). 

This account of Ramananda’s twelve apostles, 
childish though some of the legends may appear, 
is interesting, and is typical of the doctrine of the 
equality of all men and women before God. 
While we may assume that such men as Ananta- 
nanda and Sukhananda were Brahmanas, the list 
also contains a Musalman, a professional soldier, a 
barber, a boorish Ja^ and, lowest of the low, Rai 
Dasa, the Chamar. Note also the important 
position assigned to women. It is true that in all 
the sects of the Vaisnava reformation (see EEE ii. 
548) women saints are frequently met with, but, 
so far as the present writer is aware, Raiiiananda 
was the only teacher who placed the sexes on 
an equality by calling two women to be his 
apostles. 

According to modern belief, Ramananda was a 
direct re-incarnation of Ramachandra, and each of 
his twelve apostles was also an incarnation of 
some subordinate god or demi-god. Thus Anan- 
tananda was an incarnation of BrahmS, Suklia- 
nanda of Siva, Surasurananda of Narada, Kabir of 
Prahlada, Sena of Bliisma, Rai Dasa of Yama, and 
so on. Ramananda borrowed from his predecessors 
the title ananda, ‘joy,’ which he added to the 
names of most of his disciples, to indicate the joy 
of their devotion to Rama. Probably the full 
names of Pipa, Sena, and Dhana were thus 
Pipananda, Senananda, and Dhanananda. Not 
being Brahmanas, they could be addressed famili- 
arly, and it is a common familiar custom in India 
to omit the final syllables of a name, just as we 
say ‘ M'iir for ‘ William.’ 

Although the great claim of Ramananda to 
recognition is his insistence on the equality of all 
believers, a coroll.ary of this teaching also deserves 
more than a passing notice. The doctrines of liis 


predecessors, the Ramanujas, were, in N. India, 
taught only in Sanskrit. Their scrijitures were 
learned books, written for learned men, in a 
learned language. But, for Ramananda, with dis- 
ciples like Kabir, Pipa, Sena, Dhana, and Rai 
Dasa, who were not Sanskiit scholars, this was 
intolerable. His teaching was therefore everywhere 
in the vernacular, and his followers wrote their 
hymns and other similar compositions in one or 
other of the various dialects of Hindi. He himself 
wrote little that has come down to us, but — not to 
mention the less know n works of men like Sukha- 
nanda — his successor Kabir wu' one of the most 
voluminous authors in that language. It was 
largely owing to the influence of Ramananda and 
his followers that Hindi became a literary language, 
and not only was its most shining light, Tula&i 
Dasa, a devout Ramawat, but all his poetry was 
written under the direct influence of Ramananda's 
teaching. The debt which the literature of 
Hindostan owes to Ramananda cannot be over- 
estimated. 

While we may be fairly certain that Ramananda 
was boin in A.D. 1299, the date of his death is 
involved in some obscurity. The popular tradition 
is that he died in Samvat in 1467 ( = A.D. 1410). 
This would give him a life of 111 years, which is 
improbable. We can, however, accept the tradi- 
tion, borne out, as it is, by the direct statement of 
the Ehaktanutla, that he had an exceptionally 
long life, and this would authorize us to state that 
he lived during the greater part of the 14th century 
A.D. He was thus contemporary with the later 
Khiljl kings, and with nearly all the kings of the 
house of Tughlak. In his youth occurred the 
famous sack ot Chitaur by 'Alau’d-din Kliilji, and 
his ripe manhood corresponded with the insanely 
tyrannous rule of Muhammad Tughlak. If he 
lived to the age of 99, he saw the invasion of 
India by Tamerlane, and the sack and massacre of 
Delhi. It is impossible not to believe that thi.s 
series of calamities exercised much influence on 
Ramananda, and that his doctrine of faith in the 
benignant and heroic Ramachandra, ottered to all 
classes of the community, owed much of its ready 
acceptance to the sutieiiiigs then being under- 
gone by the Indian people under cruel, alien 
rule. 

Of Ramananda’s twelve apostles three — Kabii, 
Sena, and Rai Dasa — founded branch sects of their 
own. The others contented themselves with 
preaching the doctrines of their master. Separate 
articles are devoted to Kabir, Sena, and the Rai 
Dasis. Kabir was the only one of these three 
that really founded a sect. The other two so- 
called sects are little more than sejiarate groups of 
Ramanandls called after the respective names of 
the teachers fiom whom they are si'intually 
descended. Through the preaching of these 
twelve and of their followers the pure and chaste 
worship of Rama became widely spread over 
Hindostan, and successfully competed with the 
more sensuous worship of Krsna and Radha that 
centred round Vrndavana, and reached its culmi- 
nating point in the erotic raptures of the Radhav al- 
labhls (q.v. ; see also artt. Bh.VKTI-MarGA, vol. ii. 
p. 545, and VAI.LAl!H.\CHARi.s). 

LiTKRATfRE. — Numerous books have been published in Hindi 
devoted tiO the life and teaching of Ramananda. The nnh 
really authontatue work is the lihakta}ii<tla (30 f ) of Nabhi 
, Dasa. with Fri 3 a Dasa’e commentarv ; the best ed. is that ol 
Sitarima6arana Bhaga^ an Prasada (Benares, ILfoS), in whicii are 
j guen extracts from the contents of the more modern works 
dealing with Ramananda. A summary (not a) wa\s correct) of 
the statenietits in the Bhaktamdla will be found in H H. 
Wilson, HLetch of the lieliftiuns Sfets vf the llDxdns, London, 
1861, pp. 46 ff., 54 ff. ; other European accounts are based on 
this, and reproduce Wilson’s mistakes. For a briefer summary 
see R. G. Bhandarkar, Saxi'i$m, and Minx-r 

Religious Sistems ( = G/4P in.' 6), Strassburg, 1913, p. 66f 
Other Indian accounts tliat may be consulted with ad\.inia^rt 
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are Dhruva Dasa, Bhaktandmdvall^ ed. Radhakpsna _Dasa 
(Nagari Pracharini Sabha), Benares, 1901, p. 63 ff.; Jrvarama, 
^rlraaikaprakdsa •bhakiaindla, Bankipur, 1S37, verse lOff. ; 
Harischandra, raf.'-riarao’aryasi'a, do., n.d., p. 14, 

The account given m the present article is based entirely on 
Indian authorities. GeORGE A. GRIERSON. 

RAMANUJA. — Tradition dating from the 
13th cent. a.d. ascribes the birth of Ramanuja to 
the year 938 of the ^aka epoch ( = A.D. 1016-17). 
In his j’outh he lived at Conjeeveram, and was a 
pupil of Yadavaprakasg,, an adherent of the strict 
Advaita philosopliy of Sankara. Ramanuja, how- 
ever, fell under the influence of the Vaisnavism 
ryhich had been made current by the ellorts of the 
Alvars in the Tamil country, and separated on this 
•paoniid from his preceptor, attaching himself 
instead to Yamunamuni, who represented tlie 
philosophical aspect of the creed of the Alvars. In 
due course he succeeded his new teacher as the 
head of this school of opinion, and settled at Srirah- 
gam near Trichinopoly, wliere most of his life w.as 
spent. In his old age lie is said to have fallen 
under the disfavour of the Cliola king, Knlottuhga, 
who was an adherent of Saivism, and to have 
removed his residence in 1096 to tlie dominions of 
the Hoysala princes of Mysore, where in 1098 he 
succeeded in converting to his faith Eitti Deva, or 
Visnuvardliana, at that time a viceroy for his 
brother, Ballala, and later (1104-31) himself king. 
Another tradition recorded in Nrsiniha’s Smftyar- 
thnsagara^ refers to him as alive as late as 1127, 
and it would clearly be unwise to attach too much 
weight to the precise dates assigned for his birth ; 
his activity, it is certain, fell in the last quarter 
of the 11th cent, a.d., with which accords the 
statement of the Prapanndmj-ta'^ that in 1091, 
towards the end of ids life, he dedicated an image 
of Narayana on Yadaviichala. Numerous works 
are attributed to hini,^ in many cases doubtless 
without just cause ; of special importance are only 
the Vechlntadipa, the Vecldnlasdra, the Veddrtha- 
mhgraJia, which are independent works, and his 
commentaries {hhdsyas) on the Brahmasutra and 
the Bhagncnd-G'itd. 

I. Philosophical tenets. — The es.sentiai contri- 
bution of Ramanuja to Indian thought was the 
effort to develop in a complete system, in opposition 
to the uncompromising Advaiti.sm of Sankara, a 
philosophical basis for the doctrine of devotion to 
God which was presented in poetical form in the 
hymns [prabanclkas) of tlie Alvars — a task for 
whicli his training under a teaclier of Advaitism 
rendered him specially fit. In attempting this 
task, which he undertook on the bidding of his 
teacher, Yamunamuni, he was, it is clear, not 
developing any essentially new line of thought, 
and he makes no assertion of originality ; in his 
interpretation of the Brahmasutra as a text-book 
of Vaisnavism, he claims merely to be following 
the commentary (vrtti) of Bodhayana and the 
opinions of previous teachers, of whom elsewhere 
he enumerates several — Tanka, Dramida, Guha- 
deva, Kapardin, and Bliariichi ; of tliese Dramida 
at least preceded Sankara, and indications in 
l^ahkara’s own commentary show that Ramanuja’s 
claim to be following tradition is not unfounded. 
The disappearance, however, of the works of his 
predecessors and the hopeless obscurity in itself of 
the Brahmasutra render it impossible to determine 
what degree of independence is to be assigned to 
Ramanuja. The Bribhasya, his commentary on 
the Brahmasutra, conveys an impression of no 
mean philosophical insight, and it is fair to assume 
that his work in substantial merit and complete- 

1 T. Aiifrechc, Bodleian Catalogue of Sanskrit MSS, Oxford. 
1864, p. 235. 

2 Rajendralala Mitra, Sotices of Sanskrit MSS, v,, Calcutta, 

1880. p. 10 f. 

2 Aufrecht. Catalogue Catatogorum, l., Leipzig, 1801, p. 522. 


ness far outdid any previous effort to find in the 
Brahmasutra a basis for monotiieisiii. 

To Sankara the wiiole universe was one. Brah- 
man without a second (advaita), without qualities, 
consisting of tliouglit, but without differentiation 
of subject and object : the world of experience 
arises from the association with the one reality of 
mayd, or illusion, and has tlierefore but a conven- 
tional existence, being the object of the lower 
knowledge as opposed to the higher knowledge of 
the one reality. Escape from the fetters of trans- 
migration, wliich is an essential part of the con- 
ventional life, is obtained by tlie act of intellectual 
intuition x\ hich appreciates the illusory character 
of the empirical universe. A creator (Isvara) 
e.xists, and liis grace serves to secure in some degree 
this intuition, but the existence of God, as also of 
the soul itself as individual, is in ultimate analysis 
mere illusion, and His grace is equally illusory. 
To establish this scheme Sankara does not rely on 
the human faculties unaided : freely as he uses 
argument, he bases his view.s on the Upnnisads 
and the Brahmasutra as an eternal and conclusive 
revelation.! Ramanuja is no less dogmatic, but 
the doctrine which he deduces is very different. 
In the Upanisads his opinions find their chief 
support in the antaryami-hrdhmana, contained in 
the Brhadaranyaka Upanisnd,'^ in wliicli Brahman 
is described in detail as the inner ruler of the whole 
of the universe in all its aspects, and in a passage 
in the Svetdivatara Vpanisad^ in which stress is 
laid on the threefold unity in Brahman of the 
empirical subject (bhoktf), the objective world 
(bhogya), and the power which instigates (preritf). 
He teaches, therefore, a monism, for all is Brah- 
man, hut a qualified monism (viHsladvaita), since 
room is found for the reality of individual souls 
and the external world. The highest reality is 
God, endowed with all de.sirahle qualities, not 
consisting of knowledge alone, hut having know- 
ledge as an attribute, all-powerful, all-pervading, 
and all-merciful. Whatever exists is contained 
within God, and therefore the system admits no 
second independent element. But within the unity 
are distinct elements of plurality wliicli, if effects 
or modes (prakdra) of God, are yet absolutely real, 
and not figments of illusion. Tliese are souls of 
varying classes and degrees (chit) and matter in 
all its forms (achit), xvhich together are represented 
as constituting the body of God, standing to Him 
in the same dependent relation as is occupied by 
the matter forming an animal or vegetable body 
towards the soul or spirit. Both matter and souls 
exist eternally in God, and have had no absolute 
beginning and xvill have no absolute end. But 
there are two distinct forms of this existence. In 
the pralaya condition, wliich occurs at the end 
of each xvorld-period (kalpa), matter exists in a 
subtle state in which it possesses none of the 
qualities xvhich make it an object of ordinary 
experience ; the souls likexvise cease to be con- 
nected xvith bodies, and, though retaining the 
essential quality of being cognizing agents, are 
unable to manifest their intelligence ; in this con- 
dition Brahman is said to be in the causal state 
(kdrandvastha). From this condition creation 
develops by the xvill of God : subtle matter takes 
on its gross form,^ souls expand their intellect, 
entering at the same time into connexion with 
bodies in accordance xvith their deeds in previous 
forms of existence ; in this condition Brahman 
occupies the state of an effect (kdry avast ha). But 
hetxveen tlie txvo states there is no essential difl'er- 
ence ; the effect is tlie cause which has undergone 

j * P. De«*48en, Das System ties Vedanta, Lcipzig^, 1883, p. 95 ff. 

1 2 in. 3. 3 1, 12. 

j ♦ The detaUs of the process are borrowed bodily from th€ 
I Saiikhya 8\stem, and have no independent value. 
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a process of development {parindma). The differ- 
ence, however, serves to explain in the view of 
Ramanuja those passages in the f/pujiwatfs which 
seem to deny all duality : in the causal state the 
dill'erences are merely implicit and may be ignored ; 
passages which assert the creation of the material 
world, while assuming the eternal existence of soul, 
are explained away by the fact that in its subtle 
state matter may be regarded as in a sense non- 
existent, since it has in that condition none of its 
essential qualities, while even in the pralaya con- 
dition the soul remains essentially intelligent. 
There is, however, clear proof that Ramanuja felt 
difficulty in picturing to himself the relation of the 
non-sentient matter to Brahman : in discussing 
the Brahmasiitra ' there are presented, as possible 
explanations of the relation, the views that such 
beings are special arrangements (sahsthdnaviiesa) 
of Brahman^ as are the coils of the body of a 
snake, or that the relation of the two entities is 
comparable to that of the luminous object and 
light, which are one in that both are lire, or that 
the material world is a part {ahia) of Brahman, 
which is the position definitely assigned to the 
soul. The relation of souls and the material world 
causes Ramanuja no difficulty ; he accepts the 
same frankly realistic position as Sankara, though 
in the case of the latter the realism is ultimately 
illusory.* 

As with Sankara, the fate of the soul is deter- 
mined by its knowledge, but, as the nature of that 
knowledge differs entirely in the two systems, so 
does the fate of the soul. Knowledge means not 
extinction of individuality, but a life in heaven of 
eternal bliss, distinguished from God Himself 
merely by the fact that the released soul does not 
possess the powers of creating, ruling, and retract- 
ing the world which are the special characteristics 
of the supreme soul. 

a. Religious system. — The actual system of re- 
ligion expounded by Ramanuja and his school, 
while resting on the basis of the metaphysics of 
the ^rlbhd^ya, is clearly largely the traditional 
inheritance of the Paneharatra or Bhagavata 
school ; in the ^rlbhdsya itself the only sectarian 
hint is the use of the term Narayana as a synonym 
of Brahman. In the theology of Ramanuja Rod 
manifests Himself in five forms. The first is the 
highest {para), in which, as Narayana or Para- 
brahman, He dwells in His city of Vaikuntha, 
under a gem pavilion, seated on the serpent Sesa, 
adorned with celestial ornaments and bearing His 
celestial arms, accompanied by His consorts Laksml 
(prosperity), Bhu (the earth), and Lila (sport) ; in 
this condition His presence is enjoyed by the de- 
livered spirits. The second form of manifestation 
consists of His three or four vyiihas, conditions 
assumed for purposes of worship, creation, etc. ; of 
these Sahkarsana possesses the qualities of know- 
ledge (jhana) and power to maintain (bala) ; 
Pradyumna has ruling power (aUvarya) and abid- 
ing character {v~irya); Aniruddha has creative 
l)ower iiakti) and strength to overcome [tejas)- 
while Vasudeva, when included as a fourth vyuha, 
has all si.x qualities. The third form comprises 
the ten avatars of the ordinary mythology; the 
fourth the antarydmin, in which condition He 
dwlls within the heart, can be seen by the super- 
natural vision of the Yogi, and accompanies the 
soul in its pas.sage even to heaven or hell, Avliile 
the fifth form is that in which the deity dwells in 
idols or images made by men’s hands. 

The individual soul, which is a mode of the 
supreme soul and entirely dependent upon and 
controlled bj' it, is nevertheless real, eternal, en- 
dowed with intelligence and self-consciousness, 

1 111. ii. 27-30. 

2 See their commentaries on Brahmasiitra, ii. ii. 28-31. 


without parts, unchanging, imperceptible, ,and 
atomic ' — a doctrine denied energetically by San- 
kara. Souls are classilied as eternal (nitya) in a 
special sense, such as those of Ananta or Garuda, 
which dwell in constant communion with Nara- 
yana, released (mukta), or bound (baddha). Of 
the latter some seek mere earthly gains, others 
aim at the joys of heaven, while others strive for 
the eternal bliss of final deliverance. For the 
latter two means of attaining the end desired are 
available ; the former is confined to the three 
higher classes alone, excluding the Sudra ; it leads 
through the karmayoga and the jhdnayoga to 
bhakti, while the latter is open to those who 
despair of accomplishing this elaborate process and 
ding themselves upon the will of God (prapatti). 

The karmayoga is the teaching of the Bhagavad- 
Gita, which bids man perform acts without de- 
sire of reward ; it includes the ceremonial worship 
of the deity — the practice of penance, the ottering 
of sacrifice, the bestowal of charity, and the per- 
formance of pilgrimages. It serves as a prepara- 
tion for the jhdnayoga, in which the devotee attains 
the knowledge of himself as distinct from matter 
and as a mode of Brahman. This, again, leads to 
bhakti, which for Ramanuja is not ecstatic devo- 
tion, but a continuous process of meditation upon 
God. This meditation is to be promoted by sub- 
sidiary means, including the use of none but un- 
polluted food, chastity, the performance of rites, 
the practice of such virtues as charity, compassion, 
abstaining from taking life, truth and uprightness, 
the maintenance of cheerfulness, and the absence 
of undue elation. Thus promoted, bhakti results 
in an intuitive perception of God, the highest state 
realizable. Prapatti, on the other hand, consists 
in the sense of submission, the avoidance of ojiposi- 
tion, the confidence of protection, the choosing of 
God as the saviour, the placing of oneself at His 
disposal, and the consciousness of utter abasement. 

The relation between bhakti and prapatti was 
left obscure in Ramanuja’s teaching, for it immedi- 
ately formed a subject of bitter division between 
the two schools which claimed to follow his teach- 
ing — the Vadagalai, or northern school, which used 
Sanskrit as its medium of teaching, and the Teh- 
galai, or southern, which resorted to the vernacular, 
thus continuing the tradition of the Alvars. The 
former, which seems to reflect more closely the 
temper of Ramanuja in its conservatism and re- 
straint, claimed that prapatti was merely one way 
of salvation, not the only way, and that it should 
be resorted to only when it was found impossible 
to attain the desired result by the other modes ; 
moreover, they found in it essentially an element 
of human action in that it demanded a distinct 
effort on the part of the prapanna, resulting fiom 
the effect of his sense of submission, etc. The 
southern school, on the other hand, maintained 
that prapatti was the only mode of salvation, that 
it precluded any action on the part of the devotee,* 
action emanating from God alone, and that the 
sense of submission, etc., was the outcome of 
prapatti, not the means of producing it. Similarly, 
the schools differed in their treatment of Siuiras : 
the Vadagalai confined equality to conversation 
alone, and forbade the teaching to them and in- 
deed even to Ksatriyas and Vaisyas of the mantra 
of homage to Narajana with the syllable Om 
prefixed, while the southern school asseited the 
equality of the castes and permitted the use of Om 
by all. 

In addition to bhakti and prapatti Ramanuja is 
credited with permitting the attainment of de- 
liverance by dchCtryahhimCtnayoga, in which the 
votary pl.aces himself under the control of his 

• See Bi'ahmat.utra. ii. ii. 19-32. 

■- Cf. art- Pr.^patti-Masoa. 
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teacher, wlio performs for him the necessary acts 
to attain deliverance. 

Greater importance attaches to the ceremonial 
(vorship of the deity in the practice of the school 
than was seemingly laid upon it hy Ramanuja 
himself, though he fully accepted it and made it 
an integral part of his system. The modes of 
worship prescribed include the stamping of the 
discus or conch of Hari on the body, the wearing 
of a mark on the forehead, the repeating of wmntrns, 
the doing of service to his devotees, fasting on the 
eleventh day of both lunar fortnights, the laying 
of titlasi-lea.ves on his idol, the drinking of the 
water in which the feet of the idol are washed, and 
the eating of the food presented to Hari. Import- 
ance attaches to the last practice, for it bears a 
certain resemblance to the Christian sacrament 
and suggests the possibility of borrowing from 
the Ne^torian Christian communities of S. India. 
The same conclusion is also indicated by certain 
features of the doctrine of prapatii^ and above ail 
by the metliod of salvation in which the teacher 
perforins the necessary step.s, while the part of the 
devotee consists in implicit faith in the teacher — a 
mode which bears a remarkable similarity to the 
doctrine of vicarious sacrihce. It is unnecessary, 
however, to assume that these features in the 
system of Ramanuja were borrowed by him per- 
--onally from Christian teaching ; they are much 
more likely to have been already incorporated in 
the Vaisuavism which he expounded and defended. 
It is characteristic of the intellectual rather than 
emotional character of Ramanuja’s teaching that 
he ignores the aspect of Visnu’s character in which 
he appears as Gopala-Krsna and sports with Radha 
and the cowherdesses, and that even Rama does 
not appear to have been the object of his special 
devotion. 

Literatcrb. — T he chief authorities for Ramilnnja are R. G. 
Bhandarkar, Beport m the Search for Sanekrit MSS in the 
Bombay Presidency during^ the Year liSS-SU, Bombav, 1S87, 
p. 6S it., I aie^avis?/i, Saicism, and Minor Beliawus Systems 
( = GIAPm. VI.), Strasshurj, 1013, p. 50 ff. ; G. Thibant, tr. of 
t edanta- Sutras, with Saiikara’s comm., SBB xxviv. [ISOoj 
introd., and tr. of Ram.lnuja’s Srihhdsya, SBE xiviii. (1004); 
A. Govindacharya Svami, tr. of Bhajavad-Gltd, with Rama- 
nuja’s comm., Madras, IsOS, The Life of Ramanuja, do. 1906, 
tr of Arthapatlchaka of Plllai Lokach.arya (13th cent. A.D.), 
JBAS, 1910, pp. 565-607, and description of the points of 
difference between the northern and southern schools, ib. pp. 
1103-U12_. See also M. Rangacharulu, Life and Teachings of 
Ramflnuja. Madras, 1S05 ; C. R. Srinivasa Aiyengar, The 
Life and Teachings of Sri Rdmiinujdcharya, do. 1908. A criti- 
cisra of the system of Ramanuja from the standpoint of Advait- 
isni is given in the Sarvadarsanasafigraha of Madhava ( 14 lh 
cent. A.D.), tr. E. B. Cowell and A. E. Gough, London, 1632, 
and P. Deussen, Aligemeine Gesch. der Philosophie, i. iii., 
Leipzig, 1903. A. BeRRIEDALE KEITH. 

RAMAYANA. — I. Character. — This poem, ‘the 
Career of Rama,’ is one of the two great Sanskrit 
’■pics of ancient India. Both have been a national 
possession for at least 2000 years, deeply induenc- 
nig the literary production as well as the moral 
ami reli.gioiis thought of the Indian population. 
But they oiler several contrasts. 'TheMa/iabhdrata 
ig.v.) in its literary aspect represents the type of 
old popular legendary tale called purfinn, while 
the kdinriyana belongs to the class called kavya, 
or artificial epic, in which form is reg.arded as 
more important than the story, and poetical orna- 
ment {(ilamkara) is abundantly applied. The 
Mahdhharata, being a congeries of many parts 
only loosely connected by the thread of 'its epic 
kernel, which forms not more than one-Hfth of the 
vhole work, is hardly an epic at all, but rather an 
encyclopiedia of moral teaching ; its authors are 
unknown, and the traditional name of its final 
redactor, Vya.sa, ‘ the arranger,’ is evidently mythi- 
cal. The Rdmdyana is a real epic of the romantic 
type, being homogeneous in plan and execution, 
on the whole the work of a single author named 


Valraiki. Being in its main and original narrative 
almost free from interpolated and secondary epi- 
sodes, it is also much shorter than the Mahdbhdrata, 
containing about 24,000 as compared with 100,000 
stanzas. The warfare in the epic nucleus of the 
Mahabhdrata is that of heroic human combatants 
on both sides ; in the Rdmdyana it consists of con- 
flicts with monsters and demons such as are 
described by writers of fairy-tales without first- 
hand knowledge of real fighting. The ilahd- 
bhdrata was composed in the western portion of 
N. India, the ancient Madhyadesa, or Middle I.and, 
which lies between the eastern confines of the 
Panjab and the city of Allahabad, while the 
Rdmdyana arose in the ancient kingdom of Kosala, 
which lay to the north-east of the Ganges, and 
roughly corresponds to the modern Oudh. 

2 . Importance. — The importance of the Rdmd- 
yana is twofold — literary and religious. It is the 
first product of the artificial epic, or kavya, litera- 
ture of India. It thus always served as a model 
to be imitated by the later classical poets, who re- 
garded it as ‘the first epic’ [ddi-kdvya) and its 
author as the ‘ first epic poet ’ (dcli-kavi). Thus it 
supplied the subject of Kalidasa’s epic, the Raghu- 
vani.ia, ‘the Family of Raghu,’ as well as of two 
of the plays of the CTeat dramatist Bhavabhuti. 
Even at the present day the recital of the Rdmd- 
yana is listened to with delight by many thousands 
of Hindus at the great festival of Rama held every 
year at Benares. In the ^liddle Ages the Sanskrit 
epic was translated into the spoken languages of 
India, beginning with the Tamil version, which 
appeared at the beginning of the 12th cent, and 
was followed by adajitations and renderings in the 
vernaculars all over the country. On the Rama- 
yana the greatest mediteval poet of India, Tulasi 
Das (1532-1623), founded his religio-philosophio 
poem in Hindi, entitled Ram Charit Manas, ‘ Lake 
of the Doings of Rama,’ which as a lofty standard 
of purity and virtue is like a Bible to over 90,000,000 
of the population of N. India. Dramatic repre- 
sentations of the story of Rama are still performed 
at religious festivals in the towns and villages of 
India. Thus the ‘Play of Rama’ [Ram Lila), in 
which the most popular scenes from the Rdmdyana 
are exhibited, is annually performed at Lahore 
before a vast number of spectators. 

Probably no work of world literature, secular in 
its origin, has ever produced so profound an in- 
fluence on the life and thought of a people as the 
Rdmdyana. The nobility and magnanimity of 
Rama’s character and the conjugal devotion and 
fidelity of his xvife Sita have, for a great many 
centuries, exercised a far-reaching moral effect as 
paragons for imitation among Indians. His early 
deification has, moreover, secured to the hero of 
the Rdmdyana the worship of the Hindus down to 
the present day. The belief that he was an in- 
carnation of Visnu, which forms the fundamental 
doctrine of the religious reformers Ramanuja (g.v.) 
in the 12th and Ramananda (see art. RamanandIs) 
in the 14th cent., has contributed much to counter- 
■yct the diffusion of the degrading superstitions of 
baivism in the south as well as in the north of 
India. 

3 - Recensions. — In its present form the Rdmd- 
yana consists of about 24.00G coujilets composed 
almost entirely in the ordinary ejiic metre called 
Uoka, which consists of two hemi.stichs of sixteen 
syllables with an iambic cadence. It exists in 
three recensions — the Bengal, the Bombay, and 
the West Indian, which differ to the extent that 
about one-tliird of the verses contained in each do 
not occur in the other two. The oldest appears to 
be the Bombay recension, in which the irregulari- 
ties of the epic language have not been removed, 
as is the case in the other two. It must not. 
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however, be regarded as representin'; the oriftinal . 
text of which the other two receiisiuiis are iiieie , 
revisions. Tlie variations can for the most part 
be explained by the divergent forms which the 
popular tradition had assumed, in different parts 
of India, by the time when those three recensions 
came to be written down. There is, moreover, 
evidence to show that those recensions existed at 
a comparatively early periml. Thus quotations 
from the epic in works of the 8th and 9th centuries 
indicate that a text allied to the Bombay recension 
was then in existence, while a poetical abstract of 
the RtimCiyana composed by Ksemendra proves 
that at lea.st the West Indian recension was known 
to that author in the first half of the 11th century 
A.D. 

4. Present text. — The Raniayana, as it has come 
down to us, consists of seven books ; but careful 
and detailed research has shown that the first and 
last were later additions. The former not only 
contrasts as inferior in language and style with 
the original, but contains both internal contradic- 
tions and statements conflicting with the following 
books. Thus it includes (in cantos i. and iii.) two 
tables of contents which must have been composed 
at different times; one of them, which takes no 
notice of the first and last books, was evidently 
made before these were added. Again, Laksmana 
is stated in bk. i. to have been married at Ayodhya 
at the same time as his brother Rama, while at a 
later period, in bk. iii., he is expressly said to be 
still unmarried. The original poem evidently 
came to an end with the conclusion of bk. vi. For 
in bk vii. as well as bk. i. the tribal hero of the 
old books has become a national hero, the people’s 
moral ideal ; and the human hero of those books 
appears in the first and last as an incarnation of 
tne supreme deity Vi^nu (while Indra, and not 
Visnu, is accounted the highest god in the original 
parts). Again, Valmiki, the author of the epic, is 
in the additional books introduced as a con- 
temporary of Rama and is regarded as a seer. In 
bks. i. and vii. the thread of the narrative is charac- 
teristically interrupted, as in the Mahabhdrata, by 
numerous episodes, myths, and legends, while this 
feature is very rare in the other books. Some 
cantos have been loosely interpolated in the 
genuine books also, but these consist chiefly of 
extensions of the finest passages added by pro- 
fessional rhapsodists wishing to meet the demands 
of the popular taste. Though the additions to the 
original poem must have been made before the 
three recensions came into being, it is evident 
that they could have become part of the epic 
only a long time after the old part was com- 
posed. 

5. Place of origin. — There is evidence indicating 
that the Edmdyana was composed in the country 
of which the capital was Ayodhya, the royal resi- 
dence of the race of Iksvaku. Tlius it is stated in 
bk. i. that the Rdmdyana arose in the family of 
thelksvakus ; the hermitage of V^.almikiisdescribed 
in bk. vii. as situated on the south bank of the 
flanges ; and the poet must have been connected 
with Ayodhya, lor Sita, Rama’s wife, sought refuge 
in his forest retreat, where her twin sons were 
bom, brought up, and tauglit to recite the epic by 
the poet. In or near Ayodhya, therefore, Valmiki 
may be assumed to have worked into a homo- 
geneous whole the various epic tales current among 
the court bards of Ayodhya about the life of the 
Iksvaku hero Rama. This poem was then learnt 
by rhapsodists, who wandered about reciting it in 
different parts of the country. 

6. Age. — The question of the age of the Edmd- 
yana is involved in some doubt, because the 
arguments bearing on it are rather inconclusive. 
There is no evidence to show that either the Mahd- 


blidiiitii or the Rdmaynna existed even in its 
earliest beginnings before the end of the Vedic 
period (c. 800 B.c. ). As regards the relative age of 
the two e|iics, it is probable that the original foim 
of the Rdmdyana was fini.shed before the epic 
nucleus of the ilahabhdrata had assumed definite 
shape. For, while the leading characters of the 
latter are not referred to in the Rdmaynna, the 
story of Rama is often mentioned in the sister 
ejric. Again, two of Valmiki’s lines (vi. 81, 28) 
are quoted in a passage of the Mahabhdrata (vii. 
143, 66) which there is no reason to regard as a 
later addition. There is an episode of Rama 
(Rdmopdkhydnam) in the Mnhdbkdrata that pre- 
supposes the existence of the extetided Rdmdyana, 
in w Inch Rama was already deified as Visnu. The 
Rdmdyana, moreover, was along with its later 
additions a complete work by the end of the 2nd 
cent. A.D., and was already an old book by the 
time the sister epic had more or less attained its 
final shape in the 4th cent, of our era. With this 
divergence in the date when their growth was com- 
pleted the permeation of all the old parts of the 
Mahabhdrata with new matter is in keeping, 
while in the Rdmdyana such permeation hardly 
extends beyond the first and the last books. Both 
epics not only have, in all their books, many 
phrases, proverbial idioms, and whole lines in 
common, out also betray a far-reaching general 
agreement in language, style, and metre. Hence 
it may safely be concluded tliat the period of the 
growth of the Rdmdyana coincides with that of 
the Mahdbhdrata, though it came sooner to an 
end. The earliest elements of the original Mahd- 
bhdrata may, however, be older than the original 
Rdmdyana, because the former has certain archaic 
features compared with which Valmlki’s poem 
shows an advance. Thus, while speakers are intro- 
duced in the longer epic with prose formulas such 
as ‘Yudhisthira spoke,’ in the sister poem such 
expressions invariably form part of the verse. 
The Rdmdyana, too, comes deeidedlj’ nearer the 
classical poets in the use of poetical figures. 
Various sources of evidence have been examined 
in order to fix approximately the ujiper chrono- 
logical limit of tlie Rdmdyana. The history of 
early Buddhism supplies no decisive information. 
In the olde.st Buddhist literature, the Pali Tipitaka 
(see art. Literature [Buddhist]), there is no 
mention at all of the Rdmdyana. It is true that 
in a Jdtaka (q.v.) concerned with King Dasaratha 
there are twelve verses in which Rama consoles 
his brothers for the death of his father, Dasaratha, 
and that one of these verses actually occurs in our 
Rdmdyana. The fact, however, that theie is onlj’ 
one verse in common indicates that some old story 
about Rama rather than the epic itself is the 
source of the Jdtaka verses; for there is not a 
word in the whole Jdtaka about Ravana and his 
following, though it is full of fabulous matter and 
has much to say about demons and rakm.ms. On 
the other hand, excepting one evidently interpo- 
lated passage, there is not a trace of Buddhism in 
the Rdmdyana itself. Such silence, however, may 
very well be due to the absence of any reason to 
mention Buddhism in a poem like this. Now, H. 
Olden berg has shown [Gurupujdkaumudl, Leipzig, 
1896, p. Qtf.) that the metre of the Rdmdyana 
represents a later stage of development than that 
of the Pali poetry of Buddhism. This positive 
evidence would place the composition of the original 
Rdmdyana appreciably later than the rise of 
Buddhism, c. 5U0 B.c. 

Excepting in two passages, which have been 
shown to be later additions, the Rdmdyana con- 
tains no reference to the Greeks, who first came 
into direct contact with India during Alexander’s 
expedition in 327 b.c. 
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A. Weber’s belief that Greek influence can be traced in the 
Rdmdiana seems to be baseless. There is no real parallelism 
between the story of the abduction of Sita by the demon 
Havana and Rama’s rescue expedition to I^anka on the one 
hand and that of the rape of Helen and the Trojan war on the 
other. Nor need the account of Rama’s bending a powerful 
bow to Win Sica have any connexion with a similar exploit per- 
formed b\ Ul\s»es. Stories of such feats of strength for a like 
object are met with in the literature of others as well as the 
Greeks, and may easily ha\e grown up independently. 

Thus far we have no reason to go back much 
farther than 300 ii.c. for the genesis of Valmiki’s 
poem. H. Jacobi, however, adduces some argu- 
ments based on the political conditions appearing 
in the epic to show that it dates from before the 
rise of Buddhism. 

In the first place, he notes that the city of Pa^liputra (now 
Patna), which had become the capital of India by 300 B.C., is 
not mentioned at all, though Rama is described (». 35) as pass- 
ing its very site, and the poet makes a point of referring (i. 32 f.) 
to the foundation of various actual cities in E. India to show' 
how far the fame of the Rdmdyana had spread beyond Kosala, 
the country of its origin; he could therefore hardly fail to 
mention it had it existed. He further observes that in the 
old part of the Rdmdyana the capital of Kosala is alwa>s called 
Ajodiiva, while to Buddhists, Jains, Greeks, and Patanjalt (c. 
150 B.c.) its name is invariably Saketa. In bk. vii. we learn 
thajb Lava, one of Rama’s twin sons, established his government 
in Sravasti, a cit 3 ’ which is not mentioned at all in the original 
Rdmnyana, but which we know to have been ruled in Buddha’s 
time by King Prasenajit of Kosala. From these data he infers 
that the original epic was composed while Ayodhya was still 
the capital of Kosala, before its name of Saketa was know'n, 
and before the seat of government was shifted to Sravasii. It 
would seem, further, to follow that the first and last books, 
which also mention Ayodhya and, though added much later, 
do not know the name Saketa, must hav e been composed con- 
siderably before the time of Buddha. Such a conclusion is in 
the higiieat desrree improbable. Jacobi hnallj' notes that in bk. 
i. Mithila and Visala are twin cities governed by separate rulers, 
while it is known that by Buddha’s time they had become a 
single city named Vaiiali ruled by an oligarchy. 

It is to be observed that tliese arguments are 
based on data to be found in the late first and last 
books, the evidence of which for the time of Buddha 
and before must be regarded with suspicion. They 
do not appear to the present writer to have any 
co|jency as proof of a pre-Buddhistic date for the 
original Rdmdyana, 

A further argument has, however, been adduced 
to show that tlie old part of the Rdmdyana dates 
from before the time of Buddha. 

The Rdmdyat^a is a popular epic, and its language is a 
popular Sanskrit. Now, about 260 b.c. King A^oka used for his 
inscriptions not Sanskrit, but vernacular dialects resembling 
Pall. Buddha himself before 500 b.c. preached notin Sanskrit, 
but in the speech of the people. A popular epic could not 
have been composed in a language that was already dead, but 
must have been written in one that the people understood. 
The original form of the epic must therefoie date from a pre- 
Buddhistic period when Sanskrit was still a living tongue. 
Now, the foregoing argument is not cogent, because Sanskrit 
has always lived as a literary* language beside the popular 
dialects, and has been understood by large sections of the 
population. There is therefore nothing strange in Sanskrit 
epics being composed and listened to while Jain and Buddhist 
monks were w’riting poetry and preaching in piopular dialects, 
especially when these dialects had as yet diverged compara- 
tively little from the literary’ language. Even at the present 
day it is not uncommon in India for tw'o languages to be 
current side b}' side in the same district ; and in a great part of 
N. India there is in use a modern Indian literarj' language 
which diverges ver.v considerably from that of ever^daj' life. 

Occasionally verses occurring in the Mahdbhdrata and 
Rdmdyana are also found as Pah or Prakrt verses in Buddhist 
and Jain texts. This by no means implies that such verses 
have been translated into Sanskrit from popular languages. 
Still more baseless is the view of several scholars that the two 
great epics were originally composed in popular dialects and 
were only later translated into Sanskrit. Not the slightest 
trace of any record that such a translation ever took place has 
come down to us. On the other hand, the fact that in the 
Sanskrit drama (cf. ERE viii. 112) the bard {s,uta) regularly 
speaks Sanskrit, and not a popular dialect, indicates that the 
poetry of the bards, i.e. the epic, was composed in Sanskrit. 
This hypothesis w-as first propounded by A. Barth in 5th 
April and further elaborated by him in RHR xxvii. {181)3] 

25SfF.. xlv. (19021 195 f. It has been refuted by Jacobi in 
ZDMG xlviii. [1S94] 407-411. 

A review of all the available evidence appears to 
the present writer to indicate that the original part 
of tlie Rdmdyana came into existence about tlie 
middle of the 4th cent. B.C., when popular stories 


current about Rama were collected and worked 
up into a homogeneous epic by the poet Valmiki ; 
while it attained its present extent by the end of 
the 2nd century A.D. 

7. Two parts. — In the story of the Rdmdyann, 
as told in the original books, two parts can be 
clearly distinguished. The first is an ordinary 
narrative of human life without any admixture 
of mythological elements. Beginning with the 
intrigues of a queen at the court of Ayodliya to 
ensure the succession of her son to the throne, it 
describes the results that followed. Had tlie poem 
ended with the return of Rama’s brother Bharata 
to Ayodhj^a after the death of their father, King 
Dasaratha, it might have passed for an ejiic based 
on historical events. On the other hand, the 
second part, being founded on myths, is full of 
marvellous and fantastic adventures. The tlieory 
was formerly held (by Lassen and Weber) that the 
narrative is an allegorical representation of the 
spread of Aryan culture to the south of India and 
Ceylon. This view is, however, not borne out by 
the statements of the epic itself. The poet is 
evidently unfamiliar with the south, which he 
fills with the fabulous beings that might easily be 
imagined to haunt an unknown country. There 
is much more probability in Jacobi’s theory that 
the second part of the original Rdmdyana repre- 
sents a narrative of terrestrial events based on 
mythological elements traceable to the earliest 
Veda. The name of the heroine Sita appears in 
the Rigveda as the personified Furrow invoked as 
an agricultural goddess (iv. Ivii. 6). In a ritual 
work of the latest Vedic period {Kaukxka Sutra^ 
106) she appears as a divinity of the ploughed field, 
a being of radiant beauty, black-eyed, adorned 
with lotuses, the wife of the rain-god. In the 
Rdmdyana itself Sita is said to have arisen from 
the earth when her adoptive father Janaka was 
ploughing, and in the last book she finally dis- 
appears underground, received into the arms of 
Mother Earth. Her husband Rama would then 
represent Indra, and his light with the demon 
Ravana a modification of the Vedic conflict of 
Indra with Vrtra, the demon of drought. It is 
here probably significant that Ravana’s son is 
called Indra-satru, ‘ foe of Indra,’ which is an 
epithet of Vrtra in the Rigveda, The rape of Sita 
by Ravana is parallel to the abduction by the 
demons of the cows later recovered by Indra. 
Again, Hanuman, the chief of the monkeys, who 
aids Rama in flying hundreds of leagues to recover 
Sita from the island of Lanka, is the son of the 
god of wind and bears the patronymic Maruti, 
‘ son of the Maruts.’ This suggests a reminiscence 
of Indra’s association with the Maruts, or storm- 
gods, in his fight with Vrtra. The name of the 
dog Sarama, who for Indra crosses the river Rasa 
in search of the captured cows, reappears as that 
of a demoness who consoles Sita when imprisoned 
by Ravana in the island of Laiika. 

8. Contents. — Such being the general character 
of the original Rdmdyana^ we may now proceed to 
sketch tlie contents of the complete epic in the 
expanded form in which it has come down to us. 

(a) First part. — Bk. i., called Bdla-kdn<}a (‘ Childhood 
Section ’), commencing with an introduction on the origin of 
the poem, goes on to narrate the story of Rama’s youth. We 
are told how Valmiki in his forest hermitage was preparing to 
describe worthily the fortunes of Rama. While he was watch- 
ing a pair of birds on the bank of a river, the male was suddenly 
shot by a hunter and fell dead to the ground weltering in its 
blood. The poet, touched hy the grief of the bereaved female, 

“ • ’ ' ’ '■ '* death of herniate and threatening 

Strange to relate, his utterance 

• . t issued from his lips in metrical 

form. As he wandered towards his hut pondering this occur- 
rence, the god Brahma appeared and, announcing to the poet 
that he had unawares created therhjthm of the iloka metre, 
bade him compose the divine poem on the life and deeds of 
Rama in that measure. This stor.v possibly preserves a histori- 
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cal reminiscence : it may mean that the epic iloka, which in 
the form of the anuntxtbh goes back to the Hi'trtda, and which 
is identical in structure throug^hout the Maka’ohnrata and the 
iidmdi/aTia, was fixed in its final form Valmiki. 

There foilo%\3 an account of the citj of Ayodhja, in which 
the wise and mighty Da^aratha ruled. The king, being for a 
long time without a son, resolved to offer a horse-saciirlce, to 
direct which he appointed the potent seer Rs\a^riiga. Just at 
that time the gods were suffering manj’ things from the violence 
of the demon Riivapa. Tliey accordingly turned for help to 
VisDU, imploring him to consent to be born in human form, 
because Ravana was immune from death except by the hand of 
a human foe. Vispu having consented to be born as a son of 
Da-iaratha and the horse-sacrihce being over, the three wives 
of the king bore four sons, Kau^lya becoming the mother of 
Rama (the incarnation of Visnu), Kaikeyi of Bharata, and 
Sumitra of the pair Laksmana and Satrughna. Of these sons 
Rama was his father's favourite, and to him his brother 
Laksniapa was particularly devoted from the beginning. After 
the sons were grown up, the great seer Viivamitra, who had 
come to Ayodhya, conducted the two princes Rama and 
Laksmana to the court of Janaka of Videha. That king had 
announced that he would give his daughter in marriage to the 
prince who could bend a powerful bow that he possessed. 
Many had tried in vain ; Rama not only bent the bow, but 
broke it in two. The wedding of Rama and Sita, attended by 
King Da^aratha, was then celebrated with great festivities. 
For many } ears after the young couple lived in great happiness. 

In this supplementary book the thread of the narrative is, 
just as in the Mahdbhdrata, interrupted by numerous episodes, 
many of which, in different versions, recur in the sister epic, 
and which are constantly alluded to in the later classical litera* 
ture. One of these (i. 51-05) deals vs’ith the enmity of the 
famous sages VUvamitra and Vasisfha. The former, a power- 
ful king (though originally, in the Rigveda, a seer), came into 
conflict with the latter in the endeavour to deprive him forcibly 
of his miraculous cow. Unsuccessful in his attempt, Vi&vamitra 
undertook great penances which extended over thousands of 
years, and in which he resisted the seductions of beautiful 
uyinphs, till at last he achieved Brahnianhood and became 
reconciled to his rival Vasistha. Among others may be men- 
tioned the story of the dwarf-incarnation of Visi^u (i. 29), of the 
birth of the war-god Kuniara or Karttikeya (i. 35-37), and of 
the churning of the ocean by the gods and the demons (i. 45). 
The fantastic legend of the descent of the Ganges (i. 88-44) 
relates how the sacred river was brought down from heaven to 
earth in order to purify the remains of King Sagara’s 60,000 
sons, who had been burnt to ashes by the sage KapUa enraged 
by their disturbing his devotions. 

*Bk. ii., called Ayodhyd-kdiy4a (‘Ayodhya Section’), with 
which the main storv of the epic begins, describes the events 
that occurred at Dalaratha’s court of Ajodh^a. The king, by 
this time grow’ing old, held an assembly, in w’hich he announced, 
amid general approval, his intention to make Rama his heir- 
apparent. Kaikeyi, Bharata’s mother, whose heart was set on 
her son’s succession to the throne, now reminded Da^aratha of 
his former promise to grant her any two boons she might 
choose. On his consenting to fulfil his promise, she requested 
him to appoint Bharata his successor and to banish Rama from 
Ayodhya for fourteen years. Kaikej'I having refused to with- 
draw her demand, Dalaratha passed a sleepless night. Next 
dav. when the consecration of Rama w'as to have taken place, 
the king sent tor and explained the situation to his son. Rama, 
accepting his father’s commands calmly and dutifully, without 
dela) set forth into exile, accompanied by Sita and his half- 
brother Laksmana. The old king, overwhelmed with sorrow, 
cut himself off entirely from Kaikeyi, remained with Rama’s 
mother, and died after a few days, lamenting the banishment 
of his SOD. Bharata, who had been living with his maternal 
,vo.si -/''r oirnrjjoned to Ayodhya, 

■ . - ■ out for the purpose 

; ■ ■ ■ ■ ipital. In the wild 

forest of Uanclaka tie found Hama living nappily with Sita and 
Laksmapa. 'But Rama, though deeply affected by the magna- 
nimity of his brother’s request, declined to return, considering 
it his'duty to fulfil his vow of exile. He accordingly took off 
his gold-embroidered shoes, and handed them to his brother, in 
token of transferring the succession to him. Bharata then 
went back to Ayodhya and, placing on the throne Rama’s shoes 
surmounted by the royal umbrella as emblem of sovereignty, 
retired to Nandigrama, whence he administered the affairs o! 
State as Rama’s vicegerent. Herewith ends the first part of the 
original epic, which deals with the w’orld of reality. 

(S) Second part.— With bk. hi., the Aranya-kd^do- (‘Forest 
Section’), we are introduced to the world of romance m which 
Rama is constantly engaged in adventures and conflicts with 
fantastic creatures and demons of various kind.s till the end of 
the poem. After the exiles have been living for some time in 
the Dapdaka forest, pious anchorites come to seek Rama’s pro- 
tection against the raLsa.'Jai.', or demons, infesting the forest and 
terrorizing their henniUiges. Rama, having promised his aid, 
DOW enters ujxm a series of efforts to clear the forest of these 
monsters. Havana’s sister Surpanakha, falling in love with 
Rama, is rejected first by him and then bv Lak^mapa. To 
avenge the insult, she brings her brother Khara with 14,000 
demons against Rama, who, however, destroys them all together 
with their leader. She then hastens across the sea to the fabul- 
ous island of Lanka and complains to her brother, Ravapa, its 
ten-headed ruler. The latter, filled with rage and bent on 
revenge, speeds through the air in his golden car to the forest. 
There he transforms one of his followers into a golden deer, 


which appears to Sita and at her request is pursued by Rama 
and Laksmana. Meanwhile Riivana, disguised as an ascetic, 
ap{>roaches Sita, seizes her, and carries her off by force in his 
chariot through the air. The vulture Jat.i^u, an old friend of 
Da&aratha, attacks him on his flight and succeeds in shattering 
his car, but is finally slam. Havana again seizes Sita with his 
claws and carries her across the sea to his palace in Lafika. 
He show's her all its splendours and tries to persuade her to be- 
come his wife. She indignantly refuses and is finally confined 
in a cave guarded b}’ female demons. Rama returns from a 
fruitless chase only to find that his wife has vanished. Reduced 
to despair, he wanders southwards with Laksmapa in search of 
Sita. They fall in with a headless demon, who advises Rama 
to concluile an alliance with the monkey king Sugriva, who will 
help him to find his lost wife. 

Bk. iv., called the Kiskmdhd-kdnda (‘ Kiskindha Section’), 
describes the alliance concluded by Rama with the monkeys for 
the purpose of recovering Sita. At the lake Pampa they meet 
Sugriva, who tells them that he has been robbed of his wife and 
■ ' ’’'i '"‘m his kingdom, by his brother 

» t .■■■.■ form an alliance. At Kiskindha, 

■ V ■ , ■ takes place in which Rama slays 

Valin. Among the councillors of Sugriva, who has now become 
king, the wisest and most trustworthy is llanuman. He is 
accordingly entrusted with the task of finding Sita, and, 
accompanied by a host of monke}S, proceeds southwards. 
After many adventures they fall in with Sampaii, a brother of 
the vulture Ja^ayu, w’ho tells them he has seen Ravapa carrving 
off Sita, and describes the position of Lanka. On reaching the 
coast the monkeys are filled with despair as to how the} can 
cross the sea. Hanuman, who has proved his ability to leap 
farther than any of the rest, ascends Mount Mahendra and 
prepares to bound across the ocean. 

Bk. v., which describes Hanuman’s doings in Lanka, is called 
the Sundara-kd‘^4d C Beautiful Section ’), perhajjs as especially 
attractive because it contains more fabulous stories than any of 
the other books. With a mighty spring from Mount ilahendra 
Hanuman rises in the air and after a flight of four davs, during 
which he undergoes various adventures, he reaches Lafika. 
From a hill he first surveys the city, which looks almost im- 
pregnable. Then, reducing himself to a minute size, he enters 
Lanka, after dark, and inspects the whole city— Ravapa’s palace, 
his marvellous aerial car, and the women’s apartments. After 
a long search be at last discovers Sita m a grove. He rouses 
her from her grief by the news that Rama is coming to 
the rescue. Hanuman tiien returns as he came, reports to Rama 
the success of his search, and gives him a message from Sita. 

Bk. vi., entitled the Yudilha-k'inda (‘Battle Section’), de- 
. ’ *’ , ' “' *■ ^''‘rween Rama and Havana. Sugriva 

of a bridge from the mainland to 
. ■ ' . id is arranged and the vast monkey 

arm} marches to the seashore. On the news of its approach 
Vibhlsana, KSvapa’s brother, counsels the surrender of Sita. 
Repelled and insulted by Ravapa, Vibhi^apa flies across the sea, 
allies himself with Rama, and adv’ises him to seek the help of 
the god of the sea, with whose aid the monkeys build the bridge 
in the course of a few days. The city being now invested, 
Ravapa’s army sallies forth and a general battle, as well as 
many single combats, ensues. In one of the latter Ravapa’s 
son Indrajit is slain by Laksmapa. Enraged at this, Ravapa 
appears on the scene and fights a duel lasting a da> and a night 
wah Rama, till at last he falls pierced to the heart. Rama then 
orders the funeral of the dead chief of the demons to be cele- 
brated and appoints Vibhi§ana to succeed him as king of Lafika. 
Summoning Sita, he announces his victorv , but rejects her in 
the presence of all the monkeys and the rdk.fasas. Loudly 
lamenting Rama’s unjust suspicions, Sita then throws herself 
into the flames of a funeral pyre, but the god Agni, raising her 
unhurt, hands her over to Rama, assuring him that >-he has 
been faithful to him throughout her captivity. Rama hereupon 
declares that he has never doubted her innocence, but has con- 
sidered It necessary that her puritv should be pro\ ed in the 
ej es of the people. Sita novv returns jov fully with Rama to 
Ayodhya, where he is consecrated king and reigns gloriously, 
inaugurating a new golden age for his subjects. 

Bk. vii., called Cttara-kanda (‘ Last Section ’), is, as we have 
seen, a late addition to the original poem. Only about one- 
third of it is concerned with Rama and Sita. It is here related 
that one day Riima hears that the people are dissatisfied at 
his having taken back Sita after she has so long been a captive 
of Ravapa, because they thought this would have a bad in- 
fluence on the women of the country. Unable to endure the 
reproach that he was setting a bad example to his subjects, 
he requests Laksmapa to take Sita away and abandon her. 
Laksmapa, conducting her to the bank of the Ganges and 
explaining why Rama has cast her off, leaves her there. The 
weeping Sita at length finds her way to the hennitage of the 
sage Valmiki, who entrusts her to the charge of the anchorite 
women living there. After some time Sita bears the twin sons 
Ku^a and Lava in the hermitage. Many years pass by. The 
bo>8 have grown up and become the pupils of Valmiki, who 
takes them wuh him to attend a great horse-sacrifice undertaken 
by Rama. The two boys are selected to recit-e the Edindya'^, 
which has been composed by him, and are listened to with 
rapture by the audience. Rama, hearing that the two youthful 
bards are the sons of STta, requests V’ahiiiki to cause Sita to 
purify herself by an oath. The sage brings her and solemnly 
declares that she is innocent an<i that the twins are the actu^ 
sons of Rama. The latter admits that he is satisfied by 
Valmiki’s words, but nevertheless desires Sita to clear herself 
bv the ordeal of the oath. Then all the gods descend from 
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heaven, and Sita pra\ s that, as surely as she has not even 
thought of any other man than Rama, the goddess Earth may 
open to receive her. Scarcely have the words been uttered 
when Mother Earth, rising from the ground, embraces Sita and 
disappears with her in the depths. Rama in vain implores the 
goddess to give Sita back to him; but the god Brahma appears 
and holds out the hope of Rama’s being again united with her 
in heaven. Soon after Rama, making over the kingdom to his 
two sons, enters heaven and again becomes Visyu. 

As in the first book, the thread of this narrative is interrupted 
by many myths and legends which have no connexion with the 
story of Rama. Such are the well-known tales about Yayati 
and Nahusa, of the slaying of Vftra by Indra, of Urva^i, beloved 
of the gods Mitra and Varuna, besides several others aiming at 
the glorification of the Brahmans quite in the spirit of the latest 
parts of the Mahdbhorata. 

Literafcre. — i. Texts — Bengal recension, ed. G. Gorresio, 
Turin, 1843-67, Calcutta, 1859-60 ; Bombay recension, with three 
commentaries, 3 vols., Bombay, 1895. ed. K. P. Parab-, do. 
1902; W. Indian recension only in MSS (cf. Hans Wirtz, Die 
u'estliche Rezensiori des Rdmdyana, Bonn, 1894). 

ii. TRANSLATIOSS. — English : hy R. T. H. Griffith, Benares, 
i874 (verse); M. N. Dutt, 7 vols., Calcutta, 1S92-94 (prose); 
Romesh Dutt, Ramayana : the Epic of Rama, rendered into 
English verse (abridged tr ), London, 1900. Italian : by G. 
Gorresio, 6 vols.. Pans, 1S47-5S. French: by H. Fauche, 
9 vols., do. 1854-53 (w’orthless) ; A. Roussel, 3 vols., do. 19'i3- 
09 (sound). German: onh highly condensed contents in verse, 
by F. Ruckert, Rainas Ruhin und Sitas Liebesteid, Frankfort, 
1368 ; bk. i. m prose by J. Menrad, Munich, 1897. 

iii. SUBJECT-MATTER — A. Weber, ‘Ueberdas R^m^yapa,* 

in ABAW, ISTO, pp. 1«S3; H. Jacobi, Das Rdtndyana, Bonn, 
1893, also in ZD.MG xlviii. [1804] 407 ff., li. [1897] 605ff.; A- 
Lndwig, Ueher das RdTndyaTj.a, Prague, IS04 ; A. Baum- 
gartner, Das Ramayana, und die Rdmaliteratur der Inder, 
Freiburg, 1S94;J. C. Oman, The Great Indian Epics: the 
Stories of the Ramayana and the Mahabharata, London, 1894- 
09; C. V. Vaidya, The Riddle of the Ramayana, Bombay and 
London, 1906. Cf. E. W. Hopkms, The Great Epic of India, 
New York and London, 1901 (concerned primarily with the 
^^ahdbhdrata, but containing much matter bearing on the 
Rdmdyaiia, as ch,, ii. ‘ Interrelation of the two Epics,’ pp. 58- 
84, and Appendix A, ‘Parallel Phrases in the two Epics,’ pp. 
403-446; see also Index, s.u. ‘Ramayapa’); also Truman 
Michelson, ' Linguistic Archaisms of the Ramavapa,’ «7A05 
XXV. [1901] 89-145. A. A. MaCDONELU 

RAM MOHAN RAY.— See Brahma Samaj. 

RAMOSHI. — The RamoshI, also called Naik 
(Skr. nayaka, ‘leader’), a jungle tribe found in 
the Deccan and W. India, profe.ss to derive their 
name from the demi-god, Rama, wlio is said to 
have created tliem when on his way to Lanka to 
recover Sita ; others doubtfully connect the name 
with Skr. aranyavasin, ‘jungle dwellers.’ At the 
census of 1911 they numbered 60,064, found in 
Bombay, with a small body in the Central 
Provinces and Berar. 

Those in the Deccan appear to be an outlying 
branch of tlie Kanarese or Telugu tribe or group 
of tribes known under the general name of Bedar 
or Byadaru, hunters or woodmen.* The fact tliat 
the branch in Poona is divided into two groups, 
Cliauhan and Yadava, names of leading Rajput 
sejits, has been held to indicate an admixture of 
higher blood. Like their neigiibours the Rolls 
(see art. Kol, Kolarian), they were for a long 
time notorious on account of their disorderly and 
predatory habits. They supported the Marhata 
leader, SivajI, against the Muhammadans, and 
under British rule, as late as 1879, they committed 
outrages in Satara and the neighbouring districts. 
In virtue of their traditional descent from Rama, 
some of tlie tribes in Poona are called Rambliakt, 
‘worshippers of Rama,’ and are vegetarians. But 
more generally they have adopted 6iva in hi.s 
form Khandoba as their tribal deity. He is re- 
presented riding on a horse with two women — a 
Vani (or merchant-women), his wedded wife, and 
his Dhangar (one of the jungle tribes) concubine 
behind him. As turmeric is a vegetable in which 
Khandoba is supposed to dwell, they swear by it, 
and no other oath is considered so binding. The 
oath ritual prescribes that the person swearing 
shall take a leaf of the Jcf-tree (^gle marmelos) 

1 E. Thurston, Castes and Tribes of S. India, Madras, 1909, t 

iSO ff. 


sacred to Siva, a few grains of millet, and some 
turmeric powder which has been laid on the lihga. 
The oath is recited with an imprecation against 
perjury, a little powder is eaten, and some is 
rubbed on the foreliead. T,hey also revere Kedari, 
now regarded as a form of Siva, the tutelary deity 
of the Purandhar fort in the Poona District, before 
whose image Raghuji, one of their leaders, is said 
to have laid his turban, with an oath that he would 
never wear this head-dress until his tribe sliould 
be restored to the privileges of which they had 
been deprived by the Marliatas. Besides these 
they worship many local gods, hlusalinan saints 
(pir), the demon-leader Vetiila, who has many 
female spirits, or ‘mothers,’ in his train. The 
tomb of an Englishman in the neighbourhood of 
Poona is called by them Ramdeval, ‘ Rama’s 
temple,’ and is tended by an old RamoshI woman, 
who ponrs water over it, keeps a lamp burning, 
and allows no one who has eaten meat that day to 
visit the place. 

Mackintosh remarks that both men and women had frequently 
to * undergo the expiatory penance of the swinging ceremony, 
when the penitent is elevated to a considerable height and 
swung over a pole erected in front of the entrance of the temple, 
supported by a hook run through the skm and sinews of the 
back.’* 

Indications of totemism are found in the badge, 
or crest {devak), which is generally some tree or a 
bunch of the leaves of several trees. Persons with 
the same crest are regarded as brothers and cannot 
intermarry, nor can they eat the fruit or use the 
tree in any way. They dread the spirits of the 
dead. At a funeral, on the way to the grave, the 
corpse is turned round and tlie bearers change 
places in order to baffle the spirit and prevent its 
return. As an additional precaution, heavy stones 
and thorns are placed in the grave. The same 
fear of the dead appears in tlie marriage rites. If 
a woman has lost three husbands in succession and 
wishes to marry a fourth, slie holds a cock under 
her left arm, and the tribal priest marries her to 
the bird before she is joined to her new husband. 
The intention is that the vengeance of her former 
husbands may fall upon the bird. Their belief in 
amulets is shown by the story told of their noted 
leader, Dadji. When he was brought to execution, 
it was impossible to behead him until he had made 
an incision in his arm and removed from his flesh 
a gem which he had inserted as a protective. Like 
other tribes in the same state of culture, they are 
much vexed by witches and sorcerers, and have a 
profound faith in omens. 

Litsraturb.— T he best account of the tribe is that bv A. 
Mackintosh, An Account of the Origin and Present Condition 
of the Tribe of Ranwossies, including the Life of the Chief 
Oomiah fVatfc, Bombay, 1833 ; W. F. Sinclair, I A iii. [1874] 
186 ff. ; BG xviii. pt. i. [1885] 409 pt. iii. [1885] 34 ff., xvii. [1884] 
209, xix. [188.5] 108 f., xxi. [1384] 174 f., xxiv. [1886] 107 ; Census 
of India, 1911, vol. viii., Bombay, Eomliay, 1912, pt. i. p. 300; 
Bombay Ethnographical Survey, monograph no. 133, do. 1909 ; 
M. Kennedy, Notes on the Criminal Classes of the Bombay 
Presvtency, do. 1908, p, 143 ff ; R. V. Russell, TC Central 
Provinces, Eondon, 1916, iv, 472 ff. \y, CrOOKE. 

RANTERS. — The term ‘Ranters’ was the 
nickname given to an antinomian movement — 
hardly cohesive enough to be properly called 
a sect — in the period of the English Common- 
wealth, appearing about 1644. The name is de- 
rived from the English verb ‘ to rant,’ i.e. to talk 
in an extravagant, high-flown manner (cf. Shake- 
speare’s phrase, ‘ i’ll rant as well as thou ’ [^Hamlet, 
V. i. 307]). 

The Ranters constituted the somewhat chaotic 
‘left wing’ of a serious attempt to work out in 
England in the 17 th cent, a type of Christianity 
conformed to apostolic, primitive Christianity, 
free from what the leaders of this movement called 
‘ the apostacy,’ and loosely enough conjoined and 
1 Account, p. 53. 
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organized to allow very wide individual liberty of 
thought and action. The central individualism of 
the movement tended to produce a great variety 
of groupings around prominent leaders, so that 
England at this epoch appeared to * swarm with 
sects,’ though the ‘sects’ were hardly more than 
marked variations of one general ground-swell 
movement. Ephraim Pagitt’s description is vivid 
and well expresses the horror which the guardians 
of orthodoxy felt as this ‘ infection ’ swept over 
the country ; 

‘The plague is of all diseases most infectious: I have lived 
among you almost a jubile, and have seen your great care and 
provision to keep the city from infection. The plague of 
heresy is greater, and j’ou are now in more danger than when 
you buried five thousand a week. You have power to keep 
these heretics and sectaries from conventickling and sholing 
together to infect one another ’ (i/ereno^rapAj/, Dedication to 
the Lord Mayor). 

Marsden very well reproduces the prevailing 
feeling among those who were contemporary witi> 
what Milton called the ‘year of sects and schisms.’ 

‘ Absurd excesses of opinion now appeared, as exotics in 
a hotbed. The distractions of the times suspended the re- 
straints of Church discipline ; opinions monstrous and pro- 
digious started up every daj', and were broached with impunity 
in public and in private, and multitudes were led astray. The 
number of new sects, religious and political, with which 
England swarmed appears almost incredible. The sober 
Puritans were confounded. The state of England reminded 
them of the fabulous description of the sands of Libya, where 
scorching suns produce ne\v monsters every year’ (Biat. 0 / the 
Later Puritans-, p. 224). 

All movements, such as this one, which express 
a deep popular striving to escape from the rigidity ■ 
of old systems and to secure a large area of indi- 
vidual freedom tend to develop an extreme wing. 
Persons of unstable equilibrium are swept on by 
the contagion of the movement. Tiiose who are 
abnormally responsive to suggestion are certain to 
be carried along with the movement. These 
psychopathic persons, lacking in perspective and 
balance, bring into strong light the dangers that 
aie involved in complete religious liberty. The 
Kanters were largely composed of this type of 
person, and some of them were obviously insane. 

The Ranters, so far as they can be ditterentiated 
from the general ferment of the time, show two 
marked characteristics : they were (1) paiiUieistic, 
and (2) antinomian. Masson says : 

‘ Pantheism or the essential identity of God with the universe, 
and Ills indwelling in every creature, angelic, human, brute or 
inorganic, seems to have been the belief of most Ranters that 
Could manage to rise to a metaphj sics ’ {Life of Milton, v. 18). 

Richard Baxter says of them : 

‘These also made it their Business ... to set up the Light 
of Nature, under the name of Christ in Men, and to dishonour 
and cry down the Church, the Scripture, the present Ministry, 
and our Worship and Ordinances ; and call’d Men to harken to 
Christ within them’ {Reliquice Uaxteriance, i. 76). 

Joseph Salmon and Jacob Bauthumley may be 
taken as characteristic specimens of the leaders 
and exponents of the Ranter idea. Bautliumley 
(or Bottoraley), who was called by George Fox 
‘ a great ranter’ {Journal , ed. N. Penney, i. 151), 
was the autlior of a pantheistical book with the 
title The Light and Dark Sides of God (London, 
1650). The book opens in his best and sanest vein 
as follows : 

‘ (j God, \\hat shall I say thou art, when thou ranst not be 
named? What shall I speak of thee, when speaking of thee 
I speak nothing but contradiction’ For if I say I see ihee, it is 
nothing but thy seeing of thvself ; for there is nothing in me 
capable of seeing but thjself. If I say I know thee there is no 
other but the knowledge of thyself, for I am rather known of 
thee than know thee. If I say I love thee it is nothing so, for 
there nothing in me can love thee but thyself, and therefore 
thou dost but love chxself. My seeking thee is no other but 
thy seeking of thjself ’ (p. If). 

On p. 77 he develops his extreme doctrine of the 
inward Light : 

‘ It is not so safe to go to the Bible to see what others have 
spoken and wTit of the mind of God as to see what God speaks 
within me and to follow the doctrine and leading of it in me.’ 

Joseph Salmon wrote Heights in Depths, and 
Depths in Heights : or Truth no less Secretly than 


Sweetly, Sparkling out of its Glory (London, 1651). 
This strange tract recounts in extravagant style 
the mystical experiences of the writer ; 

* I appeared to myselfe as one confounded into the abf ss of 
eternitie, nonentitized into the being of beings, my soul split 
and emptied into the fountaine and ocean of divine fulness, 
expired into the aspires of pure life' (p. 13). 

The tract is throughout a presentation of ex- 
treme pantheism. A tract entitled The Smoke of 
the Bottonilesse Pit (London, 16.50-51), written by 

J. Holland Poiter, who claims to be ‘an eye and 
ear witness,’ gives many details of the Ranters’ 
views and their manner of life. All contemporary 
writers unite in the opinion that the Ranteis were 
morally disordered in their waj^ of living, and that 
they held antinomian views of conduct; i e., they 
were ‘above’ the usual moral distinctions of right 
and wrong. George Fox’s Journal gives many 
concrete accounts of personal expei fences with 
Ranters, and these accounts generally ernyihasize 
the two aspects under consideration — the panthe 
istical and the antinomian. In 1649 Fox went to 
visit a group of Kanters in prison in Coventry. 
He says : 

‘ When I came into the jail, where the prisoners were, a great 
power of darkness struck at me, and f sat still, having my 
spirit gathered into the love of God. At last the^e prisoners 
began to rant, and vapour, and blaspheme, at which my soul 
was greatly grieved. They saKi they were God; but that 've 
could not bear such things. When the> were calm, I stood up 
and asked them whether they did such things by motion, or 
from Scripture ; and Ihev said, from Scripture. A Bible being 
at hand, I asked them to point out that Scriptuie; and they 
showed me the place where the sheet was let down to Peter, 
and It was said to him, what was sanctified he should not call 
common or unclean. When 1 had 'showed them that that 
Scripture proved nothing for their purpose, they brought 
another, which spoke of God's reconciling all things to himself, 
things in heaven, and things in earth. 1 told them I owned 
that Scripture also, but sl'.owed them that that was nothing to 
their purpose either. Then seeing they said they were God, 

I asked them, if they knew whether iL would ram to-morrow ? 
they said they could not tell. I told them, God could tell. 
Again, I asked them, if they thought they should be alwajs in 
that condition, or shouM change^ .ami they answert-d they 
could not tell. Then I said unto them God can tell, and God 
<loth not change. You sav you are (Jod , and yet you cannot 
tell whether you shall change or not’(joumaf, bi-cetitenaij 
ed., 1 . 47 f.). 

Under date of 1654 Fox writes : 

‘ During the time I was prisoner at Charing-Cross, there 
came abundance to see me. . . . Among those that came to see- 
me, vva« one Colonel Packer, vvith several of his oHu ers; and 
while they v\ere with me, came in one Cobh, and a great 
couipanv of Ranters with him. The Ranters began to call for 
dnt'k and tobacco ; but 1 desired them to forbear it in mv 
room, telling them, if thev had such a desire for it, the\ might 
go into another room. One of them cried, “all is our& ” ; and 
another said, “all is well'” (t6. i. 211 f.). 

Kidnard Baxter’s testimony almost certainly 
overslateN the case a^jainst the Ranters, but, as it 
is tlie opinion of a hi^h-minded conteinjuuary, it 
must be jiiven due weight. After presenting the 
views of the Kanters, he describes their manner of 
life : 

‘But withal, they conjoyned a Cursed Doctrine of Liber- 
tinism, w'hich brought them lo all abominable ttlthineis of 
life: They taught as the Fainilistk, that God regardeili not 
the .Actions of the Outward Man, but of the Heart ; and that to 
the Pure all things are Pure (even things forbidden) . .And as 
a). owed by God. the.v spake most hideous Words of Biasi'hemy, 
and many of them committed Whoredoms commonlv. . . . 
There could never Sect ause in the World, that was a lowder 
Warning to Profes'-ors of Religion to be hinnhle, fearful, 
caufWous, and xcatchfvl. . . . But the horrid Villanies of this 
Sect did . . . speedilv Extinguish it ’ (p. 78 f.). 

The Kanters were vigorously dealt witli by 
Acts of Parliament, and many of the extreme 

K. auters were severely punished for tlieir views 
and for acts considered either blasphemous or im- 
moral. Tlie better element in tlie groups of 
Kanters were ‘convince<l’ by the preaching of 
George Fox and became Quakers. The movement 
was checked, and gradually disappeare<i from 
public notice, though the antinomian temlency 
has at intervals continued to reappear sporadically 
both in England and in America. 



580 


BASHI— KATIONALISM 


Literature. — The most important books for a study of the 
movenienl are the followiriir; E. Pagitt, Ileiesioijraphy, 
London, lb45 ; T Edwards, Ganijimiay do. 1646; L. 
Stuckley, Gospel Looking-GlabS, do. 1667 ; R. Hickock, A 
Testimoaii a'jamst the People called Ranters, do. 1059; J. H. 
Porter, T'ne Rmolce of the Bottomte’ibe Pit, do. 1650-51 ; G. 
Roulston, A Ranter’s Bible, do. 1650; J. Jackson, A Sober 
IFord to a SerfOus People, do. 1651 ; G. Fox, Journal, 2 vols., 
ed. N. Penne} , Cambridge, 1911, and bi-cent. ed., 2 vols., 
London, I'jai ; W Penn, The Spirit of Alexander the Copper- 
smith latclxj Revived, do. 1673; R. Baxter, Rehquitx 
Baxtenance, ed. il. Sjivester, do. 1696; S. Fisher, Baby 
Baptism meer Babi.sin, do. 1653; R. Barclay, /nner Li/e 
of the Reh'itnus S )Cietie8 of the Commonuealth, do. 1876; 
R. M. Jones, Studies in Mystical Rrlanon, do. 1909; D. 
Masson, Lije of Milton, 6 vols., do. 1S59-&0 ; J. B. Marsden, 
iiibt. of the Later Puritans-, do. 1854 ; H. Weingarten, Die 
Revolaiionskirchen Englands, Leipzig, 1868; T. Sippell, 
William Dells Programm, Tubingen, 1911. 

Rufus M. Jones. 

RASHI. — This is tlie name familiarly applied 
to Rabbi Solomon ben Isaac ; it is, indeed, derived 
from the Hebrew initials of his name. Some 
writers erroneously called him Jarchi (Yarhi), 
supposing that his name was connected with tlie 
city of Lunel {//(;nT/i = lune = moon). Rashi, how- 
ever, was born in Troyes in 1040, and died in the 
same town in 1105. Like most of his contempor- 
aries, Rashi did not derive an}’ einiiluments from 
his work as rabbi. He was among the many Jews 
of his epoch in France who engaged in viticulture. 
He was nevertheless an industrious student and 
author, and his works have won an enduring fame. 
No mediieval commentator is more studied in 
modern times. His exposition of the Pentateuch 
is still beloved of Jews, while his Commentary on 
the Talmud remains absolutely indispensable to 
the understanding of that work. 

The first Hebrew hook to he printed (of known 
date) is Ra.shi’s Commentary on the Pentateuch 
(Reggio, Peb. 1475). Rashi expounded most of 
the Bible, but his repute now depends on his Pen- 
tateuch. In tills Commentary he combined tlie 
newer grammatical method with the older Mid- 
rasliic style, creating a harmony of uniriue charm. 
Nicholas de Lyra (1270-1340) familiarized Europe 
with Itashi’s Biblical exegesis, and through de 
Lyra Luther carried on Rashits inlluenee into his 
German tian~lati(jn. A well-known line tells of 
Lutlier’s indebtedness to de Lyra : ‘ Si Lyra non 
Ij’rasset, Lutlieius non .saltiisset’; and Lyra, on 
his part, wa.s much indebted to Rashi. 

Rashi compiled Rfnponsa, liturgical and other 
compendia, hut apart from his Pentateuch he is 
best known for his great Commentary on the Tal- 
mud. He did much to settle the text, and added 
notes wliich for lucidity and brevity have few 
rivals. The Talmud is invariably read witli Rashi 
by Jewish students, and all scholars are dependent, 
either directly or indirectl}’, on his interpretation. 
This has stood the test of time, and the nnmerous 
super-commentaries and annotations on Rashi have 
only brought out the supreme merits of his work. 

LiTER.,TURfc:. — L. Zunz, ‘ S.vlonion b. Isaac,’ in ZeiUchri/l fur 
dtp \V iSSPiirchaft den Jvdenthums, 1S23, pj). 277-3S4, He'b. tr., 
Lemberg, ISlC ; 1. H. Weiss, ‘ Rabbenu Shelomoh b. Yizhal,,’ 
in Bet-Tulmiid, ii., nos. 2-10, reprinted in Toledot Gednle Yi^rael, 
Vienna, 1SS2 ; M. Liber, Ra^hi (Jewish Worthies Senes), tr. 
from French, London and Philadelphia, 1000, with bibliography, 

pp. 231-239. 1. Abrahams. 

RATIONALISM. — i. Definition. — Ration.al- 
isiii, says A. W. Renn, means tlie hostile criticism 
of theological dogma, ‘ the mental habit of using 
rea.son for the liestruetion of religious belief.’ 

‘ Custom has ruled that the siibiiiission of belief to pure reason 
shall be called rationality in reference to every branch of natural 
knowledge, and rationalism only when it leads to the rejection 
of those supernaturalist beliefs with winch religion has become 
identified.’ 1 

J. B. Bury lias the following; 

‘ The uncomiiromisuig assertion by reason of her absolute 
rights throughout the whole domain of thought is termed 

1 Hist, of English Ratifmalism in the Nineteenth Century, 
vol. i. pp. viii, 4, (i. 


rationalism, and the slight stigma which is still attached to the 
word reflects the bitterness of the struggle between reason and 
the forces arrayed against her. The term is limited to the field 
of theology, because it was in that field that the self-assertion 
of reason was most violently and pertinaciously opposed.’ 1 

The u.sage involves us in obvious diliiculties. An 
argument will or will not be rationalistic, not 
according to its intrinsic contents alone, but accord- 
ing to the intention of tlie user or to its eft'ects 
upon the hearer — and indeed certain theses of 
geolog}' or astronomy wliicli have been classed as 
rationalistic in one century have in a later century 
been accepted by all parties. A further difficulty 
lie.s in the use of the word ‘reason.’ It vvould 
seem impossible to deny the right and the duty of 
good thinking, of the utmost use of intelligence, 
in every department of life. Even the appeals to 
revelation or to authority, to the usefulness of a 
certain belief, or to the needs and rights of feeling 
and action, are themselves appeals to our intelli- 
gent judgment for comprehension and sympathy. 
Thought can be criticized, on whatever grounds, 
only through thought. 

The use of ' rationalism,’ indeed, whether as a 
war-cry or iis a term of reproach, is a u.se belonging 
to popular phUosophy, and cannot ho pressed with 
too much exactness. (Its more technical uses in 
the theory of knowledge are not considered liere.) 

On the tvhole, the usage is governed by tvvo con- 
siderations. (1) An argument is rationalistic when 
it is directed against a belief which by many of its 
holders at any rate is counted a ‘ religious ’ belief. 
The person bringing the argument may or may 
not have a constructive philosophy of his oivn to 
maintain. He may be a monotheist attacking 
polytheism, or a deist criticizing the doctrine of 
the Trinity ; he may be a materialist, or an agnos- 
tic, or none of these things ; the ‘ rationalism ’ of 
his argument lies in its attack, in the name of 
sound thinking, on the particular shape of a par- 
ticular religious system. Obviously such argu- 
ments, th ' ' ’ ’ ■ ‘n one sense, may be 

used in t' A higher form of 

religious a lower must some- 

times use negative criticism as well as positive 
teaching. And a developing belief, trying to fit 
itself continually better to the facts of the soul and 
of the universe, must often use such criticism on 
itself. 

(2) In its derogatory use, on the other hand, the 
name of ‘ rationalism ’ is specially applied to a 
certain kind of bad thinking — an unimaginative 
criticism from the outside. If a difficult idea has 
been crudely and imperfectly stated by tliose who 
have groped after it and only half attained it, the 
lower rationalism makes no attempt to reacli it 
and to state it better, but fastens on the crudities 
of the accepted statement, is triumpliant in sliow- 
ing the untenability of this as it stands, and there- 
with reject.s tlie whole conception. 

In rationalism in this sense ‘ reason holds off, as it were, 
from tr\ mg' to comprehend what is most characteristic in religi- 
ous experience. Instead of allowing the paradoxical nature of 
religious doctrines to be provocative to it and to stimulate it to 
further effort, the ratioiialistic understanding makes it aground 
for declining to consider them further. Thus doctrines like 
those of the Trinity or of Original Sin in Christian theology are 
set aside beoAuse in arithmetic one and three are different 
numliers, and because the citizen of a civilized state will not 
accej't responsibility for his ancestors’ criminal acts. The 
que.stion is not put, why such obvious contradictions to our 
ordinarN uavs of thinking have been entertained and considered 
01 liigh importance. Or it is put, and the answer is suggested 
that we have here mere survivals of fanciful notions elsewhere 
discarded ; and the further question is not raised, why they are 
not discarded here also ; for it is plainly not because they have 
not been made the subject of close attention. The rationalistic 
criticism ought onlv to bring out the need of putting and 
answering such eruiuiries ; but it may simply lead to the neglect 
of them as not worth pursumg.’2 


1 Hist, of Freedom of Thought, p. 18. 

2 C. C. J. Webb. Problems ni the Relations of God and Man, 
London, 1911, ]■> 7J f 
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2 . History. — There can scarcely have been a 
century or a country in the history of the world 
wnere rationalistic thoughts have not existed in 
some men’s minds. For the Western world ration- 
alism enters into history with the criticisms brought 
by Ionian philosophers against the popular mytho- 
logy of Greece. Early Christian apologist'- attacked 
paganism on rationalistic grounds. In the Middle 
-■^ges the controversies among Christians and Jews 
and Muhammadans similarly had to be largely 
rationalistic. When men of one religion dispute 
with men of another, they can appeal only to the 
human intelligence which is common judge for 
both. After the Reformation, again, when Church 
opposed Church, or Church collided with State, 
reason was invoked by all pari it s. 

In the development of Christian thought rational- 
istic contributors or opponents have sbiod some- 
times outside the Christian Church and sometimes 
inside it. Of their arguments, drawn from phil- 
osophy, science, history, or the criticism of docu- 
ments, some have fallen to the ground ; others 
have had real effect in modifying or developing 
the doctrines grouped together under the general 
name of Christianity. For this, like every other 
system of living thought, has developed partly 
by taking up criticisms into itself, and it is almost 
inevitable that disputes should arise in each genera- 
tion as to the amount of new modification that 
can be allowed if the system is still to retain the 
name of Christian. 

It is not possible to write the history of rational- 
ism as one would write the history of a religion or 
a science, or that of a nation. The story of England 
can show a continuous line of movement ; it is 
con^lex but unified ; whereas the story of ‘ attacks 
on England’ will have disconnected factors of the 
most various kinds. A religion has unity and 
definite movement, but the series of criticisms 
brought against that religion may have little of 
either. Some slender thread of historical develop- 
ment must, indeed, run through it, appearing and 
disappeai ing, since to some extent the criticism 
must follow the movement of religious thought — 
changes in this either giving rise to new forms of 
attack or abolishing old forms. Or, again, the 
story of rationalism may exhibit fragments of 
many histories, because some part of the negative 
criticism in any generation ma 3 ' be the cutting edge 
of a single positive, brought forward by a rival 
religion, or by a school of philosophy or science, 
whose own development makes a true historj-. 

All these features appear in the rationalism of 
the last hundred j-ears in Europe. The first point 
hardly needs illustration — new developments in 
religion are sure to call out opposition and there- 
fore argument, not only from those who stand out- 
side the religion, but still more from conservative 
supporters of the religion itself, and from followers 
of rival movements within it. The second event — 
the supersession of an important criticism by a 
change in the doctrine criticized — is a good deal 
rarer, but has occurred more than once even in the 
last bundled j'ears. Histoiical examination of 
Biblical documents had been practised ever since 
Spinoza, but 19th cent, studies gave it impetus 
enough to take irresistible effect, and the Mosaic 
authorship of the Pentateuch (at any rate) is prob- 
ablj’ no longer a ‘ religious opinion ’ in most circles. 
The idea of a gradual formation of the world and 
its inhabitants is a good de.al older than Darwin, 
but, since it was taken up into the form that he 
gave it, the ordinarj- religious belief of educated 
persons has gradually ceased to include a six days’ 
creation. For the third point — the exhibition of 
fragments of other histories — the illustrations just 
given would still serve, since they belong not only 
to the historj' of religious opinion but also to that 


of the study of documents and of natural science. 
Or we might select another fragment : part of 
rationalist argument in the last four generations 
has been the cutting edge of a change in the science 
of collective psj'chology, and this has turned not 
onlj' against certain religious doctrines but against 
some older criticisms of them. D. F. Strauss, e.y., 
otters his ‘ mythical ’ account of the Ke.~urrection 
deliberately as superseding older explanations, 
such as the suggestion that the disciples stole the 
body of Jesus for the sake of their own ambition 
and self-interest, or the other suggestion (which 
Strauss calls specially ‘rationalist ') that Jesus 
recovered consciousness after a deep swoon but was 
never able thenceforth to persuade his disciples 
that he was not a being from another world.' We 
are probably safe in saying that these explanations 
have indeeil been superseded by the growth of a 
psyehological school in which Strauss may stand as 
one of the pioneers. 

Nevertheless, it is impossible to arrange individ- 
ual rationalists in a clear order of historical devel- 
opment. The threads cross too much. Opinions 
and criticisms which are obsolete in some circles 
are not obsolete in others. Different men may use 
the same argument in the intere.sts of the most 
diverse schools of thought ; and few men can be 
fairly described as if they were specialists of a 
single .argument. What Kenan says of himself is 
true of most — that their doubts arose not from one 
train of reasoning but from ten thousand. 

Renan’s own difficulties, indeed, were compaia- 
tively specialized, numerous as they were : 

‘ If I could have believed that theology and the Bible were 
true, none of thedoctrines . . . would have given me an\ trouble. 
My reasons were entirely of a philological and critical order ; 
not in the least of a metaphysical, political, or moral kind. These 
orders of ideas seemed scarcely tangible or capable of being 
applied in any sense. But the question as to whether there are 
contradictions between the Fourth Gospel and the synoptics is 
one which there can be no difficulty in grasping. I can see 
these contradictions with such absolute clearness that I would 
stake my life, and, consequently, my eternal salvation, upon 
their reality without a moment’s hesitation.’ 2 

A clearer example than Renan’s of doubts aris- 
ing from ten thousand trains of reasoning may be 
found in one who, like Renan, started from the 
most devout and orthodox standpoint of his time 
and country, and only graduallj' and reluctantlj- 
came to oppose what he used to believe. This was 
Francis William Newman, younger brother of 
Cardinal Newman. In Phases of Faith, or Pass- 
ages from the History of my Creed (London, 1850), 
he describes liis evangelical upbringing and youtli- 
ful belief, then his testing of various points bj' his 
Bible reading. In one matter after another— the 
.Sabbath, the Mosaic Law, infant baptism, episco- 
pacy, the Lord's return — be found discords between 
the teaching of the NT and what he liad been 
taught himself. Persisting, as a lay missionary in 
Persia, in trying to read the Gospels with fresh 
eyes, he found the Fourth Gospel clash with the 
Athanasian Creed, and returned to England to 
find himself cast off by his friends as a heretic. 
He moved ne.xt, on grounds of moral criticism, to 
the rejection of eternal punishment, original sin, 
and the vicarious suft'ering of Christ. He liad 
.already begun to discern that it was impossible 
with fierfect honesty to defend ‘every tittle con- 
tained in the Bible,’ and further study' forced him 
to conclude that the assumed infallibility of the 
entire Scripture was a proved falsity, not merely 
as to physiology and other scientific matters, but 
also as to morals. Finally, the NT miracles became 
a burden to the doctrine instead of a su'pport. 
Miracles were irrelevant as a means of jirovmg the 
goodness and veracity either of the person who 

1 Der alte ttnd der netu Glnvhr'^, Bonn, 1874, sect. 15. 

^Recollections of my Youth, Enj^. tr.3, London, 1897, ‘The 
St. Sulpice Seminary,’ pt. iii. p 21 * 0 . 
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worked them or of God ; and the kind of evidence 
on which the NT writers accepted them was def- 
initely inadequate for a modern mind. 

Newman claimed that what was left to him in 
the end was still the essential part of religion — the 
heart's belief in the sympathy of God with indi- 
vidual man. What Renan kept w'as not theology, 
but the sympathy of ,a scholar, a poet, and an 
Eastern traveller with the persons who founded 
Christianity. His Vie de Jesus (Paris, 1863) was 
not intended as a scientific work either for 
historians or for theologians, but was simply a 
poetic retracing, in the clearest and the tenderest 
colours at his command, of a picture which religious 
tradition had veiled, he thought, from many 
readers. 

A very difi'erent book on the same subject was 
published almost immediately afterwards — D. F. 
Strauss’s Leben Jesu fur das detitsche Volk 
(Leipzig, 1864). His more famous Leben Jesu had 
appeared nearly thirty years before. The purpose 
in these books is not to paint a picture, but to re- 
interpret the growth of a doctrine. Stories of 
miracle.s aiise for the most part, the author urges, 
not by any one’s deliberate invention, but out of 
the unconscious imagination of a community. As 
with ancient myths, the fact is created by the 
idea, the legend grows of itself. Interpretation on 
this line was not new as regards the OT, but 
Strauss was the first to apply it with anything like 
such thoroughness to the narratives in the Gospels. 
His view in 1835 was that very few of these were 
newly created myths ; most were based on OT 
legends and pictures, transferred, between the 
E.xile and the birth of Jesus, to the person of the 
expected Messsiah. The Messiah must be trans- 
figured like Moses, must multiply food and raise 
the dead like Elijah and Elisha, must perform 
works of healing because Isaiah had said that in 
His day the eyes of the blind and the ears of the 
deaf should be opened. In 1864 Strauss left much 
more room for the growth of legend within Christian 
circles, reflecting the growth of Christian experi- 
ence and thought, and laid less stre.ss on the OT 
correspondences. It was far easier of course to 
apply interpretation by myth to the Gospels, if 
once it had been admitted that none of these was 
the work of an eye-witness ; and Strauss, though 
not himself a professional critic of documents, had 
studied most attentively the contemporary work 
of F. C. Baur and others. His sketch of the 
doings and the personality of Jesus is less vivid 
and definite than Kenan’s, largely because of his 
scrupulousness in evaluating the sources and con- 
fining himself to what he thought to be proved 
facts. 

While Strauss worked at re-stating the history 
of the Christian form of reli,gion, his contemporary, 
L. A. Feuerbach, in Das Jl'esen des Christentums 
(Leipzig, 1841), re-stated its philosophy. The 
universal reason of the human race operates on an 
uncultured man only under the image of a personal 
being. He must sejiarate from himself the 
element in his own nature which gives him moral 
laws, and place it in opposition to himself ; thus 
we have the picture of a personal God. Yet, if 
God were really a dilferent being from mj'self, 
why should His perfection trouble me? God is 
the latent and the ideal human nature, the truth 
of man ; to doubt of Him is to doubt of myself. 
Our gods are strong first, because physical strength 
is the first thing we count as gloiious; then they 
are majestic and serene ; finally, God loves and 
suffers, because we have come to see that feeling 
is absolute, divine in its nature. ‘ God loves man ’ 
is an Oriental expression of the truth, ‘ The highest 
conceivable is the love of man.’ Not the attribute 
of the divinity, but the divineness or deitj' of the 


attribute, is the first true Divine Being. AVhen 
this projected image of human nature is made an 
object of theology, it becomes an inexhaustible 
mine of falsehoods. The foundation of religion is 
man’s feeling of the sacredness of man and nature ; 
the result of religion too often is that he sacrifices 
man and nature to his God. 

In the line of Strauss and of Feuerbach, whether 
consciously or not, stand several living writers, 
including in France Emile Durkheim (Les Formes 
iUmentaires de la vie religieuse, Paris, 1912) and 
L. Levy-Bruhl [Les Fonctions mentales dans les 
soci^tes inferieures^ do. 1910) and in England 
F. M. Cornford (From Religion to Philosophy, 
London, 1912) and Jane E. Harrison (Ancient Art 
and Ritiicd, do. 1911, Themis, Cambridge, 1912, 
Alpha and Omega, London, 1915). For these 
writers the beginning and the foundation of 
religion is the ‘ collective consciousness ’ of a group, 
dominating the primitive individual as an irre- 
sistible pressure from outside, and answering to 
itself as the voice of conscience within. He ‘ pro- 
jects ’ it first in the figure of a totem animal or 
plant, later in other figures which grow out of 
primitive ritual. All such projections are embodi- 
ments of collective emotion, desire, and law. 
High emotional tension is caused and maintained 
for a savage only by a thing felt sociall}' ; the 
group - consciousness in tension then makes a 
picture of itself, which takes finally the form of 
a god. The mystery-god is both human and 
dmmonic, re-created at every celebration of his 
central rite, in the collective emotion of his con- 
gregation. Such a scheme provides the appropriate 
setting for figures half-human and half-divine — 
actual living prophets who during their lives or 
after their deaths become the dmmons of religious 
societies. Group-action and group-emotion, not 
their formulation in any theology, make the 
essence of religion. 

In this line o^' writers we certainly find a section 
of real history of rationalism. How far we judge 
them to have succeeded in interpreting the facts 
of religion will probablj' depend on our opinion, 
and on our estimate of these writers’ opinion, of 
the reality of the concrete universal. In the 
common Spirit within us, and in the divinity of the 
attribute, have we something which merely deludes 
us into forming a religion, or have we something 
of which the highest language of religion is really 
true ? 

There remain some typical or outstanding 
figures in 19th cent, rationalism which stand apart 
from those already described. F. K. C. L. Buchner 
(Kraft vnd Staff, Leipzig, 1855) is not so much a 
landmark as a t3’pe recurrent in every century, 
though the special forms of the arguments change. 
He attacks the idea of the creation of the w’orld ; 
for no force can exist except as a property of 
matter ; and matter itself can never be either pro- 
duced or annihilated. Writing five jmars before the 
appearance of 'The Origin of Species, Buchner 
claims it as highlj' probable, even certain, that 
life may be spontaneously generated out of the 
non-living, and that higher forms of life have been 
slowly developed by a natural process out of lower 
forms. No soul can exist without brain ; the 
experimenter’s knife cuts off the soul piecemeal. 
It would be waste of words to try to prove the 
impossibility of a miracle. No educated, much 
less a scientific, person, who is convinced of the 
immutable order of things, can nowadays believe 
in miracles. There exist no supersensual or super- 
natural things, and no supersensual capacities ; 
and they can never exist, as the eternal conformity 
of the laws of nature would thereby be suspended. 
Having laid down these metaphysical doctrines, 
Buchner adds that there is no such thing as meta- 
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physics, and that all metaphysical systems come 
to nothing and lose themselves in an unintelligible 
play ot words. All our knowledge is relative ; we 
can have no knowledge and no conception of the 
Absolute — of that which transcends the sensual 
world. 

Buchner ends with agnosticism, though he does 
not begin with it. The name ‘ agnostic ’ was 
originated by Huxley, but popularized by Leslie 
Stephen, whose Agnostic's Apology was hrst pub- 
lished in the Fortnightly Review for June 1876. 
Dogmatic atheism, he holds, is a rare opinion, but 
agnosticism is increasing. The agnostic asserts 
that there are limits to the sphere of human intelli- 
gence, and that theology is ‘ metempirieal ’ know- 
ledge which lies outside these limits. In the 
whole history of the race no agreement on theo- 
logical questions has ever been attained. In 
matters that are still involved in endless and 
hopeless controversy ignorance is no shame, but a 
duty. Many of the Christian doctrines have 
created far more numerous and far more horrible 
difficulties than those which they profess to 
remove. It is better to admit openly that man 
knows nothing of the Infinite and Absolute, that 
the ancient secret is a secret still. 

Agnosticism is metaphysics binding her own 
hands, and constructive criticism of religious 
doctrine will not come from this quarter. A 
diti'erent position belongs to philosophical workers 
whose negative criticisms are incidental, though 
necessary, in their own constructive thought. 
Such, among living writers, is J. M. E. McTaggart 
{Some Dogmas of Religion, London, 1906). The 
subjects of religious discussion, he says, are the 
most important and the most practical in the world. 
Religion rests on a conviction of the harmony of 
ourselves with the universe, and nothin" but exact 
metaphj’sics can justify us in holding this convic- 
tion. We are not justified in believing any dogma 
because all, or most, people believe it ; nor because 
it is held by people who can work miracles ; nor 
because of its importance for our happiness. Nor 
could observation without metaphysics ever give it 
sufficient support. 

McTaggarts negative criticism is directed chiefly 
against certain conceptions of the Deity. If God 
is strictly omnipotent. He cannot be good, for He 
has permitted evil when He need not have per- 
mitted it. It is said that He could not secure the 
benefits of human free will without also permitting 
the evil of sin, but there is nothing that an omni- 
potent being cannot do. When believers in God 
save His goodness by saying that He is not really 
omnipotent, they are taking the best course open 
to them ; but then they must accept the con- 
sequences of their choice, and realize that the 
efforts of a non-omnipotent God in favour of good 
may, for anything they have yet shown, be doomed 
to almost total defeat. Again, suppose God not 
to be omnipotent — can He be creative and still be 
good ? X creator has nothing but his own nature 
to determine him, and, if a being who is coinjiletely 
self-determined produces evil, knowing that it is 
evil, how can we say that such a being isnot wicked ? 
Could there be a God, perhaps, who was neither 
omnipotent nor creative, but just a person more 
wise, good, and powerful than any other? He 
might be well deserving of worship, and might 
dominate the universe as much as an efficient 
schoolmaster dominates his school. It is a possible 
theory, though not an established one. 

But, McTaggart asks, does religion require the 
existence of a personal God at all ? Suppose our 
metaphysics led us to believe that the universe 
consisted, not of matter, but of a harmonious 
system of selves. Then the directing mind of a 
God, though not disproved, would not be needed 


in any way to account for the traces of order in the 
universe. 

‘ The non-existence of God would leave it as possible as it was 
before that love should be the central fact of all reality. . . . 
Whether the friends whom all men may find could compensate 
for the friend whom some men thou;rht they had found is a 
question for each man to answer. It is a question w hich can 
nei-er be answered permanently in the negative while there is 
Btill a future before us ’ (p, 29U). 

‘If we want to know the truth ... we must have faith in the 
conclusionsof our reason, even when they seem. . .too good or 
too bad to be true. Such faith has a better claim to abide with 
hope and love than the faith whicli consists in believing without 
reasons for belief. It is this faith, surely, which is sought in 
the prayer, “ Suffer us not for any pains of death to fall from 
thee,” And for those who do not pray, there remains the 
resolve that, as far as their strength may prevail, neither the 
pains of death nor the pains of life shall drive them to any com- 
fort in that which they- hold to be false, or driv e them from aiiy 
comfort in that which they hold to be true ' (p. 75). 

Literatcke. — F or all except the most recent years A. W. 
Benn, Hist, of English Rationalism in the Nineteenth Century, 

2 vols., London, 1906, covers the ground and gives a great 
number of references. A smaller book is J. B. Bury, A U ist. of 
Freedom of Thought, do. 1913. Brilliant work within its own 
limits IS to be found in O. Pfleiderer, The Development of 
Theology in Germany since Kant, and in Great Britain since 
i®5, Eng. tr., do. 1890. HELEN W'ODEHOUSE. 

REALISM AND NOMINALISM. — i. An- 
cient and medisEval. — Although these terms are 
most propeily used only of medioeval schools of 
philosophy, the disputes of the Middle Ages were 
iirepared by the division already existing in the 
fragments of Greek philosophy which they inherited. 
Plato was known as a realist, and Aristotle was 
usually believed to be opposed to him — in spite of 
the fact that after Thomas Aquinas ‘ Aristotle ’ 
meant a syntliesis of realism and its opposite. 
We may judge from the first statement of meta- 
physics which we now possess, the I’latonic dia- 
logues, that the forms (ideas) had been accepted 
as the explanation of the likeness between objects 
or individuals, before Plato wrote.' This meant 
that the data of experience were (1) individuals, 
objects, or things, and (‘2) certain other realities 
called ‘forms' (sWy, iSeat) with peculiar relations to 
the individuals. The relation was sometimes said 
to be participation or copying ; and it was inijilied 
in the Platonic school that the individuals were in 
some sense less real than, or dependent upon, the 
forms. Aristotle .seems to have objected that this 
was only to add a new kind of indivulual existence 
to what was obvious ; and his argument was 
perhaps intended to prove that individuals were 
ultimately real ; but the result was that he 
apiieared to make the forms less real than, or 
dependent upon, the individuals. 

At the very beginning of mediaeval thought (cf. 
art. Scholasticism) Scotus Erigena* attempted 
to reduce to logical coherence the confusion of 
semi-philosophical statements, primitive science, 
and popular superstition, which was known as 
catholica fides. But the guide that he took was 
the obscure Neo-Platonism of the pseudo-Dionysius. 
In accordance with this, he established a form 
of realism. Being, the most general of all like- 
nesses or forms, was said to be the ultimately real, 
and we departed more and more from reality in 
approaching the objects of sensation. The theo- 
logical results we need not discuss ; on the phiio- 
sophical side, realism implied that what is usually 
called ‘ abstraction ’ is the correct method for the 
study of the real world to the subordination, if 
not the exclusion, of sense-perception, and therefore 
the real was contrasted with the apparent. The 
result was a form of mysticism in which all exact 
knowledge seemed to be useless. 

Against this nominalism was a revolt. Aristotle 
had said that ‘ things [res = realities] cannot apjiear 

1 Cf. A. E. Taylor, Varia Socratica, ser. i., Oxford, 1911; J. 
Burnet, Greek Philosophy, pt. i., ‘Thales to Plato,’ London, 
1914 . 

2 De Ditisione yaturcB 



584 


REALISM AND NOMINALISM 


as predicates,’ and the conclusion was made that 
universals, or the likenesses between tilings, weie 
not res. Itut, since the word res seemed to mean 
what we now mean by ‘ reality,’ the nominalists 
were charged with saying that universals were 
mere words or flatus vocis. Unfortunately we 
know the early nominalists only from their oppo- 
nents. It is, however, quite possible that they 
were attempting to turn philosophical attention 
towards the individual objects of perception. 
Abel.ard (q.v.), the first great medieval thinker, 
easily showed, on the other hand, that the classi- 
fication of things as like, one to the other, cannot 
be due to the caprice of the perceiver and must 
therefore have a ground in the things. It is 
probably unhistorical to make Abelard a pure con- 
ceptualist or to suppose that he had a theory of 
forms of the mind or categories due to the structure 
of mind. It is difficult to be historically just to 
the early mediseval thinkers. They were probably 
even more simple and primitive than their words 
seem to imply. The great step onwards came 
with the introduction of more works of Aristotle ; 
and Thomas Aquinas (q.v.) easily dominated the 
current of thought. He was a realist in the sense 
that, although he held the individual to be ulti- 
mately and irreducibly real, he maintained that 
universals are objective (in the mediaeval language, 

‘ subjective ') and are ‘ in the things ’ (universalia 
in rebus). Duns Scotus, the great opponent of 
Aquinas in other issues, in this did not differ very 
much from him, although he preferred ‘thisness’ 
(hicceitas) to the ‘ j)rinciple of individuality ’ (prin- 
eipium individuationis) as the explanation of the 
individual. It is to be noted, however, that both 
seem to hold the individual object of perception to 
be a composite, made up of universals (likenesses, 
etc.) with some individuating element added. 
Realism, thus modified, was triumphant. It was 
conclusive in showing that classification was not 
arbitrary, and that objects or individuals were like 
one another quite independently of the perceiver. 
But it had in it the seed of its own destruction in 
the mistaken Aristotelian attempt to secure the 
universal by making it a component part of the 
object of perception. 

The last stage of the medi.'Eval controversy was 
reached by William of Ockham (see art. Scholas- 
ticism), who to the mind of his time completely 
destroyed the realism of Aquinas and Scotus. His 
most effective argument was directed against the 
principium individuationis of his predecessors. 
He showed that this ultimate difference was noth- 
ing else than the individual itself ; and, asserting 
that the individual needed no explan.ation, he 
turned upon the universals of the realists. He 
showed that they did not exist in re and the 
alternative, as he phrased it, was that they existed 
in mente. Probably Ockham was not clear as to 
what he meant ; but he certainly did not mean 
that univeisals are fictions or even ‘ the work of 
the mind ’ ; for he expressly dismisses that theory. 
At this stage the controversy was displaced fiom 
its mediieval prominence ; but, being still logically 
implied in every new metaphysical theory, it was 
handed on through the Renaissance to modern 
philosophers. The accepted view was generally 
what Ockham had left it. The individual objects 
of perception were real and the source of all our 
knowledge ; and the likenesses between them were 
mental or conceptual. There was still the implica- 
tion that such likenesses were due to the structure 
or activities of the perceiving mind ; but the at- 
tention to sense-perception for which Ockham’s 
nominalism stood combined readily with the new 
interest in physical science. Thus Ockham was 
opposed to mediaeval realism, according to which 
universals were actual, but he is the precursor 


of modern reali.-.m in giving them conceptual 
(objective) existence and in refusing to suppose 
the thing to be made up of its qualities. 

It is not quite fair to the earlier modern phil- 
osophers to class them as realists and nominalists ; 
for this particular issue was never faced in the 
same teims after the Renaissance. The two 
tendencies, however, continued, and conceptualism 
(q.v.) was developed as a theory that the objects 
of perception were what they were because of the 
perceiving mind. This theory in Berkeley and 
Hume (qq.v.) seems to have implied that there was 
a certain human arbitrariness in classing things as 
like, one to another. The elaborate study of 
mental process added to the philosophical preju- 
dices winch implied that we never observe the 
thing ‘itself’; and then with Hegel (q.v.) the 
whole of what the plain man regards as the world 
was supposed to be an emanation from percipient 
mind. The result was to make of exact science 
only a study of mental process or its efi'ects ; and 
realism was driven from the field. 

C. Delisle Burns. 

2. Realism in modern thought. — Modern reali.sm 
diffeis from its earlier connotation largely owing to 
this displacement of the centre of interest from 
ontology to epistemology ; it is a doctrine con- 
cerning the relation between cognition and the 
thing known. In its simplest form as the naive 
realism of the unphilosophical man it holds that 
the subject has immediate knowledge of the ex- 
ternal world, that things are what they seem, 
and that they are independent of being known. 
The view that things are what they appear as, 
taken apart from the further supposition of in- 
dependence, is variously called ‘ epistemological 
monism,’ ‘ the theory of immanence,’ and ‘pheno- 
menalism.’ The last term is a survival from, and 
represents the antithesis of, an earlier meaning of 
the ‘ real ’ as contrasted with appearance. In this 
sense the real is that of which something is known, 
not what it is known as. The ‘ natural realism ’ 
of the Scottish school was of this ‘ substance ’ type.* 
and arose as a protest against the ‘ theory of ideas’ 
of Berkeley and Hume (see art. SCOTTISH Phil- 
osophy). Cartesian duiilism had asserted that we 
can have experience only of ‘ideas’ which merely 
represent external objects, and led to a subjectivism 
which Reid was anxious to avoid. He argued 
that, since the qualities of a body do not themselves 
constitute the body, there can be no question of 
their remaining mere ideas through the uncertainty 
of the existence of the underlying body. This 
argument as against ideas is curious ; for, in sharply 
distinguishing between a body and its qualities, 
the possibility is introduced that in all cognition 
what is known is never the object itself but only 
an idea representing that object. And it was pre- 
cisely this dualism in knowledge that Reid wished 
to avoid indeed he claims, but nowhere sub- 
stantiate.s, that cognition is immediate. In fact 
epistemological dualism is born of the belief that 
propositions about things are of the subject-predi- 
cate form (cf. below, § 3), and leads naturally, as in 
H.amilton and Spencer, to agnosticism regarding 
the ‘ real ’ object — thus being fatal to all natural- 
isms of substance. It remains to be shown how 
the epistemological monism part of naive realism 
came to be recognized as expressing a relational 
view of cognition. 

Shadworth H. Hodgson, the forerunner with 
L. T. Hobhouse* of English ‘new realism,’ sought 
in his ‘ subjective analysis of what is actually 
experienced’* to reach the reality of objects in 

1 Reid, ‘On the Intellectual Powers,' in Works ed. Sir W. 
Hamilton, Edinburgh, 1849, p. 232. 

2 ‘Inquiry into the Human Mind,’ in Works^, p, 106a. 

s The Theory of Knowledge, London, 1896. 

4 The Metaphyto'e of Experie-nce, London, 1898, i. 181. 
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‘face to face perception.’ A thing is what it is 
known as * — a reality independent of the existence 
of a perceiving consciousness. Now, Berkeley 
himself had escaped from the difficulties of episte- 
mological dualism by denying it ; and it was there- 
fore of vital importance for realism to distinguish 
between his monism and his subjectivism so as to 
be able to avoid the latter and to assert independ- 
ence. That is why ‘ The Refutation of Idealism ’ 
by G. E. Moore - cleared the way for future realist 
construction. Moore contends that a sensation is 
in reality a case of knowing or being aware of 
something. Therefore, when we know that the 
sensation of blue exists, the fact which we know 
is that there is awareness of blue. On analysis 
the ‘ sensation of blue ’ is thus seen to include, 
besides ‘ blue,’ both a unique element, awareness, 
and a unique relation of this element to blue. 
From this it follows that, when we know that the 
sensation of blue exists, we know blue — i.e., we 
are already outside the subjectivdst’s circle of his 
own ideas and sensations. This distinction be- 
tween sensation and sense-data thus forms a step 
towards the generalized argument against sub- 
jectivism,® basing itself on the externality of rela- 
tions — a doctrine supported by the success of 
modern lojiic, since it merely expresses the justi- 
fication of logical analysis.* New realist adherence 
to analysis® is exemplified in the significant at- 
tempt of the ‘ platform ’ realists,® E. B. Holt, W. 
T. Marvin, W. P. Montague, R. B. Perry, \V. B. 
Pitkin, and E. G. Spaulding, at what Russell 
called, in welcoming their appearance, the ‘ patient 
co-operative accumulation of results by which the 
triumphs of science have been achieved.’’ Perry® 
believes that realism is further strengthened by 
the possibility of showing that critical naturalism 
‘ gives to being in the last analysis a logical rather 
than a physical character. ’ • But ‘ logical atomism,’ 
the search for ‘ piecemeal, detailed, verifiable re- 
sults,’ “ renders it difficult to give any adequate 
summary, in the crude unanalyzed language of 
common discourse, of the positions gained, such as 
the according of full ontological status to logical 
entities (not only particulars but also universals are 
real) or the acceptance of Kant’s contention that, 
if any knowledge is pos.sible, mathematical and 
logical knowledge is," without acknowledging the 
priority of epistemologj'." 

There is one important difference between, 
speaking roughly, American and English new 

1 Mind, new ser., m. [1897] 235. 

2 3/ind, new ser., xii. [19U3] 433 ; cf. ' The Nature and Reality 
of Objects of Perception,’ Proc. Arist. Soc., new ser., vi. 

06] ; for a realist theory of value see his Principia Ethica, 
Cambridge, 1903. 

3 Cf. Bertrand Russell, Proe. Arist. Soc., new ser., vii. (190^ 

07] 37 ; also * Meinong’s Theory of Complexes and Assumptions 
^11),’ Mind, new ser., xiii. [1904] 513. 

4 On external relations see Russell, Philosophical Essays, 
London, 1910, p. 160 ; K. Costelloe, Proc. Arxst. Soc., new ser., 
XV. [1914-15] 271 ; the six American ‘ proiriammists,’ The 
Realism, yiev/ York, 1912, p. 33 ; E. G. 8pauhlmg, tf>. p. 155; 
R. B. Perry, ih. p. 99, and Present F Inlvsophical Tendencies, 
New York, 1912, p. 319. 

5 Cf. Russell, Scientific ^fethodin Philosophy, HerbertSpencer 
Lecture, London, 1914, p. 4. 

6 Journ. of Phil. vii. [1910] 393. 7 Ih. viii. [1911] 161. 

8 Present Philosophical Temienrieg, p. 83. 

9Cf., ho%\ever, C. D. Broail’s acute critiiiue of anti-realist 
thought in Perception, Physics, and Reality: An Enquiry 
into the Information that Physical Science can supply about the 
Real, Cambridge, 1914. In this work it is shown by detailed 
analysis how much more must be assumed than is generally 
belie\ed before even the naivest realism can be overthrown. 
Broad differs from Russell in clinging to the ph>sii'al object as 
well as to sense-data and sensation ; but in his discussion of 
Russell's present view of ‘things’ as series of aspects in Proc. 
Arist. Soc., new’ ser., xv. [1914-15] 250, a partial reconciliation 
seems indicated. 

Russell, Onr Knowledge of the External World as a Field 
for Scientijic 3Iethod in Philosophy, Chicago and London, 
1914. p. 4. 

See ERE \ii. 656^. 

^2 Russell, The Problems of Philosophy, London, 1912 ; Marvin, 
in The JVVic Realism, p. 45. 
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realists ; and this is due largely to 'William James, 
who has been to the one school what Hodgson was 
to the other. In his Essays in Radical Empiricism 
(London, 1912) James approved of the view that 
tilings are what they are known as (p. 27), but 
insisted that they need not be known in order to 
he (p. 26). The divergence comes when he urges 
that tfiere is no specific character of mental tilings, 
the difference betwmen mental and physical being 
one of context and arrangement (ib. p. 25). The 
origin of this lies far back in Hume’s application 
of the argument from the ego-centric predicament 
to the subject as object. Thus, if subjectivism is 
assumed, we reach the radical phenonienalist world 
of neutral elements in momentary being at the 
iri-^tant of perception. The furtlier step of giving 
these elements independent existence apart from 
perception Hume mentioned ' only to reject it 
because he thought tliat the so-called illusions of 
sense proved the dependence of ideas on the struc- 
ture of our organs. But, on Hume’s initial assump- 
tion, our organs have no permanent structure ; 
they exist when somebody perceives them and not 
otherwise.® If we now retrace our steps, we have 
the following results: (1) since the argument 
based on relativity to sense-organs is inoperative, 
Hume’s tentative step of assuming independence 
for the elements becomes a possible one ; but (2) 
we were led to the nece.ssity for this step by the 
difficulty of knowing the .subject as object, which 

(3) arises only if subjectivism is assumed, and this 

(4) has been refuted by Moore. Now American 
realists believe that they can retrace step (1) with- 
out retreating farther, and so find themselves in 
James's position of neutral epistemological monism 
plus independence. The argument against this, 
elaborated above, applies equally to the pheno- 
menalistic naturalisms of Ciill'ord, Karl Pearson, 
Ernst Mach, and Avenarius.® 

A detailed analysis of neutral monism is given 
by Russell.* Some important consequences follow 
from the theory ; e.g., a mind which had only one 
experience would be a logical impossibility, since, 
according to it, a thing is mental in virtue of 
its external relations — a view which places the 
important realist claim of independence at the 
mercy of a thoroughgoing relativist like N. 
Wiener.® Furthermore, neutral monism unduly 
assimilates belief or judgment to sensation and 
presentation, thus leading to the view of error as 
belief in the unreal, and so to the admission of 
unreal things.® The problem of error must, how- 
ever, be disentangled from that of ‘sense-illusion.’ 
The more complete avoidance of subjectivism by 
the English realists makes this easier, and renders 
the question of secondary qualities much more 
amenable. The objects of acquaintance cannot be 
illusory or unreal ; ' so, when a hot metal touches 
a cold spot on the skin, the ‘ coldness ' is objective.® 
Though sensations are functions of the sense 
organs and the nervous system, this is not primi- 
tive knowledge and cannot form part of the epis- 

t Treatise, of Uuman Nature, ed. L. A. Selby-Bigge, Oxford, 
18S8. p. Si>7. 

2 Broad, p. 165. 

3 We may note that S. Alexander holds that Berkeley in 
some passages avoids the confusion of mental act and what 
it is about (the confusion which gives rise to subjectivism), 
and regards sensible things as independent presentations 
{‘The Basis of Reah>in,’ British Academy, vi. [1914]; cf. 
also J Ijaird, ‘Berkeley’s Realism,’ Mind, new ser., xxv. 
[1916] SOS). 

4‘t»n the Nature of Acquaintance,’ Monist, xxiv. [1914] 1, 
161, 435. 

* Jonm. of Phil. xi. [1914] 561. 

6 Rii«tsell, Monist, x\iv [1914] 174 f.; for a criticism of 
Russell’s theory of judgment see G. F. Stout, Proc. Arist. Soc., 
new ser., xv. [1914-15; 332. 

7 Russell, ‘ Definitions and Methodological Principles in 
Theory of Knr.uleclue,’ Monist, xxiN. [1914] .5S6. 

® S. Alexander, Mind, new ser , xxi. [19l2| IS, ‘ On Sensations 
and Images,' Proc. Arist. Soc., new ser., x. [1900-10] 16. 
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temological premisses of epistemology.* Further- 
more, the difficulty of colours occujiying the same 
place at the same time has been resolved. T. P. 
Nunn - concluded that a wider idea of ‘ thing ’ must 
be constructed. The necessary logical work has 
been accomplished by Bertrand Russell, who showed 
that the difficult3’ over the phrase ‘in the same 
place ’ arose from a too simple and unambiguous 
conception of space. ^ 

It is obvious that much remains to be done ; in 
the words of a keen critic of realism, ‘ the new 
philosophy is not out of the wood, but it has 
cleared hopeful paths in it.’-* A. E. Hkath. 

3. Modern logic and realism. — A stimulus to 
philosophical realism came through moiierii logical 
analysis of mathematics and mathematical advances 
in theories of inlinity and continuity (cf. art. CON- 
TIXUITY, vol. iv. pp. 96-98). 

The traditional logic of Aristotle and the 
Schoolmen was iirincipallj’ a collection of rules of 
syllogistic inference, and propositions were ana- 
lyzed into attributing of predicates to subjects. 
Leibniz, indeed, perceived that there could be 
valid asyllogistic inferences, such as ‘Jesus Christ 
is God, therefore the mother of Jesus Christ is the 
mother of God,’ and ‘ If David is the father of 
Solomon, without doubt Solomon is the son of 
David.’ * The logic of relations which was indicated 
by Leibniz was cultivated with not much success 
by Johann Heinrich Lambert,® and with great 
success in the middle of the 19th cent, by Augustus 
de Morgan. In this respect de Morgan's work 
was on quite diti'erent lines from that of George 
Boole, whose symbolism for logic was ultimately 
based on the Aristotelian logic. De Morgan’s 
work was published in the Transactions of the 
Cambridge Philosophical Society from 1850 to 1865 
and in his SiiUnhns of a Proposed System of Logic 
(London, 1860). This part of de Morgan’s work 
may be shortly indicated by saying that it was a 
successful attempt to fulfil a ceitain recommenda- 
tion expressed by Sir William Hamilton : 

‘Whatever U operative in thought must be taken into 
account and conseciuentl^v be overtly expressible in logic ; for 
logic must be, as to be it professes, an unevclusive reHex of 
thought, and not merely an arbitrary selection— a series of 
elegant extracts— out of the forms of thinking.’? 

But modern logic proper may be said to begin 
with the work of Gottlob Frege. Frege’s first 
work, Begriffsschrift, eine der aritkmetischen 
nachgebiUhte Formelsprache des reinen Denkens 
(Halle, 1879), should be read in connexion with 
his second work. Die Grundlagen der Arilhmetik, 
eine lugisch-mathematische Untersmhung iiber den 
Begriff der Zrthl (Breslau, 1884). For the purpose 
of coming to a decision as to the nature (sj'nthetic 
or analj’tie, a priori or a posteriori) of the concept 
of number, Frege devised an extraordinarily effec- 
tive, though rather clumsy, symbolism forexpress- 
ing with great precision the various concepts and 
methods of deduction in logic ; and thi.s symbolism 
and analysis were developed in the years 1879-1903. 
Frege’s final statement of his whole theory is in 
his Grundgesetze der Arithnretik beqriffsvchriftlich 
abgeleitet (2 vols., Jena, 1893-1903). Philosophi- 
cally speaking, Frege’s point of view is clearly 
expres.sed in his criticism of the psychological logic 
of Benno Erdmann's Logik (Halle, 1892) ; 

‘ It seems to me that different conceptions of the truth are 

1 Russell, Moniet, xxiv. 592. 

2 ‘Are Secondary Qualities independent of Perception?* 
Proc. Arist. Soc., new ser., x. [1909-10] 191. 

3 ‘The Relation of Sense-Data to Physics,’ Scientia. xvi. 
[19U] 7. 

* G. Santas ana, Joum. of Phil. xi. [1914] 449. 

5 B. Russell, Critical Exposition of the Philosophy of Leibniz, 
Cambridge, 1900, p. 2S3 ; L. Couturat, La Logique de Leibniz, 
Paris, loOl, pp. 73-75, 434. 

® Cf. J. Venn, Symbolic Logic'^, London, 1894, p. xxxiv. 

" Quoted in de Morgan’s Syllabits, p. 27. 


the origin of the controversy. I look upon the truth as some- 
thing objective and independent of the person \\ho judges. It 
is not so according to the psychological logicians. What 
Erdmann calls “objective certainty” is only a general acknow- 
ledgement proceeding from those who judge, and which tiiere- 
foie is not independent of them but ina> change with their 
psNchical nature. ... I acknowledge an oljjective domain 
whicli is not a domain of actual things ; while the psychological 
loincians, without more ado, look upon the non-actual as 
subjecci\ e.'i 

In many of his w'orks Frege carried on a home- 
times ironically expressed polemic against the 
thesis that the subject-matter of arithmetic is the 
actual symbols and not the universals denoted by 
the symbols. Even eminent mathematicians such 
as H. L. F. Helmholtz, L. Kronecker, H. E. 
Heine, J. Thomae, O. Stolz, A. Pringslieim, H. 
Schubert, and many otliers maintained, in most 
cases quite explicitly, this form of nominalism. 
Frege succeeded in showing quite satisfactorily 
that the numbers used in arithmetic belong to a 
domain which is both non-actual and non-mental. 

The logical work of Giuseppe Peano began to be 
published nine years after that of I'rege, but was 
quite independent of Frege’s work. The founda- 
tions of Peano’s logical system were much more in 
conformity with those of Boole and his successors, 
but Peano used a very convenient and ingenious 
symbolism and attempted with great success the 
analysis of whole trains of reasoning which in- 
cluded already symbolized mathematical deduc- 
tions. Peano laid stress on the fact that his 
symbolism was s. true ‘ ideography ’ and thus did 
not make use of anything expressed in ordinary 
language. Although in many respects Peano's 
analysis was greatly inferior to tliat of Frege, 
Peano has the merit of being the first explicitly 
to point out the fact that the two propositions 
‘ Socrates is mortal ’ and ‘ All men are mortal ’ are 
different in form. This distinction, which seems 
to have been well known to Frege also, though it 
was not explicitly expressed by him until after 
Peano had done so, was and is unfamiliar to most 
other logicians, including some symbolic logicians, 
because of the use of verbally the same copula 
(‘is’ or ‘are’) in both cases. The philosophical 
aspect of this distinction has been thus expressed 
by Russell : 

‘This (corresponding] confusion . . . obscured not only the 
whole study of the forms of judgment and inference, but also 
the relations of things to their qualities, of concrete existence 
to abstract concepts, and of the world of sense to the world of 
Platonic ideas. ’ 2 

The tyork of Bertrand Russell began with tlie 
completion of Peano's sj-stem by the addition of a 
correspondingly symbolized logic of relations, and 
advanced, by the independent discovery of many 
of Frege’s subtle distinctions as well as bj- unan- 
ticipated discoveries, to a verj' satisfactorj’ com- 
bination and development of the results of Ficge 
in logic, Georg Cantor’s results in the theoij- of 
transfinite numbers, and Peano’s symbolism. 'I'lie 
more philosophical discussion formed the subject 
of The Principles of Mathematics (\o\. i., Cambridge, 
1903), and a detailed sj’mbolical exposition of tlie 
theory of A. N. Whitehead and B. Bussell was 
given in Principia Mathernatica (3 vols., Cam- 
bridge, 1910-13). 

The philosophical hearing of modern logical 
work has been particularly emphasized by Russell. 
Bioadly speaking, proper names stand for particu- 
lars, while other substantives, adjectives, preposi- 
tions, and verbs stand for universals. Pronouns 
and some adverbs stand for particulars, but are 
ambiguous. Only those universals which are 
named by adjectives or substantives have been 
much or often recognized by philosophers, while 
those named by verbs and prepositions have 

* From a tr. of part of the Grundgesetze in Monist, xxvi. 
[1916] 187. 

2 Our Knowledge of the External World, p. 41. 
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usually been overlooked. Speaking generally, 
adjectives and common nouns express qualities or 
Ijroperties of single things, whereas prepositions 
and verbs tend to express relations between two 
or more things. Thus the neglect of prepositions 
and verbs, which is due to the fact that, in 
practical life, we dwell only upon those words in 
a sentence which stand for particulars, led to the 
belief that every proposition can be regarded as 
attributing a property to a single thing (the belief 
that all propositions are of the subject-predicate 
form) rather than as expressing a relation between 
two or more things. Hence it was supposed that 
ultimately there can be no such entities as rela- 
tions, and this leads either to the monism of 
Spinoza (q.v.) and Bradley or to the monadism of 
Leibniz [q.v.).^ The belief just referred to gives 
rise to reflexions of much the same kind as the one 
of Hamilton and de Morgan mentioned above.’ 
It seems that most philosophers have been less 
anxious to understand the world of science and 
daily life than to convict it of unreality in the 
interests of a super-sensible ‘ real ’ world either 
revealed to mj’stical insight or consisting of un- 
changeable logical entities. M'e tind examples of 
such reasons with Parmenides, Plato, Spinoza, 
Hegel,’ and this is at the bottom of the idealist 
tradition in philosophy. However, it is not true 
that all relations can be reduced to properties of 
apparently related terms.'* Here we may refer to 
§ 2 above and to Principles, p. viii ; of. p. 448. 

Another of the grounds on which the reality of 
the sensible world has been questioned bj; philo- 
sophers is the supposed impossibility of infinity 
and continuity.® The explanation of the world 
which assumes infinity and continuity is much 
easier and more natural,® but from the time of 
Zeno, whose paradoxes were invented to support 
indirectly the doctrine of Parmenides,' tlie supposed 
contradictions of infinity have played a great part 
in philosophical speculation. Some of the problems 
of infinity were well treated by Bernard Bolzano 
but it was the mathematician, Georg Cantor, who, 
about 1882, first practically solved the difficulties. 
In fact, it is not essential to the existence of a 
collection, or even to knowledge and reasoning 
concerning it, that we should be able to pass its 
terms in review one by one ; but infinite collec- 
tions may be known by their characteristics 
although their terms cannot be enumerated — col- 
lections can he given all at once by their defining 
concepts. Thus, an unending series may form a 
whole, and there may be new terms beyond the 
whole of it.® Because of the fact that infinite 
collections are not self-contradictory, ‘ the reasons 
for regarding space and time as unreal have 
become inoperative, and one of the great sources 
of metaphysical constructions is dried up.’ *“ 

Literature. — See the works quoted throughout the article. 

Philip E. B. Joukd.aik. 

REALITY. — The woids ‘ real ’ and ‘ reality ’ are 
used in a variety of dilierent senses ; it is therefore 
impossible to give a single satisfactory definition 
of them. Moreover, in the most fundamental 
sense in which they are used they are indefinable. 
Their meaning is best made clear by considering 
certain correlative expressions in which tliey are 
commonly met (e.y., reality and appearance) and 

1 See Russell, The Problems of Philosophy, London, 1912, 
pp. 145-149; cf., on what precedes this paragraph, Principles, 
pp. 42-Sl. 

2 Cf. Russell, External World, p. 45. 

3 Ib. pp. 166, 45-47, 63f., 39, Cf. 4 /ft. pp. 47-50. 

5 Cf. Russell, Problems, pp. 227-229. 

8 Russell, External H'orZd, p. 155. 

7 See art. Continuity, vol. iv. p. 91 ; Russell, External World, 
pp. 129, 155-182. 

8 Paradoxien des Unendlichen, Leipzig, 1851. 

^ Russell, External World, pp. 159, 181 f. 

10 Russell, Problems, p. 229. 


by discussing their relations to certain otliei 
notions with which they are very closely connected 
(e.g., existence). 

I. Existence and reality. — In the ordinaiy 
philosophic use of reality it would seem that a 
distinction is drawn between it and existence ; for 
some things which would be as.serted to exist 
would be denied by tlie same philosopher to be 
real, and some things that are said to be real are 
denied to exist. The two words, therefore, cannot 
be reasonably regarded as having the same in- 
tension, and any one who says that their extension 
is identical is called upon to give some proof of his 
a-ssertion ; e.g., many philoso]jliers deny that such 
things as colours are real, but it seems baldly 
possible to denj' that they exist. When I see 
a colour or hear a sound, I am aware of some- 
thing, and not of nothing. Also I am aw’are of 
something different in the two eases, and the 
difference seems to be between the objects of 
which I am aware, and not merely between my 
two awarenesses as mental acts. 

Sounds and colours then may be said to exist, at 
any rate so long as any one is aware of them ; 
and those who deny that they are also real are 
denying something the absence of which is com- 
patible with their e.xi.stence in the above sense. 
The two words are not, however, used consistently, 
and it would perhaps be as much in accordance 
with usage to say that colours are real but do 
not exist. At any rate, this example shows that 
reality and existence differ in intension ; and w'e 
shall see leasons for preferiing to say that colours 
exist even though they be uineal rather than that 
they are real even though they do not exist. 

'The fact that reality and existence differ in 
intension can also be shown from another side. 
Many philosophers hold that such things as the 
number 3 are real ; but hardly any one would say 
that 3 exists, though of course certain collection-- 
of three things may exist — e.g., the Estates of the 
Realm and the Persons of the Trinity. 

As a foundation for setting u)) a consistent 
terminology, we have the following two facts 
about the common use of words : (a) hardly any 
one would think it appropriate to say that such 
things as numbers exist, but many would say that 
they are real ; and (6) there are two kinds of 
things which almost every one would agree to 
exist if they be real — phj’sical objects and minds 
with their states. 'With these two facts fixed, we 
may proceed to deal with the more doubtful eases 
of such objects as sounds and colours. We note 
that the two kinds of objects which are said 
without hesitation to exist if they be real are 
particular individuals; i.e., they are terms which 
can be subjects of propositions hut not piedicates. 
Minds and physical objects cleaily stand in this 
position. Objects which are said to he real but 
are seldom naturally said to exist are universals, 
whether qualities or relations — i.e. terms which 
can be subjects of propositions hut can also occupy 
other positions in them. The number 3 is an 
example ; for we can say both that 3 is an odd 
number and that the Persons of the Trinity are 
three. We may therefore lay it down as a general 
rule that objects are most naturally said, not 
merel 3 - to be real, hut also to exist, when thej' are 
real and have the logical character of particular 
individuals. 

IVhen a man saj’s that he sees a colour, he 
means that he is aware of an extended coloured 
object and not mereli' of a quality. This coloured 
object — e.g., a tlash of lightning — is a particular, 
and therefore, if real, exists. When we say that 
red exists, we mean two things : (1) that there aie 
red objects, and (2) that these are particulars. 
The first part of our meaning corresponds to the 
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wider technical use of existence which is involved 
when mathematicians talk of existence-theorems. 
In this sense a universal is said to exist if it can 
be shown that it has or may have instances. 
Thus the number 3 exists in this sense because 
we can point to collections having three terms. 
But this is not the common use of existence in 
philosophy. To be able to say that a quality like 
red exists, we must be able to show both that it 
has instances and that these are particulars ; for 
it is only particulars that are primarily said to 
exist, and existence, in the secondary sense in 
which it is ascribed to red, is derived from the 
existence, in the primary sense, of its instances. 
It seems, however, that we do not naturally 
ascribe existence to a universal in all cases where 
it has instances which are particulars. The 
number 3 has instances which are particulars, 
yet we do not commonly say that it exists. This 
difference in usage seems to depend on whether or 
not the judgment in which the quality is asserted 
of the subject occurs instinctively and without 
a recognized process of intellectual analysis. 
When we see a red object, we pass, if we choose, 
to the judgment ‘ This is red ’ without explicit 
analysis, and so we say that red exists ; to judge 
that a collection which we see has three members, 
we have to break it up in thought and re- 
synthesize it, and so we hesitate to say that 3 
exists, though we admit that it is real. It is 
difficult to believe that this difference of usage is 
of any philosophical importance, but it is necessary 
to notice it. 

2 . Reality of universaJs.— We have now to ask 
in what sense such objects as colours can be said 
to be unreal thougli they exist. It certainly 
seems that in the primitive senses of reality and 
existence nothing can exist that is not real. And 
this must be accepted j coloured objects, while we 
see them, both exist and are real in the primary 
sense of reality. But both their reality and tlieir 
existence are denied by many phUosophers ; those 
philosophers must therefore be using the terras in 
a new sense. To say that red is unreal though it 
exists means (a) that red objects exist while they 
are perceived ; (b) that nothing is red except when 
some one perceives it ; and (c) that it is commonly 
believed that things might be red though no 
one perceived them. The third factor is quite 
essential. Toothache e.xists only when some one 
feels it, yet no one calls toothache unreal on this 
account. We may say, then, that reality is 
denied of a quality in this special sense when 
there are particular instances of it which we per- 
ceive, and our perception is accompanied by the 
belief in unperceived instances of it, and this 
belief is held to be erroneous. 

It is clear that every immediate object of our 
senses both exists and is real in the primary 
meaning of these terms so long as we remain 
aware of the object. For it seems to be a syn- 
thetic a priori proposition that anything of which 
we can be directly aware by our senses is both real 
and particular ; and what is real and particular 
exists in the primary meaning of that word. In 
a secondary meaning of reality, such objects may 
be called unreal if the 3 ' give rise instinctively to 
judgments asserting the continued existence of the 
same or similar objects when unperceived, whereas 
in fact nothing of the kind can exist unperceived. 
Que.--tions as to the reality of any particular, when 
reality has its primary sense, can arise only if that 
particular be not an object of direct awareness. 
Thus we ask. Does God really e.xist ? or. Are 
atoms real ? The meaning of such questions is as 
follows ; God and atoms are not the direct objects 
of our minds at any time ; if they were, there 
could be no doubt of their existence and reality in 


the primary sense at certain times (viz. when we 
were directly aware of them). But we know what 
we mean by the words ‘ God ’ and ‘ atom ’ ; e.g . , 
we may mean W ‘ God ’ an ens realissimum or 
a First Cause. But these descriptions which we 
understand are partly in terms of universals ; thus 
‘ first ’ and ‘ cause ’ are universals. When we ask 
whether God really exists, we mean. Is there an 
instance of the complex universal involved in the 
definition or description of what we mean by the 
word ‘ God ’ ? We can see that, if there be an 
instance, it must be a particular ; so that, if there 
be one, God is both real and existent. 

We may now turn to those objects that 
commonly would be said to be real but not to 
exist. It would seem that every simple universal 
of which we are immediately aware must be real 
(d) in the primary sense, and also (6) in a second- 
ary sense which involves the already-mentioned 
secondary sense of existent as a special case. If 
we are directly aware of a universal, it is the 
object of a thought, and is clearly something real 
in the same sense in which a particular flash of 
light is real when it is the object of our senses. 
It does not, however, exist in the primary sense, 
because it is not a particular. Again, to be aware 
of a simple universal, it is necessary to have been 
aware of some instance of it. Thus any simple 
universal of which we are directly aware must 
have instances. It must therefore exist in the 
mathematical sense. It need not, however, exist 
in the philosophical sense, because its instances 
may not be particulars; e.g., we are directly 
aware of the universal colour, but the instances of 
colour are red, yellow, etc., which are themselves 
universals. Thus it seems more natural to say 
that colours exist than that colour exists. Never- 
theless this is largely a matter of mere usage. 
We cannot become aware of a simple universal of 
a higher order unless we are aware of one of the 
next lower grade, and so on till we come to the 
lowest universals in the hierarchy — those whose 
instances are particulars. Thus, to become ac- 
quainted with colour, we need to be acquainted 
with colours ; and, to become acquainted with 
colours, we need to be acquainted through our 
senses with particular coloured objects. So we 
may fairly say that every simple universal of 
which we are directly aware either exists in the 
secondary sense or is known through universals 
that are instances of it and themselves exist in 
the secondary sense. 

It follows that the only universals about the 
reality of which questions can reasonably be asked 
are either (1) those which are not directly cognized 
by us, but are described in terms that we under- 
stand, or (2) complex universals. The questions 
that c.an be asked about the reality of such uni- 
versals are closely connected ; e.g., it may reason- 
ably be doubted whether any one is directly 
acquainted with the number twelve million and 
forty-nine. But we all know this number per- 
fectly well under the description of ‘ the number 
which is represented in the decimal scale of nota- 
tion by the symbols 12,000,049,’ provided that we 
are acquainted with all the terms involved in this 
description and with the significance of their mode 
of combination in it. It is then open to ask : Is 
there really such a number! This question in- 
volves two others : (a) Is there anything contra- 
dictory or incoherent in the description, as there 
would be if a number were described as tliat repre- 
sented in the decimal scale by a bow and arrow ? 
and (6) If the description be self-consistent and 
intelligible, is there really an object answering to 
it? If both these questions can be answered in 
the affirmative, the number will be said to be real 
in the primary sense. We can then go on to ask 
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the question : Is there any collection of particulars 
that has this number? If so, we can add that 
the number exists in the secondary philosophic 
sense in which existence can be predicated of 
universals. 

Very similar questions arise over complex uni- 
versals — e.q., a golden mountain. It would seem 
that complex universals which involve no internal 
incoherence must be real in the primary sense if 
their constituents be real. Thus the universal 
‘ golden mountain ’ is real even though there are 
as a matter of fact no golden mountains. If the 
universal has no instances, it will exist neither in 
the mathematical nor in the philosophic sense ; if 
it has instances which are not particulars— as, e.g., 
the complex universal ‘perfect number’ — it will 
exist in the mathematical but not in the philo- 
sophic sense. But very difficult questions arise 
as to the reality of complex universals which 
involve a contradiction or some other a pnori 
incoherence — e.g., a ‘round square.’ Can we say 
that such universals are in any sense real ? 

This question has been discussed very fully and 
acutely by Meinong and his pupils. The following 
are arguments for supjiosing that such universals 
are in a sense real. These incoherent universals 
appear as the subjects of propositions — e.g., in ‘A 
round square is round ’ and ‘ A round square is im- 
possible. ’ Such propositions are not about nothing ; 
they seem to be about round squares ; hence even 
these universals must have primary reality. Again, 
when we understand such a proposition as ‘A 
round square is impossible,’ the proposition is the 
object of an act of judgment, and, as such, is real. 
But the proposition is a complex, and, to under- 
stand it, its elements must also be the objects of 
acts of presentation. Hence the universal ‘ round 
square ’ must be the object of certain mental acts ; 
it therefore cannot be nothing, and must have 
rimarj’ realitj^. It will be seen that the question 
iscussed here is similar to that raised by Plato in 
the Sophist : In what sense, if any, can not-being 
be? 

Jleinong and his school have been led to the 
view that there is a most primitive form of being 
that applies to all objects about which assertions 
or denials can be made, whether they be internally 
coherent or not ; that reality is a species of tliis 
and existence a species of reality. We may agree 
that anything that is really the object of a state 
of mind, or is really the subject of a proposition, 
has what we have called primary reality ; but we 
may doubt whether such objects as round squares 
have any kind of being at all. For Meinong’s 
views lead to very grave difficulties. This form of 
being will have no opposite, and the law of con- 
tradiction will not hold for propositions about im- 
possible objects. Thus the propositions ‘ A non- 
human man is human ’ and ‘ A non-human man is 
not human ’ will both be necessarily true, and yet 
be coi'.tradictory. Again, the expedient leads to 
an infinite series of orders of being of increasing 
absurdity. Suppose we agree with Meinong that 
a round square has being. Then the proposition 
‘A non-bemg round square has not being’ seems 
as genuine and necessary as ‘ A round square is 
round.’ But, if the latter forces us to ascribe a 
kind of being to round squares, the former must 
equally force us to ascribe a kind of being to non- 
being round squares. And this process of postulat- 
ing fresh and ever more absurd kinds of being will 
go on indefinitely. Closely connected with these 
difficulties is the question whether propositions, 
and in particular false propositions, be in any sense 
real. Meinong assumes that all mental acts con- 
cerned with propositions are founded on an act in 
which the proposition is before our minds as sense- 
data and universals are when we are directly 


aware of them. If so, propositions which we 
judge, whether they be true or false, have exactly 
the same claims to primary reality as a red patch 
that we see or the quality of redness that we 
cognize. Yet it is very difficult to believe that 
every false proposition that any one has ever 
judged is real ; whilst, if we reject the reality of 
false propositions, we can hardly save that of true 
ones. 

The general means of meeting Meinong’s diffi- 
culty depends on recognizing the fact that, in tlie 
verbal forms which stand for propositions, the word 
or phrase that counts as grammatical subject can- 
not be regarded always as the proper name of the 
logical subject of the proposition. In the sentence 
‘ Red is a colour ’ the grammatical subject ‘ red ’ is 
the proper name of the logical subject of the pro- 
position, and therefore the universal red is real ; 
but it does not follow that in the grammatically 
similar form of words, ‘ A round square is round,’ 
the phrase ‘ a round square ’ is the name of any- 
thing. In fact two other ])0.ssibilities remain oj)en : 
(1) that the sentence ‘A round square is round,’ 
though it has the same verbal form as some 
sentences which do stand for propositions — e.g., 

‘ A penny is round ’ — does not itself stand for any 
proposition ; and (2) that, whilst the sentence 
does stand for some proposition, the proposition 
for which it stands can be analyzed into a com- 
bination of several in none of which a single object 
whose name is ‘ round square’ appears as subject. 

Both these alternatives may be used for dealing 
with the reality of round squares. In the first 
place, we may suggest that a sentence like ‘A 
round square is round ’ seems to stand for a pro- 
position only because of its similarity in gram- 
matical form to certain sentences which do stand 
for genuine propositions. Actually, nhen we see 
these marks or hear the corresiionuing sounds, we 
do not think of any proposition whatever. And 
likewise, when we say that it is necessary that a 
round square should be round, we mean only 
that sentences in which the name of a part of the 
grammatical subject appears as the grammatical 
predicate stand for necessary propositions if they 
stand for propositions at all. On the other hand, 
the statement ‘ A round square is contradictory ’ 
does stand for a genuine proposition, but it is not 
a proposition about an object denoted by the phrase 
‘round square.’ The proposition really is: ‘If 
an object be round, it cannot be square, and con- 
versely.’ This proposition does not contain a com- 
plex term denoted by ‘ round square,’ but asserts a 
relation of incompatibility between roundness and 
squareness. Hence its reality, truth, and intelligi- 
bility do not imply the reality of a complex 
universal ‘ round square.’ 

Before leaving this subject, a word must be said 
about the reality of objects that involve an a priori 
incompatibility, but in which the incompatibility 
is not obvious without proof as in the case of 
‘round’ and ‘square.’ Does the phrase, ‘an alge- 
braical equation of the second degree one of whose 
roots is TT,’ stand for any real object? It does not, 
for it involves a priori incompatibilities. But we 
must not say that sentences with this phrase as 
their grammatical subject as used bj- most people 
are in the same position as ‘ A round square is 
round.’ For persons who do not see the a 
priori incompatibility these sentences may stand 
for propositions, though they cannot be about 
any object of which the phrase in question is the 
name. 

3. Appearance and reality. — The question of the 
reality of propositions would lead us into problems 
connected with Bertrand Russell's theory of judg- 
ment and G. F. Stout's doctiine of real possibilities 
which would carry us too far afield. We Mill 
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therefore pass at once to the opposition between 
reality and appearance, with which is connected 
the doctrine that there are degrees of reality. 

The simplest and most obvious ease of this 
opposition is what is known as the contrast between 
sensible appearances and physical realities. A cup 
is believed to be round, yet from all points of view 
but those which lie in a line through the centre of 
the circle and at right angles to its plane it appears 
elliptical. The elliptical shapes seen from the 
various points of view are called the ‘ sensible 
appearances ’ of the cup, and are contrasted with 
its real shape. It must be noticed that the opposi- 
tion between sensible appearance and phy.sical 
reality is not simply that between true and false 
judgment. The elliptical appearance may never 
lead us to the false judgment that the cup is ellip- 
tical ; moreover, if it should do this and the error 
should afterwards be corrected, the cup does not 
cease to appear elliptical. It is important to be 
clear on this point because efforts are sometimes 
made to hold that appearances are not objects 
connected in a certain way with a physical reality, 
but are certain ways of viewing a physical reality. 
The latter theory makes appearances mind-depen- 
dent in a way in which the former does not. 
When we talk of different ways of viewing one 
reality, the differences must be supposed to qualify 
our acts of viewing, and not the object viewed ; 
they are thus difi'erences in mental acts and can 
subsist only while the acts themselves exist. But, 
if we suppose different api'earances to be different 
objects, then, though it is possible and may be 
probable that these objects exist only when the 
acts which cognize them exist, it remains a fact 
that they are not in any obvious sense states of 
mind or qualities of such states. 

Now it seems certain that different sensible 
appearances are different objects, and not merely 
different mental relations to the same object. 
Inspection shows clearly that the elliptical shape 
which is seen from the side is as good an object as 
the circular shape seen from above. Moreover, if 
we call the appearances mental acts, to what 
precisely does the quality ‘elliptical’ which we 
ascribe to the appearances belong’ Surely not 
(a) to any mental act, for these have no shape ; 
nor (5) to the physical object, for this is supposed 
to be round ; and, if it be said (c) that it applies to 
‘the phj-sical object as seen from such and such 
a place,’ the supporter of this alternative may be 
asked to state what he supposes this partly mental 
and partly physical complex to be, and how he 
supposes it to have the spatial predicate of ellip- 
ticity. The view against which we are arguing is 
somewhat supported by the common phrase, ‘ The 
cup is round but looks elliptical.’ But the only 
meaning which it seems possible to give to this is 
the following : viewing the cup from a position 
from which the real shape cannot be seen, we are 
aware of an appearance that has the same shape 
as we should see if we looked straight down on a 
cup that was really elliptical. 

We may say, then, that a sensible appearance is 
a reality ; but it is not a physical reality, because 
it does not obey the laws of physics ; and it is not 
a mental reality in the sense of a state of mind, 
nor is it any quality of a mental act, thongh it is 
commonly believed that it exists only as the object 
of an act of sensation or perception. We may 
agree, then, so far with two celebrated dicta about 
appearance and reality: ‘Reality must in some 
way include all its appearances,’* and ‘ Wieviel 
Scliein soviel Hindeutung auf Sein.’** Since an 

* F. H. Bradley, Appearance and Reality, bk. i. ch. xii. p. 132 
;2nd ed. : ‘Appearances exist . . , And whatever exists must 
iielong to Reality’). 

- J. F. Herbart, Eavptpunkte der Mefaphynk, in Sdmmtl. 
Werke, ed. G. Hartenstein, Leipzig, 1850-52, iii. 14. 


appearance, taken by itself, is as real as anything 
else (in the primary sense of reality), it can be 
called an appearance only in virtue of some 
essential reference in it to something else with which 
it is contrasted. Thus sensible appearance is con- 
trasted w'ith physical reality ; both are real in the 
primary sense, but the former is called an appear- 
ance because it always tends to make us think of 
the existence and qualities of the latter, and we 
have a tendency to ascribe qualities to the one 
that belong only to the other. 

The last point is of considerable importance 
with reference to the statement that Reality is a 
harmonious whole and that appearances are con- 
demned because of their internal incoherence or 
contradiction. Reality is here used as a concrete 
substantive, and means the whole system of what 
really exists. But presumably it is also true that 
anything that is real, and therefore any part 
of Reality', must be internally coherent. Now, 
sensible appearances are real, as we have tried to 
show ; hence they must be internally consistent. 
There is no internal inconsistency in a red elliptical 
patch seen by any one, and the person who calls 
this an appearance does not do so because of any 
internal incoherence, if he knows what he is 
about. The incoherence arises when the elliptical 
red patch is taken to be identical with some other 
part of Reality (e.g., a colourless circle) whose 
qualities are incompatible with its own. The 
elliptical red patch is certainly real, and the 
colourless circle may very well be real ; the former 
is called an appearance, and the latter a reality, 
because objects of the latter kind are of much 
greater practical interest and importance as obey- 
ing the laws of physics, and because the intimate 
relations between the two are liable to cause us 
to make the mistake of identifying the qualities 
of the two where they really differ. Reality — the 
whole system of all that exists — must include both 
the elliptical red patch and the colourless circle, if 
both be real ; and their precise nature and rela- 
tions are a matter for further philosophical investi- 
gation. 

This seems obvious enough when we consider 
only the contrast between sensible appearance 
and physical reality. But we must notice that 
eminent philosophers use the contrast in many 
cases where what they call the appearance is not 
an object of sense-perception. F. H. Bindley, e.g., 
argues that the self and goodness and relations 
are all appearances, though appearances of different 
degrees of reality. What precisely does this 
mean ? Primarily, that certain notions which we 
all use in thinking about the world are internally 
inconsistent. We treat the world, e.g., as con- 
sisting of various terms in various relations to each 
other. Brail ley tries to show that such a view 
involves vicious inhnite regresses. When appear- 
ance is used in this sense, it seems to be connected 
with a special kind of false judgment, viz. the 
assertion that the world or some part of it has 
incompatible characteristics. This is very differ- 
ent from the kind of false judgment connected 
with sensible appearances. (1) As w’e saw, no 
kind of false judgment need be made there, and, if 
it be made and corrected, the sensible appearance 
continues to exist and be perceived. (2) There is 
nothing self-contradictory in the predicate that is 
wrongly ascribed to physical reality through con- 
fusing it with sensible appearance. The judgment 
‘ This cup is elliptical ’ is false, not because there is 
anything self-contradictory in the predicate ‘ ellip- 
tical,’ but because it is incompatible with the circu- 
larity that the physical cup is suppo.sed to possess. 
On the other hand, if the self be an appearance in 
Bradley’s sense, the assertion ‘Socrates is a self’ 
is false, because the predicate is self-contradictory ; 
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it is like saying ‘Socrates is both tall and short.’ 
The quality of being a self can be truly asserted 
of nothing, whilst that of being elliptical can be 
truly asserted at least of the sensible appearance. 
There is thus a great difi’erence between what is 
meant by calling the seen ellipse an appearance 
and calling the self an appearance. 

When this difference is recognized, we see that, 
whilst it is obvious that sensible appearances are 
contained in Reality, it is not at all obvious in 
what sense such appearances as the self can be con- 
tained in it ; for these would seem to be in the 
position of round squares. This brings us to the 
doctrine that there are degrees of reality. It is 
held that all appearances are internally incoherent, 
but that some are more coherent than others. As 
a corollary to this, it is maintained that no appear- 
ance is as such contained in Reality ; on the other 
hand, as Bradley puts it, ‘ appearances are trans- 
muted ’ in order to be contained in Reality, and 
the one-sidedness of one appearance cancels out 
with and is corrected by that of others. This 
doctrine seems to be closely connected with three 
others : (a) Reality as a whole being a harmonious 
system, it is assumed that, the more an appear- 
ance needs to be moditied and supplemented in 
order to take its place in Reality, the less coherent 
and therefore the less real it is ; and ( 6 ) this is 
largely dependent on the view that all appearance 
is connected with the peculiar position of finite 
minds, which can know Reality only fragmentarily 
and from an individual angle ; lastly (c) it is held 
that no part of Reality can be internally coherent 
in abstraction from its relation to the rest of 
Reality. We may trace the development of this 
view in Spinoza’s doctiine of the three kinds of 
knowledge and in the Hegelian dialectic to its 
completest form in Bradley’s philosojiliy. 

It is clear that both (a) and (c) are needed if it is 
to be assumed that Reality is the only harmonious 
system. And this is assumed ; for very often 
something is condemned as appearance, not so 
much because of any internal incoherence that can 
lie directly detected in it as because it obviously 
cannot be predicated of Reality as a whole. It is 
impossible to give a fair and adequate criticism of 
so subtle and elaborate a doctrine here. But the 
following remarks may be made : 

( 1 ) Either Reality can be correctly regarded as 
possessing parts or not. If so, it would seem that 
there must be some propositions that are true 
about the parts and not about the whole (e.y., that 
they are parts). And again, if the parts be real, 
they must be as internally harmonious as the 
whole. It may be perfectly true that what we 
take as one self-subsistent differentiation of Reality 
is often neither one nor self-subsistent, but a mere 
fragment whose limits do not correspond with 
those of any single differentiation (cf. here 
Spinoza’s distinction between the hierarchy of 
infinite and eternal modes and the finite modes, 
and his closely connected theory of error). But 
even a fragment is something and has a nature 
of its own, and perfectly true judgments should 
be possible about it. We may of course make 
erroneous judgments if we ignore the fact that it 
is a fragment, and if we make assertions about 
that in it which depends on its relations to what is 
ontsid it. But we do not always ignore the fact 
that -what we are talking about is not the whole ; 
e.y., when we say that Socrates is a self, w’e are 
perfectly aware that Socrates is only a part of 
Reality, and that our statement may be false of 
the whole. And it is not obvious that all asser- 
tions about a fragment must depend for their truth 
on what is outside the fragment (cf. here Spinoza’s 
doctrine of the function of the notiones communes 
in passing from imaginative to rational knowledge). 


If, on the other hand, we suppose that Reality 
cannot be correctly regarded a.s having parts, the 
question arises : What pieci.--ely is it that is called 
an appearance, and what piecisely is supposed to 
be ‘transmuted and supplemented’ in Reality? 
Something must be transmuted and supplemented j 
it cannot be Reality as a whole ; what can it be 
unless Reality has real parts? Bradley has seen 
these difficulties perhaps more clearly than any 
other philosopher of his general way of thinking ; 
but it is hard to believe that his doctrine that 
Reality is a supra-relationai unity, and that all 
predication involves fabilication is a satisfactory 
solution. Indeed, it perhaps comes to little more 
than a re-statement of the theological position that 
the nature of God can be described only in negative 
terms which at least ward off’ error. 

(2) Sensible appearances, which, as we have 
seen, differ in important respects from others, are 
also held to e.xhibit what may be called degree.^ 
of realitj' in a special sense. As we know, these 
realities are called appearances and unreal onl}' 
with respect to their relations to a supposed 
physical reality about which they are held to be 
an indispensable source of information. Now, 
those who deny the physical reality of secondarj' 
qualities would be inclined to say that the colours 
seen in waking life aie le.ss real than the shapes 
that are seen at the same time, and more real than 
the colours and shapes seen in di earns, delirium, or 
illusions. We may usefully compare here Kant’s 
distinction between tichein, Erscheiniinrj, and Ding- 
an-Sich in his example about the rainbow to that 
between the colours and shapes of dreams, the 
colours of waking life, and the qualities of physical 
objects (it is not of course sug,gested that Kant had 
in mind precisely the distinctions which we are now 
considering). 

As far as can be seen, the ascription of degrees 
of reality to sensible appearances simply depends 
on how intimately their qualities are supposed to 
be connected with those of a corresponding ^ihysical 
reality. To a man who takes the position of 
Locke and of most natural scientists the elliptical 
shapes seen in waking life (to revert to our old 
example) are the most real of appearances, because 
the corresponding physical reality actually has a 
shape, and that shape is a closed conic section 
connected by simple laws with that of the appear- 
ance. The colours seen in w'aking life are le.ss real 
appearances because it is not believed that any 
physical object has colour, though it is held that the 
colour seen is correlated with the internal structure 
of the corresponding object. And the shapes and 
colours of dreams or hallucinations are held to 
have the lowest degree of reality, because, while it 
is admitted that they are correlated with distinc- 
tions that exist somewhere in the physical world, it 
is held that these distinctions exist in the brain or 
in the medium rather than in any object that can 
be regarded as specially corresponding to the 
appearance in the way in which the round physical 
cup corresponds to the elliptical visual appearance 
seen in waking life. 

4 . Ethical sense of the term.— It remains to 
notice one more useof the words ‘ real ’ and ‘ reality.’ 
They are sometimes used in an ethical sense to 
stand for what ought to be as distinct from what 
is. This is rather a paradoxical use of terms. 
Often we contrast re^ and ideal, and say that 
what actually exists is real, w'hilst what ought to 
exist but does not is ideal. Yet some ethical 
writers use the word ‘ real’ for ‘ideal,’ when they 
speak of the real or true self, meaning the self 
that ought to be as contrasted with that which 
now is. This use of terms is generally connected 
with metaphysical theories of ethics such as 
Kant’s or Green’s, which hold that the self that 
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ought to be really exists and has a higher degree 
of reality than what would commonly' he called the 
self as it really is. 
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of Enou'ledqe, O.xford, 1909 ; Russell, Our Knoicledtje of the 
External World, Chicago, 1914 ; Stout, Manual of Psychology^, 
London, 1913 ; S. Alexander, artt. in Mind, new ser.. xxi. 
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REALITY (Buddhist). — In religious philosophy 
as in metaphysic the words ‘real,’ ‘reality’ ex- 
press more than one aspect of things — the actual 
as opposed to the fictitious, the essential as opposed 
to the accidental, the absolute or unconditioned as 
opposed to the relative or conditioned, the objec- 
tively valid as opposed to the ideal or the 
imagined, the true as opposed to the sham, the 
important as opposed to that which, in the same 
connexion, is of less value, and finally, that which 
ultimately and irreducibly is as opjiosed to that 
which names conventionally signify in the average 
mind’s stock of knowledge. 

Neither in the Suttas of the earlier Buddhist 
religious doctrines nor in the early or the early 
inediiBval elaborations of a more metaphysical kind 
do we meet with terras quite so packed with mean- 
ings as ‘ real ’ and ‘ reality,’ but all the above-named 
antitheses occur and find expression in a variety of 
terms. The Suttas are more deeply concerned 
with the truth and the pragmatical importance of 
things. And the true and the actual, or that- 
which-is, are identified by one and the same word : 
sacca=sat-ya, i.e. fact, or the existent (see art. 
Truth [Buddhist]). There were certain facts or 
realities relating to spiritual health concerning 
which it was of the first importance to hold right 
views and take action accordingly. To rank 
other realities, such as objects of sensuous and 
worldly desires, as of the highest value (aggato 
karoti) was likened to the illusion that the painted 
forms in a fresco were real men and women,* or to 
the illusions achieved in conjuring or occurring in 
dreams.* Metaphors again play around, not the 
actuality, but the essential nature of the living 
personality, physical and mental. Thus the 
material factors of an individual are compared to 
a lump of foam ; ‘ Where should you find essence 
[lit. pith] in a Inmp of foam ? ’, the mental factors 
— feeling, perception, volitional complexes, and 
consciousness — to bubbles raised in water by rain, 
to a mirage, to a pithless plant, and to conjuring 
respectively.’ The world is also compared to a 
bubble and a mirage,* etc. These figures are 
not meant to convey the later decadent Indian 
Buddhist and Vedantist sense of the ontological 
unreality of the objects and impressions of sense. 
The similes convey on the one hand a repudiation 
of (a) permanence, (6) happy security, (c) super- 
phenomenal substance or soul, and on the other a 
deprecation of any genuine satisfying value in the 
-piritual life to be found in either ‘ the pride of life ’ 
■jT the ‘ lust of the world.’ 

1 Therigdthd, 393. » lb. 394. 

s Saigyutta, n\ 141. * Dhammapada, 170. 


This trend in Buddhist teaching -was not due to 
the absence of theories concerning the nature of 
being in the early days of Buddhism. There were 
views maintained very similar both to that of the 
Parmenidean school in Greater Greece — that the 
universe was a plenum of fixed, permanent exis- 
tents ; and to the other extreme as maintained by 
Gorgias and other Sophists — that ‘nothing is.’ 
These Indian views, probably antedating those of 
Greece by upw.ards of half a century, were con- 
fronted by the Buddha with his ‘middle theory’ 
of conditioned or causal becoming. His brief dis- 
course is given in the Suttas of the Samyutta 
Nikdya,^ and is cited by a disciple in another 
Sutta nearly adjacent to that containing the 
similes referred to above.* And we hear no more 
of the extremist views till we come to the book 
purporting to be the latest in the canon — the 
Kathavatthu. There among the first, presumably 
the earliest compiled, arguments of the work ’ we 
find that the positive theory — ‘everything exists’ 
(i.e. continues to exist) — so far from being generally 
rejected among Buddhists, was maintained by a 
school which attained to great eminence not 
only in North India, especially in Kashmir, but 
also in Central and Eastern Asia, and in the 
south-eastern islands — the school of Sarvasti- 
vadins (q.v. •, Pali, Sabbathivadins), or ‘All-is- 
believers.’ 

The attitude taken up in the Theravada, or 
mother-church, towards what might now be called 
reality, developed along a difl'erent line. This 
confronts us in the very first line of the Katha- 
vatthu : ‘ Is the person (self or soul) known in the 
sense of a real and ultimate fact ? ’ In other words 
(as is revealed in the process of the long series of 
arguments), does the term ‘ person,’ conventionally 
used as a convenient label for the compo.site 
phenomenon of a living human being, correspond 
to any irreducible and permanent entity, nou- 
menon, ego, soul, immanent in that phenomenon ? 
This distinction between the current names in 
conventional usage and the real nature.' behind,’ 
or ‘ above,’ xvhat is designated by them is antici- 
pated already in the earlier books of discourses 
and dialogues ascribed to the Buddha.* A man’s 
personality is conceded as being real, or a fact 
(sacca) to him at any given moment, albeit the 
word expressing that personality is but a popular 
label, and is not paralleled by any equally fixed 
entity in man. But, in the inquiry of the later 
book, the Kathavatthu, the more evolved philo- 
sophical problem is betraj ed by the first appear- 
ance of a more technical nomenclature. Saeca 
(‘ true,’ ‘ fact’) is used in adjectival form — saccika, 
‘actual.’ And j»ammat<Aa (‘ ultimate sense,’ lit. 
‘ supreme thing-meant ’), a W'ord which, in Theravada 
literature, has become an equivalent of philo- 
sophic or metaphysical meaning, here starts on its 
long career. It is along the line of this distinction 
between popular and ultimately real or philosophic 
meaning that the commentator (c. 5th cent. A.D.) 
discusses the opening argument in the controversy 
and perorates at the close of it.’ It is in the fore- 
front of Anuruddha’s planning of his classic 
manual, A Compendium of Philosophy (Abhidham- 
mattha-sangaha) : ‘ These things are set forth in 
their ultimate sense as Categories Four,’® the 
commentaries pointing out that paramat&thto is 
oppo.sed to sammuti, the conventional. And 
Anuruddha discusses in his eighth chapter* the 
distinction between the things that are real exis- 
tents and those that are, in virtue of a name, 
apparently so. Finally the present-day vitality 

*11.17. 2 ill 134. 3 1. 6 f. 

♦ Cf. Dialogues of the Buddha, i. 263 ; Kindred Sayings, i. 169 f. 

Cf. the tr. by C. A. F. Rhys Davids and S. Z. Aung, Points 
of Controversy, London, 1915,' pp. 8, 63, n. 2. 

London, 1910, p. 81. 7 P. 199 f. 
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of this aspect of reality for Buddhists is visiole in 
the writings of Ledi Mahathera.* 

In his discussion of the terms paramattha and 
sacca S. Z. Aung quotes mediseval philosophical 
works, which are practically at one in interpreting 
paramattha as meaning either a sense-datum or 
a thing per se (sabhava) which is veriliably exis- 
tent to the extent of irreversibility or infallibility. 
Such ultimately real things, refeired by Anuruddha 
to a ‘ fourfold category,’ may also be distinguished 
under two heads — as unconditioned and con- 
ditioned. Under the former head, meaning 
‘ whatever is not causally related to anything 
else,’ Buddhist philosophy refers its metaphysical 
conception of nibbcina {nirvana), i.e. its hypo- 
thetical state which is not life, in that there is no 
birth or death, the essentials of life. Under the 
conditioned are comprised all the elements (not 
the compound phenomena) of matter and mind. 
In the former the elements, abstractions from 
earth, water, fire, air, are, respectively, that which 
extends itself, coheres, burns, moves. Mind is 
ultimately conceived as consciousnessyitt^ a number 
of what the present writer has called mental co- 
efficients (Pali, cetasika-dhammd, ‘ mentals’), such 
as feeling, perception, volition, etc. All these 
conditioned elements, though ultimately real, are 
in a perpetual state of change, i.e. of genesis and 
cessation, wherein there is alwa 3 -s a causal series, 
one momentary state arising because of its prede- 
cessor and transforming itself into its successor. 
Nothing is casual or fortuitous. All is in a state 
of causally determined becoming. In the ultimate 
constituents of conditioned things, phj’sical and 
mental. Buddhism has never held that the real is 
necessarily the permanent. Unwitting of this an- 
ticipation, Bertrand Russell is now asking modern 
philosophy to concede no less.- 

Liteiutorb. — S ee works referred to in the article. 

C. A. F. Rhys Davids. 
REAL PRESENCE.— See Eucharist. 

REASON. — I. Definition. — In the most general- 
ized sense of all, reason might be defined as the 
relational element in intelligence, in distinction 
from the element of content, sensational or 
emotional. Such a definition could justify itself 
by etymologj’ : both Xiyos and ratio, from which the 
word as a philosophical term descends historically, 
have sometimes the meaning simply of ‘ relation.’ 
This, however, is too generalized to be serviceable. 
We must seek for something more limited. 

At the beginning of the search we are met by 
an ambiguity. Man is defined as the ‘ rational 
animal ’ ; yet the ‘ reason of animals,’ at a level 
below the human, is cuirentlj' spoken of. The 
exjilanation of this ambiguity will point out the 
definition which we require. 

It is true that the lower animals have ‘ reason ’ 
as well as ‘ instinct ’ (which maj’ be defined as the 
direction, psychical as well as physical, of actions 
to ends, without knowledge of the end) in the 
sense that thej’, in varj-ing degrees, direct their 
actions intelligently to desired ends ; but not even 
tlie animals nearest to man have the power of 
thinking in general terms expressed in language. 
Man has this ; and, in the traditional definition of 
man, it is this that is distinguished by the name 
of ‘reason.’ The subject may thus be dealt with 
either psj’chologicallj' or epistemologically — i.e., 
w'e may consider the origin and giowth of con- 
ceptual thought ; or we may consider it as actu.ally 
exercised in the discovery of true propositions. 

^ E.g., Vipassanddlpanl, Rangoon; * Expositions,’ HucIdAist 
Review, Oct. 1915 ; ‘ Some Points in Buddhist Doctrine,’ JETS, 
1913-14, p. 129, as well as in S. Z. Aung's art. * The Philosophy 
of the Real,’ Joum. Burma Research Societv, Rangoon, 1917. 

2 ‘ The Ultimate Constituents of Matter,’ The Munist, London, 
1916, p. 401 f. 
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Psychologically it has been dealt with under the 
head of Intellect. In the present article we 
shall consider reason, not further in relation to 
the classification of the mental powers, and not 
genetically, but in relation to tne philosophical 
discussions on the validity of scientific knowledge, 
of moral precepts, and of metaphysical beliefs. 

2 . The term in Greek philosophy. — (a) Thepre- 
Socratics. — Reason, of course, was used by man 
long before the use of it was reflected on, and 
long before it was appealed to as the ground of 
knowledge or belief. M'hen it is thus appealed 
to, it comes to be set, along with experience, in 
antithesis to passively accepted custom or tradi- 
tion ; and then again, more precisely, in anti- 
thesis to the particular facts known, as dis- 
tinguished from the form and the generality of 
knowledge. The last stage was reached in the 
early philosophy of Greece — not at the very 
beginning, but as early as Heraclitus and Par- 
menides (6th to 5th cent. B.C.). For the earlier 
period of the Hellenic world, as for the pre- 
Hellenic w’orld generally, the vague Homeric use 
of such words as v6os, ^ptpes, wpaTriSes, in which 
reason is not clearly distinguished from sense, or 
the mental process from the organic process that 
goes with it physiulogicallj', may be taken as 
characteristic. Something of this vagueness in- 
deed always remains in literary and even in philo- 
sophical usage ; * but there comes a time when 
language enables us to distinguish if we choose. 
The time when generalizing thought was con- 
sciouslj' recognized, in distinction from the sense 
or experience in which it is immersed, arrived 
when the deductive science of mathematics had 
begun as a new departuie of Greek science, 
marking a step beyond the accumulation of ob- 
servations and empirical formula; in the science of 
the ancient East. It was this, though perhaps 
neither thinker was fully aware of the source of his 
thought, that caused Heraclitus and Parmenides 
to begin the series of articulate statements of a 
philosophical criterion. Earlier thinkers had 
already’ started the series of doctrines, but with- 
out a definite test of truth. 

The balance, as a necessary consequence of the 
new departure in which the inquiry had its source, 
inclines at first to reason in its distinctive meaning 
as against the later-formulated criterion of experi- 
ence. Heraclitus, indeed, appeals also to experi- 
ence against tradition ^ in the saying, oepdaXpoi tCip 
C rrwv ieptfi^crTepot paprupes (frag. 15 [By’water], 101* 
[Diels]) ; but to reason is given the predominance. 
The final criterion is the judgment of the soul, not 
the witness of eyes (experience) or of ears (tradi- 
tion), though the eyes are more trustwoithy than 
the ears : 

Kojcot napTvpt^ av9pMnoi<Ttv o4>6aA/j.ot ical wra ^apJ3«xpovf t/fvxaf 
€Xo»a-uii' (frag. 4 (B ], lOT [D.]). 

This, however, is still v’ague philosophically. Par- 
menides is more precise, and in Ids affirmation 
that reason ’ is the criterion he is more exclusive ; 
we are to ‘judge by argument’ (xpii/ai \6yip [frag. 
1. 36]). Anaxagoras returns to a kind of balance, 
distinguishing the two modes of knowing as ‘ by’ 
rational consideration’ {Xoyip) and ‘ by experience’ 
{lp-/{p). This at least seems a fair interpretation 
of a fragment translated less determinately by 
Burnet : 

* So that we cannot know the number of the thint;s that are 


1 E.g,, some misapprehensions w’ould have been avoided if 
the * common sense ' of the Scottish school had been de'^cribed 
as ‘common reason.* Historically it takes it-s origin from 
ai<r0ij<rtv, but its meaning approximates rather to koifos Xoyos 
(see art. Scottish Philosophy). 

2 See Burnet, Early Greek Philosophy-., p. 147, n. 2. 

3 The meaning of ^6yos in Heraclitus is still disputed ; but, 
when it most approximates to reason, it seems to mean a 
rational law' of things and of the mind rather than a test 
applied by the mind to its knowledge of things (see art. Logos). 
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separated off, either in word or deed’ (wo-re rtuv aiTOKpivopiiv<av 
fjLrj to ttAtj^o? koyta epytu [frag. 7 j Burnet, 

p. 300]). 

Democritus, not much later, declares outright 
that true knowledge is not by the senses but by 
reason. This is the interpretation of Sextus 
Empiricus ; and it is supported by the strong 
terms in which Democritus i ejects the claim of 
the senses to judge. As Sextus sums up his 
positions : 

Svo eTi'ai yvcacrei?, ttjv /xei/ 5ia twi' atcr^O’ftuv ttji/ 5e 5td 

TT}^ Scavoias, wi' TTji' p.ev 5id tt]? Stai'ota? yi-TjcrtTji' <aAet, . . . riji' 
Se Sid TMi' al<T0T]a€iov itkotitji’ oi'o/xa^Vc. . . . ov»covv koI Kara 
TOVTov 6 A.dyo? ecTTt icpiTrjpiov, Si* yyrjaiTjv yi'w/XTjv xoAei (adv. 

Math. vii. l3Sf.). 

These positions of the pre-Socraties may not be 
altiniatel}’ compatible with the outlook implied in 
their tracing of reason as well as other modes of 
mind to dependence on certain material mixtures 
in the bodily organs ; but complete clearness could 
not be attained so early ; and it is interesting to 
find that the most decided materialist, Democritus, 
lays most stress on reason as against the experi- 
ences of sense-perception. Perhaps, however, 
Democritus ought rather to be counted as belong- 
ing to the ne.xt phase, when attacks on the possi- 
bility of knowledge had to be expressly met. In 
his appeal distinctively to reason he was at one 
with his constructive contemporaries, however he 
might differ in his ontology. 

(6) Plato and Aristotle. — When, in the Sophistic 
period, the subjective criticism that examined the 
mind's own process was turned against the efforts 
of the early thinkers to arrive at truth in a direct 
objective way, Socrates, as a preliminary to recon- 
struction, set himself to examine the nature of 
the concept. Thougli by Aristotle induction from 
particulars {i-irayayti), as well as the search for 
general definitions, is ascribed to Socrates, it was 
as a dialectical rather than as an experiential 
thinker that he became most influential. His 
central efl'ort, as distinguished from incidental 
positions that interested eccentric thinkers like 
Antisthenes and Aristippus, was carried forward 
by Plato and then by Aristotle. For Plato 
reason, or coherent thinking, decidedly had the 
predominance, as a test, over experience of par- 
ticulars. ‘ Dialectic ’ was conceived as a more 
general method than that of deductive mathe- 
matics, which implies it, but adds untested hypo- 
theses of its own. The appeal to reason, in Plato’s 
ideal system of knowledge, thus became part of 
a whole in which, while experience had a place, 
dialectic, with deductive mathematics at the next 
step below, was the model of ultimately valid 
thought. At a higher stage than that of dis- 
cursive reason (Sidvoia) there was pure intellect, 
intuitive thought (xoDs, voricns), by which true 
reality is to be grasped ; at a lower stage was 
opinion (56|a), not properly scientific because not 
dialectie.al or mathematical, which deals by more 
or less conjectural methods with the phenomena 
presented to sense-perception.^ On the dialectical 
side, what had been partially formulated by Plato 
was definitively formulated by Aristotle, who 
stated the axioms since known as the ‘ laws of 
thought,’ and made them the basis of his codified 
formal logic. Aristotle, on another side of his 
mind, was much more of a naturalistic inquirer 
into detail than Plato ; but, in liis general view 
of the test or tests of truth, he remains faithful to 
the principles of his master. 

(c) Epicureans and Stoics. — The next period of 
Greek thought, occupied as it was with the effort 
to formulate a rule of life for the individual in 
a cosmopolitan world for which the bond of the 
city-State had become a waning tradition, brought 
on the search for a more tangible reality than that 
1 See Rejmhlic, end of bk. t i., for an exact account. 


of the metaphysics in which the Platonic and 
Aristotelian dialectic found its consummation. 
To arrive at some external reality in the most 
expeditions way was the theoretical problem. 
Then, without useless lingering over this, the 
philosophic learner could go on to the essential 
thing, which was practice. The great positive 
schools of this period, the Epicureans and the 
Stoics iqq.v.), while dift'ering much in detail, 
solved this problem fundamentally in the same 
way. Going back to the earlier thinkers, they 
developed more consistently the naturalistic side 
of their doctrines. The rudiments could be found 
in them of theories which, in the explanation of 
mind, proceeded from the physiological organs 
and made the senses psychologically fundamental. 
From these rudiments the new schools, with the 
long dialectical development of the intervening 
period behind them, worked out in considerable 
detail what we may call an experiential theory 
of knowledge. Not rational argument as such 
was the criterion, but a certain mode of experi- 
ence. Epicurus, while taking for his ultimate 
account of reality the atomism of Democritus 
(with changes that were scientifically for the 
worse), completely inverted the position of Demo- 
critus with regard to the senses. For Epicurus 
sense-perception is the criterion : things are ex- 
actly as they appear. This is formally stated 
by Sextus Empiricus, who was our authority for 
the precisely opposite affirmation of Democritus. 
Epicurus, he says, affirms that sense-perception is 
trustworthy in its hold of reality throughout : 

TJjv aXcrByfffiv . , . 5ia wavT6f re ^‘>}0eveiv xal oiirw rb tv 
kafx^aveiv u/t etxc avrb exetvo (adv. J/ath. viii. 9). 

The more elaborate doctrine of the Stoics 
equally adopted for its criterion sense-perception, 
though not indiscriminately, but only when it was 
perception of a certain kind. The dift'erence was 
in effect that Zeno and his successors laid stress on 
an active element in the grasp of external reality ; 
mere recipiency did not seem to them sufficient. 
Reality is seized, they said, by the (pavraala Kara- 
XyTTriK^i — a kind of presentation that is known to 
give a true account by the sense of possession that 
goes with it and the absence of any opposing pre- 
sentation. As Sextus puts it, 

Kpinjpiov eXvai akrfieta^ r^v KaTa\ir)irTiKr}v ^avTOtrtttv . . • 

ftTjSkv exovaav €viTTrtp.a (vii. 253). 

The part of X 670 S in the Stoic system, like that 
of roCs for Anaxagoras, is ontological. In one of 
its meanings Xii 70 ! is the law that runs through the 
world ; but reason as the procedure of the mind 
in dealing with the general is not for the Stoic 
theory of knowledge the ultimate test of truth. 
The ultimate test for the Stoics, as for the 
Epicureans, is experience. 

(d) Sceptics . — The opposition that this doctrine 
had to meet came from the sceptics, especially 
those of the New Academy. That the most 
reasoned scepticism should have proceeded from 
the Academy (q.v.) reveals its essential nature. 
For a time the attempt to build a positive system 
from the points of view developed in Plato’s 
Dialogues was abandoned, and his school threw 
itself into negative criticism. A system of con- 
fident dogmatism like that of the Stoics provided 
it with material exactly to the purpose. Carneades 
recognized his dependence on his opponents when 
he said, parodying the verse that made Chrysippus 
the effective founder of the Stoa, ci pn yip 
Xpvuiinros ovk iv iyu. The method was to apply 
to the Epicurean and Stoic tests of truth a 
stringent dialectic which, after the emergence of 
idealistic criticism, no naively realistic doctrine 
could bear. Indirectly, therefore, scepticism, 
earlier and later, was the preparation for the next 
constructive school, that of the Neo-Platonists, 
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which, arising; independently, at length absorbed 
the Academy. 

(e) Neo-Platonists. — -With a positive, and no 
longer a negative, aim, Plotinus revived the 
Platonic idealism, bringing into it more system 
through the study of Aristotle, and turning it 
critically against the Stoic materialism (see art. 
Neo - Platonism). Even sense -perception, he 
showed, is inexplicable from the basis of mere 
ph5’siology ; but, for the test of truth, he turned 
away from sense and insisted on reason as that 
which judges. Jlysticism, though a distinctive 
feature of his thought, does not furnish the 
criterion. For the mystical experience, being a 
state beyond knowledge, seizing upon that which 
is beyond mind, cannot be explained to one who 
has not had it. The reasoned system points to it, 
but does not include it as part of a completely 
rational process : it is ^ko-tcktis, a standing out of 
system. The system itself consists of demonstra- 
tions, and its criterion is reason. Thus, after 
a long and tinctuating process, thought had re- 
turned to the dialectic and logic of Plato and 
Aristotle as otVering the soundest principles of 
knowledge yet discovered. 

This was, however, more clearly brought out by 
Proolus (A.D. 410-485) two centuries after Plotinus 
(204-270). For Plotinus the ideal of reason is an 
intuitive thought such as Spinoza ‘ holds to be the 
highest order of knowledge. Proclus does not 
reject this, as he does not reject the more dis- 
tinctively mystical experience beyond it ; but for the 
detinitive test of truth he selects a more generally 
applicable criterion. The criteria that the thinker 
may use for himself in relation to different kinds 
of subject-matter are many ; but the soul is a unity 
as well as a multiplicity ; and there must be some 
universal criterion for every soul. This he finds 
to be neither pure intellect (voOs) at one extreme 
nor sense-perception (aiVSijo-is) at the other, but 
discursive reason Here is the process of 

explicit formulation by which the higher is medi- 
ated to the lower and the lower to the higher. 
The mind may start from the glimpses of intuitive 
reason and may use sense-perception as material 
for criticism or confirmation ; but, if there is to 
be a system of knowledge, it must be established 
by a process of argument. The circumspection 
which he ascribes to Plato in assigning their proper 
part in knowledge to all the modes of mind is 
certainly to be found in the passage where he 
giies this guarded expression to philosophical 
rationalism : 

ei TOiPvy to KpiveiP ^v\7j9 e<mv — ou yap trov to rjuerepov ciofia 
*piTt>CT]p e^ei SvpauiP — v kp (ctti xai »tal to KptriKby 

ev ecTiP dpa xai froAAa, »sal p^oi'oei5T]$ Tf Kpirt/er) Svyam^ icai 
Ti? ovp rj fJLia Svvafii^ ; ti? dy. 6 Aoyo5, <^ij<ro/ji.ey 

(Co7n7n. in Tim., ed. E. Diehl, Leipzig, 1903, i. 254-255). 

As first matter, or mere possibility, below the 
limit of true knowledge, is seized by a kind of 
ba-^tard reasoning Xoyicr/iv in Plato’s phrase), 

so the One, at the other extreme above knowledge, 
is seized by a kind of bastard intuition {vbBtf vv). 
Thus every test finally has a certain resemblance 
to the model test of explicit reason. If the other 
tests are to be reg.arded as having their own 
validity, it must be shown by argument how they 
can liave it ; though argument, of course, cannot 
enable us to dispense with direct perceptions 
whether of intellect or of sense. 

For antiquit}', therefore, what may he called in 
the philosophical sense ‘ rationalism ’ remained 
finally supreme. 

3. Mediaeval and modern use. — (a) Scholasticism. 
— In the medimval schools rationalism (q.v.) be- 
came predominant in a narrowed sense. The 
passage cited above from Proclus might have been 
taken by the Schoolmen of Western Christendom, 
r Eth. ii. prop. 40, schol. 2. 


without its qualifications, as a text to prove the 
exclusive value of their characteristic activity. It 
was long after Proclus, and long after the suppres- 
sion of the school at Athens of which he was the 
last great name, that the revival of philosophical 
thought began in the West ; but, when it came, it 
gave evidence of continuity with the latest thought 
of antiquity. Its first great movement was an 
immense development of discursive reason. Pre- 
cisely because the Middle Ages had lost the free- 
dom with which in classical antiquity ultimate 
beliefs could be discussed, there was such an ela- 
boration of formal method as had never been 
known before. The value of this must not be 
underrated. In a sentence from W. Hamilton’s 
Discussions in Philosophy which Mill preli.xed to 
the first book of his Logic it is put thus : 

‘ To the schoolmen the vuljjar languages are principally 
indebted for what precision and analytic subtlety they possess.' 
Groom Robertson says : 

* All the world has heard of scholasticism as an oppressive 
system of pedantic belief : it has still to be known as a &\stem 
of rationalism struggling to be’ (‘The English Mmd,’ Philo- 
sophical Remaiiis, London, 1894, p. 34). 

The reverse side of the case remains, of course, 
that this rationalism was very limited. The 
Schoolmen made a fine art of formal rea.soning ; 
but the habit of accepting traditional authority 
for facts and data was so fixed that the attempt to 
bring again into view’ the claims of experience 
remained merely sporadic. To get out of the 
circle of things taken for granted or assumed dia- 
lectically, a revolt against the School-philosophy 
itself became necessary. The controversy about 
the reality of universals was primarily ontological. 
By their contention that only particulars are real, 
and that the genus or species is only a name in- 
dicating resemblance between the members of a 
class, the nominalists might seem nearer to modern 
experiential ism than the realists, for whom class- 
names indicated a reality like that of the Platonic 
ideas ; but the methods of both were equally dia- 
lectical. An aid to the imagination in forming a 
notion of the time that it took new views about 
method to emerge is to remember that there is a 
longer interval between the exhortations of Roger 
Bacon to go to experience and those of Francis 
Bacon, than between the publication of the iVouuOT 
Orqanum (1620) and the present date. 

Roger Bacon is an isolated figure in the greatest 
period of Scholasticism, the 13th century. Another 
great English thinker, William of Ockham, in the 
next century, promoted by his dialectic the dis- 
integration of the imposing dogmatism of St. 
Thomas Aquinas (q.v.) and John Duns Scotus (see 
art. Scholasticism). Then came the beginnings 
of the new movement of humanism (q.v.), taking 
the form at first of a more literary interest in the 
Latin classics. After the revival, in the 15th cent., 
of direct knowledge of Greek thought in its original 
sources, followed by the setting up, in the 16th, of 
older types of thinking, in conscious rivalry with 
the whole mediseval scheme of theology and phil- 
osophy, the movement against Scholasticism took 
a more systematic new departure. 

(6) Experientialism and rationalism. — This, in 
the 17th cent., expressed itself in the effort to 
establish once for all the right ‘ method ’ of seeking 
truth. The new aspiration for firm knowledge, 
instead of barren disputes about insoluble ques- 
tions, culminated for the time in the philosopbical 
reforms of Bacon and Descartes (qq.v.). Bacon 
not only clotlied in the most impressive language 
the appeal to experience as the test by which every 
claim to possess real knowledge must be verified, 
but also developed some genuine outlines of a 
theory of induction, no longer unsystematic, but 
rising by stages from particulars to generals, as 
deduction descends from generals to particulars. 
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Descartes, himself a discoverer in geometry, set 
against the sterile formalism of mere logic, which 
could bring out only what had been implicitly 
asserted, the real deduction of new truth in the 
mathematical sciences. Thus began the two great 
movements of philosophy known as English ex- 
perientialism and Continental rationalism ; but 
it is important to note that these were not so de- 
finitely rivals as they had become later when Kant 
turned his ‘ critical ’ thought on both at once. The 
great Continental rationalists, Descartes, Spinoza, 
and Leibniz (qq.v.), all took occasion to recognize 
in some way the new departure of the English in 
their appeal to experience. In all the English 
thinkers, on the other side, unreduced elements 
from the rationalism of ancient science and of the 
Scholastic tradition remain over. It would be 
easy to show this in the case of Bacon, Hobbes, 
Locke, and Berkeley (qq.v.). And Hume (q.v.), 
who carried farthest the effort to resolve all ‘ prin- 
ciples of reason ’ into derivatives of pure experience, 
treated his results not as ‘ dogmatic ’ but as ‘ scep- 
tical,’ i.e. as suggesting problems for reconsidera- 
tion ; finally abandoning his first elaborate attempt 
to explain mathematics as an essentially empirical 
science. By Kant (q.v.), while the opposition 
with him arrived at the most explicit statement, 
the reconciliation of ‘ reason ’ and ‘ experience ’ as 
constituents of truth was most systematically 
attempted. Reason, according to Kant, does not 
merely enable us to arrive at ‘analytical’ judg- 
ments implied in what has been already said, but, 
in mathematics at least, yields genuine new truth 
in the form of ‘ synthetic judgments a priori.’ 
Yet, while these are not given in mere experience, 
they have no valid application beyond all possible 
experience. All true science consists in carrying 
reason into the construction of nature so as to 
make it intelligible to thought. Even those highest 
principles that seem to go beyond this have value 
only as furnishing an ideal that the actually work- 
ing system of science may try to approach and so 
gradually perfect itself. 

(c) The Kantian reaction and the revival o_f ex- 
periential is^m . — If we were to stop here, it might 
seem that now, as at the end of ancient thought, 
the supreme place, though with circumspection, 
was assigned to reason. Kant, however, did not, 
even at first, approximately satisfy any consider- 
able group of thinkers. The problem became on 
the one side to develop him, on the other side to 
answer him. Hegel (q.v.) has been thought to 
havecarried philo.sophical rationalism to the highest 
point. By a new logic, the whole order of the 
universe, he seemed to promise, was to be shown 
forth as a manifestation of reason. Y et, curiously, 
his power appears most in a strong grasp of experi- 
ence intermittently attained, but unmediated by 
any method fitted to carry general conviction. 
The next representatives of experientialism, in 
contrast, were men of pre-eminently deductive 
minds, whose strength was in reasoned exposition, 
and who, in the days of Scholasticism, might have 
been famous as irrefragable doctors. For the com- 
plex period at which we have arrived it is more 
true than ever, in the phrase borrowed by Hegel 
himself from Anaxagoras, that things are not ‘ cut 
in two with a hatchet.’ 

It would have contributed much to a clear issue 
for the thinkers just alluded to had they known 
Kant at first hand ; but they knew him only in- 
directly or very imperfectly. Comte, vho, like 
Descartes and Leibniz among modern philosophers, 
was a mathematician of original power, thought 
th.it he could explain even mathematics philosojihi- 
cally as based in generalizations from pure experi- 
ence (see art. Positivlsm). J. S. Mill (q.v.), who 
siw.ceeded in founding a valid inductive logic by 


deducing the actual tests of experimental science 
from a general principle, ‘ the uniformity of nature,’ 
fell back, for the proof of this, on the weakest 
mode of induction — viz. that ‘ induction by simple 
enumeration’ which the Baconian canons and his 
own had been devised to supersede. And this, in 
both cases, without any close consideration of 
Kant’s arguments for the necessity of a priori 
principles in the sciences of nature as in mathe- 
matics. It is not surprising that, both in France 
and in England, the two countries where the ex- 
perientialism that took shape from Locke had 
been strongest, there was a reaction — or a forward 
movement, as some put it — in the Kantian direc- 
tion. For the whole of Europe, however, it must 
be said that the predominant movement in the 
19th cent., through the influence on philosophy of 
the enormous new developments in the sciences of 
experiment and observation, was greatly to enlarge 
the place given to experience as compared with 
that which it held in antiquity, and to reduce the 
jirinciples of reason which science finds that it 
cannot do without to an attenuated form. The 
elaborate apparatus of Kant was not adopted by 
men of science ; and in Germany the movement 
which took for its watchword ‘Back to Kant’ 
signified a return to the experiential side of Kant 
against the extreme speculative developments of 
his successors (see art. Neo-Kantism). 

There is, however, it has also become clear, an 
element in scientific knowledge not explicable as 
a resultant of accumulating experience. The most 
general principles of logic, whether of formal in- 
ference, of mathematical deduction, or of the 
natural and humanistic sciences, remain more than 
arbitrary linkings of ideas that can have their 
validity proved or disproved W their applicability 
to certain subject-matters. Thw are not in the 
end mere ‘ working hypotheses.’ There is in reason, 
as Kant with all his over-elaboration proved, an 
a priori factor in virtue of which we distinguish 
it from pure experience. 

4. A priori. — This term has been dealt with in 
a separate article, but calls for a brief discussion 
in relation to the present subject. Its source, as 
has been shown, was Aristotelian. Aristotle dis- 
tinguished between that which is first in relation 
to us and that which is first by nature. In 
knowledge the experiences of sense-perception are 
first in relation to us, i.e. in the order of genesis ; 
but, since, in his view as in Plato’s, the formal 
essence (elSos), expressed in a concept, is the de- 
termining reality of everything, the ideal of know- 
ledge for the philosophically trained mind is to 
begin with the general and proceed to particulars. 
Thus the syllogism, into which all formal reasoning 
can be thrown if we need expressly to test its 
validity, is ‘ first by nature ’ and has more in it of 
true cognition ; but induction, which is the pro- 
cedure from particulars to generals (h diri rCjv 
Kad’ (KavTov iirl rd Ka66\ov t^odos), is more persuasive 
and carries plainer ev'idence to the ordinary 
mind.' Quite fitly, therefore, the term a priori 
was adopted by Kant as the technical expression 
for reason in its purity, proceeding, whether 
theoretically or practically, as something neces- 
sarily general and not to be derived from experience 
conceived as a sum of unrelated particulars pre- 
sented to the mind from outside. Since Kant the 
expression has become a kind of shorthand, under- 
stood without reference to its historical origin or 
tc any distinctive system. Those who use it do 
not imply' that they are reasoning from a formal 
cause, which has priority in the Aristotelian sense 
as being the real essence ; nor even that they 
regard their general principles as transcendental 
in the Kantian sense, i.e. as not derived from ex- 
1 See Top. i. 12, 105‘ 13, and Anal. Pr. ii. 23, 32. 




REASON 


597 


perienee though having possible application only 
within experience. Their claim is simply to be 
in possession of general principles, whatever the 
source of these, from which they are justified in 
inferring propositions applicable to groups of par- 
ticulars. Herbert Spencer, e.g., while he is always 
classed with the series of tlie English experiential- 
ists, uses the term as freely as Kant, and he was 
at least as confident an a priori reasoner as Aristotle 
and decidedly less of an observer. The ground of 
his a priori, however, was quite different. For 
him the order of genesis is the real order of nature ; 
and the a priori principles of the mind, though it 
can now apply them with scientific security, are 
valid only as the last result of accumulated ex- 
periences in the race and the individual. Yet, 
perhaps, in a very broad sense, a philosophical 
conception of the a priori akin to that of Aristotle 
or of Kant lurks behind. For experience, accord- 
ing to Spencer, does not simply consist of ‘ feelings,’ 
hut includes ‘ relations between feelings ’ ; and 
these are not derivative, but constitute a kind of 
X 670 S, or ratio, in which all explicit knowledge had 
a prior existence. In this extremely general sense 
of the a priori, Spencer also may be classed with 
the philosophical rationalists. 

5 . Reason in ethics.— Moral conduct may be 
considered as practically determined either by the 
notion of an end of action, a final good, or by the 
notion of a law to which action ought to conform. 
In whichever way it is considered, both reason 
and experience must be allowed a part in deciding 
what actual conduct shall be. For Greek and 
Roman antiquity moral philosophy was on the 
whole dominated by the idea of an end or good 
(see artt. Ethics and Morality [Greek] and 
[Roman]). This might be derived from experience 
and treated as something empirical to which the 
means had to be sought j or it might be determined 
in relation to some metaphysical reality that was 
thought to confer on it its ultimate desirability as 
an end. In the latter case it would naturally be 
regarded as ascertainable by the direct insight of 
reason. Plato’s idea of the good is conceived as 
the final object of rational insight, conferring on 
all ends their desirability as on all modes of being 
their reality ; but he admits that he cannot say 
what it is.' In Plato’s and .Aristotle’s actual treat- 
ment of moral problems there is a mixture of points 
of view, both reason and experience being appealed 
to. This, however, does not make the philosophers 
illogical. Their ideal is that the end or the good 
should be rationally knowable ; but they recognize, 
in the conditions of human nature, the need for 
much empirical balancing of one thing with another. 
The conceptions of ‘ pleasure ’ as the end, inter- 
preted by Epicurus as in its highest degree tran- 
quillity, and of the ‘ life according to nature,’ 
selected by the Stoics as their final good, may be 
considered as experiential, in accordance with the 
theoretical philosophy of the schools that adopteit 
them. In these schools, however, points of view 
came decisively forward that led on to the later 
‘ ethics of law,’ which in modern times has tended 
to become the type of rationalist, as distinguished 
from experiential, ethics. The Epicureans made 
considerable use of the notion of keeping contracts, 
already present in the Aristotelian theory of 
justice ; and the Stoics brought the detail of their 
ethics under ideas of a natural justice or of a law 
common to all. This had much influence on the 
formulation of Roman legal conceptions. Neo- 
Platonism treated ethics on the whole from the 
metaphysical point of view, according to which 
degree of worthiness in ends corresponds to degree 
of reality in the scale of existences. Christian 
ethics adapted, for philosophical systematization, 
1 Rep . vi. 506. 


stoic, Platonic, and Aristotelian positions, in this 
chronological order. Its notion of a divine legisla- 
tion tended to reinforce the beginnings that already 
existed of the ‘ethics of law,’ moral duties being 
put in the form of commands. Thus in the Middle 
Ages ethics took the name of ‘moral theology.’ 
In the early modern period a kind of ethics of law, 
placed on natural or rational grounds, was formu- 
lated bj' Hobbes (q.v.). Its precepts might be also 
divine commands, but they' could be known, though 
not enforced, independently of all positive legisla- 
tion, human or divine, as ileclarations by natural 
reason concerning that which ought to be done. A 
certain end was fixed, viz. social peace and security 
as the general condition allowing individuals to 
seek their personal good, which is no one thing, 
but consists in a multiplicity of things that pre-ent 
themselves as desirable in the course of experience. 
The end being fixed, the ‘law of nature’ in its 
ethical sense becomes demonstrable. Since, how- 
ever, all ends are considered as known only empiri- 
cally, and the law is determined ultimately by 
relation to these, Hobbes, though in part rational- 
ist in his expressions, has always been classed 
with the experientialists in ethics and politics as 
in general philosophy. His successors and oppo- 
nents, Cudworth and Clarke, with their appeal to 
‘right reason’ and ‘the fitness of things’ as the 
proper determinants of action apart from command 
or self-interest, were stringently rationalist in form, 
but did not di.sentangle their ethics of law from 
the metaphysical points of view that they had 
inherited from I’lato and his ancient or Schola.stie 
succes.sors. A new departure was taken by Kant 
when he insisted that the only generally valid foini 
of ethics is that which expresses itself as the ‘ moral 
law,’ obligatory without relation to ends : and that 
moral obligation is rationally determined by itself 
without reference either to experience or to any 
I metaphysical propositions about the nature of a 
reality beyond experience. Ultimate moral judg- 
ments, stating what ought to be done, are deter- 
mined by ‘ pure practical reason,’ as the ultimate 
types of assertion about what is or may be real 
are determined by ‘ jmre speculative reason.’ This 
mode of ethical thought has since been developed 
and modified with most originality by C. Renouvier 
[Science de la Morale, 2 vol.s., Paris, 1869) and hy 
E. Juvalta (II Vecchio e il Nnovo Problema della 
Morale, Bologna, 1914). For further details on 
rationalist positions in modern ethics see artt. 
Moral Law, Moral Obligation. 

6 . Reason versus understanding. — An antithesis 
that has hail considerable impoitance historically 
is that which w'as set up by Kant’s distinction 
between reason in an eminent sense ( Kern nn/i) and 
understanding (Verstand). Understanding relates 
one thing to another within experience, but does 
not go forward to the ideal completion of experi- 
ence in a total system. Such an ideal completion 
is wrought by the reason, ivhich rises above the 
bounds of experience and affirms the three tran- 
scendental ideas of the soul as a permanent being 
(the psychological idea), of the world as a totality 
(the cosmological idea), and of God as the necessary 
being who is the cause of the whole (the theological 
idea). These ideas of the rea.son, Kant argues, are 
not theoretically demonstrable ; but neither are 
they theoretically refutable ; and we have the 
intellectual right to assert them as postulates of 
the moral life. For, while this, being autonomous, 
is independent of any metaphysical doctrine, it 
does not simply rest in itself, out claims that it 
shall find its fulfilment in a universe ordered in 
relation to its demands. By Kant’s idealist suc- 
" the antithesis of reason and 

often turned to account — in 
,iin at limiting the pretensions 
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of the speculative reason — to claim the warrant of 
a higher faculty for their own utterances, all 
detailed criticism being treated as an affair of the 
' mere abstract understanding. ’ T o English readers 
this piocedure became familiar through its use by 
Coleridge and his disciples to discredit attacks on 
tradition, political or religious. The reason saw 
in this a deep meaning, placing it at once beyond 
the vulgar hostility of crude radicalism and the 
arid defences of conventional conservatism, both 
alike bound within the limits of the inferior p.edes- 
trian faculty. In Germany Schopenhauer (j.e.) 
made an attempt to turn the tables by contending 
that the understanding is always the originative 
thing, reason, as merely conceptual, being only the 
means of preserving consistency — e.y., to be reason- 
able (vernunftig) is not necessarily to be moral ; it 
may mean only consistency in pursuing well-under- 
stood self-interest ; true morality implies a sympa- 
thetic insight that is not merely rational. Under- 
standing no doubt includes what is below, but it 
also includes what is above, the process of logicallj’ 
connecting concepts — at once the instincts and per- 
ceptions of animals and the perception or ‘ instinct’ 
of genius. This, however, means that Schopenhauer 
in hisown manner continued the old distinction, while 
inve '"ting the reference of the names. This he could 
easily do by limiting ‘reason’ to its sense of ratiocina- 
tion. Whatever the terms used, the distinction in 
fact remains. A mind so strongly developed on the 
side of the understanding, or of reason in its sense 
of ratiocination, as that of J. S. Jilill could acknow- 
ledge that in some respects Coleridge had deeper 
insioht than Bentham. And Comte, while main- 
taining the claim of his philosophy to complete 
‘ positivity,' found that, because it was philo.sophy 
and not merely science, the supreme place in it 
belonged to certain ‘ vues d’ensemble.’ The prob- 
lem of a truly philosophical reform must be to 
make the ‘esprit d'ensemble’ predominate over the 
‘esprit de detail.’ ‘Dispersive specialism,’ when 
uncontrolled, becomes an abei ration of the human 
mind, relatively justifying that conservative re- 
action which at least maintains the synthesis of 
the past. The Coleridgian distinction, it is evident 
in the light of these te.stimonies, cannot be dis- 
niis,sed a.s a mere verbal trick. The problem is to 
find the right terms. Thus only can we hope to set 
ourselves free at once from arrogance and from con- 
fusion. Now the right terms are reaily to our hand 
in Milton,' who puts into the mouth of Raphael 
the declaration that the soul’s being is reason, 

‘ discur.sive, or intuitive,’ ‘differing but in degree, 
of kind the same.’ Those terms, taken no doubt 
from a .Scholastic source, go back to Plato and 
Aristotle. Intuitive reason is the rocs of the 
Platonic theory of knowledge ; discursive reason 
is the oidroia. The former corresponds to the 
reason of Kantism ; the latter to the understand- 
ing. The.se terms, ‘intuitive’ and ‘discursive’ 
reason, have the advantage of accurately render- 
ing, without arbitrary specialization of meaning, a 
difference that really exists and is plain when it is 
pointeil out. No difficult intro.spection is needed 
to see that there is a total grasp, a ‘ synoptic ’ view 
of thing.s, and that there is also procedure from 
point to point. But it mu't always be borne in 
mind that, if the former is higher, it is unavailable 
till it has been mediated by the latter. The iileal 
of philosophic pre.sentation is achieved by those 
who, like Plato and Berkeley, have both in due 
balance. 

Literature. — As the antithesis between reason and experi- 
ence runs throu:;h all the history of philosophy, the following 
general authorities ma^ first be mentioned : J Burnet. Early 
(Jreek Philii<ophij~, London, ; H. Ritter and L. Preller, 
Eistoria Philosophice Gtobco'^, Gotha, ; F. Ueberweg, 
Grundriss der Gesch. der Philosuphie, i.io, Berlin, 1909, ii.tw 

1 Par. Lost, v. 480-490. 


1915, 1914, iv.ii 1916. On the impossibility of reducing 

the supreme principle of inductive logic to ‘hypothesis,’ 
Carveth Read, Logic*, London, 1914, p. 2S6f. On rational 
and empirical ethics, T. Whittaker, The Theoiy of Abstract 
Ethics, Cambridge, 1910. On the ‘synoptic’ view to which 
philosophy returns, J. T. Merz, Hist of European Thought in 
the Nineteenth Century, iii., iv., Edinburgh, 1912-14. 

Thomas Whittaker. 

REBELLION, REVOLUTION. — Rebellion, 
in the sense of active resistance to established 
authority, is a phenomenon as old as political 
society ; the doctrine that there is a right so to 
resist was proclaimed somewhat late, and after 
the Reformation it came into collision with the 
theory that kings have a divine right to absolute 
power. The question was settled to their oun 
satisfaction by the champions of absolutism, but 
Locke asserts {Two Treatises of Government, 
London, 1690, bk. ii. § 90) that a monarchy such 
as they advocate, arbitrary and unlimited, is no 
form of civil government at all ; and he shows 
that the question of a right of revolution is not so 
easily disposed of. Still popular judgment on the 
subject of the rightfulness or wrongfulness of 
insurrection is so often influenced by religions 
considerations, by the ideas involved in the old 
theory of divine right {g.v.), that no fair conclusion 
can be formed without an examination of this 
theory, apart altogether from its political and 
historical importance. 

All early government was monarchical, and the 
sovereignty of the ancient State was absolute. 
But this was not because of any belief in divine 
right, since on this and other kindred subjects 
men had not begun to hold theories at all ; the 
reason was that they were not yet conscious of 
those rights as men and citizens which, by their 
very existence, limit the power of government. 
In more modern times, according to Bluntsohli 
(Theory of the State, bk. vi. ch. viii.), among' the 
Greeks and Germans, kings were regarded as being 
of divine extraction but not as being themselves 
gods or as superior to human laws. The Romans, 
again, chose their kings as a rule by election, ami 
did not recognize a supernatural descent even foi 
those who succeeded by inheritance, although they 
acknowledged the right of the gods to direct the 
affairs of the State (ib. ch. ix. ). It was in mediaeval 
times that it first became the custom to talk of a 
king as the vicegerent or anointed representative 
of God, responsible to Him alone. Even usurpers 
like Pepin regarded themselves as wearing their 
crown ‘ Dei gratia.’ Such a claim as that of Louis 
XIV. to a monopoly in his own person of political 
rights could not find even outward justification 
except on the assumption that his power was 
divinely derived. 

There is a sense in which this doctrine may be 
said to be based upon the teaching of the NT. It 
did not come from the Jews, whose chronicles show 
them to have been, as a nation, more rebellious 
than law-abiding, whose kings besides were in the 
stiictest sense servants of Jaliweh, subject in all 
their acts to the censorship of His projiliets. 
Moreover, the God of the Hebrew people some- 
times favoured insurrection, as we see in 2 K 18', 
where it i.s stated that the Lord wa.s with Hezekiali, 
the king of Judah, when ‘he rebelled against the 
king of Assyria, and served him not.’ 

On the other hand, the early Christian Church 
taught what amounted practically to a doctrine of 
passive obedience to the State. ‘ The powers that 
be,’ say.s St. Paul, ‘are ordained of God’ (Ro 13*). 
And again we find : ‘ Submit yourselves to every 
ordinance of man for the Lord’s sake : whether it 
he to the king, as supreme ; or unto governors, as 
unto them that are sent by him ’(IP 2*^'-). These 
MordsAvere held, after the Reformation, to support 
the theorj' to which rve have referred, that kings 
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were the anointed representatives ol God, who, 
according to Louis XIV., re.-erved ‘to himself the 
right to judge their acts’ {(JSuvres, Palis, 1806, ii. 
317). But such an inference leaves out of account 
the fact that the Clii istian religion made a sharp 
distinction between Church and State, between 
the all-embracing power of God and the mere 
temporal authority of the emperor. Its Pounder 
was not a prince of this woild, and He Hiimself 
expressly separated the things which were Ccesar’s 
fiom the things which were God’s (ilt 22-*, 
Lk 20*®). The only divine rule belonged to the 
Almighty, but the early Cliurch preached an un- 
hesitating subniis.siun to the laws of the State, so 
long as these did not conflict with the higher 
mandate of religion (Ac 5‘“). 

The doctrine of an absolute sovereignty was first 
Set forth in the form ot a philosophical theory by 
Hobbes, and he urged passive oljedience to the 
authority of the State under all circumstances 
whatsoever. Hobbes supported this extreme form 
of absolutism by an ingenious use of the theory of 
contiact, which Locke employed later for the 
contrary purpose of upholding the ultimate right 
of the people ‘ to remove or alter the legislature ’ 
— the same theory which appeared at the time of 
the French Revolution to justify violent resistance 
to the government. We have to bear in mind, 
when reading Hobbes and Locke, that both are 
animated by the spirit of parti.sanshiii and are 
writing to condemn and defend, respectively, the 
rebellions of their time. But Hobbes did not carry 
his premisses to their logical conclusion. If right 
lies with might, as he asserts — and as has been 
held by J. Austin and the English jurists who 
strip sovereignty of every attribute but force — then 
riolit is with the people in any insurrection success- 
fully carried out. 

There can, in fact, be no legal light so called to 
disobey the established law of the land. We find 
it asserted, anarchical and contradictory as it is, 
in several of the American Declarations of Inde- 
pendence, along with other claims not less open to 
criticism (Ritchie, Natural pt. ii., esp. ch. 

xL). But a constitutional right of resistance is a 
contradiction in terms, absurd and unthinkable, 
though [ilausible in a certain degiee on the old 
hypothesis of a contract between a ruler and his 
subjects, according to which it was the part of the 
former to rule justly and of the latter to obey, the 
contract lasting only so long as each fulfilled these 
obligations. 

There is, however, another point of view. It is 
generally admitted that the end for which the 
State was instituted is, as Locke put it, ‘ the good 
of mankind ’ (li. § 229). And there are conceivable 
conditions under which continued well-being may 
be impossible and the existence even of a nation 
may be threatened. Under such circumstances it 
is generally agreed that there is a moral right or 
even duty of re-.istance. 

The question then may properly be asked. When 
is revolution justiliable? No rule can be laid 
down, although the first necessity is that the 
common good should urgently demand reform of 
a radical kind. Other considerations must be 
taken into account. From an ethical standpoint, 
resistance is to be attempted only where it seems 
to have a chance of being successful, and approved 
only where the victorious party has been able not 
only to overthrow the ruling administration, but 
to constiuct on its ruins a goveinment capable of 
preserving the independence thus attained. More- 
over, there i.s the reservation that this should be 
done only after every form of conciliation has been 
tried, and where there are extreme misgovernment 
and sutlering so intolerable as to make the cause 
seem worth the price of inevitable misery and 


bloodshed. Given these conditions, no one will 
dispiiite the right of what Schiller calls the ‘ ajipeal 
to licaven’ [Wilhelm Tell, act. ii. sc. 2). Even so 
zealous a defender of the power of the Crown as 
Johnson was forced to admit that there is a remedy 
in human nature against tyianny ; 

* If a sovereign oppresses his people to a great degree, the> 
will rise and cut off his head ’(lioswell, Life oj SauiutL Johnson, 
ed. II. ilorley, London, 18S4, u. 144). 

Hence we may say that, on moral grounds, re- 
volution, like war, is to be justiheil only by the 
necessity which urges a nation to save its own 
existence at anj' cost. 

It has been fiequeiitly argued, in the praise of 
democracy, that the so-called right of revolution 
cannot exist under a popular government, because 
the resistance of a ])art of the comnuinity to the 
will of the whole is, tir.stly, immoral owing to the 
supreme right of the majority, and, secondly, futile 
owing to its supeiiui might. Ileniy bidewick 
[The Elements of Politics, London, 1^91, p. 619 tt.) 
finds an element of t-ound reason in both these 
arguments, but decides in favour of tbe right of 
the minority to follow the dictates of its reason 
and conscience, inasmucli as it may posses'- superior 
knowledge and even have at its command superior 
physical force. Indeeil, neitlier democracy nor 
any other form of goveinment can prevent the 
possibility of civil war. Kather, as Kant— himself 
an advocate of jiassive obedience — points out, the 
safety of a State and its secuiity against internal 
dissension and discontent he in the education and 
moral development of its citizens. This is the 
sense in which statesmanship may best be detined 
as the art of avoiding revolutions. As Charles 
James Fox is reported to have said (John Stuart 
Mill, Autobiography, London, 1873, ch. v.), the 
theory of a right oi resistance is a doctrine to be 
forgotten by subjects ami remembeied by kings. 

Literatcrb. — J C. Bluntschli, Theory of the State, Eng. tr., 
Oxtoid, lSSi> ; D. G Ritchie, Salural Rinhts^, London, 1916 
(see also an essav on ‘The Rights of Minonties,’ in his Danvin 
and Ut'jef, do 1S9-)). The subject of the ethics of resistance is 
discussed by T H. Green, Philot>ophical U’c'rI.N&, do. inuo, ii 
4o5ff. Among Hume’s Essays, pt. li., Edinburgh, 176*2, is one 
on passive obedience. M. CAMPBELL iSMITH. 

REBIRTH.— See Regeneration, Transmi- 
gration. 

RECAPITULATION (Biological). — The bio- 
logical facts indicated by the terms, lecapitula- 
tion, rudimentary organs, rever>ion, retrogression, 
regeneiutioii, lejuv enescence. and i egression may 
be profitably discussed together. 

I. Recapitulation, — All the iiigher organisms 
reveal in tlieir ilevelojuuent ceitain features which 
recall a distant ancestry. On each side of the 
neck of the embryo reptile, bird, and mamm.il 
there aie branchial jiouches comparable to tho-e 
which have a respiratory function and may or do 
persist throughout life in fishes and aiii)>hibians. 
In reptiles, birds, and mammals these pouches aie 
oil the whole transient, like fleeting reminiscences. 
The lirst seems to ^lersist as the eustachian tube, 
and the thymus gland is connected w ith anothei , 
but the rest pass away without persistent result. 
Similarly, the embiyos of higher vertebiates show 
for a time a notochord — a primitive skeletal axis 
derived from the roof of the embryonic gut, and 
thus of endodermic origin. It per.sists tluough- 
out life in lancelets and lampreys, serving as the 
dorsal axis of the animal, as the forerunner of the 
backbone which, from fishes onwards, develops 
from the mesodermic sheath of the notochord. 
The notochord does not become the backbone, 
though perhaps serving as a sort of tissue-scaflohl- 
ing for it, and every stage of the replacement of 
the one by the other ia to be seen in tiaiies. Yet 
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on to man liiniself the notochord appears in devel- 
opment, has its slioit day, and passes, leaving but 
an unimportant vestige behind. Siniilarlj', in the 
establi-'hment of the brain, the skull, the heart, 
and other important structures the foundations 
are laid down on old-fashioned lines, not directly 
suggestive of what is to follow. Thus in individual 
organo-genesis there is frequently a recapitulation 
of historical stages. The development of many an 
organ is circuitous, as if the old paths had to some 
extent to be re-trod, and yet the progress of a 
hundred thousand years may be condensed into 
one day. Another aspect of the same fact is that 
the developing embryos of, say, bird and reptile 
are for some daj’s very much alike, moving on 
parallel lines along the great highway of amniote 
development, but, sooner or later — about the si.xth 
day in the case of the chick — their paths diverge 
and become distinctively avian and saurian. It is 
thus that the individual development (ontogeny) 
tends to recapitulate racial evolution (phylogeny), 
that the past lives again in the present with a 
compelling force. Three saving clauses must be 
noted : {a) the recapitulation is on the whole very 
general and always much condensed ; (b) the indi- 
vidual development (especially when there are 
larval forms) often has its recapitulatory features 
obscured by secondary adaptations to relatively 
recent conditions of life ; and (c) a living creature is 
extraordinarily speeitic from the very first — itself 
and no other. Yet it remains an important fact 
that the organism’s inheritance garnered for ages 
does in many cases express itself in a step-to-step 
development, from the general to the special, 
which is in some degree a recapitulation of stages 
in what is believed to have been the racial evolu- 
tion. But the doctrine of recapitulation is one 
that requires careful handling. 

2. Rudimentary organs. — The fact of recapitula- 
tion leads naturally to the occurrence of rudimen- 
tary or vestigial structures, which linger on in 
dwindled expression long after they have ceased 
to be of use. Darwin compared them to the un- 
sounded letters in some words, quite functionless, 
but telling us soniethin|r of history. Some of the 
whales have deeply buried remnants of hip-girdle 
and hind-limb ; birds have a vestigial and useless 
right oviduct ; the skate has a minute remnant of 
a gill in its spiracle ; man has a useless vestige 
of a third eyelid, occasionally with a supporting 
cartilage, and a large number of other historiciu 
relics. Among vestigial organs may be included 
those definite structures which appear in the 
course of development in weak expression and dis- 
appear without leaving a trace. Thus the whale- 
bone whale has two sets of tooth-rudiments which 
never cut the gum. But the list must not include 
those structures which, though not attaining their 
original expression or form, are diverted to some 
new line of development. Thus the spinnerets of 
spiders are morphologically equivalent to two or 
more pairs of abdominal appendages — much re- 
duced when compared with limbs, but in no true 
sense vestigial. The eustachian tube, which leads 
from the tympanic cavity to the back of the 
mouth, is a transformed and persistent spiracle, 
but it should not be called a vestige. In fact, one 
of the great methods of organic evolution has been 
the invention of novel structures by the rehabilita- 
tion or transformation of what is really very old. 
The three-linked chain of ossicles which convey 
vibrations from the drum to the internal organ of 
hearing was once in whole or in part included in 
the commonplace framework of the jarvs. It is 
interesting to inquire whether there may not be 
vestigial functions and habits as well as vestigial 
organs and structure. Thus, according to Darwin, 
the dog that turns round and round on the hearth- 


rug before settling to sleep is making a comfort- 
able bed in imaginary grass. Its needless activity 
is a vestigial survival of what its wild ancestors 
did to a purpose among the rough herbage. 
Similar interpretations may be given of ‘ shynng ’ 
in horses and so on, but they must be considered 
critically. 

When, because of some defect in nutrition or 
the like, there is an arrest of development, an 
organism may present an appearance which recalls 
what is permanent in a remote ancestral type. 
Thus harelip in man has been conqiared to the 
naso-buccal grooves normal in cartilaginous fishes. 
It does not tend to clearness to call this sort of 
thing a reversion ; it is an unfinishedness in devel- 
opment, often due in mammals to some extrinsic 
cause affecting the mother. If, as the result of 
famine, war, over- work, poisoning, or other causes, 
infants are born markedly arrested in develop- 
ment, it would be justifiable to describe this as 
reversionary, but it cannot be asserted that the 
ollspring of these under-average individuals would 
in conditions of good nurture be under-average. 
Many reversionary conditions exhibited by indi- 
vidual organisms are due to modifications (indents), 
not to variations (new outcomes), and are not 
directly transmissible. 

3. Reversion. — In the art. Atavism it has been 
pointed out that what may be described as a hark- 
ing back to a more or less remote ancestor may 
not be due to the re-assertion or re-awakening of 
ancestral hereditary contributions which have lain 
for several generations latent or unexpressed, like 
dormant seeds in a garden. This must be re- 
empha-sized, especially in the light of Mendelian 
experiment, for it seems probable that many 
domesticated races of animals (such as hornless 
cattle or tailless cats) have arisen by the dropping- 
out of some item or items in the heritable complex 
of the wild species or of its descendants. By 
taking advantage of the mysterious natural 
analysis or ‘ unpacking ’ of the complex pelage of 
the wild rabbit, man has established many true- 
breeding colour- varieties or races of domestic rabbit. 
It may happen that a crossing of two of these 
races results in offspring resembling the wild 
rabbit. But this is not to be regarded as a 
mysterious rehabilitation of a dormant ‘wild- 
rabbit character’ but as a ‘re-packing’ of what 
had been previously sifted out. This is the 
Mendelian interpretation of reversion, and it is 
corroborated by many experiments. On the other 
hand, the sudden appearance of stripes on the 
fore-quarters of a horse, or of a horned calf in a 
pure-bred hornless breed, may perhaps be due to 
the re-assertion of a particular ‘ factor ’ which has 
lain latent for many generations. 

4. Retrogression. — The term ‘ retrogression ’ 
should be kept for cases where structures pass in 
the individual development from a higher to a 
lower grade of ditierentiation, or for cases where a 
similar reversal may be recognized, on presumptive 
evidence, in the history of a race. The larval 
a.scidian is a free-swimming creature, like a minia- 
ture tadpole, with a brain and dorsal nerve cord, 
a brain-ej e, and a notochord supporting the loco- 
motor tail. In the course of the subsequent adap- 
tation to a sedentary mode of life the nervous 
system is reduced to a single ganglion, the brain- 
eye disappears, and the tail is absorbed. As 
regards these structures the ascidian shows retro- 
gression, though it must be clearly understood that 
the adult is on the whole a much more complex 
organism than the larva. The respiratory pharynx, 
e.g., exhibits a high degree of differentiation. 
Individual retrogression is well illustrated in the 
life-history of many parasites. Thus the well- 
known Sacculina, w'hich is parasitic in crabs. 
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starts in life as a free-swimming Nauplius-larva, 
with three pairs of appendages, a median eye, and 
a food-canal, which all disappear in the course of 
the adaptation to parasitism. Similarly the thymus 
gland is relatively large in most young mammals, 
but undergoes retrogressive development as age 
increases, and this again suggests that retrogres- 
sion does not necessarily imply any degeneration 
of the organism as a whole, but rather a re-adjust- 
ment to a changed mode of life. The gills of 
a tadpole exhibit retrogression and are entirely 
absorbed as the lung-hreathing frog develops. But 
the frog as a whole is obviously on a higher 
structural plane than the taiipole. Retrogressive 
changes are nometimes exhibited seasonally, as is 
seen in the dwindling of the reproductive organs 
of birds after the breeding period ; or at crises in 
the life-history, as in the extraordinary de-diH’er- 
entiation that occurs in the metamorphosis of 
insects ; or after serious injuries when a process of 
dissolution and reduction often occurs before the 
reconstitution begins. 

5. Regeneration. — Great interest attaches to the 
regenerative capacity exhibited by many animals 
and by most plants. It is exhibited in the repair 
of injuries, in the restoration of lost parts, and in 
the regrowth of a fragment into a whole. It is 
rarely exhibited in regard to internal organs by 
themselves, though it includes them if they are 
removed along with a portion of the body as a 
whole ; it is not common in relation to wounds 
that border on being fatal ; it has a curious sporadic 
distribution among animals, and this, taken along 
with other considerations, points to its occurrence 
being adaptive. Weismann in particular sought to 
show that the regenerative capacity tends to occur 
in those animals, and in those parts of animals, 
which are, in the natural conditions of their life, 
peculiarly liable to a frequently recurring risk of 
injury, provided always that the part is of real 
vame, and that the wound is not fatal. The facts 
of regeneration are very remarkable, such a-s a 
fragment of begonia-leaf or potato-tuber growing 
an entire plant, a spoonful of minced sponge grorv- 
in^ into an entire animal, one Hydra proilucing 
half a dozen when cut into pieces, a starfish arm 
forming a complete starfish, an earthworm growing 
a new head or a new tail, a lobster replacing a leg, 
a snail restoring its horn and the eye at the end of 
it forty times in succession, a newt’s eye making a 
new lens, a lizard regrowing a tail, and a stork 
repairing a great part of its jaw. It is difficult to 
avoid the conclusion that, in the process of differ- 
entiation that goes on in normal development, the 
essential constituents of the inheritance are distri- 
buted throughout the body in all the cells though 
only a few of them are expressed in each cell. If 
we think of the inheritance as a bag of diverse 
seeds, and of the cells of the body as the thousand 
beds of a garden (some small animals have about 
that number), differing greatly in exposure or 
stimulation, we can imagine that, although each 
bed gets a representation of all the different kinds 
of seeds, only a few will develop in each case. 
Under extraordinary circumstances, however, it 
might be possible to awaken in a particular set of 
beds a full representation of all the seeds, and it is 
something like this that occurs in regeneration. 
In some tissues the re-awakening is easy, as in the 
cambium of plants or the bodies of polyps and 
simple worms ; in other cases it is impossible, as 
in the supremely differentiated nervous tissue of 
higher animals which cannot even replace its own 
worn-out elements. It is not difficult to understand 
that the re-growth should not always be perfect ; 
thus a lobster, instead of growing an eye for an eye, 
may grow an antenna instead, and an earthworm 
that has lost its heail maj’ re-grow an anterior tail. 


601 


Particularly instructive, linking regener.ative pro- 
cesses back to recapitulation, are two facts: (1) 
the restoration is sometimes etlected by stages 
which are different from those of embryonic develop- 
ment, and (2) the final result, as in the case of a 
lizard’s tail or an insect’s foot, may be of a some- 
what simpler pattern compared with the original — 
may indeed be of definitely ancestral type. 

The wide-spread distribution of the regenerative 
capacity among organisms is to be thought of in 
connexion (a) with the continual occurrence of 
recuperative processes that tend towards making 
good the wear and tear of bodily structure, for 
regeneration is this in a more thoroughgoing; 
fashion ; (6) with the frequent occurrence of asexual 
modes of multiplication, for it is impossible to draw 
a firm line between the development of a piece 
thrown off' in the spasms of capture and the develop 
ment of a piece separated off' by more spontaneous 
antotomy. Many a starfish habitually surrenders 
an arm when that is seized by an enemy ; as the 
creature has not a single nerve-ganglion in its body, 
there can be no question of calling its self-surrender 
deliberate ; yet this reflex autotomy expresses the 
fact that the creature has organically learned the 
lesson that it is lietter that one member should 
perish than that the whole life should be lost. 
But there is at least one starfish which separates 
off' arms as a mode of multiplication, as others do 
to effect escape. 

6. Rejuvenescence. — It has been already men- 
tioned that the process of re-growing a lost part, 
or of restoring a u hole from a fragment, isfrequently 
preceded by de-differentiation — a retreat prepara- 
tory to an advance. Thus regeneration is linked 
back to retrogression. But another fact of great 
significance has rewarded C. M. Cliild's prolonged 
study of Planarian worms : the process of recon- 
stitution of a fragment separated off' either natur- 
ally or artificially, or of a form greatly reduced by 
starvation, is preceded by a period of rejuvenes- 
cence. By rejuvenescence is here meant that the 
fragment or starveling shows a higher rate of 
metabolism than when it rvas part of the intact 
organism or was untampered with by starving. 
The rate of metabolism is gauged by the output of 
carbon-dioxide (measured by Tashiro’s ‘biometer’) 
and by the change in susceptibility or resistance 
to certain poisons, such as cyanides. Similar ex- 
hibitions of rejuvenescence are discovered in the 
asexual multiplication of hydroids and some othei 
relatively simple animals, and it seems very prob- 
able that senescence and natural death may be in 
this way indefinitely staved off. On Child’s view 
the process of differentiation necessarily involves a 
retardation of the rate of life and a diminution ol 
vigour, because of the establishment of complexi- 
ties of structure in the colloidal substratum which 
forms the framework of the chemico-physical ba.sis 
of life. This complexity of stable framework adds 
greatly to efficiency, but it also increases mortality. 
The very simple organism has practically pei feet 
processes of rejuvenescence ; in forms like the 
freshwater polyp rejuvenescence is never far behiml 
senescence ; in more complex forms there have to 
be special periods for rejuvenescence ; in all the 
higher animals even this possibility is much re- 
stricted and senescence is inevitable. It may be 
that one of the several reasons why sexual repro- 
duction by special germ-cells has replaced asexual 
reproduction (and has been added to it or kept 
along with it in cases, like Hydra, uhere it is fai 
from being the main means of multiplication) i‘- 
that it affords opportunity for re-organiz;ition 01 
rejuvenescence at the very start of the individual 
life — thus lessening the risk of the organism being 
‘ born old. ’ 

Looking backwards over the various processes 
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briefly fli«eu>sed in this article, rve see the possi- 
bility of patliolDgical variation or nioililication at 
every turn. (1) Tlie degree of development de- 
pends in some measure on the fullness of appro- 
priate nurture ; the absence of certain stimuli in 
the nurture may inhibit the full expression of the 
inheritance. In man’s case we know that this 
fortunately works both ways, for changes of 
nurture may hinder the opening of undesirable as 
well as pronii.sing buds. (2) Tlie rehabilitation of 
a long latent ancesti al character may spell mischief ; 
it may be that some tj-pes of ciiminals ai'e an- 
achronisms of this sort. (3) Kudimentary organs 
often show a considerable range of variability, and 
a disturbance of balance may be caused by the 
undue prominence or aetivitj’ of a structure which 
is normally dwindling away. (4) It seems import- 
ant to recognize that a great part of what is called 
disea.~e (apart from niicrobic disease) may be 
described as metabolic processes which are occur- 
ring out of place and out of time. What may be 
advantageous in one organism or organ or stage of 
life may be fatal in another. The involution or 
retrogression which besets the thymus is normal, 
hut, if it besets tlie thyioid, it is likely to be fatal. 
The process whicli separates off the stag’s antlers 
every year would be a serious necrosis of the bone 
if it occurred elsewhere. With what would in 
other cases be a pathological pi odiict of the kidneys 
the male stickleback weaves the sea-weeil into a 
nest. The capacity which is normalized in one 
animal to effect regeneration may lead to a danger- 
ous neoplasm in another. 

7 . Regression. — ‘ Regression ’ is a term applied 
by Gakun and Pearson to the tendency exhibited 
by the offspring of the extraordinary members of a 
stock to appro.ximate towards the mean of that 
stock. It probably holds only in regard to blend- 
ing characters, such as stature, and not in regard 
to Mendehan characters. It works both ways, 
levying a succession tax on the higlily gifted and 
on those unusually defective. The mean height of 
the sons of a thoiisind fathers of 6 ft. will be 5 ft. 
10'8 in., approaching the mean of the geueial popu- 
lation ; the mean height of the sons of a thousand 
fathers of 5 ft, 6 in. will be 5 ft. 8'3 in., again 
approaching the mean of the general population of 
sons. The reason for the fact of filial regression is 
that the ancestry of any ordinary member of a 
human community is always a fair sample of the 
general population. Heie again we have an illus- 
tration of the past living on in the pie.-'ent, the 
thread uniting the various subjects treated of in 
this article. 

See fuitlier artt. Aoe, Biology, Development, 
Evolution, Heredity, Life and Death (Bio- 
logical), Ontogeny and Phylogeny. 

Literature. — C. M Child, S'’nescence and Rejuvenescejice, 
Chicago, 1^16 ; A. Dastre, La I'leet la rnort. Pans, 1903, Kng. 
tr., London, 1911 ; E Metchnikoff, The Prolou'iahon of Life^ 
Eng. tr,, London, 1910; C S Minot, The Piohlem nf Aye, 
Grou'th and Death, do. 19oS , K, Pearson, The Gtamuiar of 
Science’^, do. l') 0 n ; R. Semon, Die Mneme als erhaltendes 
Pnnz>p im W'erh'-el des oraamechen Geschehens, Leipzig, 1904 ; 
J. Arthur Thomson, //^r» London, 1913; A. Weismann, 
The Evolution Theory, Eug. tr., do. 1904. 

J. A. Thomson. 

RECEPTIVITY. — ‘Receptivity’ is a techni- 
cal terra used by Kant and tbo.se inttueneed by his 
philo.sophy, and employed in one delinitely re- 
stricted way. Kant always talks about the 
‘receptivity of impressions,’ and uses this expres- 
sion to dC'Ciibe the sensuous faculty of the human 
soul. Sense is to him a mere faculty of receiving 
passively what comes to the mind from a source 
outsiile of it ; it is thus distinguished from under- 
standing, which is a faculty in virtue of which 
the mind originates the concepts necessary for the 
scicntitic activity of thought. 

The notion of sense being a receptive faculty is 


ultimately derived from the Aristotelian philo- 
sophj'. But the Aristotelian theory of the nature 
of the sensuous faculty differs markedly from 
the Kantian. According to Aristotle, sense is a 
faculty, and the sense-organ is an instrument, by 
which we receive in consciousness those character- 
istics which, taken together, constitute the form 
or knowable nature of material objects; but, 
while receptive, sense is at the same time discrim- 
inative, i.e., it is able to distinguish the different 
sensuous qualities and to combine them (when 
they are compatible) in a single perception. 
Hence, according to Aiistotle, sense manifests the 
characters both of receptivity and of spontaneity, 
featuies which Kant wished to assign to diverse 
faculties of the soul. 

Literature. — Kant, Cntique of Pure Reason, tr. J. M. D. 
Meiklejohn, Lontioii, 1&60, pt, i. ‘ TranscendeiiLal ^Esthetic ’ (at 
beginning), pi. iL ‘Truti-scenilcnlal Logic’ (at beginning); E. 
Wallace, Outlines oj the Philosophy of AnstotU'''i, London, 
1S83, p. S7If. ; W. Windelband, HUt. of Philosophy, Eng. tr., 
London and New York, i&93, p. 150. G. R. T. Ross. 

RECHABITES. — Although the very existence 
of the Rechahites as a clan or community dnstinet 
from, and yet at least to some extent incoiporated 
in, Judah would have been unsuspected save for 
the narrative of Jer 35, it is evident from tlie 
language there used that Rechabite characteristics 
were well known at the end of the 7th cent. B.C. 
It was maintained by Jeremiah (2*'"-) — perhajis not 
altogether justly, inasmuch as the prophet did not 
make allowance for the Canaanite elements in 
Israel — that his own nation had shown a lickleness 
in religion the like of which could be seen in no 
other people ; and, by way of contrast, be showed 
the loyalty of the Rechahites to ancestral custom. 
Although the literal meaning of Jer 35^ is perhaps 
not to be pressed, the natural inference from this 
statement is that the Rechahites were not very 
numerous, since ‘tlie whole house’ (by which 
phrase we should naturally understand at least the 
adult male members) were taken bv Jeremiah into 
one of the chambers of the Temple. Thereupon, 
in resiionse to an invitation to drink wine, the 
Rechahites are represented as saj-ing : 

‘ We will drink no wine : for Joiiadab the son of Rechab our 
father commanded us, saying, Ye shall drink no wme, neither 
ye, nor your sons, for ever: neither shall ye build house, n-T 
sow seed, nor plant vineyard, nor haw any : but all your daj & 
ye shall dwell in tents ; that ye ma> live man} days m the land 
wherein >e sojourn. And we have obejed the voice of Jonadab 
the son of Rechab our lather in all that he charged us, to drink 
no wine all our davs, we, our wives, our sons, nor our daughters ; 
nor to build house') for us to dvv-ell m : neither hav e we vineyard, 
nor field, nor seed: but w’e have dwelt in tents, and have 
obe\ed, and done according to all that Jonadab our father 
coiuiiianded us.’ 

The ‘ Jonadab the son of Rechab ’ here referred to 
is evidently the same who is mentioned in 2 K 
10‘“- as a supporter of Jehu in his attack on Baal- 
worship. From the fact that he is called by the 
Rechahites ‘ our father ’ it might be inferred that 
he was either the founder of a sect or gild or the 
eponj-mous ancestor of a clan. Such an inference 
is, however, inadmissible, since Jehonadab himself 
is de.scribed (2 K 10*®) as ‘ son of Rechab ’ ; it 
seems better, therefore, to understand the word 
‘ father,’ as in Jg 17“*, as used of a religious teacher 
or law-giver. It is not improbable that it was in 
the days of Jehu that the primitive Decalogue 
setting forth the exclusive claims of Jahweh to 
the ritual W'orship of Israel was drawn up (see art 
I.SRAEL), and at the same time Jehonadab may 
have given to his own clan the rule of life which 
thenceforth for more than two centuries they held 
fast. 

The term ‘ Rechabite ’ has rrequently been re- 
garded as equivalent to ‘ teetotaller,’ but it is to 
be noted that abstinence from wine was but part 
of the rule which Jehonadab imposed upon bis 
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people, the sum total of which was insistence on 
the continuance of a nomadic life and on the 
repudiation of all Canaanite civilization. Jere- 
miah did not offer the Rechabites bread, which, 
with the Chaldsean army in occupation of the 
land, was perhaps scarcely to be obtained ; but it 
may certainly be inferred from the Rechabites' 
refusal to cultivate land and to sow seed that they 
also abstained from cereal food, living in nomadic 
fashion on milk. The intense interest of the 
episode lies in the fact that the Rechabites, having 
no concern with agriculture, could have had no 
share in the great agricultural feasts — the onlj- 
feasts made obligatory in the older documents of 
the Pentateuch (Ex 23*'’®' 34*®' ; cf. Dt 16*“*') — 

and consequently no share in the sacrifices ottered 
on the occasion of these feasts (Ex 23*** 34-*®). In 
2 K 10****, indeed, Jelionadab is represented as 
accompanying Jehu when the latter went in to the 
temple of Baal ‘ to otter sacrifices and burnt offer- 
ings ' ; but, since these sacrifices were ottered to 
Baal, whose worship Jehu was bent on destroying, 
no argument can be drawn from the incident as to 
Jehonadab’s view of sacrifice, even if he really was 
associated with Jehu on this occasion. 

The great prophets of the 8 th and 7th centuries 
B.c. (see Am o***'-**, Hos 6 ®, Is I**'*'*, Mic e**'®, 
Jer 7***-**®; cf. Dt 5****) all use language mIucIi can 
scarcely be interpreted otherwise than as meaning 
that, .according to the tradition to which the 
prophets confidently appeal, sacrifice ■was unknown 
in ancient Israelite religion ; and, although it may 
be urged that those few passages can liave little 
weight against the vast mass of testimony both of 
the Pentateuch and of the historical books, the 
wonder is, when we consider the dominance of 
Zadokite religion and its influence on the Hebrew 
Scriptures, not that we pos.sess so few passages 
in denunciation of sacrifice, but rather that we 
possess any at all. 

It is significant that the first prophet whose 
denunciation of sacrifice has come down to us is 
Amos, the sheep-breeder of Tekoa, i.e, a man 
whose manner of life, though he lived in a per- 
manent dwelling, may be supposed in many 
respects to have approximated to the nomadic 
rather than to the agricultural life. Whether 
Amos, like the Rechabites, rejected wine is un- 
certain. He denounce.s the drinking of wine in 
the case of the Nazirites ( 2 ***), and he certainly 
disapproved of the probably excessive wine-drinking 
at Bethel (4*) ; but the more natural interpretation 
of such pass,ages as 2‘® 4*- * 5*' is that he did not 
object to agriculture in itself ; and the same is 
probably true of Hosea and the other pre-Exilic 
prophets. 

But, although the Rechabites kept their nomadic 
customs down to the last daj's of the kingdom of 
Judah, yet even they, or at all events .some of 
them, were finally comiielled, at least to some 
extent, to abandon their ancestral rule ; for in the 
days of Nehemiah (3*'*) a Rechabite, Malchijah by 
name, repaired a portion of the wall — .a fact which 
implies that some members of the clan had adopted 
a fixed habitation. Doubtless in Israel proper the 
change from nomadic to agricultural life wa.s 
accomplished only gradually, and was more rapid 
in some clans than in others. Probably, as the 
prejudice against Canaanite civilization was gradu- 
ally broken down, certain elements more definitely 
associated with Canaanite religion would still be 
resisted for a considerable time. Thus Hosea, 
though he says that Jahweh has given the corn 
and the wine and the oil (' 2 *), regards raisin cakes 
(3*) as an element of heathenism. 

One thing, however, is certain : ■what 'was 
possible for the Rechabites was possible for other 
tribes also. The unity of the nation -which later 


Hebrew -writers ascribe to the period of the mon- 
archy is not attested by the older documents. 
The genuine Israelites — i.e. the immigrant clams 
who subjee'. 1 " P. ■.; ■ ' ■ ’ ■ ■ '.■ . 

them a !.■■•■. ■ ■■: ■ :i . .. 

superior to '■■■.■■ >■ . ;■ ■■■ ■ ■ :. ■. 

possessing neither sacrifice nor other barbarous 
rites. It is their voice that speaks in the noblest 
passages of prophecy and of the Psalter, and they 
are the true precursors of Jesus Christ. 

Literature. — See W. H. Bennett, art. ‘ Rechabites ’ in HDB 
and bibliography there given. Ji. K.ENNETT. 

RECOGNITION. — x. Recognition is the ps 5 '- 
chological process by which an object presented 
in perception or imagination gives the impression 
of having already formed part of our experience. 
The term ‘object’ is here used to include anything 
from a sensory quality, colour, taste, odour, etc., 
to the contents of a novel or a philosophical system ; 
the most frequent cases are, however, objects of 
perception, as persons, animals, buildings, scenes, 
melodies, etc. The impression of ‘ already experi- 
enced’ may have any degree of circumstantiality ; 
thus a face, a gesture, a loreign word, may ajipear 
vaguely familiar without any definite thouglit of 
tlie previous occasion or occasions on which it 
att'ected us, while an odour or a scene may call 
up with extreme vividness the exact date and 
all the important details of the earlier experi- 
ence. 

2 . Recognition has really two distinct stages, 
the second of which frequently remains unrealized. 
There is first the ‘sense of familiaiity,’ an im- 
mediateawareness that the presented object is not 
new to us : this sense may not be formulated in 
words, or in any cognitive terms, but may lemain 
a mere feeling; jcactically it shows itself in our 
adaptation or adjustment to the object; during 
mental abstraction a key, e.p., is grasped in a 
ditteient way from a knife or a pair of scissors. 
Common words, everyday objects, frequently 
repeated sense-qualities, etc., rarel}’ pass beyond 
this stage of immediate, direct, or indefinite re- 
cognition. The second stage is that in which 
associated ideas arise in the mind, the name of a 
person seen, the jilace wliere a former meeting 
took place, the topic of conversation, etc. ; such 
memories circumstantiate the process of recogni- 
tion, and verify it if doubtful. Tliis is mediate or 
definite recognition— recognition in the strict sense 
of renewed cognition. It is obvious that, as a form 
of knowing, lecognition may be true or false, 
correct or incorrect. .-Vn ‘already experienced’ 
may fail to be recognized, may not excite the sense 
of familiaritj', or call up the a-.sociated ideas ; a 
scene revisited after a term of years may impress 
us as quite unfamiliar ; a professor of iihilosophy 
is said to have read an article in an encj clopiedia 
with much approval, and to have been greatly 
surprised to find his own name at the end. Again, 
a ‘new’oViject nia}- give the sense of familiarity 
that belongs to one that is ‘old’ or already experi- 
enced ; an event that is being enacted before our 
eyes appears as if it were the repetition of some- 
thing we have already known, and we seem to 
anticipate the details that are to follow. K 
modified form of this error is when an imagined 
event, a tale re.ad, an adieiituie described, or a 
dream is falsely recognized as a real event that 
has happened to oneself — the so-called ‘ pathological 
lying.’ Expeiimentb show al-o that the degree of 
subjective certairitj’ or confidence has \eiy little 
relation to the objective accuracy of the recog- 
nition ; a correct judgment niaj’ be he.-.itant and 
uncertain, while a false recognition may have 
absolute confidence behind it. 

3 . The psychological inoblein which arises i- 
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that of the analysis of the process of recognition, 
as it actually occurs, the conditions on which it 
depends, and the ditferences between its forms. 
The classical theories of recognition are those 
which emerged in the controversy between Holi'ding 
and Lehmann (see Literature below). According 
to Hotlding, the typical form of recognition is the 
immediate ; it represents the first stage beyond 
pure sensation towards ideation, a half-way or 
transition process, in which memory is involved, 
a ‘ tied ’ or ‘ implicate idea,’ as opposed to the ‘ free 
idea’ of the memory-image. When a stimulus 
which has already given rise to a sensation (of 
colour, sound, or the like) is repeated after an 
interval, the new sensation will be difl'erent from 
the old, because of the latter's previous occurrence. 
Further, Hbfl'ding holds that this modification 
takes place through the re-excitation of the earlier 
sensation and the fusion of this element with the 
new or direct presentation. The revival may not 
be a separate or conscious one, the fusion being 
between processes rather than products. If A 
represents the direct sensation, and a its image or 
indirect revival, then recognition is really a com- 
plex of A + aj + + etc. Hoflding prefers the 

formula (~j, where a represents the one or more 

past experiences called up by the direct process A 
and combining or fusing, subconsciously, with it. 
The theoiy was connected, inconsistently, it may 
be said, with the physiological assumption that, 
when a sensation is repeated or revived in memory, 
a similar modification takes place in the same part 
of the brain as the original process ; each time it 
occurs, some trace is left, by which the change 
becomes easier with each successive repetition. 
Bain ' had already ascribed to this supposed fact 
the effect of repetition in making any single im- 
pression adherent, i.e. more firmly impressed on 
the mind, more easily retained and recalled. The 
nerve tracks become more practicable the oftener 
they are traversed. ‘A process,’ as James says, 
‘fills its old bed in a difierent way from that in 
which it makes a new bed.’ * Psychologically Bain 
infers only ‘ that a present occurrence of any object 
to the view recalls the total impression made by 
all the previous occurrences, and adds its own 
effect to that total.’ Thus there is a constant re- 
instatement of past impressions, and a corre.spond- 
ing deepening of the present impression, as an 
experience is repeated. But for Hotfding a sensa- 
tion or perception acquires throu'di this repetition 
a distinguishing mark — the mark or character of 
knownness, or familiarity, by which it is clearly 
distinguished from entirely new sensations, or new 
perceptions. 

4 . Lehmann’s theory takes mediate recognition 
as the typical form, and association by contiguity 
as the process chiefly involved in it. When an 
object is first perceived, we associate with it some 
of its accompanying events or circumstances — with 
a person, e.g., the name, the actions, or the words ; 
with a sense-qualit 3 ', its name also, or its eft'ect 
upon us, some determining mark, some ‘ head of 
classification.’’ On a second occasion, the object 
tends to call up, by contiguity association, in 
memory the associated name or mark ; this, ac- 
cording to Lehmann, is recognition. When the 
ideas are distinct (date, scene, etc.), we have de- 
finite or circumstantial or explicit recognition ; 
but, after frequent repetitions, an object may cease 
to call up definite associates ; these remain below 
the threshold of consciousness, but are none the 
le^B active, and we have implicit or immediate or 
direct recognition, which is thus a reduced form of 
the first tj'pe. James states it clearly when, 

1 Tht> Senses awl the Intellect^, London, 1868, pp. 338, 349. 
f’nnciples 0 / Psychology, i. 674, note. 3 /^. 


referring to the recovery of a name which we have 
sought tor some time, he says : 

* It tingles, it trembles on the verge, but does not come. 
Just such a tingling and trembling of unrecovered associates is 
the penumbra of recognition that may surround any experience 
and make it seem familiar, though we know not why.’ 1 

5 . Recent experimental work suggests that the 
process of recognition is much more complex and 
varied than either of the above theories implies, 
and that we learn to know a repeated object by 
difl'erent signs or marks, just as we learn to know 
a distant or a near, a beautiful or an ugly, object. 
The characters which we learn to use as signs of 
repetition, or of the ‘ already experienced,’ vary 
for difl'erent materials, for dift'eient individuals, 
and for the same individual at difl'erent times and 
for different purposes. They are, e.g., (1) the 
facility or ease with which we perceive or notice 
or grasp the object, its clearness and definiteness ; 
( 2 ) the feeling of agreeableness or pleasure, which 
often accompanies this facility ; (3) verbal or other 
determining marks attached to the object on its 
earlier occurrence, and recalled by ‘ as-^ociation ’ ; 
(4) expectation or anticipation of changes or effects 
of the object, which are in fact realized, etc. (5) 
But the principal mark arises from the fact that 
our organic and intellectual reaction to a rejieated 
object is difl'erent in a very characteristic way 
from that to a totally or partially new one. In 
the latter case, if we are interested, we make an 
effort to appreciate the object, ‘run the eyes over’ 
the outstanding points, imitate a movement with 
our head or limbs, try to follow a sound with our 
inward voice j by this means we appropriate it, 
link it on to our self ‘complex.’ When it is 
repeated, the whole reaction, through the law of 
habit, runs ott' with little or no effort, and the 
attitude of appropriatiou is instinctively taken up. 
■Where for any reason the self-feeling is absent or 
weak, or where reactions do not easily take place, 
as in illness or senility or in any temiiorary lack 
of attention, recognition fails ; in extreme mental 
feebleness or degeneration the simplest everyday 
impressions may appear entirely new and strange, 
however often repeated. Conversely, in intense 
pathological self-absorption, the strangest and 
newest objects may give the illusion of ‘ the dijd 
vu.’ In the former case recent events may be 
revived as memories, yet fail of recognition ; re- 
cognition and reproduction are, in fact, distinct 
processes. Recognition, says Claparfede, implies 
a previous act of synthesis, an attachment to the 
personality. When the impression or image is 
repeated, it is coloured by the self-quality, as it 
were, which it received from being taken up or 
assimilated into our consciousness.’ There is 
accordingly a primary and immediate certainty, 
given b 3 ' the immediate feeling or attitude of the 
self to the impression ; this is either weakened or 
strengthened by the memories and associations 
that subsequently arise, which, if adequate, make 
the recognition into a definite or circumstantial 
one. Fsdse recognitions mostly depend on the in- 
stinctive confidence in the primary feeling, which 
may be misled by some partial similarity between 
the new and .some old impression. 

The very interesting experimental work on the 
subject of recognition is summarized in Katzaroff 
and other papers ; see references in Literature 
below. 

Literatcrs.— H. Hbffding, Outlines of Psycholofjy, Eng. tr., 
London, 1891, ‘ Cber Wiedererkennen,' Vurtefj. fur U'lsS. Phil 
xiii. [1889] 420-158, and xiv. [1800] 27-40, 167-20.5, 293-316, ‘Zur 
Theone des Wiedererkennens,’ Phil. Stud. viii. [1892] 86-96 ; 
A. Lehmann, ‘ Uber Wiedererkennen,' Phil. Stud. v. [18S9] 96- 

1 i. 674. 

2 Ciaparfede and Baade, ‘ Recherches exp. gur un caa 
d’hypnose,’ Archives de Psych, viii. [1909] 387, quoted D. 
Katzaroft, ib. xi. 20. 
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J. L. McIntyre. 

RECONCILIATION.— See Forgiveness (NT 
and Christian), Salvation (Christian). 

RECORDING ANGEL.— In all the early 
literatures of the ivorld the angel is called upon 
to perform a motley variety of tasks. The uni- 
verse was recognized to be the scene of a ceaseless 
divine activity. But it puzzled men to know how 
God, who was pure spirit and infinite, could come 
into actual contact with matter, which was im- 
pure, imperfect, and finite. Hence arose the 
notion of the angel, a kind of offshoot of the 
divine, a bein^r semi-human and semi-divine, 
standing on a lower rung of divinity than the 
Deity, mingling freely with earthly creations and 
exercising over them an influence bearing the 
stronge.st resemblance to that which came directly 
from the Deity. The angel, in other words, 
bridged the yawning gulf between the world and 
God. It follows from this that, as the innumer- 
able experiences of man during life and after death 
were subject to angelic influences, the latter had, 
in the imagination of early peoples, to be pigeon- 
holed into separate and independent departments 
of activity. Each angel had its own specialized 
task to see to, and each religion particularized 
those tasks in its own way. Tlie idea of a record- 
ing angel charged with a peculiar task of its own 
and bearing a distinct name or series of names 
figures in Judaism, Christianity, and Muham- 
madanism. The function wliich it perform.? is, 
in the main, identical in all the three religious 
systems, but the details vary considerably. 

In Judaism the work of the recording angel is 
that of keeping an account of the deeds of indi- 
viduals and nations, in order to present the record 
at some future time before man’s heavenly Maker. 
The presentation of this record may take place 
during the lifetime of the individual or nation, or, 
as is more often the case, after death ; and upon 
this record depends either the bliss or the pain 
which is to be apportioned in the after life. In 
the OT there are three passages which form a 
basis for these ideas. In Mai 3*® it is said ; ‘ Then 
they that feared tlie Lord spake one with another : 
and the Lord hearkened, and heard, and a book of 
remembrnnee was written before him, for them 
that feared the Lord, and that thought upon his 
name.’ .Tahweh hears what His righteous servants 
say and resolves to reward them at some future 
time for their steadfastness. The figure of speech 
is derived from the custom of Persian inonarch.s, 
who had the names of public benefactors inscribed 
in a book, in order that in due time tliey might be 
suitably rewarded.' In Ezk 9'* the man ‘ clothed 
in linen which had the writer’s inkhom by Iiis 
side,’ is bidden to ‘go through the midst of the 
city, through the midst of Jerusalem, and set a 
mark upon the foreheads of the men that sigh and 
that cry for all the abominations that be done in 
the midst thereof.’ This man ‘clothed in linen’ 
is one of the six angels sent to exact speedy punish- 
I Cf. Herod, iii. 140, v. 11, viii. 85. 


riient upon the defiant city of Jerusalem. But 
the punishment must he discriminating. While 
the unrepenting are to be slain without ineicy, the 
angel was to ‘ set a mark ’ on those who expressed 
sincere grief for their backslidings and who dis- 
sociated themselves from the sinners. This mark 
was, presum-ahly, to serve as a reference on the 
day when retribution would be meted out. The 
third passage is Dn 12' : ‘ And at that time sliall 
Michael stand up, . . . and there shall be a time 
of trouble . . . and at that time thy people shall 
be delivered, every one that shall be found written 
in the book.’ When this is read in connexion with 
tlie succeeding venes, the underlying idea seems 
clearly that of some future divine judgment wlien 
the righteous classes and the wicked classes will 
each reap their deserts, and the record of ‘ w bo’s 
who’ will be found written in ‘the book,’ the 
angel Michael acting as recorder. 

As R. H. Charles puts it, * the book was “ the book of life" 
... a register of the actual citi/.ens of the theocratic com- 
munity on earth. . . . This book lias thus become a reeister of 
the citizens of the coming kingdom of God, whether living or 
departed ‘ (‘ Darnel,' in Century Bible, Edinburgh, a,d. [1913], 
p. 139). 

A rabbi of the Mishnaic epoch, Akiba ben 
Joseph (.A.D. e. 50-c. 132), summarized and elabo- 
rated all these OT conceptions of the account be- 
tween man and his Maker (without, however, 
introducing the idea of the recording angel) in 
a remarkably striking parable, thus : 

‘ Everything is given on pledge and a net is spread for all the 
living. The shop is open and the dealer gives credit ; and the 
ledger lies open ; and the hand writes ; and w'hosoever wishes 
to borrow may come and borrow ; but the collectors regularly 
make their daily round and exact payment from man whether 
he be content or not; and thej have that whereon they can 
rely m tiieir demand ; and the judgment is a judgment of 
truth, and even thing is prepared for the feast’ (Misliiiah, 
AbCth, iii. 16). 

The ‘ feast ’ refers to the leviathan, on the flesh of 
which, according to a frequent idea of the Talmud 
and Midrash, the righteous Israelites will regale 
themselves in the beyond. 

The rich angelologies of the Jews and Christians 
(as well as of the Muhammadans, who borrowed 
largely from the OT and the rabbinie writings) 
built further on these OT references to a recording 
angel, and transferred the work of refolding to 
some one or other angel bearing a special name, 
the Deity becoming merely the recipient of the 
record. In rabbinic theology .and in the mysticism 
of the ZChdr and mediiev.al Eahhalilli generally, 
the recording angel is kept jiarticularly busy in 
one great department of activity — \dz. prayer. 
Metatron (Gr. pijrariup, Lat. metator, ‘guide’) 
usually plays this role. According to a statement 
in Midrash Tanhiimd Genesis,^ as well as in the 
Slavonic Book of Enoch,- it is the angel Michael, 
originally the guardian-angel of Israel, who was 
transformed into Metatron, the angel ‘ whose 
name is like that of his Di\ ine Master ’ * — a jiiece 
of doctrine which may possibly have influenced the 
Christian doctrine of the Logos. So imiiressive 
was the work of Metatron that a rabbi of the 
early 2nd cent. A.D., Elisha b. Abuyah, confvs-ed 
to seeing this angel in the heavens and thus being 
led to believe that the cosmos vas ruled by ‘two 
powers.’ ■* Of course such belief u as heresy. .Ac- 
cording to a Talmudic statement, Metatron heai- 
the Tetragramraaton in himself. This was del ived 
from Ex 23", where it is said of the angel who 
would in the future be sent to prepare the way for 
the I.sraelites : ‘ Beware of him . . . for my name 
is in him,’ 

Acco^ing to a passage in the Z6hdr (Midrash UaSe'el-am 
on section Xiaye-Sarah), Mepitron ‘is aj'pointed to take char^-e 
of the soul e\erA daN and to pro%ide it witli the neoc’>sar\ h^jlit 


J Ed. S. Buber, Wilna, 1SS5, p. 17. ~ .x\ii. 6. 

3TB ^'inh. ZSh. T.B. Haf 7 i'jdA, 15a. 
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from the Divine, according as he is commanded. It is he who 
IS detailed to take the record in the ftrave-yards from Dumah, 
the an^'-el of death, and to show it to tile Master. It is he who 
Is destined to put the leaven into the bones that lie beneath the 
earth, to repair the bodies and brintr them to a state of perfec- 
tion in the absence of the soul which will be sent by God to its 
appointed place [i.e. the Holy Land where they will again be 
put into bodies, which hate come thither through a process of 
terrestrial transmigration — a favourite idea of some rabbinic 
theologians].’ 

The Book of Jubilees^ speaks of Enoch as ‘the 
heavenly scribe.’ A similar description is applied 
to Metatron in T.B. Hagigah, loot, where he is 
designated as ‘ he to whom autliority is given to 
sit down and write the merits of Israel.’” In the 
Jerusalem Targum to Gn o-"* ‘And Enoch walked 
with God ; and he was not ; for God took him,’ 
the rendering is ‘ And he called his name [i.e. 
Enoch’s] Metatron, the great scribe.’ In Targum 
Jonathan to Ex 24* ‘And he said unto Moses, 
Come up unto the Lord,’ the paraphrase runs 
‘ And unto Moses, Michael the archangel of 
wisdom said, on the seventh day of the month. 
Come up unto the Lord ’ ; wdiile in Ascensio Isaim, 
i.x. 21, it is Michael who is honoured rvith the 
name of heavenly sciibe. From these various 
references one readily infers that Metatron, 
Enoch, and Michael were names given to angels 
who were pre-eminent in the realms of wisdom 
or scholarship, and who would, as such, be best 

ualified to act as ‘ scribes ’ or ‘ recorders ’ of men’s 

eeds. 

Passages in the Qur’an bear out this view of 
a special ‘ scholarly ’ angel who writes down the 
record of men. In surah ii. the role is given to 
Gabriel, who was so great an adept in the work 
that the act of writing down the Qur'an for 
Muhammad’s benefit was actually ascribed to him. 
Man’s work on earth and God’s work in heaven 
were brought into touch with one another by 
the scholarly recording activities of Gabi’iel. In 
siirah 1. another view is propounded. 

‘ When the two anffels deputed to take account of a man's 
behaviour take account thereof ; one sittinj; on the right hand, 
the other on the left ; he uttereth not a word, but there is with 
him a watcher ready to note it.' 

Two ‘ recording ’ angels seem to be in evidence 
here. The meaning seems to be that, although 
the dying man may refuse to speak, or be unable 
to tlo so, yet the two ‘ recording ’ angels can read 
his inmost thoughts and take complete account of 
them. Sale puts quite another construction on 
the text, which, however, seems very far-fetched 
and improbable. 

Quoting from the native commentary of AI-Beidawi, Sale 
further tells of a Muhammadan tradition to the effect that ‘ the 
angel who notes a man’s good actions has the command over 
him who notes his e^ il actions; and that when a man does 
a good action, the angel of the right hand writes it down ten 
times; and when he commits an ill action the same angel says 
to the angel of the left hand, Forbear setting it down for seven 
hours ; peradventure he may pray, or may ask pardon ’ (note on 
surah 1. in Sale’s Koran, new ed.* London, 1825, ii, 350). 

The idea of the ‘good’ always preponderating 
over the ‘ evil ’ is taught abundantly in the 
rabbinic writings, as is also the idea of a respite 
ever being open to the condemned even at the 
eleventh hour, at the bar whether of human or of 
divine justice (see T.B. Taanith, lla, where it is 
said that ‘ two ministering angels who accompany 
man, they give witness for him’). In the same 
passage in T.B. Taanith it is further said : 

‘When man goes to his everlasting home, all his works on 
earth are passed in review before him, an<l it is said to him, On 
such and such a day thou didst do such and such a deed ! The 
man replies, Yes. Then it is said to him. Seal it [i.e. your 
evidence]. He seals it and thus admits the justice of the 
Divine decree.’ 

Here man after death become-' his own recording 
angel — obviously a higher and more philosophical 
view. 


5 iv, 23 ; also II Enrich, liii. 2. 

- In the Zf'hdr the two names are frequenth put together 
^hu'. Metatron-Enoch. 


Further references in rabbinical and apocalyptic 
literature are as follows ; 

In T.B. Mrijilldh, Ibb, the phrase in Est 6^ about the sleep* 
essness of the king is applied to God ‘the king nf the world,’ 
wiio bids that ‘the book of records of the Chronicles’ be 
brought to Him. It is then found that Shiinshai the scribe 
(see Ezr 4^^) has erased the passage reconling Moidecai’s rescue 
of Ahasuerus, but Gabriel rewrites it ‘ lor the merit of Israel.’ 
Thus Gabriel becomes here a kind of national registrar. The 
Testament of Abraham, the Bnuk of Jubilees, Enoch, the Syriac 
Apocalypse of Baruch, and 2 Esdras all speak of the day of the 
great judgment, when angels and men alike will be called 
before the bar of justice and the book in which the deeds of 
men are recorded will be opened. According to the Testament 
of Abraham. (A. xii.), this book in which the merits and de* 
merits are written is ten cubits in breadth and six in thickness 
(cf. Ezk 29f-, Zee olf-). Each man will be surrounded by tw'O 
angels, one writing down his merits and the other his demerits, 
while an archangel weighs the two kinds against each other in 
a balance. Those whose merits and demerits are equal remain 
in a middle state (corresponding to the purgatory of the 
Church) and the intercession of meritorious men, such as 
Abraham, saves them and brings them into paradise. Tlie 
permanent recorder is Enoch, ‘ the teacher of heav en and earth, 
the scribe of righteousness,’ and the other two angels are 
assistant recorders. This is probably the origin of the Qur'an 
statement alluded to above. 

The Pharisaic school of thought, as reflected in 
the Mishnah, Talmud, and the Jewish liturgy 
generally, transferred a great deal of the eschato- 
logical connotations of the recording angel to 
man’s temporal life on earth. Whilst admitting 
that man will be judged and his record taken in 
! a hereafter, the rabbis taught that on the Jewish 
New Year’s Day (Rosh Ha*Shanah, the first day 
of Tishri) the Books of Life and Death lie open 
before God, who as the Recorder par excellence 
looks through the records which He has put down 
against the name of each individual throughout 
the course of the year and then seals each one’s 
destiny for the coming year. The mediseval 
IJabbfilah has amplified this doctrine with the 
addition of large angelological hierarchies into 
which man’s soul enters on New Year’s Day to 
hear its own favourable or unfavourable record 
from the mouth of liosts of recording angels. But 
the main trend of Jewish belief is in the direction 
of that simple but higher faith which holds that 
there is but one recording angel for or against 
man — God. 

Litbraturr.— K. Kohler, ‘The Pre-Talmudic Haggadah,* in 
J^R vii. (1895] 581-606; M. Friedlander, Ber vorchrxstliche 
judische Gnosticismus, Gottingen, 1898, p. 102 ff. ; N. I. 
Weinstein, Zxtr Genesis der Agada, pt. li., ‘Die alexandrin- 
ische Agada,’ do. 1901 ; W. Bousset, Die Religion des Jud- 
enthums im ixeutestamentlichen Zeitalter, Berlin, 1903, p. 
247 ff. ; GJV^ lii, 252 ff. ; R. H. Charles, The Book of Enoch'^, 
Oxford, 1912, The Book of Jubilees, London, 1902; M. R. 
James, The Testament of Abraham, Cambridge, 1892 ; JE, 
s.vv. ‘ Recording Angel,’ * Book of Life,’ ‘Abraham, Te.stament 
of,’ ‘Mepifron.’ J. ABELSON. 

RECREATION.— See Amusements. 

REDEMPTION. — In this article the question 
of the redemption of the tirj't-born is discussed ; 
the theological aspects of redemption are considered 
under Salvation. 

I. Introductory. — In the Pentateuch there are 
several references to the sacrifice of firstlings, and 
to the reilemption of first-born sons and firstlings 
of unclean domestic animals. In E, ‘The Book of 
the Covenant’ (Ex 22-^^*), first- bom sons are to be 
given unto the Lord, also firstlings of oxen and 
sheep. According to J, every firstling male is to 
be set apart to the Lord and sacrificed. But the 
firstling of an ass is to be redeemed with a Iamb, 
or, if it is not redeemed, its neck is to be broken. 
First-bom sons are also to be redeemed, but the 
valuation is not fixed. This custom is connected 
with the deliverance from Egypt and the slaying 
of tlie first-born of man and beast there (Ex 1.3^^®'- ; 
cf. 34^®^-). In P all first-born of man and beast 
are to be sanctified to the Lord (Ex 13‘'‘)- Tlie 
firstling of an unclean beast is to be ransomed 
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‘according to thine estimation’ plus one-fifth 
more, or ‘sold according to thy estimation’ 
(Lv 27“'’)- Elsewhere in P the hallowing of the 
first-born of man and beast is associated, as in J, 
with the smiting of the Egyptian first-born, but 
the Levites are said to have been taken instead of 
the first-born of the Israelites or of those more 
than a month old, and their cattle instead of 
the other Israelites’ firstlings. Twenty thousand 
Levites take the place of as many first-born Israel- 
ites numbered at the time, and the overplus of 273 
first-born are redeemed by a money-payment of 
five shekels each to Aaron and his sons (Nu 3“'- **•). 
In another passage from P the first-born of man 
and beast are made over to Aaron and his sons, 
but those of men, from a month old, are redeemed 
for five shekels. Firstlings of oxen, sheep, and 
goats are not redeemed ; their blood is sprinkled 
on the altar, the fat burned, and the flesh eaten 
by the priests. The firstlings of unclean beasts 
are to be redeemed (Nu 18'®'-). Lastly in Dt 15*“ 
firstling males of flock and herd are sanctified to 
the Lord, and are to be eaten by the owner and 
his household in the place which the Lord shall 
choose. Such as are blemished may be eaten at 
home (cf. 12"'- *’*■ 14®). 

The main differences in detail in these passages 
may be noticed first. (1) Eating the flesh of 
firstlings : in Dt. this is done by owner and house- 
hold, in P by Aaron and his sons. These ditiering 
laws seem to ‘reflect the usa^ of two different 
periods of the history.’* (2) The redemption of 
the first-born : in E nothing is said of the redemp- 
tion of the first-born of men ; in J their redemption 
value is left vague ; in P it is fixed at five shekels j 
but again in P the origin of the Levites as a 
sacred class is referred back to a redemption of 
the existing first-born of men, the overplus being 
redeemed at five shekels. Here there is obviously 
a myth originating at a period when the redemp- 
tion value of the first-born had become fixed. As 
to the cattle of the Levites being regarded as 
sacred instead of the firstlings of the other Israel- 
ites’ cattle, which, according to Nu 18'^, could not 
be redeemed, this may show that the myth belongs 
to a time when the legislation regarding firstlings 
had fallen into abeyance. (3) In E the ‘ giving ’ 
of the first-born of men to God is not connected, 
as in J and P, with the slaying of the first-born 
in Egypt. (4) Firstlings of unclean beasts : in J 
the firstling of an ass is to be redeemed ; in P first- 
lings of unclean beasts, as if now other ‘ unclean ’ 
animals than the ass had been domesticated. In 
J and P the methods of valuation also difler. 

We are thus confronted with legislation which 
varied from age to age, and which perhaps was no 
more than ideal at any given time. It also tended 
to be explained mythically, or fictitious reasons for 
the sanctity of the first-born were apt to be given. 

2 . Redemption of the firstling of the ass. — As 
the firstlings of domestic animals, like the first- 
fruits of the earth, were sacrificed or made over to 
God (see artt. Eir-stfeuits, First-born), those of 
the ass, a domestic animal, were His also. But 
asses and probably some other domestic animals 
were ‘unclean,’ i.e. unfit for sacrifice or for eating. 
Hence in their case arose the idea of redemption, 
the word used in Ex 13*“, padah, being that which 
always was used with reference to redemption 
from death or slavery (cf. 1 S 14“, Ps 49*- *“). 
Another sacrificial animal was offered in its stead, 
or, if not so redeemed, it w'as killed, but not sacri- 
ficially ; its neck was broken without shedding of 
blood, so that it could be of no further use to 
its owner. Later legislation permitted it to be 
redeemed at plus one-fifth of its value, or simply 
to be sold for the benefit of the sanctuary. In the 

1 S. R. Driver, The Book of Exodtis, Cambridge, 1911, p. 105. 


earlier legislation the breaking of the neck of the 
unredeemed animal shows that the firstling was 
regarded as itself sacrosanct, or tabu, whether it 
was sacrificed or not. 

3 . Redemption of the first-born child. — There is 

little doubt that some special sanctity attached to 
the first-born. He was the first gift of God after 
marriage. In a sense he was God’s property. Or 
the blood of the kin flowed ‘ purest and strongest 
in him.’ * Was he therefore sacrificed ? That the 
Semites sacrificed children, and frequently the 
first-born, is certain, though w-hether all the first- 
born were once regularly sacrificed has not been 
confirmed. 

The jar-buried infants found at sacred sites in Palestine 
cannot be proved to be first-born children. It has also been 
questioned whether they were sacrificial victlnis.s 

The question of the redemption of the first-born 
by some rite or equivalent saciifice or money-pay- 
ment, which appears strictly as a Hebrew custom, 
is one which arose either ( 1 ) because of the inherent 
sanctity of the first-born or ( 2 ) because he ought to 
be sacrificed. Now the rerfular sacrifice of the 
first-born among the Hebrews in historic times is 
open to question. The references in the OT to 
sacrifices of children are frequently general (2 K 
16“ 21“ 23*“; cf. Lv 18“*, ‘any of thy seed’). A 
son or daughter (not males exclusively, and not 
always the first-born) was sacriliced. Nor was 
this sacrifice, when called for, always performed in 
infancy. The king of Moab sacrificed his eldest 
son, who was thus not an infant (2 K 3““), and so 
in the case of Isaac and of Jephthah’s daughter. 
Thus even outside Israel the custom occurs not in 
infancy — a point not sufficiently noticed by writers 
on this subject — and only on occasion of some 
great calamity. That the Hebrews had such an 
occasional practice, or borrowed it, i.s not unlikeiy, 
and no more than this need be signified in Mi 6 *, 
where ‘ thousands of rams ’ and ‘ ten thousands of 
rivers of oil ’ show that Micah is speaking hyper- 
bolically. In Ezk 20® ‘ all that openeth the 
womb’ is spoken of as sacrificed to Molech in 
Israel, as if the custom had become general. But, 
if general, it need only have been so upon certain 
neces.sary occasions, when, if human sacrifice was 
to occur, the first-born was cho.'cn. As far as 
Israel was concerned, the practice in historic times 
was borrowed, whether in earlier times it had 
been more general or not. This is shown by the 
words of the prophets, who may be presumed to 
have known the facts. 

Jeremiah and Ezekiel make this clear, but their words seem 
to show that the people, seeing these costlj- sacrifices among 
the Phoenicians, deemed that they were due also to Gofl in time 
of disaster. The practice of redeeming the first-horn was 
regarded as merely peniiissive. Occasion might arise when 
this permission must be disregarded. Jeremiah sa\s that God 
never commanded such sacrifices (731 igs)^ and Ezekiel ( 20 - 6 ) 
regards the current interpretation of Ex 1312 as a mistake — a 
pollution. 

Further, special privileges attached to the first- 
born, showing that he was not sacrificed ^Gn 25“''*, 
0121*“; cf. 1 Ch 5* [disgracing the birth-right]); 
and the method in which Israel is spoken of as 
God’s first-born (Ex 4-*; cf. Jer 31“ [EpliraimJ. 
Ps 89® [Messiah as God’s first-bom]) shows that 
the first-bom was specially favoured, not sacri- 
ficed. The words of Micah ( 6 *) and Ezekiel (20®) 
belong to the period wlien the Israelites borrowed 
the custom from their neiglibours. So, too, prob- 
ably does the story of Isaac’s sacrifice, in which 
the victim is commuted or redeemed by a ram — a 
far less spiritual thought than Micah’s. 

Why then was the first-bom redeemed? (I) If 
the custom of sacrificing the first-born had once 
been general in early times, as perhaps the state- 

1 W. R. Smith, Religion of the Semitest^ London, 1894, p. 
465 ; cf. Gn 49*’, Dt 21l‘. 

2 W. H. Wood, xxxvi. [1910] 166 ff. 
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ment of the law in Ex 22-“ and the similarity of i 
expressions in the case of tlie first-born and first- 
linjjs (Ex 22-“'- 34’“) suggest, the redemption must 
be a softening of the practice in an age which had 
morally outgrown it and demanded a more humane 
custom. Yet that age must have been previous to 
that of Moses, since he, a first-born son,’ was not 
sacrificed. The idea that the first-born was due to 
God still remained ; hence he had to be redeemed, 
and, even when redeemed, he might still be sacri- 
ficed when sufficient occasion arose. This appears 
to underlie the stor}’ of Isaac, which may be a 
later tale explaining the origin of the redemption. 
Otherwise it was explained by the fact that, since 
God had slain the first-born of Egypt, therefore 
the first-bom of Israel must be redeemed — a theo- 
logical explanation in an age when the true 
rationale of the practice was forgotten. 

J. G. Frazer assumes that not the first-born of Eff 3 T>t were 
slain, but those of Israel in some sacrificial ritual by priestly 
executioners at Passover. This uas afUerviards commuted bj' 
the sacrifice of a lamb, its blood bein^ smeared on the door- 
posts instead of that of the child. That a strong tradition of 
some tragic e\ent occurring to the Israelites should thus be 
transformed is most unlikel}'. That event was some species of 
plague, not slaughter, and it Is most unlikely that a joyous 
feast should originate in such general sacrifice of Israelite 
children. 2 

In the curious story in Ex 4”'’-, if Zipporah’s 
child was to be given as an ottering in place of 
Moses, the circumcising of him would be a species 
of redemption. The story would thus be another 
method of accounting for the redemption of the 
first-born.’ 

(2) If, on the other hand, the practice of occasion- 
ally sacrificing lirst-boru children arose through 
Israel’s contact with peoples who regularl}' or 
occasionally followed this practice, it would be 
felt that the first-born was due to God, and, when 
not sacrificed, must be redeemed. The technical 
term for the Molech sacrifice was ‘cause to pass 
over to Molech.’ The same term is used in Ex 
13”, ‘cause to pass over to Jahweh,’ even when 
the redemption i.s insisted on. 

(3) Again, apart altogether from sacrifice, if 
a special sacredness, ‘a congenital holiness,’* 
attached to the first-born, which resulted in his 
being regarded as God’s property or as tabu, some 
act of removal of holiness or of tabu was necessary 
— the rite of redemption — before he could be con- 
sidereil as an ordinary mortal. The ‘ redemption’ 
was a redemption from sanctity. 

(4) Others, again, have supposed that in the 
redemption ‘ we are to .see not a toning down of an 
ancient custom which ha-d demanded human sacri- 
fice, but only an expedient for extending the pre- 
cept relating to firstlings so as to include men and 
non-sacrificial animals.’’ This is akin to W. R. 
Smith’s view that, when the belief in the ‘con- 
genital holiness’ of the first-born of men and 
animals came to mean tli.at such holy things were 
set aside for sacrifice, the obvious unsuitability of 
human or unclean animal ollerings led to their 
being redeemed.'’ M’ellliau.sen also regards the 
claim to the liuman first-born as merely ‘ a later 
generalization.’ ’ 

To sum up ; the language regarding the first- 
born suggests an earlier custom of sacrifice ; but 
the probability is that the legislation is late, and 
that the language is coloured either by that used 
of firstlings or by that used regarding actual sac- 
rifices of the first-born among the Canaanites. 
M'ellliausen and W. R. Smith reject the idea of 
the eaily general sacrifice of the Hebrew first-born. 
•J. G. Frazer accepts it, but his evidence of similar 

1 Miriam and Aaron wpre prol)ably children by a previoua 
!n.irria'.-e ; see Driver's note to E.\ 22. 

-' See GD3, pt. m., The Dying God, London, 1911, p. 176. 

.! I 'f EBi u. 1516. ■* W R. Sniitli2, p. 465. 

5 /-.'D/ i\. 4911. “ W. It. Simlh-', p. 465. 

^'rolejotnena ziir Gesch. IsraeW, Berlin, lbs6, p. 90 


sacrifices of the first-born among other peoples 
needs sifting. Several instances refer not to sacri- 
fice but to infanticide. Not all are supported by 
clear evidence, nor do all refer exclusively to the 
first-horn.’ 

4. Parallel ethnic practices. — The Hebrew 
custom finds an echo in folk-tales in which child- 
less parents agree to give up their first-born to 
some one who otters to remove the wife’s barrenness. 
These tales arose in some custom of dedication of 
lirst-born to a deity. In some such stories a gift 
or a substitute is ottered instead — a suggestion of 
redemption.’ It is also remarkable that Syriac 
women will vow an unborn child to a Muham- 
madan saint at liis shrine, yet ‘ in that case the 
child is not slain, as may once have been the case, 
hut is redeemed ’ by an ottering.’ In Muham- 
madan custom the victim — a ram or goat sacrificed 
soon after the birth of a child — is c.rlled a ransom 
for the child.'* Reference may also be made to the 
May ritual described bj' Ovid, in which the house- 
father threw black beans over his shoulder to 
the ghosts, with the words nine times repeated, 
‘ AVith these beans I redeem me and mine.’’ Tlie 
custom of redemption, if it was actually redemp- 
tion from sacrifice as illustrated in the story of 
Isaac, has parallels in ethnic myth and practice in 
which an animal takes the place of an earlier 
human victim, not necessarily a first-born. At 
the temple of Artemis Triclaria it had formerly 
been the custom to offer a beautiful youth and 
maiden, hut in the time of Pausanias this sacrifice 
was commuted. Pausanias also mentions the offer- 
ing of a goat to Dionysus at Potniee in place of an 
earlier youth.® At Laodicea tlie annual stag sac- 
rifice was believed to take tlie place of a former 
ottering of a maiden.’ In Babylonia the rite in 
which an animal was slain for a sick man — its life 
for his life, its head, neck, breast for his head, 
neck, breast — .suggests some species of commuta- 
tion or substitution.® AYhen human sacrifices were 
prohibited among the Celts of Gaul, the Druids 
ottered a victim symbolically, pretending to strike 
him, and drawing from him a little blood.® In 
many quarters other commutations of human sacri- 
fice occur, often with legends attached to them 
showing that they originated in more humane 
feelings. Frequently effigies of human beings are 
ottered, as among the Villalis, Gonds, Chinese, 
Japanese, and Romans ; or a coco-nut is offered 
because of its resemblance to a human head ; ’“ 
or, again, an animal victim takes the place of a 
human, when people cannot att'ord the latter, as 
among the Tshis.” 

These correspond to commutations of animal 
sacrifices, or in general to the ottering of a less for 
a more important object. For, as Servius says, 

‘The eimulacrum is accepted in place of the real object; 
hence when certain animals, dilhcult to obtain, are demanded 
in sacrifice, images of them are made of biead or wax, and are 
received in their stead.’ 12 

Literature. — This is sufficiently indicated in the notes, 

J. A. MacCulloch. 
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REDEMPTORISM.— See Liguoei. 

RED INDIANS.— See Ameeica. 

REFORMATION. — The great upheaval which 
we call the Keformation was very much more than 
a religious rising of Teutonic Europe in the 16th 
century. We can trace its origin to the begin- 
nings of monastieism and Northern Christianity, 
and watch the gathering of the storm all down the 
Middle Ages. The acute religious conflict lasted 
all through the 17th cent., and is separated by 
no sharp break from its secular consequence and 
counterpart, the great Liberal movement which 
began with the English Commonwealth and the 
American Revolution, and now seems passing into 
social reconstruction. The issues of the Reforma- 
tion have broadened out, but in altered forms they 
are the living issues of our own day, for they raise 
the permanent questions of the society and the 
individual, authority and reason, slavery and 
freedom, religious, intellectual, political, and 
social. Nor was the Reformation purely Teutonic 
in its origin, though it has maintained itself 
chiefly among Teutonic peoples. Latins and Slavs 
were as restive as Teutons under tlie yoke of 
Rome. Even now Protestantism can claim Slavs 
on the shores of the Baltic ; and in France it has 
always been strongest in the Latin south. Least 
of all was it a purely religious movement. It was 
the issue of a vast complex of forces, intellectual, 
political, and social as well as religious, acting in 
different ways and with constantly varying in- 
tensity in different countries. In England and 
Sweden its course was guided by kings, in 
Germany by princes, in France, Bohemia, and 
Poland by nobles, in the German cities and 
Switzerland by burghers. Its first political ten- 
dency was in England to despotism, in Germany 
and France to civil strife, in the United Provinces 
to freedom. At Geneva it set up a theocratic 
republic, in Germany and England it gave the 
Church an Erastian form. Thus its first results 
were of bewildering diversity. ‘The variations 
of Protestantism ’ were real, though the Romish 
argument founded on them is frivolous. A great 
revolution takes more than one generation to 
bring ideas and institutions into harmony. Its 
early leaders have to pick their way through 
many stumbles. They see its meaning dimly and 
in part, and often the boldest of them, like Luther 
after the Peasants’ War, shrink from what they 
had thought they saw. So the Reformers carried 
over more mediieval ideas than they knew, and 
their successors have ever since been slowly and 
often reluctantly throwing them off. The great- 
ness of the Reformation is less in what was 
actually done — though that was great — than in 
the still greater work which it made possible. 
Almost all the fruitful thoughts of Europe for 
the la.st four centuries, even in Roman Catholic 
countries, are direct or indirect results of the 
Reformation. 

Our work is threefold: (1) we have first to 
trace the causes of the Reformation, giving a 
short view of earlier attempts at reform, and of 
the new conditions which made it possible in the 
16th cent. ; (2) we must then indicate the deeper 
principles of the Reformation, and say something 
of their practical tendency j (3) lastly, we must 
give a coiiqiarative view of the difterent forms 
w'hich it assumed, and point out some of the 
causes and consequences of this variety. It is not 
our purpose to narrate events or to enumerate 
details wdiich are better left to particular treatises. 
If our picture of the mediaeval Church appears to 
some too darkly coloured, it must be remembered 
that a statement of grievances is not the whole 
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truth, and is not here presented as the whole 
truth. On the other hand, the grievances were 
more real, more general, more scandalous, more 
integrally connected with the doctrine of the 
Church than its apologists are willing to admit, 
and often too outrageous and abominable to be 
more than hinted at in the more decent language 
of modern times. If the picture is dark, the back- 
ground is darker still, for much of the worst must 
be left untold. 

I. Causes of the Reformation. — The loose 
organization of the apostolic churches was shaped 
by the needs of the next generation into a uniform 
system of government by bishops, and this again 
was consolidated by the needs of the Christian 
Empire into a great confederation of churches 
which called itself the Holy Catholic Church, and 
claimed to be the sole dispenser of salvation. It 
w'as a grand system ; but where was the layman ? 
His royal priesthood was forgotten, and more and 
more his access to God was only through the 
ministrations of the Church. 

Then came the monks. Their flight was from 
an evil world which a worldly Church had failed 
to overcome ; but it was almost as much a flight 
from the Church itself. True, they were neither 
heretics nor schismatics, but the most zealous of 
churchmen, whose ascetic zeal put to shame the 
worldliness of the priests. Many a time the 
monks rushed in where bishops feared to tread. 
None the less, the principle of monastieism was 
ultimately subversive of the Church system. That 
principle was neither asceticism nor seclusion, for 
these were confessedly no more than means to an 
end. It was individualism. The man retired 
from the world, not only because the world was 
wicked, but also because the Church in the world 
could not give him what he wanted. ‘Doubt 
makes the monk ’ was a German proverb. What 
he wanted was to save his soul, and to save it in 
his own way, because he had not found the priest’s 
way satisfactory. Therefore he sought out for 
himself a monastery of like-minded men, and in 
its rule he found his freedom. However the priest 
might magnify his office, there must be a direct 
access to God without him. Else how could 
hermits be saints? Yet neither was the monas- 
tery essential, tvhatever help and comfort his 
fellows might give him (for in the Eternal’s 
presence he must stand alone), nor was the asceti- 
cism essential ; it was only the belief of the time, 
and might be abandoned if he cea.sed to find it 
the more excellent way. But, though priests and 
monks were often at variance, they never clearly 
saw that their conceptions of religion were radi- 
cally diflerent. The Church made peace bj' taking 
the monasteries into the system, and allowing 
them services of their own which did not require 
the administration of sacraments. But the two 
antagonistic principles were held together chiefly 
by the common belief of churchmen that asceti- 
cism is the higher life. If ever that belief came to 
be discredited, the individualism would not fail to 
seek expression outside the Church system. It is 
not accidental th,at so manj^ of the Reformers, 
from Luther and Bucer downwards, had once been 
monks or friars. 

Then came the conversion of the Northern 
peoples. They were docile enough on doctrine, 
whatever their practice might be, and showeil 
no taste for heresy. They accepted the Church 
system as it came to them, and even helped a 
little to develop it, for they took very kindly to 
lurid stories of hell-tire, and thought it only 
natural to pay for their sins as they paid for their 
crimes. No doubt God would accept a wergild. 
Nevertheless, the fact remained that the system 
was not simply Christian, but Latin and sectarian. 
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sliaped by Latin hands and saturated by Latin 
thought. The Northern peoples were as yet no 
more than children in the faith ; but, when they 
grew to man’s estate, thej- were not unlikely to 
throw off the Latin tutelage and shape their 
religion into Northern forms, perhaps equally 
sectarian. 

The next great step was the Hildehrandine 
reformation and the rise of the mediaeval papacy. 
If the pope could bring some order into the 
anarchy of feudalism and the scandalous con- 
fusion of the Church, he was welcome to set St. 
Peter’s chair above the thrones of kings. The 
opposition of the emperors was not a Teutonic 
revolt : the Saxons always held with the pone. 
The imperialist literature of Germany and Italy, 
joined for a moment by Gerard of York in 
England, only disputed some of the papal claims, 
and scarcely touched the doctrine and system of 
the Church. Its power was finally broken by the 
fall of the Hohenstaufens, and its echoes died 
away with the Schoolmen of Ludwig IV. The last 
imperial coronation at Rome was performed in 
peace (1452), because Frederick III. was not worth 
a scuffle in the streets. 

But long before that time the Hildehrandine 
dream of a righteous papacy governing the wicked 
world had faded into the light of common day. 
The higher the pope’s power rose, the more his 
kingdom became a worldly kingdom, seeking 
worldly ends by worldly means. It was indeed a 
mighty world-power, with its thousands of priests 
in the parishes and chantries j with its armies of 
monks, Benedictine, Cluniac, Cistercian, recalling 
three great religious revivals ; with its troops of 
friars prowling round the land j not to mention 
the va.st numbers of dependents of the Church. 
Not half the inmates of a monastery were monks. 
It was a vast and ancient system, resting upon the 
twin strongholds of transubstantiation, which gave 
the priest a more than royal dignity, and auricular 
confession, which laid open to him every secret of 
private life, and above all upon the ancient horror 
of heresy. All sins might be forgiven, but the sin 
of heresy could not be forgiven, because it denied 
the only power which had authority on earth to 
forgive sins. 

But the Church was full of scandals, moral, 
financial, and political ; and these were the griev- 
ances which in the end compelled some to face 
the risk of heresy by questioning its doctrines. In 
the first place, the Hildebrandine reformation had 
failed to cleanse the Church. If celibacy was sup- 
posed to lift the priest above the mire of the world, 
auricular confession plunged him back into it, for 
the priest’s ear became the sink of the parish. 
And the celibacy itself was full of dangers, on 
which we must not enlarge, for the grossness of 
the Middle Ages cannot be told in decent lan- 
guage. Suffice it that in practice the vow of 
‘ chastity ’ commonly abolished nothing of marriage 
but God’s holy ordinance. Many priests kept it 
faithfully, though often at the cost of struggles 
which hardened and demoralized them in other 
ways ; but, unless all the evidence is false, a much 
larger number had focarics, or did worse, and 
many of these were compelled by their flocks in 
their own interests to keep fomricE. Other 
temptations of a lonely piiest settled among the 
rustics are obvious, and gave plenty of scandal to 
his neighbours. 

Yet, after all, more oH'ence was caused by the 
worldliness of the many than by the flagrant 
vice of not a few. The wealth of the Church 
was enormous. In Sweden it held two-thirds of 
the land, and perhaps one-third or two-fifths 
in England, where the accumulation h.ad been 
checked by tlie Statute of Mortmain (1279). If 


the bishops were generally modest in Italy, they 
were great lords in England, where the primate 
stood next to the sovereign, and the bishop of 
Durham ruled the Scottish border almost as a 
king. Still more magnificent was their state in 
Germany and Hungary. Men said that the 
donkeys and the women in the host of Christian 
of Mainz were more in number than Barbarossa’s 
army. But this vast wealth was very unequally 
distributed. There were a few favoured pluralists, 
whose wealth was the envy of the rest and a 
scandal to the laity. One of these might hold 
perhaps half-a-score of church preferments and 
leave their duties undone, or done after a fashion 
by cheap hirelings, while he spent his time in the 
service of pope or king, or intriguing at their 
courts for new and more lucrative appointments. 
In England the bishoprics were commonly the 
reward of success in the king’s business, from 
Flambard and Thomas to Morton and IVolsey ; 
and in Germany it was much the same in Fran- 
conian and Hohenstaufen times. In the later 
Middle Ages we see a class of pure aristocrats, 
such as Courtenay and Arundel, Beaufort and 
Neville in England ; and in Germany this was the 
prevailing type. The tliree clerical electors at the 
time of the Reformation were all nobles — Albert 
of Brandenburg, Hermann of \Vied, Richard of 
Greiflenklau. The aristocratic character of the 
German hierarchy was not a novelty of the 
Reformation. 

But large numbers of the priests were needy. 
Their endowments may have been sufficient, and 
were in some cases ample. But a great deal was 
‘ appropriated ’ by the monks. A monastery took 
the endowments of a parish, and was supposed to 
provide for the cure of souls, perhaps only by 
sending a monk to say mass on Sundays. The 
Lateran Council of 1179 ordered them to provide 
resident vicars, and earnest churchmen of the next 
century managed at last to enforce this. The 
monastery took the great tithes of corn, and leH 
the small tithes to the vicar. Thus many rich 
livings were reduced by ‘appropriations’ to poor 
curacies, while many more were impoverished by 
pensions granted on them by the popes. And a 
needy man is apt to be rapacious and ignorant. 
There could not be much respect for a priest who 
was forced to wrangle over petty dues, and could 
hardly say his old mumpsimus. He had some 
excuse for ignorance, but sometimes it was very 
den.se. ‘ Nor were his administrations edifying, 
for they were all in Latin, except parts of the 
marriage service. The mass was said in a low 
voice, and the people were not supposed to follow 
the service but to occupy themselves with their 
private devotions, and there were primers for such 
as were able to read. If the canonized emperor 
Heinrich ll. could make a fool of his unlearned 
chaplain by erasing from the mass-book the first 
syllables of the prayer ‘ pro {fa)raulis et (fa)mulabus 
tuis,’ we may imagine what a rustic parish would 
do with Sir John Lacklatin or Sir John Mumble- 
matins. We must go to Russia for a modern 
parallel to the mixture of superstitious dread of 
the priest’s mysterious powers with good-natured 
contempt for his person. 

The monasteries were in a similar state in the 
later Middle Ages. Some were rich, some very 
poor, many were burdened with debt, and all were 
impoverished by papal exactions. An abbot could 
scarcely get his election settled without spending 
perhaps two years’ revenue on a journey to Rome, 
with fees and ‘ presents ’ to pope and cardinals. 
Besides this, the monasteries had outlived their 

* There were priests in the diocese of Gloucester in 1551 who 
did not know who was the author of the Lord’s Prayer, or 
where it was to be found. 
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usefulness. They spent little on the poor, and 
learning had found a more congenial home in 
the universities. The monks had long ceased to 
labour, and had become mere landlords. The 
houses had been half emptied by the Black Death, 
and had never recovered their numbers; some, 
indeed, were so decayed that they had to be sup- 
pressed for want of inmates. Pious founders had 
ceased to build new houses, and endowed colleges 
and chantries. Their moral condition was various. 
Some were well conducted, others as bad as bad 
could be, for here again the worst cases are 
sheltered by their very foulness. But the larger 
number were worldly rather than depraved, 
though they had more than occasional scandals. 
There was always an aristocratic flavour about 
the monasteries ; and now the inmates of the 
richer houses lived very much as their neighbours 
did. They hunted and hawked, attended chapel 
by deputations in rotation, ate flesh, and were 
notorious lovers of good living. This was very far 
from the rigour of the monastic rule, and gave 
much occasion for blaspheming, but at all events 
it was not flagrant vice. The worst of the matter 
was not that flagrant vice was by no means rare, 
but that it was hardly ever seriously punished. 
The rule of the order was strict enough, but the 
abbot was often himself the worst offender in 
the way of evil living, embezzlement, and even 
murderous assault. The bishop was sometimes an 
offender likewise, often too busy with State affairs 
to look after his diocese ; and the strongest and 
most earnest might well hesitate to take in hand 
a bad case, where he was likely to be met by a 
claim to exemption backed up with forged charters 
and entailing years of litigation at Rome, to be 
finally decided by bribery or by the fixed policy of 
the Church to smother scandals rather than amend 
them. At worst, a peccant priest might be re- 
moved to another parish, or an outrageous abbot 
induced to retire on a handsome pension. 

The condition of the friars was very similar, but 
distinctly worse. Their beginnings were splendid, 
but within a century the tale was different. They 
evaded their corporate poverty by vesting the 
property of the order in trustees or the pope ; and, 
when some of the Franciscans insisted that their 
poverty must be real. Pope John xxil. decided 
against them that Christ and His apostles had 
property, so that poverty is not necessary for the 
highest Christian life. This decision stultified the 
whole system of mendicancy, so that henceforth, 
while some of the most earnest seekers after God 
still became friars, others formed simpler societies 
of their own, and others again turned to mysticism 
or heresy. Meanwhile, the ordinary friar was 
little better than a vulgar mountebank, puffing 
his pardons and relics as impudently as any other 
quack of the market-place. Of all the churchmen 
the friar was the least respected. 

Besides vice and worldliness, there was a third 
great scandal in the divisions of the Cbureli. 
True, the Latins never sank into Irish anarchy, 
where a bishop would wander about the country 
living on his ordination fees, and a whole monas- 
tery would turn out, monks, servants, women, and 
all, for a pitched battle with the next house of 
holy men. But the quarrels were continual and 
bitter. Bishops and chapters wrangled and liti- 
gated for years together. Seculars and regulars 
had a standing fend, and the friars were a plague 
to both. If a parisli piiest refused absolution to 
some offender, the next friar was likely to sell it 
with pleasure. But the most repulsive quarrel of 
all was round a rich man’s deathbed. If masses 
profited in purgatory, how could he better dispose 
of his worldly goods than in having ma'-ses said for 
his soul ? And they were all eager in the work of 


charity. So the quiet of the chamber of death 
was continually disturbed by an unseemly quarrel 
of rival orders, each struggling to get the dying 
man into its own habit as the one sure passport to 
heaven. The wicked w'orld looked on with wonder 
and disgust. 

The economic evils of the Church system were 
neither few nor trifling. The Church was a cor- 
poration which constantly acquired property and 
never lost it, except by fraudulent dilapidation 
and waste, so that in most countries it secured tlie 
larger part of the national wealth ; and this was 
in itself an evil of the first magnitude. If the 
monks were easier landlords than the lay impro- 
priators who followed them, their lands were not 
so well cultivated. Then the number of the clergy 
was excessive. The parish priests alone may hai e 
been half as many as we have now for a much 
larger population ; and to these we must add the 
chantry priests, the monks, the friars, the nuns, 
an(> the minor orders. It is true that they were 
not all withdrawn from the common work of life. 
In the 13th cent, they were still the literaiy men, 
the founders of schools, the writers of cliionicles, 
and the teachers of agriculture ; but now they had 
little to show but troops of lawyers. The charge 
that they were nothing but a burden on the land 
was too sweeping, but a burden they were, and a 
heavy burden. They did a good deal of trading 
too, partly in spiritual wares like relics, paidons, 
and masses for the dead, partly in worldly things 
in which they were forbidden to trade. Indeed, it 
was not good that the parish priest should be a 
money-lender or a tavern-keeper, as the bishops 
complain that he not uncommonly was. Another 
great economic evil arose from the teaching that 
good works are an expiation (in practice often a 
payment) for sins, for it made charity more in- 
discriminate than it might otherwise have been. 
The good work rested to the credit of the giver, 
and the unworthiness of the receiver was not his 
business. The type of this kind of chanty is a 
Spanish archbishop of a couple of hundred years 
ago, who spent a princely revenue in daily doles 
to an army of beggars at his gate. Mediasval 
chanty was not all of this sort, but a good deal of 
it was, so that the relief of distress was more or 
less balanced by a vast encouragement of idleness 
and imposture, especially when the great age of 
beggars began in the 15th century. Even more 
keenly felt than this was the similar working of 
Church festivals, which had been multiplied 
beyond all reason, and made a large part ol the 
year useless for trade or agriculture, for no work 
was allowed on the day itself or after the noon of 
the day before it. Idleness was compulsory, but 
not soberness, for no occupation was provided 
beyond the morning mass. To the abundance of 
holy days we may partly ascribe the marked taste 
of the later Middle Ages for shows, pageants, 
miracle-plays, and the like. But there weie worse 
things than these. Besides encouraging drinking, 
revelling, quarrelling, and vice of every sort, these 
festivals, frequent and irregular, were a formidable 
hindrance to habits of steady work. They not only 
made serious gaps in the work, but demoralized 
what remained of it. The grievance was serious in 
the 13th cent., and was made more urgent by the 
growth of trade and the exhaustion of the land in 
the 15th. How far the holy days were obseia ed it 
is not easy to .saj' ; but these were the commands 
of the Church, and there are complaints enough 
to show that they were enforced. 

Before we come to the political grievances, we 
must note that the fundamental error of the Latin 
Church was the twofold error of the Phan.--ees. 
It mistook the gospel for a law, and again mistook 
the office of law. In fact, our Lord lays down 
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priiicip-es, not laws, telling us always the spirit 
in which we ought to do things, never the things 
we ought to do, except the two sacraments. He 
seems to care absolutely nothing for good or bad 
actions, exoept as the signs of a good or had heart. 
A good deal of manipulation was needed to turn 
the law of liberty into a law of commands like the 
ilosaic. further, it is not the office of law to 
teach right and wrong generally — only to put 
certain right and wrong actions in black and 
white, so that the criminal ollends wittingly, and 
his condemnation is just. This tendency to make 
the gospel a code of law worked mischief in two 
opposite directions. The natural man is always 
glad to compound for the weightier matters of 
uulgment and mercy by obedience to works of 
law ; and even the better sort of monk was likelj' 
to be very well pleased with himself when he 
could say, ‘ All these have I kept from my j'outh 
up.’ On the other hand, if a code of law contains 
all that God commands, it cannot contain all that 
is well-pleasing to Him. Common people might 
be content with doing what God commands, but 
the higher life consisted in doing more, and 
thereby earning merit, which would be available 
for self and others. And these works of super- 
erogation — these consilia evanyelica — were reached 
by generalizing ^vords referring to particular in- 
dividuals or classes of men. Thus the command 
to the rich young man must be a counsel for all ; 
and, if those who are able to receive it are blessed, 
they must he better than those who are not called 
to receive it. The result of all this was a double 
standard which misdirected the saints to a false 
ideal, debased the sinners with a low ideal, and 
turned both away from the vital question, ‘ What 
lack I yet ? ’ 

This conception of the gospel as a law neces- 
sarily implied a concrete and visible Holy Catholic 
Church confronting the world with a law of its 
own, which it had a divine right to enforce on all 
men without regard to the secular power, or, if 
necessary, in delianee of the secular power. Tliat 
law was profe.ssedly spiritual ; but the Church 
drew the limits of the spiritual, and drew them 
wide. Most thing.s, indeed, have a spiritual side, 
so that tliere were few on which the Church had 
nothing to say. The protection of the Church 
covered all priests and men of religion, minor 
oiders, and the hosts of dependents of the churches, 
and bej'ond these the we.aker classes of the laity 
and those specially attached to the Church — the 
widow and the poor, the leper and the sanctuary 
m.an, the crusader, tlie pilgrim, and the palmer. 
The jurisdiction of the Church covered not only 
ordinary spiritual matters but the special cases of 
here.sy and witchcraft, and things of a more secular 
nature like usuiy and marriage, and some purely 
secular things like wills. In addition to this, the 
Churcli claimed that its bishops mu.st be inde- 
penitent, and not appointed by the kings. The 
Hildebrandine popes claimed for them freedom 
from tlieir feudal duties, and Boniface Vtll. forbade 
them to p.ay subsidies ; but these attempts were 
failure.s. The Church also constantly interfered 
in matters of high policy, forbidding wars, recon- 
ciling wars, and not uncommonly stirring them up. 
If a king was disobedient, lie must be icbuked, 
or ill graver cases interdicted or excommunicated, 
and even deposed, ami his kingdom given to 
another. The law of the Church was canon haw, 
consisting of decisions of certain councils collected 
in the Decrctnm of Gratian, with additional de- 
crees of successive popes, especially Gregory IX. 
and John XXII. It was a milder system than the 
civil law, so that many were anxious to claim its 
rotection ; but it wa.s generally unpopular as 
eing foreign, expensive, and dilatory. Henry 


V'lll.’s six years’ divorce case is no extreme sample 
of its delays. Obstinacy was visited with e.xconi- 
munication, which in its milder forms made the 
ofiender a leper to his friends and cut him off from 
the Church, outside which there was no salvation. 
In graver cases the secular power was called on to 
imprison him indefinitely, or, if a heretic, to burn 
him ; and the form of excommunication was an 
elaborate curse by all the saints on evmry act of 
his life. ‘ As these candles stink on earth, so may 
his soul stink in hell.’ 

Some of the things which seem to us encroach- 
ments on the secular power were very rightly 
undertaken by the Church in times when the 
secular power was weak. Wills, e.g., almo.st 
necessarily came to the clerics when so few lay- 
men couki even read them. Marriage also needed 
some regulation in those gross and disorderly 
times, and the usurer was so unpopular that there 
could be no objection to any one who undertook to 
jiunish him. But on the whole the Church ful- 
hlled its trust badly, even in the judgment of its 
friends. Its methods, to begin with, of anonymous 
accusation, concealment of charges, inquisitorial 
questioning, torture on suspicion, and indefinite 
imprisonment, were a terror to the innocent. The 
soundest Catholic ran a risk of the fire if somebody 
reported that he had eaten meat in Lent. Then 
the jurisdiction of the Church sheltered criminals 
wholesale. The criminous clerk must be judged 
by the .spiritual court, which could not shed blood, 
and therefore had to remit an offender to the 
secular power when it wanted a heretic burned. 
Sanctuary also was a crying scandal, for it 
depended on the holiness of the place, so that it 
sheltered all comers without distinction, and did 
not even prevent them from issuing forth from 
sanctuary to commit new crimes. Holy places 
have always been chief haunts of unholy men, 
from the times of Diana of Ephesus to those of 
Our Lady of Mariazell or Loreto. So great were 
the disorders that strong kings like Henry VII. put 
down some of the worst abuses before the Kefor- 
mation. Nor was the Church more successful in 
dealing with other matters. Marriage, e.g., was 
vainly consecrated by declaring it a sacrament, 
and effectually degraded by forbidding it to the 
clergy. In theory it was indissoluble, even for 
adultery ; in practice it was continually annulled. 
So many and so various were the canonical impedi- 
ments that no marriage was secure if any one had 
an interest in getting it dissolved — and could pay 
the fees. If other excuses failed, some forbidden 
relation could almost always be found within the 
seventh degree of kindred, affinity, or gossipred. 
All Henry Ylll.’s marriages were faulty in canon 
law, e.xcept perhaps the last. But one mischief 
was mitigated by another. The Church sold dis- 
pensations for marriage-' forbidden by canon law, 
and suppo.sed to be forbidden by the law of God. 
The case of Catharine of Aragon was not excep- 
tional. This was one of the most lucrative of all 
the abuses of the Cinuch, and one of those most 
deeply resented. M'ills were in a similar state. 
The Church lawyers piled up mortuaries, probate 
fees, and other exactions till they set both rich 
and poor against them. Witchcraft was not a 
grievance, for all were agreed that dealings with 
the devil were the very worst of sins ; but all that 
was called heresy was not equally heinous to the 
lay mind. If a man denied the faith, bj' all means 
let him be burned ; and, if he disobej'cd the Church, 
he might have punishment in due measure ; but 
the Church had got into such a panic that it 
suspected heresy in every trifle, and brought the 
sounde.st Catholic into danger of savage persecu- 
tion. 

The majestic theory of the Catholic Church was 
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gathered round the pope. The vicar of Christ was 
supposed to be a father in God, guiding all the 
churches — all alike his children — in the way of 
righteousness and mercy ; and for this purpose 
divine authority was given him to restrain the 
■wickedness of kings, to smite the evil-doers of the 
earth, and to bring every soul into subjection to 
the apostolic see. Such was the dream of Gregory 
"Vii. ; and it was at least a noble dream. But a 
dream it was ; the facts were squalid. In the first 
place, given mediteval conditions of travel, St. 
Peter himself could not have guided all the churches 
from Borne or Avignon. No human genius was 
equal to this colossal task, especially when the 
righteous guidance had to be enforced by continual 
interference witli almost every act of government. 
However well-disposed the pope might be, he was 
too far off, too ignorant of foreign peoples and 
their ways of thinking, and too dependent on the 
reports of interested advisers to govern wisely. 
Sometimes he did good service, as when the legates 
of Honorius lii. helped William the Marshal to 
restore order in England, or when 15th cent, popes 
organized wars against the Turks, though their 
crusades were more often mischievous, like the 
Albigensian and the Hussite, and still more often 
they were pure and simple pretexts for exacting 
money. But the Latin Church of the Middle Ages 
was not organized with modem efficiency. To put 
it broadly, the pope can scarcely be said to have 
governed at all ; he could not do much more than 
meddle, and seemed to meddle chiefly for the sake 
of filthy lucre. Four conflicting policies — of 
witnessing to the world, ruling the world, renounc- 
ing the world, and making gain of tlie world — 
could lead to nothing but confusion. The scandals 
and disorders caused by his interference were 
multitudinous and flagrant, notorwus and in their 
own time undisputed. The nine cardinals who 
reported to Paul III. in 1537 were in entire agree- 
ment as to facts with the most violent of the 
Reformers. Their very first demand was that law 
should be observed as far as possible, and some 
limit put to the sale of exemptions, dispensations, 
and such-like breaches of law. In fact, the -whole 
^stem was very much a system of extortion. 
Peter’s pence dated early ; and by the end of the 
12th cent, papal taxation was enormously extended. 
There were heavy fees for almost every business in 
which the pope could interfere. Among the most 
offensive abuses were provisions, or papal nomina- 
tion to preferments, often not yet vacant ; reserva- 
tions, by which the pope reserved to himself the 
right to fill such preferments or to grant pensions 
out of them ; and annates, or firstfruits, invented 
by John xxil., or payment to the pope of the first 
year’s revenue by every one receiving preferment. 
Provisions were politically important. It was an 
old custom in the 7th cent, that, if a bishop died 
at Rome, a successor was sent from Rome for the 
comfort of his flock. So, when Wighard died at 
Rome, Pope Vitalian sent Theodore of Tarsus to 
Canterbury. In later times this casual right was 
enormously extended. Not only bishoprics but 
other preferments were ‘ reserved ’ bj' the popes for 
nominees of their own, without regard to the rights 
of kings or other patrons ; and papal nominees 
were commonly Italians, or French in the Avignon 
times. This system of reservations at last covered 
almost every preferment, and the strongest kings 
could scarcely resist it. Thus Nicolas ill. refused 
Edward l.’s request for Burnell, and nominated 
Peckham to Canterbury. In the next century it 
was limited in England by the statutes of Provisors 
and Prcetminire, and in France later by the Con- 
cordat of Bourges (1438). But the popes did not 
consider themselves bound by statutes, or even by 
their own concordats, and the kings often had 


reasons of their own for conniving at papal 
encroachments. 

In truth, the popes had put themselves in a fal-e 
position, above the laws of God and man. The 
Renaissance popes broke solemn treaties and 
lotted assassinations at their convenience, and 
new' that they could do so with impunity. When 
they found resistance in the growing strength of 
nations, their foreign policy shrank back on Italy, 
and centred on the acquisition, by fair means or 
by foul, of territories for their nephews, so that 
each new pope had to begin the work afresh for a 
new set of nephews. Similarly their domestic 
policy was to turn everything into a source of 
revenue. Everything w’as on sale at Rome, from 
bishoprics and d ivorces downward. J ubilees were 
proclaimed ; privileges, pardons, and the virtues of 
relics were sold wholesale all over Europe ; and 
even the indulgences — the theory invented for 
them was purely academic — were no more than the 
latest development of a practical system of licences 
for every sin but heresy. ‘ God willeth not the 
death of a sinner, but rather that he should pay, 
and live.’ Vanity Fair is the Rome of the Renais- 
sance, drawn by an enemy, but drawn to the life, 
and in no way overdrawn. 

Nor did the popes generally command personal 
respect. Some, indeed, were worthy men, and 
liberal patrons of learning and art, like Nicolas v. 
and Pius li. when he had put away the sins of his 
youth ; but they were generally worldly, and in the 
Renaissance period they were mostly scandalous. 
What else was to be expected in a city where the 
harlots walked at noonday with a train of senators 
and clerCT? We need not believe all the charges 
against John XXiiI. ; perhaps the Council of Con- 
stance did substantial justice when it suppressed 
the worst of them for decency’s sake, and con- 
demned him on the rest. Other condottieri may 
have been as bad, but they had not strayed into 
St. Peter’s chair. So, too, some of the worst of 
the crimes ascribed to Alex.ander vi. seem to be 
society gossip ; but the fact remains that he was 
a very bad man, and that the cardinals who chose 
him cannot have been much better. Such was the 
school from which the popes of the Renaissance 
came ; and most of them worthily represented it. 

At the end of the Middle Ages there was no 
dispute about the condition of the Church. From 
the bulls of the popes and the registers of the 
bishops to the allusions of the chroniclers and 
the lampoons of the profane, all the evidence of the 
time tells the same story of deep corruption with- 
out a hope of mending it. Two methods were 
imaginable. ‘ Heretics ’ might overthrow the 
Church system and replace it by something better ; 
or reformers from within might clear away scandals 
and abuses. Both plans had been tried, and tried 
in vain. We need not ask whether the ‘ heretics’ 
had anything better to offer, for they utterly failed 
to overthrow the Church system, or even to influ- 
ence it — except in the reverse ■way, for terror of 
heresy hardened the Church to a savage cruelty 
which in the end turned every feeling of humanity 
against the persecutors. In fact, tlie ‘ heresies ’ 
bear the mark of reaction, and, like other reactions, 
the Reformation itself included, took over a good 
deal from the system that they were opposing. 
They all attacked the claims and the exactions of 
the priests, but each sect in its own way. The 
Cathari and Albigenses took over the asceticism 
of the time, but developed it in an anticlerical 
sense, and w'ere therefore called Manichajans. The 
Poor Men of Lyons belonged to tlie same move- 
ment as the friars, and Avere preachers like the 
Dominicans, but soon showed a taste for Scripture 
which the Church could not tolerate. Most of the 
sects held that the unworthiness of the minister 



614 


REFORMATION 


invalidated his services, and the later ‘liereties’ 
had a new grievance in the refusal of the Cup to 
the laity. 63 - far the deepest thinker among 
them was Wyclif, who not only started Lollardy 
in England, but gave the tone to ‘ heresy ’ in 
Bohemia, for Hus did little more than copy him. 
W 3 'ehf began as a political controversialist, and 
gradually became a religious reformer of the 
boldest sort. His denunciations of the friars, and 
even of the pope, were only what many were 
thinking ; and even his crowning enormity of 
denying transubstairtiation as a philosophical 
absurdity — substanie without accidents, and 
accidents without substance — was not the most 
formidable blow that he aimed at the Chnrch. 
His translation of the Bible and the mission of 
Poor Priests to preach it made the complete sup- 
pression of the Lollards impossible. They appealed 
to the same religious instinct as the early friars, 
but turned it against the Church. But \Vyclif's 
doctrines of ‘dominion founded on grace’ and ‘no 
mesne lords in the kingdom of God ’ were a deadly 
offence, not only to the Church, but to the ruling 
class of nobles and landowners. tVyclif himself 
was not implicated in the Peasants’ Rising of 1381, 
but some of his followers were in sympathy with 
the social unrest of the time. So the governing 
classes who urged Henry iv. to spoil the Church, 
as Henry vill. spoiled it, were yet heartily agreed 
with the Church to put down heretics who were 
also social disturbers. So the House of Lancaster 
came in pledged to destroy heresy ; and, if Henry 
IV. was not over-zealous in the cause, Henry v. 
was more active, and the gentleness of Henry vi. 
gave no relief to the Lollards. Still a remnant 
survived, a simple-minded, yea, forsooth. Puritani- 
cal folk, treasuring stray leaves of the forbidden 
Bible, and meeting secretly in the woods or the 
slums, till they were merged in the Reformation. 
There was more trouble in Bohemia. Crusade 
after crusade was preached against the Hussites, 
and each failed more disastrously than the last, till 
Frederick of Hohenzollern persuaded the Council 
of Basel to divide the heretics by conceding the 
Cup. They turned against each other ; and after 
the victory of the moderates at Lepan (1484) 
Bohemia ceased to be the terror of Europe, though 
it did not cease to be troubled with heresy till it 
was brought fully under the yoke of the Haps- 
burgs and the Jesuits after the battle of the White 
Mountain in 1620. The German Peasants’ War 
came in 1522, and was more barbarously suppressed 
than the English ; but, instead of serfdom quietly 
dying out afterwards, it lasted till Napoleonic 
times, and in Mecklenburg till 1831. Its religious 
bearing was partly the same, for the Romanists of 
course laid the blame of social unrest on the dis- 
turbers of religion. But social movements had 
few supporters but extreme men and Anabaptists. 
Luther attacked them with unmeasured violence, 
and the Church in Lutheran States was even more 
closely allied to the governing classes than in 
England. 

Reform from within was an equal failure. The 
efforts of individuals, and even of popes, were 
alwa 3 's defeated by the classes who had an interest 
in abuses. The successive monastic revivals had 
only partial and transitory effects, and even these 
had ceased to be possible since the decay of the 
friar.s. But could not the ‘ reform in head and 
members’ be effected by the united wisdom of the 
bishops? The idea was in the air. Philip the 
Fair liad appealed (perhaps not very seriously) 
from Boniface VIII. to a General Council, and in 
1414, when two popes, and latterly three, had been 
dividing the allegiance of Christendom and cursing 
each otlier ever since 1378, a General Council met 
at Constance. When it had deposed John xxin.. 


it was faced b 3 ’ the question, ‘ Reform first, or 
unity?’ It decided for unity, and allowed Martin 
V. to be elected. The mistake was fatal. The 
Council could deal with a scandalous pope, but a 
decent pope could deal with the Council. Reform 
was now impossible. Martin had only to make a 
few vague promises in separate concordats, con- 
temptuously rejected bi- France and England. 
The CouncU of Basel (1431) took a bolder course. 
It made reforms, like the almlition of annates, and 
set the pope at defiance. But in the end Eugenius 
IV. was too strong for them, and the Council of 
Basel failed as completely as that of Constance. 
Men were inclined to think that, if the pope's rule 
was bad, the rule of the bishops was likely to be 
woi-se. After all, the Councils were too orthodox 
to touch the worst difficulty — that the abuses were 
not simply sins of individuals or miscarriages of 
administration, but logical, natural, and necessary 
results of the teaching of the Church. Only a 
reform of doctrine could reach the root of the 
matter ; and that was the last thing that the 
bishops desired. They burned Hus in defiance of 
the emperor’s safe-conduct, and made religious 
wars inteinecine by declaring that no faith was to 
be kept with heretics. The Council of Basel was 
forced by the exterminating Hussite wars to 
negotiate with the heretics ; but it was as resolute 
as ever to allow no reform of doctrine. Therefore 
it failed, and with it vanished the last hope of 
real reform by a General Council. So by the end 
of the 15th cent, all were agreed that a drastic 
reform was urgently needed, but none could see 
how it might be made. 

Something, however, had been done. In most 
countries particular abuses had been put down or 
limited by the civil power ; and in Spain a real 
reformation — of a sort — had been carried out under 
Queen Isabella’s guidance by Cardinal Ximenes, 
armed with the special powers conferred on the 
Spanish sovereigns by the bull of 1482. Ximenes 
aimed at the restoration of discipline, the removal 
of abuses, the encouragement of learning in the 
service of the Church, and the merciless extirpa- 
tion of heresy. He succeeded in all — witness the 
Spain of the 17th century. 

The dilemma was only too plain. The heretics 
wanted drastic changes, but could do nothing ; the 
bishops would have no reform of doctrine, and 
could not carry even administrative changes 
against the pope’s opposition. Had this been all, 
reform might never have got beyond epigrams in 
Italy and growlings in Transalpine lands. The 
forces which made the Reformation possible were 
growths of the later Middle Ages. First came the 
rise of nations. The tribal kingdoms of the early 
Middle Ages and the local feudalism which followed 
them might well be crowned with a Holy Roman 
Empire and a Holy Catholic Church. But first 
the Crusades, then the decay of feudalism, then the 
growth of commerce and general intercourse, had 
called forth a new sense of national unity, repre- 
sented in France, in England, and latterly in 
Spain, by national kings who could rely on the 
support of national assemblies for the assertion of 
national rights, and not wanting where the kings 
were weaker or absent, as in Italy, Germany, and 
Scotland. The growth of nations in the 13th cent, 
mav’ be measured by the failure of Boniface Vlll. 
against Edward 1 . and Philip the Fair. The popes 
themselves weakened the imperial ideal by their 
contests with the emperors, the Catholic ideal by 
their astute negotiations with separate nations ; 
and, now that the right divine of fallen emperors 
had come down to kings of nations, it was becom- 
ing possible to believe that the rights of the 
Catholic Church might be exercised by particular 
or national churches acting on their own discretion. 
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The intellectual position of the Church was not 
improved by the efforts of the Schoolmen t-e defend 
by reason a system based on an avnostio denial of 
the competence of reason in matters of religion. 
Thomas Aquinas got over the difficulty by sharply 
separating the kingdom of grace from the kingdom 
of nature, so that the two could have no contact. 
But this could not stand the subtle scepticism of 
Duns Scotus, and the decline of Scholasticism was 
marked by the Ass of Buridan and other barren 
logomachy. It gave, however, an impetus to 
study ; and the first discovery was that the papal 
claims which appealed to the False Decretals and 
the Donation of Constantine were based on shame- 
less forgeries. Then came the New Learning. 
We see hrst an age of enthusiastic collectors — none 
more zealous than Pope Nicolas V. Then came an 
age of Christian Platonism, in Italy, often passing 
into frank paganism. If Greece was risen from 
the dead, it was not yet with the NT in her hand. 
Some, indeed, of the scholars would as soon have 
worshipped Zeus as read the ‘ bad Greek ’ of the 
Gospels. In truth, the Kenaissance was terribly 
wanting in moral earnestness till it reached more 
serious peoples across the Alps. German mysticism 
was a sign of discontent with Latin thought ; and 
the New Learning found an eager welcome in new 
universities like Erfurt and Heidelberg. England 
was a little behind ; but in 1498 Colet was lectur- 
ing on St. Paul’s Epistles ; and it was Colet more 
than any one who diverted Erasmus from the 
exclusive study of the classics to the NT and the 
Fathers. Erasmus’ edition of the Greek Testa- 
ment in 1516 marks an epoch ; and the invention 
of printing gave it a currency which earlier trans- 
lations could never have attained. Popes like 
Nicolas V. and Pius li. encouraged the New Learn- 
ing ; Julius II. was a liberal patron of its art ; and 
Leo X. was its worthy representative. Yet it was 
fraught with danger to the Church system. It 
revealed a world which was not Latin ; and the 
romance of the Crusades paled before that of the 
old world of Greece. For a thousand years Europe 
had been moving in the Latin orbit ; now it broke 
loose like a comet deflected by some great planet 
into a new path. The old Latin thoughts and 
ideals were compared with the older thoughts and 
ideals of Greece, and found wanting. And the 
Greek thoughts were not simply other than the 
Latin, but directly contrary to them. The spirit 
of the Greek philosophy — the love of truth for its 
own sake — was utterly foreign to a Church which 
had no conception of truth but as a tradition of the 
Church or a form of justice to our neighbours, and 
therefore set no value on truth of thought. The 
moral contrast was as great as the intellectual. 
The text of the Latin Church was ‘ De contemptu 
mundi,’ and the sermon was more often ‘ Dies irae ’ 
than ‘ Jerusalem the golden.’ To the natural man 
the goodness of God is always too good to be true : 
‘ I knew that thou wast a hard man.’ So the same 
spirit of unbelief which turned the gospel of free 
forgiveness into a slavery of good works also 
refused the goodness of God in the common joys of 
life. When the saint renounced the gifts of God 
as he renounced the works of the devil, he fixed 
on them a brand of sin which no formal teaching 
could remove. They were tainted even for common 
men, as inconsistent with serious holiness. To 
men who had grown up in the Latin gloom the old 
Greek joy of life and sense of order and beauty in 
the world came like a burst of sunlight, like a 
message of goodness from the realm of truth. It 
might be that God ‘ giveth to all men freely, and 
upbraideth not.’ Nor did the message of the 
Renais.sance come alone. Feudali.-ni was society 
organized for war ; and, when quieter times fol- 
lowed its decay, there was more room for domestic 


life, for commerce, for learning, and for worldly 
interests in general. Then came the question 
whether the world was really as bad as the Church 
made out. The friars had shown that the higliei 
life could be lived among the people ; the Church 
itself had declared that poverty is not essential ; 
and it only remained for tlie Keformei s to renounce 
the asceticism and strive to live as children of God 
in a world which after all is God’s world, and not 
the devil’s. And this brings us once again to the 
individualism of the Reformation. 

2. Principles of the Reformation. — It would be 
a mistake to find the principles of the Reformation 
in the rejection of the pope or of transubstantia- 
tion, or even in appeal from Church authority to 
Scripture. All these are only inferences ; the 
principle behind them is that the knowledge of 
God is direct and personal. Any man may help 
us with example and spiritual counsel, and the 
priest may minister to us the services of the 
Church ; but in the end we must know God for 
ourselves. But this principle may be embodied in 
many forma. Mysticism is almost independent of 
history, and not even specifically Christian. But 
movements are commonly shaped by historical 
circumstances, as monasticism by the asceticism 
of the Middle Ages, the Reformation by the 
reaction from it. 

Individualism implies the duty of the individual 
to judge of spiritual truth ; and the Reformers 
invited men to see for themselves the untruth of 
the Roman Church. But they did not see that 
the principle was equally valid against their own 
churches. They merely limited to nations the 
mediaeval idea of a visible corporation with no 
dissent allowed. Hence in theory they were as 
intolerant as the Romanists, though their practice 
was commonly less ferocious. There was no real 
advance when Germany came to a deadlock in 
1555, upon the principle, ‘ Cuius regio, ejus 
religio ’ ; and a similar deadlock is marked in 
France by the Edict of Nantes in 1598. These 
were only political compromises which ended civil 
wars. 'The real struggle for toleiation was decided 
for Germany in 1648 by the Peace of Westphalia, 
for England by the Act of 1689, for France only by 
the Edict of 1787. 

But, if the individual is to judge, by what 
standard is he to judge? Scripture or tradition? 
If Scripture must be interpreted by tradition, it is 
resolved into isolated texts which mean whatever 
the Church may choose to say they mean, and the 
whole system rests on nothing more spiritual than 
an unreasoning assent to an unverified historical 
process. So the Reformers appealed to Scripture 
as a rational whole, to be interpreted by sound 
learning. In this appeal they are unanimous. 
Thus the Westminster Confession : 

‘Tthe whole counsel of God, concerning all things necessary 
for his own glory, man’s salvation, faith, and life, is either ex- 
pressly set down in scripture, or by good and necessary con- 
sequence may be deduced from scripture : unto which nothing 
may be added, whether by new revelations of the Spirit, or 
traditions of men ’ (ch. i.). 

Yet here, too, the Reformers hardly saw the depth 
of their own teaching. Calvin indeed, tlieir one 
great systematic genius, expressly says that ‘ the 
word, however conveyed to u^, is a mirror in which 
faith may behold God ’ ; but that age could not 
see clearly that God speaks, not in Scripture only, 
but in nature, history, and life. Rome was right 
in looking to history for a revelation, but she 
merely interpreted Scripture by tradition, instead 
of seeing all history illuminated by the living 
Word of whom Scripture speaks. Moreover, the 
Reformers carried over from the Middle Ages the 
conception of revelation as a code of law. This 
blinded them to the progress of revelation, as if 
everything contained in Scripture were not only 
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divine, but equally divine. Luther indeed saw 
clearly that what speaks most of Christ is most 
divine, so that the Epistle of James is ‘a right 
straw3' Epistle ’ compared with tliat to the Gal- 
atians ; and Calvin was too good a scholar to 
ignore the doubts about certain books of the NT. 
But to their successors inspiration became more 
and more mechanical, till Buxtorf took over from 
the rabbis the inerrancy of the text. The worst 
offenders were some of the English Puritans, who 
held that Scripture is a complete rule of conduct, 
so that no command is lawful without its express 
warrant. Hence the sarcasm, that the Holy 
Spirit had remembered the basons, and forgotten 
the archbishops ; or, in more sober form, God is 
not the legislator of His Church, unless He has 
prescribed its government. This caused much 
straining of texts, and often led to great absurd- 
ities, as when the Puritans objecteil to square 
caps on round heads, and Laud replied by proving 
from Scripture that heads are square (Lv 19^ 
‘ Ye shall not round the corners of .your heads ’). 
One of the worst mistakes was about Sunday. 
The Reformers saw that it was more than a feast 
of the Cliurch like All Souls or Corpus Christi ; 
yet neither Luther nor the English Reformers nor 
even Calvin identified it with the Sabbath. But 
the tendency to find in Scripture a code of law led 
naturally to the rigid Pharisaism of the Puritan 
Sabbath. The best excuse for it is the formal 
services and noisy games — themselves an inherit- 
ance from the Middle Ages — of an English Sund.ay 
under Elizabeth and the early Stuarts. It must 
lie noted that, when the Puritans had not got 
scent of Antichrist, their scruples were commonly 
definite objections to definite things which in their 
times ministered to vice. In tlie stage, e.p., there 
is a steep descent from Shakespeare to Ma.ssinger, 
and again from Massinger to Dryden and other 
foul creatures of the Restoration. So against 
bear-baiting they entered the same plea of 
humanity as we should. They had very little 
of the ascetic’s vague dread of the pleasure gener- 
ally, as though every creature of God were bad, 
and to be refused. 

The appeal to Scripture had far-reaching con- 
sequences. Wliatever was contrary to Scripture 
must be reformed ; and in some cases omission is 
prohibition. Thus trausubstantiation is suffici- 
ently refuted by the single argument that it can- 
not be proved by Scripture, and the silence of 
Scripture about prayers for the dead is significant. 

Sooner or later the Reformers always came to 
the conclusion that the first great practical evil 
was the authority of the pope. On tliis they were 
all agreed, tliough Melanchthon added to the 
Schmalkald Articles a note of his own, that, if 
the pope would allow the gospel to be preached, 
his authority might be accepted for the sake of 
eace and unity, but humano jure only. This, 
owever, was an extreme concession which gave 
great offence, for the rest were much more dis- 
posed to call him Antichrist and the JIan of Sin. 
We must note Melanchthon’s condition — ‘if he 
will allow the gospel to be preached ’ — because it 
shows that the objection was at bottom practical. 
The papacy wa.s contrary to Scripture, not simply 
because there were sundry texts against it, but 
chiefly because it was the centre of a sy stem which 
had been shown by experience to make void the 
righteousness of God revealed in Scripture. Justi- 
fication was by faith (which Luther defined as 
trust in God), and by faith only, whereas the 
whole system ruled by the pope was an elaborate 
scheme for setting up a righteousness of our own 
which was not of faith. The sacraments were not 
simply signs or means of grace, but channels 
which conveyed it. The Church gave spiritual 


life to the infant in baptism, nourished it with the 
Eucharist, consecrated it with matrimony or 
orders, renewed it in penance, and finally sealed 
it with extreme unction. And sacraments had 
their efficacy ex opere operato — from the due (rite) 
performance of the ceremonial with intention on 
the priest’s part. They conveyed grace ‘ always 
and to all who do not put a bar in the way (non 
ponentibus obicem).’ The Council of Trent no- 
where expressly tells us what constituted a bar, 
though we maj' safely say that unconfes.sed mortal 
sin was a bar ; but, if baptism convej s grace 
‘ always and to all ’ infants ‘ who have no faith,’ 
it is clear that want of faith is not a bar. The 
faith of the parents or of the Church is not the 
faith of the person concerned, and is therefore in 
this connexion irrelevant. Thus the whole sacra- 
mental system was involved in the primitive con- 
fusion of matter and spirit, magic and religion. 
Moreover, to put it in another way, the message 
of the gospel is one of free forgiveness — not that 
forgiveness will be given some day on conditions, 
but that in Christ it is already given to all that 
will by faith receive it. ‘ By grace ye are saved, 
through faith.’ Faith — trust in God — is necessary 
for salvation, and sufficient for salvation. Works 
are the outward signs, but only the outward signs, 
of a good or a bad heart, and in and for themselves 
have no value before God. But the Church sought 
justification by works. Baptism indeed carried 
free forgiveness of past sins ; but, if a man sinned 
after baptism, as he always did, he would have to 
earn forgiveness by good works and penances, and, 
if those were insufficient, he would have to pay 
the balance in purgatory, where accurate accounts 
were kept of sins and compensations for sins. But 
certain sins called mortal needed confession to 
a priest and absolution, if the sacraments necessary 
to salvation were not to be refused by the Church. 
Thus attention was concentrated on sins instead of 
sin, and on sins not as the signs of an evil heart — 
the particular answers that it gives to particular 
temptations— but as so many separate debts to 
God, which had to be paid or compounded for. 
Instead of repentance — the new heart — ^the Church 
required good woiks and penances. Benitentials 
—such and such penances for such and such sins, 
irrespective of motives and circumstances — date 
back early in the Middle Ages, and commutations 
became common after the rise of the papacy. A 
pilgrimage was meritorious, and a crusade atoned 
for all sins. The next step w-as that others might 
be paid to do the pilgrimage or to go on the 
crusade ; and at last money was frankly accepted 
instead of good works. Further, a debt was 
cancelled in Roman law by payment, whoever 
paid it ; so a vast system arose of vicarious satis- 
faction through the merits of the saints — a new 
application of the communio sanctorum. The 
climax of this was the traffic in indulgences (q.v.), 
which was the occasion for Luther’s protest. The 
theory of these may be left to the canonists : in 
practice they were certainly understood by sellers 
and sinners alike as a public sale of licences for 
sins. 

This is what made the Church system intoler- 
able to so many peisons of serious religion. Some, 
indeed, were content to pass lightly over its bad 
sides, many thought reform hopeless, a few took 
refuge in the detacliment of mysticism ; but many 
again were stirred to action. Their objection was 
not simply that the papal claims were unfounded, 
or that the Church was full of scandals, or that 
this or that doctrine was untrue, but that the 
system as a whole was a practical hindrance and 
not a help to devotion. Luther himself was a 
model of ascetic piety till he found in practice 
that, in St. PauPs words, it was of no value. 
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tending only to the full satisfaction of the carnal 
nature. And to this conclusion the more earnest 
Reformers always came. The Church stood not 
simply in error, but in deadly antagonism to the 
living power of Christ. It had returned to the 
principles of Pharisaism, and made the Saviour’s 
work of none effect. ‘ If righteousness come by 
law, then Christ died in vain ’ (Cal 2-'). 

3 . Outward forms of the Reformation. — Form 
being superhcial, classification by form is apt to 
be superhcial too. Apparently similar principles 
may issue historically in different forms, while 
apparently similar forms may conceal different 
principles. But form is the outwaid and visible 
sign which the world understands, and it always 
e.vpresses a principle, though not always the 
deepest, so that m e shall find it convenient to 
use the familiar classihcation of the Reformed 
Churches as Lutheran, English, and Reformed, 
meaning by the last the Zwinglian and Calvinistic 
Churches of the Continent and Scotland. Only 
we must not take for granted that their deeper 
affinities are precisely what their outward forms 
may seem to indicate. Each of them in different 
ways came nearer than the otliers to Latin 
thought ; and, if the Calvinists bore tlie brunt of 
battle with Rome, it does not follow that their 
deeper principles were more unlike the Latin. 
The importance of the English Church and the 
difference of its government require for it an 
independent place alongside of the Lutheran and 
Refoimed Churches. The doctrine, however, 
laid down especially in the Articles, is entirely 
that of the Reformed Churches, and was fully 
recognized as such on both sides, though pre- 
destination is taught in such general terms as do 
not exclude Arminianism. It is simply said that 
man ‘ is very far gone {quam longissime) from 
original righteousness,’ and there is nothing about 
reprobation and irresistible grace. Thus it takes 
off the edges of the stricter Calvinistic doctrine. 
In addition to these three branches and their 
offshoots, we have the Arminian reaction from 
Calvinism, while Moravians and Quakers form an 
appendix of mysticism, and we cannot entirely 
ignore Socinians and Deists, thougli they pushed 
some principles of the Reformation into a denial 
of its fundamental doctrines. 

On some great doctrines all the Reformed 
Churches were agreed ; and these we shall review 
before we come to their differences. They were 
agreed that the revelation of salvation through 
Christ is contained in the Bible to the exclusion 
of tradition, and that the meaning of Scripture is 
determined by reason and scholarship, and not by 
any Church authority. Every Church must of 
necessity declare the terms of its own communion, 
but there is no infallible authority declaring 
truth. The chief exceptions are the Socinians, 
who limited the authoritative revelation to the 
NT, and the English Carolines, who spoke much 
of antiquity and general councils. In this, how- 
ever, they had no intention of setting up tradition 
in the Romish way as a continuous inspiration 
which practically superseded Scripture ; they were 
only giving to times of ‘ primitive purity’ a weight 
winch others thought excessive. The Reformed 
Churches were also agreed, except the outliers, in 
the full orthodo.x doctrine of the Trinity and the 
Incarnation. The only peculiarity is the Lutheran 
Communicatio idiomatum. Theories of a Real 
I’resence consistent with a reception which is not 
‘ only after a heavenly and spiritual manner ’ have 
before them the difficulty that the divine element 
of Christ is not cainally pressed witli the teeth, 
while the human is not present everywhere, and 
‘the flesh proliteth nothing.’ Rome calls transub- 
stantiation a mystery, and leaves it a contradic- 


tion of reason ; but the Lutherans had to reconcile 
their consubstantiation with reason, and did it 
with their peculiar doctrine of the Incarnation, 
that the properties of the divine nature (ubiquity 
in particular) were communicated to the human. 
This is practically Monophysite, and carries the 
important consequence that the Body and Blood 
of Christ are verily and indeed taken and received, 
not only by the faithful, but by all v ho eat and 
drink in the Supper of the Lord. With this ex- 
ception, they are generally agreed on the .sacra- 
ments, accepting Baptism and the Lord's hujiper, 
and denying the sacramental character of Coii- 
tirmation. Orders, Matiimony, Penance, and 
Extreme Unction, though Penance has a some- 
what ambiguous position with the Lutheians. 
They all have their solemn rites of marriage and 
ordination, and all endeavoured for a long time to 
keep up a disciplinary system of penance lor gross 
scandals. But they entirely abolished extreme 
unction, and the conlirmation of the Lutherai, - 
and the English has little more than the name in 
common with the Romish saciament. The Cal 
vinists have generally replaced it with some foim 
of admission to full membership. 

The Reformed Churches are further agreed that 
the work of Christ upon the Cross is complete and 
Bnal, in the sense that there can be no more 
sacrifice for sin or priests to otter it, and also that 
no good works of ours can have merit or in any 
way contribute to salvation. Of the whole Church 
system there is nothing that they denounce more 
fiercely than the doctrine that the Mass is a true 
propitiatory sacrifice for the sins of the living 
and the dead. Thus, when the Council of Trent 
anathematized those who called the sacrifice of 
the Mass blasphemous, the English Church replied 
in deliberate and direct defiance that such sacri- 
fices ‘ were blasphemous fables and dangerous 
deceits.’ With the sacrifice went the sacrificing 
priest. The minister of Christ was restored to his 
true dignity and office, to preach the Word and 
offer with his people the higher sacrifice of praise 
and thanksgiving — ‘with them,’ not ‘for them,’ 
for all the Reformed Churclies use the vulgar 
tongue, and invite the people to take their part in 
the services. And, if the work of Christ upon the 
Cross is complete, then, as the Augsburg Con- 
fession points out, nothing can be added to it by 
any good works of our own. All that we can do 
is to receive it and be thankful. In other words, 
justification is God's act for Christ’s sake, and the 
faith by which alone we can receive it is its result 
and not its cause. And, if faith itself is not a 
merit which claims reward from God, still less are 
good works, which are no more than the natural 
expression of faith before men. Least of all is it 
possible to acquire merit by doing more than God 
commands. Any such teaching directly contra- 
dicts the plain words of Christ. 

The most conspicuous cause of the differences 
among the Reformed Churches was the action of 
the secular power. That action was entirely 
favourable only in Scandinavia. The favour of 
the princes in N. Germany and of the cities in the 
south-Avest was partly balanced by the ho'-tility of 
the emjieror, and in England there were two 
reactions before the Reformation was settled by 
Elizabeth. The secular power rvas hostile in 
Scotland, France, the Netherlands, Bohemia, and 
Poland ; and in Spain and Italy it suppressed the 
Reformation rvithout much difficulty. For the 
other countries there were long stiuggles, but in 
the end the Reformation rvas finall}' defeated in 
France, Bohemia, and Poland; in the United 
Provinces and Scotland it prevailed. Where the 
princes favoured it, they commonly favoured it — 
and shaped it — for political ends ; where they rvere 




618 


REFORMATION 


hostile, it took its own course. Thus England 
would certainly have declared for Puritanism if 
Elizabeth had not seen political advantage in 
a show of Lutheranism. Few, indeed, of the 
sovereigns had much personal zeal for the Re- 
formation — Edward vi. of England and Christian 
III. of Denmark excepted. In England and 
Scandinavia the Reformation was substantially 
a revolt of the laity, headed by the king, against 
the overgrown wealth of the Church and the 
vexatious claims of the priests ; and this could 
not be carried through without a great reform of 
doctrine, for the pope's authority barred the way, 
and could not he overthrown without laying the 
whole Church system in ruins. In England, at 
least in London and the ea.stem counties, there 
was a party for doctrinal reform under Henry vill., 
and similarly in Denmark and Sweden ; but in 
Norway, where the scandals were fewer, there 
was less discontent with the Church ; and in 
Iceland the new faith had to be established by 
violence. The Reformation was a popular move- 
ment in Germany and the United Provinces, and 
also in Scotland, where the scandals of the 
Church weie especially flagrant. In England and 
Scandinavia the victory was gradual. Though 
Mary Tudor had made Romanism impossible, 
England became delinitely Protestant only in the 
couise of Elizabeth's long reign, and the issue was 
not beyond a doubt till the deposition of James ll. 
In Sweden the Autjsburg Confession was not 
formally adopted till 1593 ; and even now the 
Church is ‘ Evangelical ’ ; but the nation had 
become thoroughly Lutheran when Sigismund was 
deposed in 1599 for bringing in a Polish army to 
restore the old religion. The danger was like 
that which faced England in 1688, and it was 
dealt with by similar laws. All holders of ollice 
were to be Lutherans, and only a Lutheran was to 
have any claim to the crown, such claim being 
forfeited if he married a papist. The marriage of 
John III. with Catherine .Sagello caused nearly the 
same evils as that of Charles I. with Henrietta 
Maria — a more or less Romanizing father and an 
avowed papist son, and a policy directly contrary 
to the best interests of the nation, a policy which 
nothing but a law less despotism could have carried 
out. 

Princes and nobles had long coveted the wealth 
of the Church ; and under cover of the Reforma- 
tion they were able to plunder it at leisure. The 
ni.agnihcence of the bishops might well have been 
cut down, though some of them, like Alcock and 
Merton in England, were princely benefactors ; 
and men of serious religion were generally agr eed 
that the wealth of the monasteries might be 
turned to better uses ; but the actual plundering 
was shameless. Neither the suppression of re- 
ligious houses, nor their suiipression by the secular 
power, nor the use of their revenues for secular 
purposes, was a novelty of the Reformation. The 
pope hiimself abolished the Templars in 1312, and 
many houses came to an end or were amalgamated 
with others for want of inmates after the Rlack 
Death. In England the alien priories were 
granted to Henry V, in 1415, and their wealth 
was partly used for the French W'ar, though some 
of it remained for Henry VI. ’s foundations of Eton 
and King’s College. In fact, it was the habit of 
founders like Alcock and Wolsey to secure the 
revenues of some decayed houses. The only 
novelty of the Reformation was the extent of the 
suppressions and the undi-.gui&ed rapacity of 
princes and nobles. 

In Germany the great sees were filled by nobles, 
and in the later Middle Ages became something 
like apanages of the princely houses ; and such 
they remained till the general secularization of 


1802. Thus the sees of O.snabriick and Minden 
were commonly held by younger sons of Brunswick 
and Brandenburg, and Koln itself was given to 
cadets of the Wittelsbachs from 1583 to 1761. 
But in the reformed states the sovereign rights of 
sees were abolished, and the titular bishops were 
laymen and lived as laymen. The case was similar 
with the monasteries. The Dnke of York, son of 
George III., was bishop of Osnabriick from his 
infancy till 1802, the commentator Bengel was 
abbot of Alpirspach, and a sister of Frederick II. 
closed the long line of abbesses of Quedlinburg. In 
some cases, however, the bishops were abolished. 

In Sweden Gustavus 'Yasa could plead dire 
necessity; and the Recess of Westerns (1527) 
placed in his hands the whole property of the 
Church. He took the castles of the bishops and 
some of their estates. The monasteries were 
partly taken by the king, partly granted to the 
nobles, and those founded since 1454 were resumed 
by the heirs of the founders. But there was no 
violence. Monks and nuns were free to stay or 
leave ; and one or two houses struggled on till 
1595. In Denmark the estates of the bishops were 
given to Christian III. in 1536, but the royal power 
was not strengthened as in Sweden and England. 
The gain fell to the nobles, as in Scotland. 

In England the monasteries fell first. They 
were granted to the Crown, the smaller houses in 
1536, the larger in 1539. Some of the property 
was used for six new bishoprics and other founda- 
tions, or for the defence of the realm ; but the 
larger part was gi'anted or sold on easy terms to 
men in favour at court. Thus a new nobility was 
formed, pledged to the new order of things. But 
the monasteries had appropriated the tithes of 
many parishes on condition of providing for the 
services ; and this right and this obligation came 
to the new owners. So far then the parishes lost 
nothing ; and, if the new impropriators were lay- 
men who frankly treated the tithes and advowsons 
as private property, they did no more than the 
monks had done before them. It was the same 
with the chantries, which became meaningless 
when it was declared by the Ten Articles of 1536 
that masses cannot deliver souls from purgatory, 
and were suppressed in 1547. The parishes, how- 
ever, lost much by the suppression of pilgrimages, 
relics, and other lucrative superstitious ; and the 
churches were sadly defaced, and sometimes 
brought into a ruinous condition by the rough 
removal, especially in 1559, of images, roods, and 
other monuments of superstition. The bishoprics 
fared worst of all. Under Somerset and North- 
umberland, and again under Elizabeth, every 
vac.ancy was an excuse for spoliation, and the new 
bishop was not admitted till he had given up 
manors, perhaps receiving a poor compensation 
for them. Most of Elizabeth’s bishops died in 
debt to the Crown, and left their families desti- 
tute ; and the process was stopped only by the 
Act of 1604, which disabled bishops from making 
such exchanges with the Crown. But the spolia- 
tion was not all the work of Protestants ; some- 
thing must be allowed for the systematic dilapida- 
tion.s of the Marian bishops before they were 
deprived in 1559. They left Salisbury, for in- 
stance, in a lieggarly state. ‘ This Capon hath 
devoured all,’ said Jewel. 

Coming now to the differences of the Reformed 
Churches, we note first that, though Lutherans, 
English, and Calvinists were in general agreement 
on the three great doctrines of justification, pre- 
destination, and the supremacy of Scripture, yet 
each of them laid the stress differently from the 
others. The Lutherans made justification by faith 
the articAilus stantis aut cadentis ecchsice, while 
the Calvinists gathered their conceptions of right 
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belief round predestination and election. The 
English Church made no such distinctive doctrine 
avowedly central, but the central place was 
practically held by the supremacy of Scripture. 
jSTow this means that Lutheranism was essentially 
conservative. It removed practical hindrances to 
true religion — and they were many — but had no 
special interest in further changes. Luther’s was 
the genius of vivid insight, not of systematic 
thought, so that he changed only when and so far 
as he was obliged to change. The English Church 
was conservative too, but more logical and syste- 
matic ; and by its emphatic disavowal of any re- 
ception in the Lord’s rfupper which is not ‘ only 
after an heavenly and spiritual manner’ it was 
enabled to deal more boldly with the Mass and 
the ceremonies generally. Calvinism stands apart 
from the others, for the individualism which to 
them was fundamental was to the Calvinists only 
an inference from thoir really fundamental doc- 
trine of the absolute sovereignty of God. On that 
doctrine their whole system was moulded, and 
everything that seemed to conflict with it was 
ruthlessly swept away. The older the error, the 
more dangerous it was ; and the more innocent the 
‘ rags of popery ’ seemed, the more they were to be 
suspected. Hence the Calvinists were much less 
conservative than the Lutherans or the English. 
If the old system w'ent about to establish the 
righteousness of man against the sovereign grace 
of God, as it undoubtedly did, they were disi^osed 
to count it not only false in principle, but bad in 
all its details. The farther from Borne, the nearer 
to Christ. 

These different ways of thinking were reflected 
in the different forms of Church government which 
always seem the chief things to the natural man. 
In the Church of the Middle Ages there were 
riests to offer sacrifice for the living and the 
ead, and these priests were ordained by bishops, 
who were themselves consecrated by other bishops 
who were supposed to trace their spiritual descent 
in an unbroken succession to the apostles. Thus 
ordination, consecration, and apostolic succession 
(three legal questions) were vital. The Reformed 
Churches all abolished sacriticuig priests, but all 
(except the Quakers) had a regular ministry, and 
all but the Socinians and some outliers required 
for it a regular call by the lawful authority of the 
Church, usually with admission by prayer and 
laying on of hands— -for edification and solemnity, 
not as impressing any sacramental or indelible 
character. But here again Calvinism stands apart. 
To the Lutherans and the English Church govern- 
ment was a matter which every Church must 
determine for itself. No form of government and 
no ceremony of worship is officially held to be 
ordained of God. However ancient or edifj'ing 
it may be, it is still only an ordinance of men, 
which may by men be altered or abolished. So 
they used their discretion in various manners. 
Luther’s insistence on the universal priesthood 
implied the sanctity of the State, so that the civil 
ruler was the natural repre'-^entative and ruler of 
the Church also. Thus Lutheran churches have 
commonly been Erastian, seldom giving serious 
trouble to princes who did not try to force them 
into Romanism or Calvinism. The old services 
and ceremonies (e.y., altar, vestments, etc.) they 
generally retained, only translating them into the 
vulgar tongue, and removing or explaining super- 
stitions and excrescences. As regards Episcopacy, 
they had no objection of principle to it. The 
Confession of Augsburg says : 

‘ It is not our object to have the bishops deprived of their 
authority. The one thing we ask is that thev will allow the 
Gospel to be purely preached, and relax a few observances 
which cannot be kept without sin ’ (pt. ii. 5 7). 


But, when the bishops refused, the results w'ere 
various. In Germany the spiritual office was 
abolished, and the princes took over the general 
government of their churches. The bishops had 
consistory courts w’here lawyers and divines sat 
together ; and these, with extensions and modifi- 
cations, became the chief subordinate authorities. 
In Denmark the bishops were equally intractable, 
and played a great part in the civil war after the 
death of Frederick I. So, as soon as Christian 
m. had captured Copenhagen in 1536, he arrested 
the bishops, and set them free only after their 
jurisdiction had been abolished by the National 
Assembly and the goods of the Church given up to 
the king. Then Christian appointed seven super- 
intendents to work under liimself as sunimus 
episcopus, and these were consecrated, not by 
bishops, but by Luther’s friend Bugenhagen, and 
soon took the title of bishops. There was no 
consistory. Sweden was more conservative. There 
again the bishops were intractable, but Gustavus 
Vasa mastered the Church once for all at the 
Riksdag of Westerns in 1527 ; and Brask of 
Linkoping, the champion of the old order, left the 
country in despair. The vast estates of the 
bishops, the chapters, and the monasteries were 
placed at the king’s disposal. But the change was 
gentle and gradual : there were no martyrs on 
either side. Tlie Mass was translated into Swedish 
and the ceremonies were explained. Unction, e.g., 
was only a symbol of the inward unction by 
the Spirit. The forms of Church goveniment 
were very little changed. The old bishops were 
gradually replaced by Lutherans, chosen by the 
clergy and consecrated by other bishops. Even 
the apostolic succession seems to have been pre- 
served (though this is di.sputed) by the unwilling 
hands of Petrus Magni of Westerns, though the 
Swedish Church leaves its spiritual value an open 
question. There was no central consistory — Gus- 
tavus Adolphus tried in vain to establish one — but 

S arish priests are appointed by the bishops, and all 
ignitaries must have the king’s approval. 

The English Reformation took generally the 
same course as the Swedish, though the changes 
and the reactions were much more violent. The 
Tudors were stronger than the Vasas, and the 
antagonisms between Papalists and Nationalists, 
and between Catholics and Reformers, were much 
sharper than in Sweden. The English Church was 
Erastian because it was national, and therefore 
fitly represented by the civil power, and because 
further the dangerous political situation after the 
separation from Rome induced the English people 
to give Henry VIII. a practical dictatorship. Thus 
the strong monarchy of the Tudors was raised to 
its height by the Reformation. Henry vill. 
mastered the Church once for all at the ‘ Submis- 
sion of the Clergy ’ in 1532. The king was 
acknowledged as Head of the Church — Supreme 
Head ; convocation was not to make or even to 
discuss any new canon without the king’s permis- 
sion, and, if the election of bishops remained with 
the chapters, they could elect none but the king’s 
nominees. The king’s supremacy w-as not exercised 
through a consistory, but in a harsher form by 
Cromwell as Vicar-general. Elizabeth took the 
less offensive title of ‘ Supreme Governor,’ though 
she claimed the same powers as her father, and 
exercised them through the Court of High Com- 
mission (not fully organized till 1583), which was 
substantially a central consistory. She carefully 
preserved not only the rite of consecration but the 
apostolic succession. She may have cared for it 
as little as Gustavus Vasa, but its political value 
was evident, especially when it suited her to pose 
like a Lutheran prince prescribing the religion of 
his subjects according to the Peace of Augsburg. 
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Thus the English Church has it as a matter o 
fact, but has nowhere officially declared it to have 
any spiritual value. Indeed, it was not supposed 
to have any before the rise of the Carolines, which 
is commonly dated from Bancroft’s sermon in 1589. 
There is no mention even of Episcopacy in the 
English definition {Art. 19) of the Church ; and, 
though no one has been allowed since 166‘2 to 
minister without episcopal ordination, this is given 
simply as a domestic rule ‘ in the Church of Eng- 
lanii,’ and passes no censure on churches which 
otherwise ordain. In Church government then 
the English were as conservative as the Swedes ; 
in public worship they took a bolder line. The 
various books and the local uses were consolidated 
into the single national Book of Common Prayer in 
English for congregational use. The services were 
generally simplified, and the excessive number of 
the ceremonies was much reduced. Morning and 
Evening Prayer in 1549 contained little that was 
not in the Hours, and the Marriage Service is even 
now nearly what it was in the iliddle Ages, nor 
was the Mass itself entirely changed. It was 
translated and much simplified ; but it was still 
said by a priest in a vestment at an altar, and still 

f rovided for private confe.ssion and absolntion. 
ts doctrine was upon the whole a spiritual Presence, 
but it was quite consistent with consubstantia- 
tion, though Gardiner needed a good deal of special 
pleading to get transubstantiation into it. But in 
1552 the Prayer-Book was ‘godly perused’ and 
revised. Invocation of saints and prayers for the 
dead were entirely removed. The ‘ Service of the 
Lord’s Supper or Holy Communion ’ was now to be 
said by a priest or minister in a surplice at the 
Holy Table. It provided for spiritual help and 
ghostly counsel, but individual confession was 
limited to the visitation of the sick, and even 
there was neither private nor compulsory. More- 
over, the whole structure of the service was 
changed for the deliberate purpose of disavowing 
every sort of Presence that is not purely spiritual. 
Every passage quoted by Gardiner was altered. 
Tlie Canon of the Mass was broken up into three 
parts. The prayer for the whole state of Christ’s 
Church was limited to the living, the prayer of 
consecration was brought close to the administra- 
tion in order to prevent ‘ eucharistic adoration,’ and 
the oblation of the elements was turned into an 
oblation of ‘ourselves, our souls and bodies’ after 
the elements had been consumed. Thus in public 
worship the English made greater changes than 
the Swedes. 

It will be noted that in N. Germany, in Sweden, 
and in England the new churches were or soon 
became national, not simply as independent of 
Rome, but as true expressions of national character. 
Luther was so intensely German that his influence 
continued to dominate the North, even after the 
inroad of Calvinism in the latter half of the 16th 
century. In Sweden the new religion owed its 
consolidation to the services of Gustavus Vasa, the 
reaction against .lohn HI. and Sigismund, and the 
work of the great kings of the 17th century. Dis- 
senters wcie always very few, and even now they 
are less than one per cent. In England the trans- 
ition was during the peace of Elizabeth. A 
nation which in 1538 was hardly more than dis- 
gusted with the fires of Smithfield had become 
firmly Protestant when it confronted Spain in 
1583, and never wavered afterwards. Even the 
Carolines (except a few creatures of Charles I.) 
were heartily opposed to Rome. But from the 
beginnings of Christianity in England there was 
a cleavage of religious thought and feeling. The 
side which was always donunant, except in the 
time of the Civil War, preferred the regular and 
stately services of a national Church. The other. 


represented in successive ages by friars, Lollards, 
Puritans, and Dissenters, leaned to the fleer minis- 
trations and looser order of local congregations. 
The Reformers endeavoured, and for a moment 
successfully, to bring the whole nation into a 
single Church. That hope was wrecked by the 
tyranny of Bancroft and Laud ; and, if the tyranny 
of the Commonwealth made the Church thoroughly 
popular, the tyranny of the Restoration shut out 
men who stood for one whole side of the religious 
life of England. It condemned the Church to be a 
sect, yet a sect in which the other side is not for- 
gotten. That it is the most national of the sects 
is shown at once by its powerful influence on 
English Dissenters and by its conspicuous failure 
to win the Celts of Wales and Cornwall. 

Unlike the Lutheran and the English Churches 
were the Reformed. One marked historic ditfer- 
ence is that they had the secular power against 
them everywhere but in the cities of the south- 
west— roughly, from Frankfurt and Lindau to 
Geneva. \VUere that power was friendly, they 
were guided and controlled by burghers instead of 
princes: wheie it was hostile, they had to form 
their churches as the early Christians did, accord- 
ing to their own conceptions of doctrine and 
expediency. As the Romish sacerdotalism created 
an aristocracy of priests who alone could dispense 
the necessary means of grace, so the Calvinistic 
doctrine of predestination created an aristocracy of 
the elect, for whom alone Christ died, who alone 
received saving grace and alone properly consti- 
tuted the Church. This aristocracy was created 
not by some visible rite of ordination, but by God’s 
eternal counsel secret to us, so that it could not 
form a visible class in the Church. The chief of 
sinners might be of the elect, and an apparent saint 
might prove a reprobate. So, while the distinction 
of priest and layman was denied, the acknow- 
ledged difierence of elect and reprobate had to be 
ignored in the organization of the churches. Cal- 
vinism is indeed an inspiring creed— that God has 
foreknown me, from all eternity, and sent me forth 
to do in His strength and not my oivn the work 
predestinated for me before the foundation of the 
world. It is the creed of the strong, as asceticism 
is the creed of the weak, when neither the one nor 
the other can rise to the higher faith, that Christ 
died for all men, and not in vain. It is only a half- 
truth, and, like other forms of the opinion of 
necessity, it must be treated in practice as if the 
limitation were false. As every Calvinist in his 
right mind believes himself to be elect like the 
boy in the English Catechism, he must presume 
that his neighbours also are elect, though he 
believes that some of them are not. It was like our 
own very necessary convention that our neighbours 
are honourable men, though we know that there 
are knaves among them. Only, a knave can some- 
times be found out, a reprobate never. Hence a 
Reformed Church was in theory a democracy, with 
all spiritual authority deriving from the people. 
This principle was extended to civil authority by 
the English Independents in 1647, though the 
Commonwealth could not carry it out. It pre- 
vailed in Ameiica, where it was favoured by 
colonial conditions, and from America it was 
brought back to France, and became the basic 
principle of the Liberal movement of the last 
century. This principle would seem to require a 
free Church independent of the State ; and to this 
ideal the Reformed doctrine pointed almost as 
clearly as the Romish. But the condition of free- 
dom is persecution. The State cannot refuse to 
decide questions of Church property for any sect 
which is tolerated, and cannot decide them without 
judicial interpretations of its confes.sions and deeds 
of settlement. Hence the Reformed Churches 
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became subject to the State the moment they had 
mastered it. The burghers of Zurich or Amster- 
dam or the Lords of the Congregation in Scotland 
might he the stoutest of Protestants ; hut they 
were determined to keep the ministers in their 
place, and allow no such clerical rule as that from 
which the Reformation had delivered them. They 
had no objection of principle — the Germans have 
none now, and the English had none then — to 
what we should consider a most vexatious inter- 
ference with private life. They were used to it. 
Every town was full of sumptuary laws and minute 
regulations on all sorts of subjects, and a few more 
or less made little difference. But there was more 
than this. Calvin’s high estimate of the Lord’s 
Supper and of the primitive Church led him to 
demand the restoration of the primitive discipline 
and its enforcement by the secular power ; and 
in this the Reformed Churches generally, including 
the English, were more or less inclined to agree 
with him. They had some reason. Public morals 
were in a dreadful state, and this was keenly felt, 
now that the new preaching had roused the public 
conscience, which the mediaeval Church had so 
debauched with formal righteousness and easy 
payments for sin that the foulest crimes passed 
with no more censure than in the old pagan times. 
The new discipline was hideously severe and did 
infinite mischief ; but it was hardly more severe 
than the old would have been, if the Church had 
not preferred to make a traffic in sin. It was at 
least impartial. Magnates and even ministers had 
to do their public penance like other sinners. 
Neither the ministers of Geneva, nor the Scottish 
Kirk, nor the High Commission in England showed 
any respect of persons. None the less the system 
hardened the saints with formalism and spiritual 

f ride, and drove the sinners to hypocrisy or despair, 
t was long before the Reformed Churches could 
shake off the belief taken over from the Middle Ages 
that it was their duty to punish sin as sin with 
spiritual censures enforced by temporal penalties. 
But laymen were jealous of this dangerous power 
of excommunication, and moderate churchmen 
like Bullinger disowned it. In German Switzer- 
land it was not allowed at all ; in French Switzer- 
land (even in Geneva) and in Scotland it was not 
entrusted to purely clerical authorities. In Eng- 
land the frequency of excommunication and its 
misuses for secular ofi'ences were a standing 

f rievance against the early Stuarts; and the en- 
eavour of the Presbyterians to introduce the 
Scottish discipline was foiled by the lawyers, the 
Independents, and the nation generally. 

On the other hand, there was a doctrine which 
often partly counteracted the natural dependence 
of a dominant sect upon the State. The holiness 
of the Church was nowhere more of a living truth 
than in the Reformed Churches, for they believed 
as firmly as any Romanist that it was ordained of 
Christ and guided by His Holy Spirit. Eternal 
predestination was a still mightier inspiration 
than the august tradition claimed by Rome, and 
there was no double standard of priests or monks 
to shelter common sinners from its fullest claims. 
So the ministers could stand up as boldly as any 
popes or bishops against wickedness in high places, 
and they did so with a courage which, though not 
wanting, was less often seen in the more courtly 
Lutheran and English Churches. The Reformed 
had much more trial of persecution than the 
Lutherans, for the Peace of Augsburg left them 
alone to fight the hardest of the battle against the 
treacherj^ of the savage Catholic revival. Small 
wonder if their zeal was often fierce and narrow, 
quarrelsome and overscrupulous. But they are 
not fully represented by such extremists as 
Puritans, Covenanters, and Camisards, who were 


more or less demoralized by Stuart or Bourbon 
tyranny. If we look to more peaceful churches 
like those of Zurich or Strassburg, or even Geneva, 
or to the early stages of the Reformation in 
Scotland, we shall find greater moderation. 
Calvin himself charged the English Liturgy of 
1552 with nothing worse than tolerabihs incptins, 
and the Scots used one like it (with ceremonies 
omitted and some freedom to the minister) till 
they were disgusted with all forms of prayer by 
the attempt of Laud and Charles to force an 
English form upon them. Bucer and even Laski 
urged Hooper in 1550 not to refuse the episcopal 
vestments, and in Elizabeth's time Bullinger and 
Gualter gave plain counsel to the Puritans. The 
surplice, they said, was not used at Zvirich, and 
they did not like it; but the queen’s enforcement 
of it was no reason for giving up their ministry. 

In one direction the Reformed Churches far 
excelled the rest. The appeal to Scripture made 
the study of Scripture a duty for all according to 
their powers ; so that instruction in religion had 
to be both deeper and more general than hereto- 
fore. The Reformers were conspicuously learned 
men. Luther himself was the greatest of German 
teachers; Cranmer and Jewel were above com- 
parison with their opponents ; and Calvin was not 
only the best patristic scholar of his time, but the 
greatest commentator since Augustine. However 
they may have erred, it was not for want of diligent 
and faithful study of Scripture with all helps there- 
unto then attainable. And this learning they 
sought to spread among the people. They trans- 
lated the Bible, urged all to read it, and shaped 
the services for instruction as well as for devotion. 
The English Reformers did what they could, but 
were hindered by the rapacitv of the nobles, who 
were much more inclined to plunder the old schools 
than to found new, and, moreover, saw no need of 
education for the lower classes. The Lutherans 
were less thorough in this as in other matters, and 
soon lost themselves in a jungle of controversies. 
The Calvinists did better. Geneva under Calvin 
and Beza was the centre of Protestant learning, 
and the village schools established by Knox and 
Melville gave Scotland such a system of general 
education as England has reached only in our own 
time. 

4 . Results of the Reformation. — We are now in 
a position to survey the Reformation as a whole, 
and form some estimates of its results. Shortly, 
national Churches replaced the catholic Church, 
Scripture became the standard instead of tradition, 
and the individual gradually gained first religious, 
then civil, liberty. This was a revolution, and the 
greatest .since the rise of Christianity, so that it 
called forth the most violent opposition, and was 
the occasion for enormous evils — the savage perse- 
cutions and wars of religion, the desolation of the 
Netherlands and Germany, and a long severance 
of the comity of Europe, north and south. Strict 
Romanists and strict Protestants were never 
heartily allied till 16S6, and the embers of religious 
hatred are not yet quenched. Even now the pope 
visibly prefers infidel Germany to heretic England. 
To the Reformation we owe further the religions 
divisions of N. Europe, the multitudinous sects of 
England and .\merica, involving scandals without 
end to the unbelievers, and also the whole school 
of rationalists from Deism and the Aufklantvr! to 
the latest extravagances of the Germans and their 
imitators. To the Reformation again we owe the 
Tridentine reaction which (with some reform of 
scandals) consolidated the mediawal system into a 
firm barrier against all freedom in S. Europe. 
The age of the Jesuits and the Inquisition was 
brought to an end in the ISth cent, by the philo- 
sophic despots and the French Revolution, only to 
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be followed by something lower still. If there was 
much honest ignorance in the Middle Ages, there 
is much organized falsehood now. 

Of all these evils the Reformation was the occa- 
sion, and of some the cause ; and to these we may 
add the mischief done in the suppression of the 
monasteries and in the corruption of the upper 
classes by the plunder of the Church, the mischiefs 
caused by the too great subservience of the Lutheran 
and English Churches to the State. We now look 
at the other side. The abolition of a mischievous 
and sometimes unfriendly foreign authority gave 
the nations freedom to develop themselves, and 
made better order possible in both Church and 
State. What were scandals in the 18th cent, were 
matters of course in the 15th. National character 
became stronger and more earnest, and gained a 
new sense of duty from the new responsibility laid 
on every man when the new teaching abolished 
auricular confession, swept away a vast amount 
of superstition, and trading on superstition, and 
removed the poison from family life by its emphatic 
rejection of the ascetic ideal ; and all this was 
summed up in a rational worship constantly 
challenging comparison with an open Bible. 

Yet all this was but the prelude of the mighty 
evolution. The depth of meaning in the principle^ 
of the Reformation was reached slowly and through 
many conflicts, and is not exhausted yet. The 
Reformers were men of their own time, and took 
over from the Middle Ages many beliefs incon- 
sistent with their own principles. They took over 
the old imperial conception of God as a despot in 
heaven, the old view of the gospel as a law of 
commands, the old belief in a rigid visible Church 
which could allow no dissent, and tlie old reliance 
on a penitential discipline enforced by the State. 
All these are finally inconsistent with the indi- 
vidualism of the Reformation. A God who calls 
on us to judge the righteous jud^ent cannot be 
despotic, so that despotism and Savery on earth 
stand condemned. A gospel of free forgiveness- 
in technical language, lustification by faith — 
cannot allow a visible Church with no salvation 
outside it. If freedom from Rome did not at once 
bring freedom in religion, it made the coming of 
that freedom certain by throwing back on every 
man the burden of seeking for truth from which 
the Church had relieved him. And freedom in the 
highest sphere carried freedom in the lower, some- 
times even for countries which rejected the Refor- 
mation as well as Rome. The supremacy of con- 
science proclaimed by the Reformation meant 
freedom first for heterodoxy. Persecution on a 
large scale was made impossible in Germany by 
the Peace of Westphalia, in England by the 
Revolution, in France by Voltaire and the Con- 
stituent Assembly. But it meant also political 
freedom, and the growth of freedom is bringing 
the whole conception of government into better 
accord with the divine ideal of goodness and un- 
selfishness. All Protestant states except retrograde 
Germany are seeking justice, and the Catholic 
states nearly in proportion to their independence 
of Rome. Tlie freedom won for criticism and 
science has been the occasion for many excesses ; 
but the broad result emerging is confusion to the 
twin powers of agnosticism inside and outside the 
Christian Church. Above all, the free appeal to 
history has shown that the gospel is vaster and 
more varied, freer and more loving, than our 
fatheis knew. The Reformation opened the way 
to a vision of God ; and the vision of God is the 
inspiration of men. 

LiiKRKTi'RE. — [Dr. Gwatkin had finished this article, but had 
not a the literature, before his death. The following list 
ha- h' ,11 pre^iared by the Editors.] 

Tlie ‘vritings of the Reformers and the works of leading 
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Vol. iii., entitled The Wars of Religion, deals with those inter- 
national and other conflicts which owe their origin to the 
Reformation. 

Among books in which the ethical and other principles 
involved in the Re.'ormation are unfolded may be mentioned : 
C. Beard, The Reformation in its Relation to Modem Thought 
{HL), London, 1B83 ; A. E. Berger, Die Kulturaufgaben 
der Reformation'^, Berlin, 1908 ; F. von Bezold, Gesch. der 
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Lord Bryce, The Holy Raman Empire, new and revised ed., 
London, 1904; M. Creighton, Hist, of the Papacy from the 
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of the Reformation, 2 vols., Edinburgh, 1906; Luther, First 
Principles of the Reformation (the Ninety-five Theses and Three 
Primary Works of Luther), tr. and ed. with introds., H. Wace 
and C. A. Buchheim, London, 18S3 ; A. O. Meyer, Studien zur 
Vorgesch. der Reformation, Munich, 1903; L. von Ranke, 
Deut.'.che Gesch. im Z ext alter der Reformation, 6 vols., Berlin, 
1839-47, Enc". tr., 3 vols. (no more published), London, 1845-47 ; 
E. Troeltsch, ‘ Protestantisches Christentum und Kirche der 
Neuzeit,’ in Kultur der Gegenwart, i. iv. i., Leipzig, 1905 ; C. 
Ullmann, Reformatoren vor der Reformation'^, 2 vols., Gotha, 
1866, Eng. tr., Edinburgh, 1874-77 ; H. B. Workman, The 
Dawn of the Reformation, London, 1901-02. 

The Roman Catholic view of the Reformation, its causes and 
its consequences, is set forth in ” TI P 

Luther und Luthertum in der • . . . . 

Mainz, 1904-09; F. A Gasquet, ■ ■ ■ ’ . . ■ 

London, 1906; H, Gnsar, Luther, tr. E. M. Lam’ond, ed. L. 
Cappadelta, 6 vols., do. 1^3-17 ; L. von Pastor, Gesch. der 
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H. M. Gwatkin. 

REFORMATORIES. — See CEiMiNOLOGy, 
Juvenile Criminals. 

REFORMED BAPTISTS.— See Disciples 
OF Christ. 


REFORMED CHURCHES.— See Protes- 
tantism. 

REFORMED CHURCH IN AMERICA.— i. 
The name and its meaning.— At first the churches 
of this body were addressed as ‘ the Reformed 
Dutch Churches in New York and New Jersey.’ 
In 1789 the title, ‘ the Reformed Dutch Churches 
in North America,’ was given. The minutes of 
Synod at the adoption of the Constitution use the 
term, ‘ the Dutch Reformed Church in North 
America.’ But the name on the title-page of the 
first edition of the Constitution, printed in 1793, 
is ‘ the Reformed Dutcli Church in the United 
States of America.’ The same title appears on 
the second edition of 1815. In subsequent editions 
it is ‘ the Reformed Dutch Church of North 
America.’ The act of incorporation of the Synod 
in 1819 gives the name as ‘ the Reformed Protes- 
tant Dutch Church.’ In these terms the history 
and geographical position of the Church are out- 
lined. .7t was ‘Protestant’ in contrast with 
Roman Catholicism. It was ‘Reformed’ because 
it belonged to the school of Calvin rather than to 
that of Luther. It was ‘ Dutch ’ because Holland 
was the country of its origin. The expressions 
‘ America,’ ‘ North America,’ and ‘ United States’ 
give the country of its development. In process 
of time the title was considered cumbersome, and 
the word ‘ Dutch ’ inappropriate, since the member- 
ship had become thoroughly American. In 1867 
the name was therefore changed to ‘ the Reformed 
Church in America.’ 



RBFORMKD CHURCH IN AMERICA 


6Sia 


2 . History. — (a) Period of the Dutch domina- 
tion (1623-6/f ). — To the Dutch West India Com- 
pany, chartered in 1621, was committed the 
government of the Dutch colony on the banks of 
the Hudson, called New Netherland. The policy 
of this company was to foster the Reformed 
religion in the Dutch colonial possessions. There- 
fore in 1623 the company sent Sebastian Jansen 
Krol, a comforter of the sick, to New Netherland. 
He conducted services according to the rites of the 
Church of Holland. 

Because the office of the company for New 
Netherland was in Amsterdam, the Classis of 
Amsterdam, by the decree of 1624, took charge of 
the religious work of the colony. The first Dutch 

? astor, Jonas Michaelius, was sent out in 1628. 
n April of that year he organized a church of 50 
members in New Amsterdam. Peter Minuit, tbe 
governor, was an elder in this church. This was 
the beginning of Presbyterian church government 
in America. The church thus formed became the 
mother church of the denomination. It has had a 
continuous, recorded history from that day to this. 
With ample endowment and ten church buildings, 
it conducts a great work in the metropolis of the 
Western world. Its school is probably the oldest 
educational institution in the United States. 

Under the Dutch West India Company the 
Reformed Church was the Established Church of 
the colony. Other sects were tolerated, although 
Governor Stuyvesant showed personal hostility to 
them. Thirteen churches were founded, and 
sixteen ministers served during this period. Seven 
of these were on duty at the time or the surrender 
to the English in 1664. 

(6) Period struggle for civil independence 
{1664-I7S7 ). — By the terms of surrender the Dutch 
Church was assured of freedom. But the change 
of Government was a severe blow to it. Financial 
support from the State soon ceased. The Church 
owed • ‘ r.ngli.sh Government 

and to the Classis of 

Amst- ' was fruitful of mis- 

understandings. Few people came from Holland, 
but many English poured into the colony. With- 
in the first twelve years after the surrender only 
one Dutch minister arrived. In 1676 only thiee 
Dutch ministers were in the country. The Engli.sh 
governors obeyed the letter of the treaty granting 
freedom to the Dutch Church, but there was a 
tendency for the Church to become a mere organ 
of the civil power. Several incidents during the 
first generation of English rule taught the Reformed 
Church to be on its guard against encroachments 
on its liberties. 

The Revolution in England in 1688 produced 
the Leisler tragedy in New York. This made a 
sad division in the Dutch Church, in which the 
populace was on the side of Leisler and the 
ministers and higher classes on the aide of the 
Government. Governor Fletcher took advantage 
of this condition to advance the Episcopal Church 
at the expense of the Dutch. At his request the 
Ministry Act was passed by the Assembly in 1693. 
This Act provided for the support by taxation of 
‘ a good, sufficient, Protestant minister ’ in each of 
the four southern counties of the province. The 
Dutch members of Assembly did not intend by 
this Act to establish the Episcopal Church, but 
Fletcher and several of his successors affected to 
consider the English Church established thereby, 
and much friction resulted. The Dutch Church of 
New York City, taking alarm, obtained a charter 
for itself in 1696. By this the rights and liberties 
of that individual church were secured. It was 
therefore able to lend eti'ective moral support in 
the struggle to other churches. The majority of 
the Dutch ministers stood their ground in all the 


tedious disputes with the governors, but a few 
surrendered their ecclesiastical independence from 
motives of personal ambition. 

In the fight against a State Establishment the 
Dutch Church as a whole was at an advantage 
compared with other denominations. It was a 
National Church, not classed with ‘ Dissenters,’ 
able to appeal to the treaty rights of 1664. While 
no ‘ Dissenting ’ church could obtain a charter 
before the Revolutionary War, several Dutch 
churches secured this coveted privilege. The 
Dutch Church therefore won the victory in its 
contest with the royal governors. By the third 
decade of the 18th cent, the theoretical liberty of 
the earlier time had become actual. 

During these years the Church was growing. 
The natural increase of the Dutch population was 
great. Religious persecution drove French Hugue- 
nots and German Palatines to America. These 
united with the Reformed Church and became an 
important element in its life. By 1737 the thirteen 
churches of 1664 had become 65, and the seven 
ministers had become nineteen. There was need 
for more ministers, but to obtain them from 
Holland was difficult. It had always been con- 
trary to the policy of the Classis of Amsterdam to 
allow American ordinations. They grudgingly 
permitted a few with the understanding that they 
were not to become precedents. 

(c) Period of struggle for ecclesiastical independ- 
ence (1737-92 ). — Under the leadership of Theodorus 
Jacobus Frelinghuysen the religious movement 
known as ‘the Great Awakening’ took a strong 
hold of the Dutch Church. This increased the 
desire for more ministers and loosened still further 
the weakening bond which held the Church to the 
Classis of Amsterdam. Frelinghuysen proposed 
that an institution to train young men for the 
ministry should be founded, and the churches 
organized into an Assembly to ordain them and 
perform other functions of an independent Church. 
In the year 1737 a plan for such an Assembly or 
Coetus was sent to Holland for approval. The 
Classis of Amsterdam doubted the wisdom and 
ability of the American Church. They thought it 
better for them to unite with the Germans and 
Presbyterians. This plan came to naught. With 
the precedent of other American churches becom- 
ing independent before their eyes, after long delay, 
in 1747, they granted permission for the Dutch 
Church in America to form a Coetus. But this 
privilege was bound with such restrictions that 
it was practically worthless. Ordinations were 
allowed only by special permission, and appeals to 
Holland were granted. For six years this Coetus 
led an inetl'ectual life, and then in 1754 issued a 
declaration of independence. This offended some 
of the more conservative ministers, who seceded 
under the leadership of Domine Ritzema, senior 
minister of the Dutch Church of New York 
City. 

The members of the new Classis or Coetus pos- 
sessed enerf^ and piety. They professed rever- 
ence to the Classis of Amsterdam, but took their 
own independent course. They ordained, when 
they thought proper, young men for service in the 
Dutch churches of America, and made strenuous 
elforts to found a college for the education of 
ministerial candidates. This they accomplished 
in 1766, when Queen’s College, afterwards Rutgers, 
obtained a charter. The seceded ministers called 
themselves ‘ the Conferentie.’ They were a minor- 
ity in number, but possessed the weight of age and 
scholarship. They professed to be the legitimate 
successors of the old Coetus, and they retained the 
records of that body. They emphasized tlieir sub- 
ordination to the Classis of Amsterdam and were 
free in their criticisms of the Coetus brethren. 
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Yet they realized the necessity of theological 
education, and Uomine Kitzeina evolved the plan 
of a Dutch Divinity professorship in the newly- 
organized King’s College, in New York City. The 
plan w'as adopted, but the chair was never occupied. 
In 1764 the Conferentie organized themselves into 
an ‘ Assembly subordinate to tlie Classis of 
Amsterdam.’ The next year by special permission 
they ordained one young man. 

The Classis of Amsterdam did not understand 
conditions in America. At first they favoured the 
Conferentie, but in time they perceived that the 
freedom usurped by the Coetus was necessary to 
the life of the American Church. John Henry 
Livingston, sometimes called ■ the father of the 
Reformed Church,’ was influential in enlightening 
them. A well-informed American, he studied 
theology at the University of Utrecht in 1765-70. 
He took every opportunity to explain conditions 
in the American Church to members of the Cla«sis 
of Amsterdam. On Livingston’s return to America 
he became pastor in New York City, and the next 
year (1771) under his intluenee a peace conference 
was held. At tliis a plan of union, |)roposed by 
the Classi.s of Amsterdam, was presented. Both 
parties were tired of strife, and peace was obtained 
with surprising ease. The freedom desired by the 
Coetus wa' secured, and the feelings of the Confer- 
entie were sootheil by the adoption of names not 
connected with the old disagreements. An organ- 
ization, called a ‘general body,’ was formed with 
power to ordain, and five ‘special bodies’ were 
grouped under it. The Church, now acknowledged 
independent, was about to enter upon a full ecclesi. 
astioal and religious life. 

But the clouds of the Revolutionary War wei'e 
gathering, and the Reformed Church was directly 
m the track of the storm. The losses of the 
Church during that upheaval were great. Much 
property was destroyed and congregations were 
scattered. Within New York City a handful of 
Dutch Tories held service during its occupation by 
the British, although their pastors and most of 
their brethren had fled. 

-At the return of peace in 1783 the Church 
rapidly arose from its ruins. In 17S4 the inde- 
pendent names of Synod and Classis were assumed 
without further regard to conservative feelings. 
The same year Livingston was chosen professor 
of Theology in connexion with his New York 
pastorate. In 1788 a committee was appointed to 
translate the standards of doctrine, liturgy, and 
the rule.s of order of the Dutch Church into 
English. They were to revise such statements as 
did not suit the free conditions in America. This 
was accomplished in 1792, and the next year the 
work was issued. Thus the organization of the 
independent Church was completed and the Church 
began its national life. Letters between the mother 
Church in Holland and the daughter Church in 
America were occasionally .sent for about a score 
of years, but the cu.stom gradually fell into disuse. 

During the colonial period about 150 churches 
were organized, and about 150 ministers served in 
the Dutch Church. 

(if) Pr.riod nf the ivdependent American Church 
(179S-19in). — The life of the Reformed Church in 
America during the years of its national existem e 
has been similar to that of other l-’re'byterian 
bodies within the Linited States. The English 
language is generally used, and the membership 
has been drawn from Evangelical Chustians of 
every name. It is not uncommon in the cities to 
find that the members of an individual Reformed 
church trace their ecclesiastical ancestry to a dozen 
different sources. The general public does not dis- 
tinguish it from its Presbyterian neighbours. 

In 1846 the Reformed Church received a stream 


of emigration from Holland which increased its 
numbers, and caused the flavour of the Dutch 
Reformation to prolong its life in the Middle West. 
The Church had always been strong in New York 
and New Jersey. These immigrants founded about 
200 churches in the region of which Chicago is the 
centre, and have extended their influence to the 
Paeitic coast. 

There have been a few secessions from the Re- 
formed Church. In 1822 Solomon Froeligh and 
four su.spended ministers, being more conservative 
in doctrine than their brethren, organized ‘ the 
True Reformed Dutch Church.’ This became 
extinct in 1890. In 1882 another secession of 
certain Hollanders in the west took place. They 
were displeased because the Synod would not take 
action against Ereema.sonry. They joined with 
others to form ‘the Christian Reformed Church.’ 

The Reformed Church in America has always 
been interested in missionary eflort. In the 
generation succeeding the Revolutionary War the 
church of New York City received constant appeals 
for aid from weak churches. To these she seldom 
turned a deaf ear. Several Domestic Mission 
Societies were organized at ditt’erent times, and 
the Board of Domestic Missions of the Church was 
born in 1831. Its chief work is to aid feeble 
churches and to organize new ones in proper places. 
Many of the strong churches of the denomination 
have received aid from it in their infancy. The 
first year of its existence its income was §5,400. 
In the year 1915 it received §197,555.55. 

Foreign missionary work has received unusual 
attention. The first society for this purpose was 
organized in 1796. From 1826 to 1832 the Re- 
formed Church worked in union with the American 
Board of Coinmi.ssioners for Foreign Missions. 
From 1832 to 1857 its relation with that board 
was that of co-operation. Since 1857 the Reformed 
Church has conducted its foreign mission work in- 
dependently but with hearty co-operation with 
other Churches in the foreign field. The receipts 
of this board in 1915 were $300,752.51. 'The board 
at present maintains five missions, viz. Amoy, 
China, 1842; Arcot, India, 1853; N. Japan, 1859; 
S. Japan, 18.59 ; Arabia, originally an independent 
mis,sion, 1889, but adopted by the board in 1894. 
The women of the Church also maintain foreign 
and domestic mission boards. 

Other boards of the Church are : the Board of 
Direction, which has charge of the property of the 
Synod ; tlie Board of Education, which aids young 
men studying for the ministry and assists in the 
support of certain educational institutions ; the 
Board of Publication and Bible M'ork ; the Dis- 
abled Ministers’ Fund and the Widows’ Fund. 

In 1915 there were reported 718 churches with 
126,847 communicant members, served by 750 
ministers. 

3 . The doctrine and polity of the Reformed 
Church in America. — The Constitution of the 
Netherlands Reformed Church, decreed by the 
Synod of Dort (1618-19), was formally adopted by 
the Reformed Church in America in 1771. That 
Constitution then contained the following ele- 
ments: the Belgic Confession of Faith, the Heidel- 
berg Catechism and the compendium of the same, 
the liturgy, the canons of the Synod of Dort, and 
the rules of Church government. 

The standards of doctrine have remained un- 
changed, but the Church has been little troubled 
with heresy. It has been conservatively progres- 
sive in the interpretation of these standards. The 
Constitution and the liturgy have been revised in 
183.3, 1874, and 1916. Certain portions of the 
liturgy are optional. Some of these have fallen 
into general disuse. But certain portions are re- 
quired ; they are generally admired and perhaps 
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are the most distinguishing feature in the services 
of the Reformed Church. 

The form of government is of the Presbyterian 
type, first proposed by Calvin and adopted by the 
Netherland churches in 1568. It requires four 
classes of officers in the church : ministers, teachers 
(of theology), elders, and deacons. 

The unit of government is the Consistory ruling 
the individual church. A group of churches forms 
a Classis. Of this body the ministers and an elder 
representing each church are members. In 1915 
there were 37 Classes in the Reformed Church of 
America. Above the Classis is the Particular 
Synod, of which there are four. The General 
Synod is the supreme court. It has held regular 
annual sessions since 1812. It was incorporated in 
1819. 

While loving its own doctrine and method, the 
Reformed Church has always been charitable 
towards other views and methods, and ready to 
labour hand in hand with every other denomina- 
tion of Evangelical Christians. 

4. Educational institutions. — The Reformed 
Church has always insisted upon an educated 
ministry. Its institutions of learning are as 
follows; (1) Rutgers College, New Brunswick, 
N.J., 1766; its name was changed from Queen’s 
to Rutgers in 1825 ; it is the State college of New 
Jersey and since 1865 is no longer under the con- 
trol of the General Synod ; (2) the Theological 
Seminary, New Brunswick, N. J., 1784 ; this is 
perhaps the oldest institution of its kind in the 
United States ; it has been located at New Bruns- 
wick, N.J., since 1810, when Livingston, who had 
been both pastor in New York and professor of 
Theology, resigned from his pastorate and removed 
to New Brunswick to devote his entire time to 
teaching; (3) Hope College and the Western 
Theological Seminary, 1866, both located at 
Holland, Michigan. Besides these the Church has 
several schools of lower grade in America and 
important institutions upon its mission fields. 

Litbbatcbe.— I. SOUHCES.— Documentary EUt. of the State 
of Hew York, 4 vola., Albany, 1850-51 ; Documents relating to 
the Colonial Hist, of Xciv York, 14 vols., do. 1850-83; Van 
Rensselaer— Bonder MSS, ed. A. J. F. van Laer, New York, 
1908 ; Ecclesiastical Records of the State of New York, 6 voIb., 
Alban}-, 1901-05 ; Minutes of the Coetus, 1737-71 ; Minutes of 
the Provisional Synod, 1771-93; Minutes of the Genet'al Synod, 
1794-1916 ; Constitution of the Reformed Protestant Dutch 
Church, New York, 1793 (many edd. since); E. T. Corwin, 
Digest of Constitutional and Synodical Legislation of the 
Reformed Church in America, New York, 1906. 

II. EISTOUIES.—J. K. Brodhead, Hist, of the State of New 
York, -2 V0I3., New York, 1853-71 ; E. B. O'Callaghan, New 
Netherland, 2 vols., do. 1855 ; E. T. Corwin, A Manual of the 
Reformed Church in America*, do. 1902, American Church 
Hist. Series, vol. viii., do. 1895 ; D. D. Demarest, The Re- 
formed Church in America, New York, 1890; Centennial 
Discourses of the Reformed Church in America^, do. 1877; 
Centennial of the Theological Seminary, New Brunswick, N.J., 

do. 1885. Charles E. Corwin. 

REFORMED CHURCH IN THE UNITED 
STATES. — This religious denomination, which 
was formerly known as ‘ the German Reformed 
Cliurch,’ is derived from the Reformed Churches 
of Germany and Switzerland. In government it 
holds to the Presbyterian system. Its confession 
of faith is the Heidelberg Catechism. It developed 
‘ the Mercersburg Theology,’ one of the phases of 
American theological thought. 

Individual members of the Reformed Church 
emigrated to America early in the 17th century. 
Peter Minuit, the leader of the Swedish colony 
which in 1638 settled on the banks of the Delaware, 
had been a ruling elder of one of tlie Reformed 
churches of the German city of Wesel. Among 
the Hollanders who founded New York there were 
not a few Germans, but these generally identified 
themselves with the Reformed Dutch churches. 
In the southern colonies tlicre were German and 
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French Reformed among the earliest settlers. 
Wherever Episcopalians or Presbyterians had 
occupied the field, they rarely attempted a 
separate organization. In Pennsylvania Retormed 
families are known to have settled before the 
arrival of William Penn. 

About 1709 German Reformed people began to 
arrive in America in great numbers. Most of 
these were natives of the Palatinate on the Rhine 
or of neighbouring provinces, though there were 
also many Swiss. The principal cause of this 
extensive migration was no doubt a desire on the 
part of the immigrants to better their worldly 
condition. In the Palatinate great distress was 
directly or indirectly the result of the French 
wars which had devastated the land. Even after 
peace had been declared there was no immediate 
improvement. Finally came the terrible winter 
of 1708-09, which greatly increased the distress. 
It was reported that Queen Anne had invited 
the sutlering Palatines to emigrate to the British 
colonies. 

‘Then,’ says F. Loher, ‘men looked into each other's faces 
and said : “ Let us go to America, and if we perish, we perish." ’ r 

The condition of Switzerland was hardly more 
encouraging than that of the Rhine country. The 
people complained that great numbers of foreign 
refugees had crowded into Switzerland ; and, as 
many of these were skilled labourers, they uninten- 
tionally deprived the natives of their means of 
subsistence. As early as 1663 Peter Fabian, of 
Bern, sent out by the English Carolina Company, 
visited Carolina in the hope of establishing a 
settlement, but he does not appear to have been 
successful. In 1710 Christoph von Gratt'enried and 
Michell, natives of Bern and sailing from England, 
founded Newbern, in N. Carolina. About 1730 
the stream of Swiss immigration turned northward, 
and in E. Pennsylvania the Su iss became especially 
numerous. There were no doubt some of them 
among the Palatines who went from Amsterdam 
to London in 1709 ; but the Swiss generally sailed 
directly from Rotterdam to America, and pur- 
chased land soon after they reached their destina- 
tion. 

The estimates of the extent of the German and 
Swiss immigration to America in the 18th cent, 
difier. Isolated settlements were founded here 
and there from Canada to Georgia, and for a long 
time there was little communication between them. 
Theodor Poesche, a careful authority, puts the 
number in America before the Revolution of 1776 
at -200,000, A. B. Faust'* at -225,000. About the 
middle of the 18th cent, there may have been 
30,000 members of the German Reformed Church 
in Pennsylvania alone, but it is evident that 
nothing like that number was gathered into con- 
gregations. It was, however, in that province 
that the Germans were most numerous, and it is 
there that we find the beginnings of a general 
organization of the Reformed Clmrches. 

The history of this denomination may be com- 
prehended in five periods. 

I. 1709-46 : Isolated congregations. — This 
period is characterized by the founding of congre- 
gations and the beginning of missionary activity. 
The earlier portion is very obscure. Religious 
services were held in private houses, or sometimes 
in the open air. In the absence of regular 
ministers, sermons were read by schoolmasters or 
other intelligent laymen. Among the best known 
of these schoolmasters was Thomas Schley, the 
ancestor of Admiral Winfield Scott Schley and the 
founder of Frederick City, Md. He w.as singled 
out by Schlatter as the best teacher he had found 

1 Gtsch. XLTid Zustdnde der Deutschen in Amerikay Leipzig, 
1S55. ^Gottingen, 1855, p. 42. 

- The German Element in the United Statee, i. 286. 
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in America, edifying ‘ the congregation on every j 
Lord's Day by means of singing and reading God’s 
Word and printed sermons.’ 

John Frederick Haeger (1684-1722) was the 
earliest missionary. He was ordained by the 
bishop of London on 20th Dec. 1709, at the solicita- 
tion of the Society for the Propagation of the 
Gospel in Foreign Parts, ‘ for service among the 
Palatines, New York.’ He laboured in the settle- 
ments on the Hudson and began to build a church, 
but did not live to complete it. His father, John 
Henry Haeger, an ordained minister who had been 
rector of the Latin school at Siegen, in Nassau- 
Dillenberg, followed him to America in 1714, and 
became pastor in Virginia at a village, named 
Germanna, which had been built by certain miners 
who had been brought over by Governor Spotts- 
wood. 

In Pennsylvania the earliest missionary labour 
appears to have been performed by a Hollander. 
At Nesharainy, in Bucks county, there was a 
Reformed Dutch church — the onh' one in the 
province — and from its records it appears that its 
pastor, Paulus Van Vlecq, on 29tli May 1710, 
visited the (German) settlement at Skippach, 
where he baptized several children, and on 4th 
June of the same year ordained elders and deacons 
at White Marsh. These were probably the earliest 
German Reformed churches in Pennsylvania, 
though it is possible that some sort of organization 
may have been almost simultaneously established 
at Germantown and Falkner Swamp. 

Samuel Guldin (1664-1745) was a Swiss minister 
who arrived in Pennsylvania in 1710. He had 
been associate pastor of the cathedral church at 
Bern, but was removed from his charge for Pietism. 
In America he seems to have lived in retirement, 
though he preached occasionally in Germantown. 
He published three small volumes, treating prin- 
cipally of his unhappy European experiences. 

In 1725 the congregations at Falkner Swamp, 
Skippach, and White Marsh, after seeking in vain 
for a regular minister, extended a call to John 
Philip Boehm, who had previously served as their 
‘reader.’ His ministry proved successful, and, 
after communications with the Classis of Amster- 
dam, he was ordained in 1729 by Dutch ministers 
of New York. John Philip Boehm (1683-1749), 
whose indefatigable activity and great importance 
for the Reformed Church in the U.S. have been 
recently established by W. J. Hinke,* had been a 
parochial teacher at Worms, and came to America 
about 1720. He prepared for his congregations a 
constitution, which was approved by the synods of 
Holland and was long regarded as a model. He 
was the author of several vigorous controversial 
pamphlets and founded many congregations, his 
missionary journeys extending from the Delaware 
river almost to the Susquehanna. Profoundly 
impressed by the helpless condition of the churches 
of Pennsylvania, he appealed for aid to the synods 
of Holland, and it was greatly by his influence 
that the European churches were awakened to a 
sense of their duty towards their brethren beyond 
the sea. 

In 1727 George Michael Weiss (1700-63), an 
ordained minister, arrived at Philadelphia. He 
had been commissioned by the Ober-Consistorium 
of Heidelberg to accompany 400 Palatines to 
America as their leader and guide. In the year 
of his arrival he organized the Reformed Church of 
Philadelphia. In 1730 he accompanied Jacob Reiff 
on a journey to Europe, to collect money and 
books for several destitute churches, returning to 
America the following year. He subsequently 
served a charge in the province of New York, but 
finally returned to Pennsylvania. 

1 Letters and Reports of the Rev. John Philip Boehm. 


John Peter Miller (1710-96) and John Bar- 
tholomew Rieger (1707-69), both natives of the 
Palatinate, arrived in 1730. After serving in the 
Reformed Church for several years. Miller joined 
the Seventh-day Baptists and became the head of 
a monastic institution at Ephrata. Rieger sub- 
sequently studied medicine, and, though he was 
at times active in the work of the Church, was in 
later years best known as a physician. 

The name of John Henry Goetschius (1718-74) 
frequently appears in early congregational records. 
His father, Mauritz Goetschius, who had previously 
been pastor at Saletz, in the canton of Zurich, 
Switzerland, came to America in 1735, accompanied 
by his family. He died not long after landing in 
Philadelphia, and his son, John Henry, soon after- 
wards began to preach with great acceptance, 
though he was only seventeen years old. In 1736 
he claimed to be pastor of twelve congregations. 
In later years he became an eminent minister in 
the Reformed Dutch Church. His brother-in-law, 
.lohn Conrad Wirtz, also became a minister, and is 
regarded as the founder of the Reformed Church 
in the city of York, Pennsylvania. 

In 1742 several Reformed ministers joined with 
Count Zinzendorf in the organization of the ‘ Con- 
gregation of God in the Spirit.’ It was proposed 
to unite the German denominations (Lutheran, 
Reformed, and Moravian) in a higher unity with- 
out destroying their identity. Until 1748 this 
organization laboured earnestly, especially among 
the Reformed and Lutherans, but the moveraeat 
finally proved unsuccessful, and most of its 
adherents identified themselves with the Morav- 
ians. The most eminent of the Reformed ministers 
who belonged to the ‘Congregation’ were Henry 
Antes, John Bechtel, Christian H. Rauch, Jacob 
Lischy, and John Brandmiller. 

2. 1746-93 : Denominational organization. — The 
leading event of this period was the founding of 
the ‘ Coetus,’ by Michael Schlatter, in 1747. For 
eighteen years the Church of Holland had been 
directly interested in the German churches of 
Pennsylvania ; but nothing had been done to 
secure a general organization. It was believed 
that the American churches were not ready for 
the establishment of an independent Synod ; and 
it was, therefore, suggested that an advisory body, 
composed of ministers and delegated elders, should 
as soon as possible be organized. This body was 
to be known as the ‘ Coetus,’ or ‘ Convention ’• — a 
term which was first applied by John k Lasco to a 
weekly conference of ministers which he established 
in 1544 at Emden, in Germany. 

There were certain difficulties which miw at first 
have appeared almost insurmountable. 'The Ger- 
mans of Pennsylvania were not of Dutch speech or 
nationality ; they had not been trained to acknow- 
ledge the national Confessions of the Netherlands, 
and it would have required much labour to bring 
them into full accord with their new ecclesiastical 
relations. A man was needed who could speak 
the language of both nationalities, who was willing 
to be the confidential agent of the Dutch Synods, 
and might serve as a personal link between the 
Old World and the New. There was, therefore, 
great rejoicing when a young Swiss minister 
appeared and offered to undertake the work. 

Michael Schlatter (1716-90), a native of St. Gall, 
belonged to a prominent family and was thoroughly 
educated. Having spent a part of his youth in 
Holland, he was familiar with the language of 
that country. After his ordination to the ministry 
he preached for several years in his native country ; 
but, having heard of the necessities of the American 
churches, he went to Holland and was commis- 
sioned by the synods of Holland to undertake the 
work of organizing them. Nine days after receiv- 
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ing his commission he set sail for America, where 
he arrived on 1st Aug. 1746. In his American 
work he manifested extraordinary energy and 
perseverance. He made extensive missionary 
journeys, organized thirteen pastoral charges, and 
convened the first Coetus in Philadelphia on 29th 
Sept. 1747, with four ministers and 28 elders in 
attendance. The ministers, besides Schlatter, 
were Boehm, Weiss, and Rieger. Prom this time 
the Coetus met annually, its proceedings being 
sent to Holland for revision and approval. 

In 1751 and 1754 Schlatter visited Europe in the 
interest of the American churches. His first 
mission proved remarkably successful. In one 
year he wrote and published his Appeal, attended 
many conferences in Holland, Germany, and 
Switzerland, induced six young ministers to 
accompany him on his return to America, and 
collected £12,000, the interest of which was to be 
applied to the destitute churches of Pennsylvania 
and schools. The ministers who accompanied 
Schlatter to America were Philip William Otter- 
bein, John Jacob Wissler, John Waldschmidt, 
Theodore Frankenfeld, Henry William Stoy, and 
John Casper Rubel. 

Schlatter’s enthusiasm proved contagious, and 
David Thomson, pastor of the English church at 
Amsterdam, went to England to plead for the 
establishment of schools among the Germans of 
Pennsylvania. He was very successful, and it is 
said that the king gave a personal contribution of 
£1000. A number of so-called ‘Charity schools’ 
were founded in Pennsylvania, and Schlatter was 
made superintendent of this educational move- 
ment, a position which he filled till 1756. He was 
for some years a chaplain in the Royal American 
Regiment of infantry, and subsequently lived in 
retirement near Philadelphia. 

The Coetus increased slowly. ‘ The fathers ’ in 
Holland sent a number of missionaries, who had, 
almost without exception, been well educated in 
German universities. They refused, however, to 
CTant to the American body the privilege of con- 
ferring the rite of ordination, and this led to 
frequent disagreements. A considerable number 
of ministers failed to become members of Coetus. 

Among the most prominent members of Coetus 
were the following : J. Conrad Steiner (1707-62), 
author of several volumes of sermons ; Philip 
William Otterbein( 1726-1813), pastor in Baltimore, 
who, under the influence of the Methodist revival, 
founded religious societies from which the denomi- 
nation of ‘ the United Brethren in Christ ’ was 
developed; J. Daniel Gros (1737-1812), professor 
in Columbia College, New York, and author of 
an important philosophical work (in English) ; C. 
D. Weyberg and William Hendel, two ministers 
who united, in 1787, with several Lutheran pastors 
in founding at Lancaster, Pennsylvania, Franklin 
College, so named in honour of Benjamin Franklin, 
who was the largest individual contributor to its 
endowment. 

The leading independent minister was John 
Joachim Zubly (1724-81), of Savannah, Georgia, 
an author, and elected in 1775 a member of the 
Continental Congress. In 1787 the Reformed 
ministers of S. Carolina joined with several 
Lutheran ministers in forming a union which 
received the double name of ‘ Corpus Evangelicum ’ 
and ‘ Unio Ecclesiastica.’ This movement is inter- 
esting principally from the fact that it anticipated 
the Prussian Church union of 1817 in some 
important particulars. 

During this period the Coetus remained warmly 
attached to the Church of Holland. In 1770 an 
attempt to unite the German and Dutch Reformed 
elements in a General Synod was defeated by the 
Germans on the ground of gratitude to ‘ the 


fathers ’ in Holland and particularly to the Classis 
of Amsterdam. In the war of the Revolution, 
when communication with Europe was much 
interrupted, the American churches learned to 
depend upon their own resources. In 1792 the 
Coetus abandoned the custom of sending its minutes 
to Holland for revision. The period of depend- 
ence was at an end and the Coetus by its own act 
became an independent Synod. 

3- 1793-1820 : The independent denominational 
organization. — About twenty ministers united in 
the organization of the Synod which met at 
Lancaster, Pa. , in 1793. The condition of the Church 
at that time could hardly be called encouraging. 
Congregations had grown numerous, but were 
apathetic. The pioneers had passed away, and 
the younger ministers were imperfectly educated. 
No provision had been made for higher education, 
and the number of candidates for the ministry was 
small, so that extensive districts were left without 
pastors. Important congregations called pastors, 
without much discrimination, from other denomina- 
tions, and the people were in danger of being 
alienated from the faith of their fathers. The 
introduction of the English language was resisted 
by the older generation and led to serious conflict. 
Pastors generally laid stress on catechetical instruc- 
tion, but the establishment of Sunday schools was 
viewed with suspicion, as were all so-called 
Methodistic methods. The faith of the people was 
mainly traditional, and the prevailing theology 
was that of the Cocceian or Federalistic school. 
The Church, however, grew by natural increase, 
and a new and brighter era was ahead of it. 

4. 1820-63 ; Consolidation and development, 
educational institutions and liturgical worship. — 
At the beginning of this period the number of 
ministers had increased to 70, and it was found 
difficult to bring them together at synodical 
meetings. It was, therefore, determined to divide 
the Synod into eight Classes, which held their 
earliest meetings in 1820. From this time onwards 
the Synod was a delegative body chosen by the 
Classes. The Classis of Ohio, on account of the 
Synod’s refusal to grant to the Classes the privilege 
of conferring the rite of ordination, became in 1823 
a separate body, known as the ‘ Synod of Ohio.’ 
In this position it remained until the organization 
of the General Synod in 1863. Heidelberg College 
at Tiffin, Ohio, was founded in 1850. In 1820 
a plan was adopted for the establishment of 
a Theological Seminary, which was opened at 
Carlisle, Pa., 1825, with Lewis Mayer as the first 
professor of Theology. Mayer wrote A History of 
the Reformed Church and valuable monographs. 

In 1825 James R. Reily, one of the zealous 
friends of the Seminary, visited Germany to solicit 
contributions towards an enterprise that was so 
intimately related to the welfare of emigrants 
from the fatherland. He secured a good library 
and a considerable sum of money. Among the 
most liberal contributors was His Majesty 
Frederick ill. of Prussia. In 1829 the Seminary 
was removed to York, Pa., and in 1837 to Mercers- 
burg. Pa. Two years before (1835), this small town, 
afterwards to become famous, was made the seat 
of Marshall College. 

Frederick Augustus Rauch (1806-41), the first 
president of Marshall College and as.sociate pro- 
fessor in the Theological Seminary, had served a 
short time as professor extraordinary at Giessen, 
in Germany, and had just been appointed a full 
professor at Heidelberg when, on account of 
political troubles, he was compelled to leave his 
fatherland. He had been a favourite pu])!! of the 
great eclectic philosopher, Carl Daub, and, though 
he was recognized as a Hegelian, many elements 
of his thinking were derived from Schelling and 
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others of his great conteiiiporariea. In theology 
he was orthodox, and he had been ordained to the 
niinisti y. At llercersburg he wrote his Psychology 
(New York, 1846) and had begun a treatise on 
aesthetics, when he died suddenly on 2nd March 
1841. 

In 1839 Mayer retired from his professorship, 
and in 1840 John Williamson Nevin was elected 
his successor. He was at that time professor in 
the (Presbyterian) Western Theological Seminary 
at Pittsburgh, Pa., and was already known a.s 
an earnest student of German philosophy and 
theology. 

Nevin was born in Franklin county, Pennsyl- 
vania, on 20th Feb. 1803, and died at Lancaster on 
6th June 1886. He graduated at Union College, 
New York, and studied theology at Princeton. 
Before going to Pittsburgh he had been assistant 
teacher of theology at Princeton, and had pub- 
lished his Summary of Biblical Antiquities (Phila- 
delphia, 1828). In accepting the invitation to 
Mercersburg he was convinced that he was called to 
perform an important task, and his transition to 
the Reformed Church was fully approved by his 
Presbyterian associates. For many years Nevin 
was the head of the institution at Mercersburg. 
The books which he wrote, though few in number, 
had great influence in Ids denomination. His 
tract The Anxious Bench (Chambersburg, Pa., 
1843) aroused wide attention, and his book The 
Mystical Presence (Philadelphia, 1846) presented 
the leal spiritual presence in the Lord’s Supper. 
He was a profound thinker and a powerful con- 
troversial theologian. From 1849 to 1853 he 
edited the Mercersburg Review, and most of his 
theological articles appeared in that periodical. 

In 1843 the Synod, convened at Lebanon, Pa., 
elected F. W. Kruinmaoher, of Elberfeld, Prussia, 
to become Rauch’s successor at Mercersburg. 
Benjamin S. Schneok and Theodore L. Hoffeditz 
went to Germany to present the call, and their 
visit attracted much attention in Berlin and other 
cities. When Krummacher declined the call, the 
attention of the commissioners was diverted by 
Neander, Tholuck, Julius Muller, and Krummacher 
to Philip Schafl' (1819-93), who was at that time a 
privatdocent in the University of Berlin. On this 
recommendation Schaff was elected professor of 
Theology at Winchester, Ya., on 19th Oct. 1843, 
and came to America the following year. 

Schiifl’s inaugural address. The Principle of 
Protestantism, published with an Introduction by 
Nevin (Chambersburg, Pa., 1843), defended the 
doctrine of historical development, a theory at 
that time considered dangerous by many German 
Reformed ministers. For this reason and on 
account of alleged Roman Catholic tendencies, the 
inaugural was made the ground of a charge of 
heresy. Schaff was tried before the Synod and 
acquitted by a practically unanimous vote. 

'Through the teachings of Nevin and Schaff 
Mercersburg became wuiely know'n as the seat of 
the ‘ Mercersburg 'Theology.’ Misrepresented as 
a Romanizing movement in sympathy with the 
Tractarianism of Oxford, it really w'as strongly 
Protestant, but stood for a high view of the 
Church and her ordinances and not for any peculiar 
system of divinity. Stress was laid upon the 
liturgical element in worship, the real spiritual 
presence of Christ in the Lord’s Supper, and the 
importance of the early Church Fathers. Nevin’s 
articles on ‘ Early Cliri.stianity ’ and on ‘ Cyprian’ 
in the Mercersburg Review (18.31, 1852) helped to 
inciease the unrest which Schaff’s inaugural had 
stirred up. 

Schaff was active in literary labour as well as in 
the class room. He stated his views of historical 
development in What is Church History? (Phila- 


delphia, 1846), and published his History of the 
Apostolic Church (lirst in German, Mercersburg, 
1851,^ Leipzig, 1854, Eng. tr.. New York, 1853) and 
hSs History of the Christian Church, 1 A.D.-600 A.D. 
(2 vols.. New York, 1838-67), a German Hymn- 
book (1859) still used in the worship of the German 
Reformed and Presbyterian Churches of the 
United States, and other works. Nevin resigned 
his professorship in 1851, subsequently becoming 
president of Franklin and Marshall College, the 
chief literary institution of the Church. Schaff 
remained in Mercersburg till 1863. 

Influenced by the example of these teachers, 
many younger men engaged in literary work and 
became prominent as authors and Church leaders — 
H. A. Bomberger, E. V. Gerhart, Henry Harbaugh, 
Thomas C. Porter, George W. Williard, and 
Jeremiah I. Good. In 1851 Catawba College was 
founded at Newton, N. Carolina. In 1853 
Marshall College was removed to Lancaster and 
consolidated with Franklin under the title of 
Franklin and Marshall College. In 1871 the Theo- 
logical Seminary was removed from Mercersburg to 
Lancaster, where both institutions have since been 
successfully conducted. During this period also 
the Church was greatly disturbed over the prepara- 
tion and use of a Liturgy, Schaff being one of 
the leaders in the preparation of the book (Phila- 
delphia, 1857). 

Missionary work in the West was successful, 
especially among the Germans. In 1860 a colony 
of emigrants from Lippe-Detmold founded the 
Mission House at Franklin, Wis., which has 
become an important centre of missionary activity. 

5. 1863-1918 : The peaceful growth of the 
Church. — The year 1863 was distinguished by the 
tercentenary celebration of the Heidelberg Cate- 
chism. There were several largely attended con- 
ventions, at which essays were read which were 
afterwards published in English and German in 
the Tercentenary Monument (Chambersburg and 
Philadelphia, 1863). A memorial edition of the 
Heidelberg Catechism in three languages was also 
published (The Heidelberg Catechism in German, 
Latin, and English, with Introd. by J. W. Nevin, 
New York, 1863, Bonn, 1864, and Der Heidelberger 
Calechismtts, nach der ersten Ausgabe von 15B3, 
etc., Philadelphia, 1863, rev. ed. 1866). 

In the same year the General Synod was 
organized by the union of the Eastern and Western 
Synods. During their long separation these 
bodies had developed local peculiarities, and there 
were disagreements on the general subject of 
cultus. As early as 1847 a Liturgical Committee 
had been appointed by the Eastern Synod, and 
several proposed orders of service were published. 
During the heated controversy over the subject 
Ursinus College was founded, in 1869, by Bora- 
berger. In 1879 the controversy was concluded by 
the appointment of a Peace Commission, which 
also prepared the order of worship now generally 
used. There is no disposition to abridge the 
freedom of worship, and the use of the Liturgy is 
not compulsory. 

The Reformed Church is connected with the 
‘Alliance of Reformed Churches holding to the 
Presbyterian System,’ and is greatly interested in 
the establishment of a closer federation. There 
have been several efforts for an organic union with 
the Reformed Church in America (Dutch) (q.v.), 
but these have hitherto proved unsuccessful, 
principally on account of a diti'erence in doctrinal 
standards. A movement for the union of the 
Church with the Presbyterian Church in the U.S. 
of America came to an end in 1915 ; 220 presby- 
teries had voted in favour, but the majority of the 
Classes was against it. In 1869 the foreign patrial 
adjective, ‘ German,’ was removed from the official 
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title of the Church. In spite of difficulties and 
trials, the Reformed Church in the United States 
has greatl 5 ' increased in numbers and influence. 
In 1916 there were, in connexion with the General 
Synod, 9 district synods, 1213 ministers, 1759 con- 
gregations, and 320,459 communicants, with con- 
tributions for congregational purposes of 82,201,545 
and for benevolence 8680,450. There are missions 
in Japan and China, with 6 schools. Of the 
^nods 6 are prevailingly English, and 3 wholly 
English. There are 15 theological seminaries and 
colleges, and 26 recognized periodicals. Five 
orphan homes and a deaconess home are main- 
tained. 

The Reformed Church is sincerely attached to 
its ancient standards, but also believes in the 
principle of progress. Its theology is Christo- 
centric — an attitude which has found elaborate 
and systematic expression in E. V. Gerhart’s 
Institutes of the Christian Religion (2 vols.. New 
York, 1891-94, with Introd. by Philip Schaf!). 
Religious services are conducted according to the 
general order of the Church year. Confirmation is 
practised, not as a sacrament but as an appropriate 
rite attendant upon admission to the Church. Its 
attitude towards other Christian denominations is 
fraternal. 

Literature, — L. Mayer, Hist, of the German Reformed 
Church, Philadelphia, 1851 ; J. W. Nevin, llist. and Genius of 
the Heidelberg Catechism, Chambersburg, Pa., 1847 ; P. SchafT, 
Der deutsche Kirchet\frexmd, iii., Alercersburg, Pa., 1850; H, j 
Harbaugh, The Life of ZHchael Schlatter, Philadelphia, 1857, 
The Fathers of the Reformed Church, 2 vols., Lancaster, Pa., ' 
1857 ; J. I. Good, Early Fathers of the Reformed Church, ' 
Reading:, Pa,, 1897 ; J, H. Dubbs, Historic Manual of the 
Refm'jned Church of the (f.S., Lancas^ter, Pa., 1885, Hist, of the 
Reformed Church, German, New York, 1805, The Reformed 
Church in Pennsylvania, Lancaster, Pa., 1902; Minutes and 
Letters of the Coetus of the German Reformed Congreqatims in 
Pennsylvania, 17L7-179S, Philadelphia, 1903; \V. J. Hinke, 
Letters and Reports of the Rev. John Philip Boehm, tr. and ed. 
In Journal of the Presb. HUt. Soc., Philadelphia, 1912-lC (thus 
far ten artt.) ; T. Appel, The Life and Wotk of Rev. John \V. 
yevin, Philadelphia, 1889; D, 5. Schaff, The Life of Philip 
SehaF, New York, 1897 ; A B. Faust, The German Element in 
the United States, 2 vols,, Boston, 1909. 

Joseph Henry Dubbs. 

REFORMED EPISCOPAL CHURCH and 
FREE CHURCH OF ENGLAND.— The Free 
Church of England, and, as its title indicates, the 
Reformed Episcopal Church in the United King- 
dom, otherwise called the Reformed Church of 
England, claim, each separately, to possess the 
historic episcopate, indirectly from Canterbury, 
to which the old-fashioned, unemotional English 
Churchman, in his cautious self-guard and con- 
servative ecclesiasticism, attaches supreme im- 
portance. In the Reformed Episcopal Church 
three orders of ministers are recognized : bishops, 
priests (i.e. presbyters), and deacons. The Free 
Church of England, in its published Declaration 
of Principles, says : 

‘ Guided by the New Testament and by the ecclesiastical 
polity of the Primitive Church, this Church recognizes only two 
Orders of Ministers, Presbyters and Deacons.’ 

Nevertheless, the first order is divided into two 
offices, i.e. bishops and presbyters. The attitude 
of both the Churches is very clearly expre.ssed 
about their view of episcopacy. The Reformed 
Episcopal Churcli says ; 

‘This Church recognizes and adheres to Episcopacy, not as o( 
Divine right, but as a very ancient and desirable form of Church 
polity.’ 

The Free Church of England expresses the same 
belief in similar words and adds : 

‘But for the avoidance of any possible misunderstanding, it 
hereby einphatu’alh declares its repudiation of the Romish 
dogma of Apostolical succession in the Ministri as involving 
the transmisMon of spiritual powers,’ 

Both of the Churches in similar terms condemn 
and reject the following ‘ erroneous and strange 
doctrines as contrary to God’s Word ’ : 

‘ First.— That the Church ol Christ exists only in one order 
or form of ecclesiastical polity. 


Second . — That Christian ministers are " priests " m another 
sense than that in which all believers are a “ l o) al priesthood.” ’ 

How the Free Church of England came to be 
possessed of the historic episcopate, of which the 
founders never dreamt, must now he told. We 
are dealing with the history and polity of the Free 
Church of England before that of the Reformed 
Episcopal Church in England because of the two 
Protestant Episcopal Churches outside tlie Estab- 
lished Church the former was the first founded. 
In fact, the latter grew out of the former, with- 
drawals having quietly taken place from the Free 
Chnrch of England on the question raised by 
Cliurchmen in the religious press concerning the 
historic episcopacy. Four of those who thus 
seceded, one of whom had been episcopally conse- 
crated as a bishop in the Free Church of England, 
became subsequently bishops in the Reformed 
Episcopal Church. As three out of these four 
seceders had been at one time Congregational 
ministers, it may fairly be assumed that none of 
them was personally hampered by any deiqi con- 
viction that, in order to secure valid orders, the 
‘laying on of hands’ must be by a bishop in the 
historical succession, but that they took the im- 
portant step because they thouglit that by so 
doing they would better meet the objections of 
rigid Church people to a purely elective epi.scopacy. 

I. The Free Church of England. — TTie Free 
Church of England is a I’rotestant Ejiiscopal 
Church, which, as regards orders, doctrine, and 
worship, takes outside the Established Church a 
position similar to that of the Evangelical party 
within. The Oxford Movement iq.v.), as it is 
generally called, which, according to Cardinal 
Newman, was started on 14th .luly 1833, in order 
to arouse the clergy of the Cliurch of England from 
ilie cold, apathetic condition into wliicii they had 
fallen, led to the formation of tlie Free Cliurch of 
England, as an eflective antidote to the advanced 
sacerdotal teaching of the pioneers of the ritualistic 
campaign — the eminent clergymen of the Church 
of England who had dived ileeply into early 
Patristic teaching and iire-Reforiiiation practices — 
and the materialistic exaggerations of their im- 
mediate successors, who did not jiossess the scholar- 
sliii), sanity, or personal piety of such men as 
Keble, Pusey, Maid, and Faber, but who far 
surpassed tiiem in zeal. 

For a decade there had been simmering among 
the loyal Evangelical clergy an opinion, which 
gradually deepened and widened in larger and 
in even outside circles, that something eti'ective 
should be done to counteract the rapidly spreading 
sacerdotal movement. In 1843 matters were 
brought to a head, and precipitated the formation 
of the Free Church of England. 

The see of Exeter was presided over by' Henry 
Phillpotts, who was a strong High Churcliman, a 
strenuous controversialist ; and, holding Cyprianic 
views as to the Divine autliority of tlie episcopal 
office, to which he did not hesitate to give effect in 
his diocese, he was at times in serious conflict witii 
one or another of his clergy. In Church history 
(1847) he is well known by hia attemiit to stretch 
ecclesiastical law by imposing an unlieard-of test 
upon George Cornelius Gorham, a third wrangler 
and a Fellow of Queen’s College, Cambridge, before 
instituting him to the vicarage of Brampford-Sjieke, 
Exeter, to which he had been appointed liy Lord 
Chancellor Cottenham. James Shore had for ten 
years been the esteemed minister of Bridgetown 
Cliapel-of-Ease. A new vicar, on coming into 
residence, informed him that his nomination to 
the Episcopal chapel could not be renewed ; and 
the bishop withdrew his licence and declined to 
state his reasons for so doing. The Duke of 
Somerset, on being memorialized by 800 members 
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of the congregation, decided to re-open it, but this 
time without the bishop's licence. Shore wrote 
formally, and, as he thought, legally, resigning 
his position in the Church of England ; and on 
14th April 1844 he again preached in the chapel to 
his old well-beloved congregation ; but this time 
as a clergyman in the Free Chuich of England. 
The bishop of Exeter, believing as a High Church- 
man in the indelibility of Holy Orders, because, 
when they are conferred, a special spiritual grace, 
mysteriously handed down from the apostles, is 
ex opere operato then imparted by the ordaining 
bishop, which can only be sinned away by the 
recipient, promptly instituted proceedings against 
Shore. The law, as it then stood, was in the 
bishop’s favour. Notwithstanding this. Shore 
again preached at Spa Fields Chapel on 9th March 
1849 ; and, when he came down from the pulpit, 
he was arrested by two officers of the ecclesiastical 
court for non-payment of the bishop’s costs. Here- 
upon Thomas E. Thoresby, the minister of Spa 
Fields Chapel, London, inserted an advertisement 
in the Times, calling for a meeting at Exeter Hall 
‘ to confer as to the best means of altering the law 
under which the Rev. James Shore had been com- 
mitted ; and of effecting his immediate liberation.’ 
At that meeting 5000 men were present, and one 
of the speakers significantly declared ‘ that by 
God’s help there would be a Chuich in which the 
Bishops would not be able to play such pranks.’ 
It was Thoresby who thus spoke, and from hence- 
forth he devoted his sound judgment, strong in- 
tellectual powers, and scholarly attainments to the 
establishment of the Free Church of England. 
Advice was sought, friends were consulted, and 
the draft of a plan, which he discovered among 
the documents in the possession of the Countess 
of Huntingdon (but which the Countess did not 
live to execute), formed the basis of a constitution, 
or deed poll, which was submitted to some of the 
leading Evangelical clergymen and ministers of 
the Connexion inviting suggestions, improvements, 
and criticisms, in order to secure as thorough and 
complete a Church polity as possible, moulded 
strictly upon NT authority. Fourteen years of 
the prime of his life did Thoresby give to the work 
which he had taken in hand and on which he had 
set his heart. The plan took detinite shape in the 
year 1883, when at the annual conference of the 
Counters of Huntingdon’s Connexion [q.o.), held 
on 24th June at Spa Fields Chapel, the ‘Free 
Church of England ’ was formally organized and 
duly inaugurated by the passing of a resolution 
setting foith the position of the Connexion and 
the reason.s which led to the adoption of the title 
of ‘The Free Church of England.’ The long pre- 
amble to the resolution, after alluding to the 
circumstances under which the Countess of Hunt- 
ingdon’s Connexion came into existence, goes on 
to say : 

' Whereas by a solemn statement made by the Countess’s 
devisees, the Connexion was declared to be essentially in the 
main, as to its doi-trine and liturgy, one with the Church of 
England , ' - ' ' ■ ‘ ..... • . j --jnct- 

ness and ■ ■ . ■ . ■ . - ■ was 

held to 1 . . con- 

gregations m the Connexion have, for the most part, borne a 
distinctive character inasmuch as the) have used with slight 
modifications the Liturgy of the Church of England, and in 
their general action have been subject to a general guid-vnce of 
Presbyters, under the guidance of a President Bishop: and 
whereas in the public mind of Great Britain, there is a demand 
for the sound doctrine expressed in the general sense of the 
Thirty -nine Articles of the Church of England, to be held in 
connexion with a Revised Liturgy of the Book of Common 
Praier: and whereas the Connexion cannot change either its 
foriii or name ; and the trusts contained in the several deeds 
upon which the existing Chapels are settled cannot be altered 
without a vesting order from the Court of Chancery or the 
Charitv Coniiiitssioners, etc. ; it is therefore resolved by the 
Conference, for the perpetuation and development of the prin- 
jiples on which the Connexion is founded, that it is highly 
expedient from this time that any new Churches, and Congrega- 


tions gathered in them, shall be known as “The Free Church 
of England," holding the Doctrines, and governed by the Laws, 
Regulations, and Declarations hereinafter stated.' 

The laws, etc., here referred to formed the con- 
stitution of the Free Church of England, and were 
finally embodied in a deed poll, which was duly 
regi.stered in the High Court of Chancery on Slat 
Aug. 1863. 

Largely in consequence of the action of the 
bishop of Exeter in pursuing Shore from one 
ecclesiastical court to another, incurring ruinous 
costs which it was quite impossible for Shore to 
discharge, and t' ‘ ' ' ' ' ‘or not paying 

them, the Fret ■ spread, and 

new churches i England were 

opened — among others, St, James’s Free Church of 
England, Grosvenor Place, Exeter, and Christ 
Church, Portland Street, Ilfracombe, the congrega- 
tion of which had as its minister Benjamin Price, 
who was at one time a member of the Countess of 
Huntingdon’s Connexion, and who subsequently 
became the first bishop of the Free Church of 
England. 

For three years in succession Price had 
held the high office of president of the Countess 
of Huntingdon’s Connexion, and in that capacity 
had acted as its representative at ordinations and 
similar functions. But, as it was considered by 
the members of the conference to be simply a dis- 
tinguished office, no service of consecration was 
held or deemed to be desirable. But the presi- 
dent of the Connexion was also at the same time 
ipso facto the bishop of the Free Church of 
England, and among the members tliemselves the 
demand grew that the head of the Church should 
bear a more thoroughly ecclesiastical title than 
‘ president ’ — one which would convey to outsiders 
the idea of episcopacy. This internal desire found, 
expression when, in 1868, St. John’s Church, 
Tottington, Bury, Lancashire, was opened, and 
public announcement was made that it would be 
consecrated by the Rev. Benjamin Price, ‘Bishop 
Primus ’ of the Free Church of England. On that 
eventful occasion the title was used for the first 
time — against Price’s knowledge or desire, it is 
true. It was felt that the term ‘ president ’ did 
not appeal to Churcli-people, whereas ‘ bishop ’ 
was thoroughly understood by ‘ the man in the 
street.’ The anomalous position in which Price 
found himself was this, that as executive officer 
he had to perform episcopal duties, without 
having been consecrated ‘by men who have 
publick authority given to them ’ to do so. Many 
evangelical clergymen, nevertheless, became 
warmly attached to the new movement ; and their 
adhesion gave it a more distinctly Church char- 
acter. This was emphasized by the following 
manifesto, which in 1873 was signed by over 50 
influential clergymen : 

‘ 1. — We, the undersigned Clergymen of the Church of 
England, hereby declare our solemn conviction that it is essen- 
tial to maintain the distinctive Protestant character of our 
Church. 

2. — We have noticed with alarm the tendency of the late 

Bennett Judgment ’’ to lower that character, and to establish 

a compromise unworthy of our old Reformers and their tradi- 
tions, The adoption of the principle that what our formularies 
do not in express terms condemn, they must be considered to 
allow, points to the conclusion that those who hold the doc- 
trines of Rome have only to disguise them in sophistical 
subtleties and non-natural language in order to make their 
position tenable. We consider this a state of things fraught 
with dangerous consequences to the Church at large. 

3. — W'e hold firmly that Romish errors, against which some 
of the Articles of the Church of England most emphatically 
protest, may not on any account be sanctioned. 

4. — We lament exceedingly that Romish and Ritualistic prac- 
tices and doctrines have made sensible progress of late years, 
in spite of all efforts which have been put forth to check them. 

5. — We regard it as indispensable that objectionable passages 
in the Book of Common Prayer, which have been found to pro- 
mote such practices and doctrines, should be removed. 

8. — We look in vain for any sign of Liturgical Revision by 
authority in Established Church. 
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7. — We have, therefore, determined, at this grave crisis, to 
express an open sympathy with those kindled Church bodies in 
England and Ireland which have made Revision of the Prayer- 
book a leading question. We allude to the Disestablished 
Church of Ireland and to the Free Church of England. With- 
out pledging ourselves to the details of their respectiv e arrange- 
ments, we shall be glad henceforth to act in friendly co- 
operation with both these bodies for the repression of Ritualism. 

8. — We unhesitatingly approve the union of Church and 
State, and do not advocate secession ; but we cannot ignore the 
fact that some Clergymen have determined otherwise; and 
unless some decisive step be taken to maintain the Protestant 
principles of the Reformation, we fear that many of the Laity 
may practically fall away from our Church, as sheep without a 
shepherd.’ 

The above declaration was drawn up by Edward 
Vesey Bligh, son o{ the Earl of Darnley and vicar 
of Birling, Kent. 

As the movement spread, it became more impera- 
tive that Price should he consecrated, according to 
Church order, with the accompaniment of ‘ laying 
on of hands,’ according to apostolic custom. In 
March 1874 the Free Church of England made a 
friendly suggestion to the Reformed Episcopal 
Church of America, which had lately been 
organized, that the two Churches, inasmuch 
as their principles and doctrines were identical, 
should be united. The proposition was warmly 
entertained, and a federative union was arranged 
— the bishops and clergy of either Church to be 
eligible to attend and vote at all meetings. 
One of the bishops of the American Church, 
Edward Cridge, of British Columbia, an English- 
man, and at one time a dean in the Church of 
England, came to England to visit his friends ; 
and, at the special request of the Reformed Church 
of America, supplied that which seemed to ortho- 
dox Church people to be lacking in the episcopacy 
of the Free Church of England by publicly con- 
secrating Bishop Price, by prayer and the ‘ laying 
on of hands,’ to his sacred office. In time this 
union was allowed to lapse, and the Free Church 
of England is not now affiliated with any American 
Church. 

The Free Church of England is free (1) to go into 
any parish to preach the gospel, although, as a 
matter of practice, she does not do so, unless invited; 
(2) to use the Book of Common Prayer, from which 
passages which are interpreted to confer ‘absolv- 
ing and letaining ’ powers on the clergy have 
been expunged ; (3) from State control, under 
which ecclesiastical questions are surrounded with 
restrictions and difficulties ; (4) to hold communion 
with other denominations, on the ground that the 
Church of Christ is one. ‘ Multi ilU unum corpus 
sumus in Christo ’ (Ro 12’). 

In its uncompromising Protestantism the Church 
denies (1) that the Church of Christ exists only in 
one order or form of ecclesiastical polity ; (2) that 
Christian ministers are ‘ priests ’ in another sense 
than that in which all believers are a ‘royal 
priesthood ’ ; (3) that the Lord’s Table is an altar 
on which the oblation of the Body and Blood of 
Christ is offered anew to the Father ; (4) that the 
presence of Christ in the Lord’s Supper is a presence 
in the elements of bread and wine ; and (5) that 
regeneration is inseparably connected with Holy 
Baptism. 

2 . The Reformed Episcopal Church in the 
United Kingdom, otherwise called the Reformed 
Church of England. — The earliest settlers in the 
United States of America (Virginia) in 1607 were 
members of the Church of England, and therefore 
naturally desirous of having a bishop in canonical 
Church order for ordinations, confirmations, etc. ; 
but their applications for the privilege were 
courteously declined, or postponed, by the English 
archbishops. In 1784, however, their wish was 

artly met by the consecration at Aberdeen of 

amuel Seabury, rector of St. Peter’s, New York, 
by three bishops of the Episcopal Church of Scot- 


land (Robert Kilmour, Arthur Petrie, and John 
Skinner). The colonists thus had a bishop of their 
own ; but nevertheless they were not completely 
satisfied. A renewed reque.st of the descendants 
of the first English emigrants, that a colonial 
clergyman, whom they might elect, should be con- 
secrated, so that the union with the old country 
might be strengthened and the Church creed of 
their fathers followed by their children’s children, 
was favourably entertained ; and on 4th Feb. 
1787 the archbishop of Canterbury (John Moore), 
assisted by the archbishop of York (William 
Markham) and the bishops of Bath and Wells 
(Charles Moss) and Peterborough (John Hinch- 
liti'e), consecrated in his chapel at Lambeth 
Palace, first William White, of Pennsylvania, and 
immediately afterwards Samuel Provoost, of New 
York, as bishops. Three years later (19th Sept. 
1790) James Madison, president of William and 
Mary College, Virginia, was consecrated at Lam- 
beth by the archbishop of Canterbury (John Moore), 
assisted by the bishops of London (B. Porteous) 
and Rochester (J. Thomas). The first episcopal 
consecration in America took place on 17th Sept. 
1792, when Thomas John Claggett was consecrated 
in New York bishop of Maryland, by bishops 
White, Provoost, Seabury, and Madison. The 
co-operation of Seabury invested this consecration 
with prime importance, as it joined the two sources 
of orders, the Scottish and English, in the Pro- 
testant Episcopal Church of -Vmeiica. On 15th 
Nov. 1866 George David Cummins, rector of Trinity 
Church, Chicago, was consecrated at Christ Church, 
Louisville, by the presiding bishop, John Henry 
Hopkins, of Vermont (who was assisted by six 
other bishops of the American Church), and ap- 
pointed suffragan bishop of Kentucky. In the 
autumn of 1873 the Evangelical Alliance held in 
New York its annual Convention, which was ter- 
minated by a united communion service in the 
Presbyterian Church in Madison Square, in which 
Bishop Cummins, the dean of Canterbury (R. 
Payne Smith), and Canon Fremantle took pro- 
minent part. The bishop of Zanzibar (W. G. Tozer) 
and other extremists vehemently denounced these 
eminent clergymen, and charged them with infring- 
ing ecclesiastical law in iiarticipating in the sacra- 
ment of the Lord’s Supjier administered in a Non- 
conformist church. Keenly sensitive to the attacks 
made on him through the public press, and alarmed 
at the spread of ritualistic innovations in his own 
diocese, which, with the limitations imposed upon 
him as a suffragan bishop, he was unable to stem, 
he resigned on 10th Nov. 1873 his position in the 
Protestant Episcopal Church of America ; and 
three weeks afterwards organized the ‘ Reformed 
Episcopal Church of Ameiica.’ On 14th Dec. 
1873 he consecrated Charles Edward Cheney as a 
bishop in the new Church ; and on 24th Feb. 1874 
he consecrated William R. Nicholson to the same 
high office, both at Kentucky. Generally speak- 
ing, these Church incidents would hardly have 
passing interest, and the record of them might be 
considered merely trifling ; hut to a Church claim- 
ing to possess the historic episcopate they are of 
supreme consequence. 

Information concerning the inauguration of the 
Reformed Episcopal Church of America reached 
England thiough the usual channels, and led to a 
missionary movement on similar Church lines in 
this countrj', under the charge of T. Huband 
Gregg, formerly vicar of E. Harborne, Birming- 
ham ; in the following year a General Synod for 
Great Britain and Ireland was formed, with the 
right of self-government. In 1894 it was re- 
organized with P. X. Eldridge as presiding bishop ; 
and ‘ Constitutions and Canons ’ were drawn up and 
agreed upon. 
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Xo good purpose would be served by reviving 
memories of the objections made as to ‘form of 
service ’ at the consecration of Bishop Cummins, 
and ‘ intention,’ and other trivialities, which 
marred the discussions in the first instance ; suffice 
it to say that the Reformed Episcopal Church of 
Great Britain, although it possesses, equally with 
the Church of England, all that, from the extreme 
Churchman’s point of view, is necessary for valid 
episcopal orders, yet in strongest terms repudiates 
the teaching that the sacraments of Holy Baptism 
and the Lord’s Supper are mechanically operative 
as channels of spiritual grace, when administered 
by a ‘ priest ’ ‘ lawfully called ’ and ‘ episcopally 
ordained.’ It declares for three orders of ministry, 
i.e. bishops, presbyters, and deacons, but fully 
recognizes that the ministry of the Word and 
sacraments of Nonconformist Churches is of equal 
value with that of the Episcopal. It was founded 
to maintain the Evangelical principles of the Pro- 
testant Reformation ; the Holy Scriptures form its 
sole rule of faith and practice ; the Book of 
Common Prayer being used at divine service, it 
is liturgical in its worship ; the government, 
although episcopal, is vested in a General Synod, 
composed of bishops and presbyters, together with 
two lay representatives from each of the affiliated 
congregations ; it is a refuge for members of the 
Established Church who are distressed by un- 
authorized ritual in their parish churches ; and, 
beinv free from State patronage and control, it is 
legally able to hold fellowship with all Evangelical 
Churches, and delights to do so. 

Literaturb. — B. Aycrigg, Memoirs of the Reformed Bpi- 
scopal Church, New York, 1876 ; Constitutione and Canone of 
the Reformed Episcopal Church, London, 1894 ; F. S. Merry- 
weather, Hist, of the Free Church of England, do. 1873; PoU 
Deed, Canons and Byelaws of the Free Church of England, 
Publication Department of the Free Church of England, Bury, 
Lancashire, 1916 ; Revised Prayer Book of the Free Church 
of England, do. 1916 ; A. E. Price, Organisation of the Free 
Church of England, do. 1916 ; G. H. Jones, The Doctrines and 
Polity, do. 1916. G, Hugh Jones. 

REFORMED PRESBYTERIANS. — See 
Presbyterianism. 

REFORM JUDAISM.— See Liberal Juda- 
ism. 

REGALIA. — The word ‘ regalia ’ is not found in 
classical Latin bearing its present meaning. We 
meet with it, however, in the 12th cent, in the work 
of the monkish chronicler, William of Malmesbury, 
de Gestis Begum Anglorum,^ in which, after describ- 
ing the coronation of Emperor Henry V. by Pope 
Paschal ll., he says that after the ceremony the 
pope laid aside his sacerdotalia and the emperor 
his regalia. In English the words ‘ regale ’ and 
‘regalia’ at first bore the meaning of royal prero- 
gatives. The word ‘ regale ’ in particular was used 
of the privileges enjoyed for centuries by the 
kings of Fiance of receiving the revenues of vacant 
sees and abbacies and of presenting to benefices 
which were dependent on them. By the 17th cent, 
the modem significance had already become at- 
tached to the word ‘ regalia,’ while the singular 
‘ regale ’ had fallen into desuetude. The articles 
which have formed a part of insignia of kingship 
in all the different stages of human culture have of 
course varied enormously in character, and it would 
be impossible within the scope of an article like 
the present to attempt to state the significance of 
each of them. This article is therefore restricted 
to a brief discu.ssion of their religious ^mbolism 
and magical attributes in general. The term 
‘ regalia^ will not, however, be limited exclusively 
to objects Avorn and carried by kings, but will 
be extended to cover such material objects as 
1 Rolls Series, no. 90, 2 vote., London, 1887-89, p. 602, 


confer upon their possessors the right to the 
throne. 

I. Royal fetishes. — More than twenty years ago 
J. G. Frazer, in his Lectures on the Early History of 
the Kingship, called attention to the sacred character 
of the kingly office among primitive, semi-civilized, 
and, in a lesser degree, civilized peoples ; and he 
inferred that, if it could be traced to its ultimate 
origins, it would be found to be identical with that 
of the priest, shaman, or medicine man.* In its 
main outlines this hypothesis appears to be irre- 
fragable. We must then expect to find among 
primitive peoples a resemblance betiveen the royal 
insignia and the magical apparatus of the medicine- 
man. In this quest we are not disappointed, for 
we find that among the Malays the magician 
possesses insignia analogous to the regalia, both in 
fact bearing the same name (kabesaran).^ In the 
Northern New Hebrides, according to R. H. Cod- 
rington, chieftainship is not in theory hereditary, 
but becomes so in practice, as a chief hands on to 
his son his charms and magic stones, containing the 
mana on which the chieftainship depends.^ The 
dependence of the royal authority on the possession 
of certain fetishes is found in its most extreme 
form in S.E. Asia and the Malay Archipelago. 
In S. Celebes it is said actually to reside in the 
regalia. 

* In abort,* says Frazer, * the regalia reign, and the princes 
are merely their representatives. Hence whoever happens to 
possess the regalia is regarded by the people as their lawful 
king. For example, if a deposed monarch contrives to keep 
the regalia, his former subjects remain loyal to him in their 
hearts, and look upon his successor as a usurper who is to be 
obeyed only in so far as he can exact obedience by force. And 
on the other hand, in an insurrection the first aim of the rebels 
is to seize the regalia, for if they can only make themselves 
masters of them, the authority of the sovereign is gone. In 
short, the regalia are here fetishes, which confer a title to the 
throne and control the fate of the kingdom. Houses are built 
for them to dwell in, as if they were living creatures ; furniture, 
weapons, and even lands are assigned to them. Like the ark 
of God, they are carried with the army to battle, and on various 
occasions the people propitiate them, as if they were gods, by 
prayer and sacrifice and by smearing them with blood. Some 
of them serve as instruments of divination, or are brought 
forth in times of public disaster for the purpose of staying the 
evil, whatever it may be. For example, when plague is rife 
among men or beasts, or when there is a prospect of dearth, the 
Boogineese bring out the regalia, smear them with buffalo’s 
blood, and carry them about. For the most part these fetishes 
are heirlooms of which the origin is forgotten ; some of them 
are said to have fallen from heaven. Popular tradition traces 
the foundation of the oldest states to the discovery or acquisi- 
tion of one of these miraculous objects — it may be a stone, a 
piece of wood, a fruit, a weapon, or what not, of a peculiar 
shape or colour. Often the original regalia have disappeared 
in course of time, but their place is taken by the various articles 
of property which were bestowed on them, and to which the 
people have transferred their pious allegiance.’ ^ 

In Loowoo, on the south coast of the Celebes, 
two toy cannon, and in Bima a sacred brown horse, 
formed part of the regalia. Among the Malays 
the regalia are of the nature of talismans on which 
the safety of the State depends, and are clearly 
bound up with the sanctity of the king. 

* Not only is the king's person considered sacred, but the 
sanctity of bis body is believed to communicate itself to his 
regalia, and to slay those who break the royal taboos. Thus it 
is firmly believed that any one who seriously offends the royal 
person, who touches (even fora moment) or who imitates (even 
with the king’s permission) the chief objects of the regalia, or 
who wrongfully makes use of any of the insignia or privileges 
of royalty, will be kina daulaty i.«. struck dead, by a quasi- 
electric discharge of that Divine Power which the Malays sup- 
pose to reside in thejking's person, and which is called “ Daulat " 
or ** Royal Sanctity.” ’ 6 

Similar tabus on the wearing of royal robes are 
found in various parts of the world. In Japan any 
one who wore the emperor’s clothes without his 
leave was supposed to suffer from swellings all 
over the body.® Similarly, in Fiji, disease is 

1 See art. Kino (Introductory). 

* GB^y pt. i., The Magic Art, London, 1911, i. 362. 

• The Melanesians, Oxford, i891, p. 56. 

♦ GB^, pt. i., The Magic Art, i. 363. 

® Skeat, Malay Magic, p. 23 f. 

• Pinkerton, Voyages and TravelSy London, 1808-14, vii. 717. 
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supposed to result from wearing a chief’s clothes. 
Among the Baganda so sacred were the king’s 
clothes that, when he renewed them at the cere- 
monies which were held for the prolongation of his 
life, he deposited the old ones in a shrine of the 
god Mukasa.^ 

The articles comprising the regalia of Malay 
king,-, are of a very miscellaneous character. In 
Malacca they were a book of genealogical descent, 
a code of laws, a vest, and some weapons, among 
which there was generally a spear. In Perak and 
Selangor the regalia consisted largely of instru- 
ments of music. 

The regalia of the ‘fire-king’ and the ‘water- 
king’ in Cambodia — two mysterious individuals 
whose authoritj' is of a purely spiritual character 
— are talismans, which would lose their efficacy if 
they were to leave the family, and for this reason 
the office is hereditary. One of these talismans is 
a magic sword. If it were drawn from its .scahbard, 
awful cosmic catastrophes would ensue.* The 
king of Cambodia, who occupies the position of 
temporal ruler within the country, sends an 
annual gift to the ‘ fire-king ’ of rich stufi's to wrap 
up the magic sword.“ 

Royal and public talismans were well known in 
the ancient world. The most famous instance of a 
public talisman is of course the Palladium, an 
archaic wooden image of Athene on which the 
safety of the city of Troy was supposed to depend. 

‘ In antiquity the Scythian kin^ treasured as sacred a plough, 
a 3 ’oke, a battle-axe, and a cup, all of ^old, which were said to 
have fallen from heaven ; they offered great sacrifices to these 
sacred things at an annual festual ; and if the man in charge of 
them fell asleep under the open sky, it was behe\ed that he 
would die wdthin the year. The sceptre of king Agamemnon, 
or what passed for such, was worshipped as a god at uhaeronea ; 
a man acted as priest of the sceptre for a year at a time, and 
sacrifices were offered to it daily. The golden lamb of Mycenae, 
on the possession of which, according to legend, the two rivals 
Atreus and Thyestes based their claim to the throne, may have 
been a royal talisman of this sort.' * 

It is said that in Japan the imperial crown was 
formerly a sort of palladium. In an account 
written about two centuries ago by Engelbrecht 
Kaempfer, physician to the Dutch embassy at the 
emperor’s court, we read : 

‘ In ancient times, he (the Emperor) was obliged to sit on the 
throne for some hours every morning, with the imperial crown 
on his head, but to sic altogether like a statue, without stir* 
rng either hands or feet, head or eyes, nor indeed auy part 
of nis body, because, by this means, it was thought that he 
could preserve peace and tranquillity in his empire ; for if, un- 
fortunately, he turned himself on one side or the other, or if he 
looked a good while towards any part of his dominions, it was 
apprehended that war, famine, fire, or some other great mis- 
fortune was near at hand to desolate the country. But it 
having been afterw’ards discovered, that the imperial crown was 
the palladium, which by its immobility could preserve peace in 
the empire, it was thought expedient to deliver his imperial 

erson, consecrated only to idleness and pleasures, from this 

urthensome duty, and therefore the crown is at present 
placed on the throne for some hours every morning.’* 

The Mogul emperors, who were never crowned, 
used at times to sit with a crown suspended over 
their heads.® A native historian of India in the 
15th cent, narrates the prevalence of a somewhat 
similar idea in that country, where the throne 
rather than its occupant was the chief object of 
veneration. 

‘ It is a singular custom in Bengal, that there is little heredi- 
tary descent in succession to the sovereignty. There is a throne 
allotted for the king ; there is, in like manner, a seat or station 
assigned for each of the Amirs, Wasirs and Mansabdars. It is 
that throne and these stations alone which engage the reverence 
of the people of Bengal. A set of dependants, servants and at- 
tendants are annexed to each of these situations. When the 
king wishes to dismiss or appoint any person, whoever is 
placed in the seat of the one dismissed is iinmediatelv attended 
and obeyed by the whole establishment of dependant^, servants 


1 J. Roscoe, The Baganday London, 1911, p, 141. 

3 GB^y pt. i , The Magic Arty ii. 6. 

3 Cf. art. IXDO-CutNAj vol. vii. p. 228. 

* GB^, pt. i., T?ie Magic Art, i. 365. * Pinkerton, loe. cit. 

6 M. K. Ferishta, The Hist, of Hindostan, tr. A. Dow, London, 
1812, ii. 329 


and retainers annexed to the seat which he occupies. Nay, 
this rule obtains even as to the throne itself. Whoever kills the 
king and succeeds in placing himself on the throne is immedi- 
ately acknowledged as king. . . . The people of Bengal say, 
“ We are faithful to the throne ; whoever ^s the throne, we 
are obedient and true to it.” ’ i 

The Egyptian kings also claimed a divine char- 
acter, being incarnations of Horus and Set.^ They 
claimed to hold their authority directly from 
heaven. 

* The sacred character of the royal house extended also to ita 
insignia and attributes. The various crowns especially appear 
as sacred objects, which themselves possess divine powers, and 
the principal functionary in charge of the royal jewellery 
serves it in the character of priest.’ 3 

The crowns of the two kingdoms possessed a 
ni^’^stical character, the white crown, which was 
the symbol of the king’s dominion over the upper 
kingdom, being identified with the vulture-goddess 
Xekhbet, and the red crown, which symbolized 
his dominion over the lower kingdom, being iden- 
tified with the serpent-goddess Buto. In other 
parts of Africa the regalia also possess a fetishistic 
character. Among the Yorubas, a people of the 
west coast, the royal crown is believed to be the 
residence of a spirit which requires propitiation. 
A few years ago the king of Ife sacrificed five 
sheep to it.* The throne is a fetish among the 
Ashantis and sacrifices are ottered to it, while 
among the Hos, an Ewe-speaking tribe in Togoland, 
the king’s proper throne is quite small and is 
bound with magic cords and kept wrapped up in a 
sheep’s skin.® 

The ideas underlying these facts are of course 
quite foreign to modern and even mediceval Europe. 
Nevertheless we may perhaps find dim reflexions 
of them in the mysterious atmosphere of sanctity 
w'hich has attached itself to the two most cele- 
brated crowns of Europe — the holy Crown of St. 
Stephen, and the Iron Crown of Lombardy. The 
former, which is compounded of two crowns, one 
sent by Pope Sylvester ll. to St. Stephen, the first 
king of Hungary, in A.D. 1000, and the other sent 
by the Byzantine emperor, Michael Ducas, to King 
Geisa in 1073, has throug’ ‘ ■ 

been a kind of national 

itself being known as the ’L*ands ot the feacred 
Crown,’ and a Hungarian magnate as * membrum 
sacrce coron®.’® When it was returned to Pres- 
burg in 1790 by Joseph ii., who six years earlier 
had caused it to be removed to Vienna, it was 
received with the greatest joy, triumphal arches 
being erected in its honour. It occupies a posi- 
tion distinct from the king, who cannot exercise 
his constitutional prerogatives before his corona- 
tion, and, if he should die before the ceremony, his 
name is struck otf from the roll of kings. Though 
less famous than the Crown of St. Stephen, the 
Iron Crown of Lombardy, which is kept at Monza, 
is received with royal honours on the rare occasions 
on which it appears in public. After the corona- 
tion of Charles V. it was not used again till the 
time of Napoleon I. On its way to Milan Cathedral 
for his coronation it w’as accompanied by an escort 
of the Old Guard, and a salvo of artillery was fired 
in its honour. Similarly on its way to Rome to 
accompany the funeral cortege of Victor Emmanuel 
II., in 1878, it w’as received with royal honours on 
its journey through Italy, on which it was escorted 
by the cathedral chapter and the municipal council 
ol Monza. 

2. Relics of dead kings as regalia. — Corporeal 
portions of deceased rulers often form the most 
important article of royal insignia. Since the 

1 H. M. Elliot, Hist, of India as told by its ovn Historians, 
Lon<lon, 1867-77, iv. 260. 

3 E. Meyer, Gesch. des Altertums, i.2 pt. ii. [1909] §§ 199, 219. 

* A. Erman, Handbook of Bgpj>fian Religion, Eng. tr., p. 38. 

* GB^y pt. i.y The Magic Art, i, 365. * fb. 

i * A. VamWry, Hungary^ (Storv of the NationsX London, 1897, 
p. 374. 
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king is the repository of the mana, or ‘ luck,’ of 
his people, it is necessary that there should be a 
kind of psychic continuity which must not be 
broken by the death of a ruler. In S. Celebes 
portions of the bodies of deceased rajahs actually 
confer the right to the throne. 

‘ Among the Sakalavas of southern Madagascar a vertebra of 
the neck, a nail, and a lock of hair of a deceased king are {ilaced 
in a crocodile’s tooth and carefully kept along with the similar 
relics of his predecessors in a house set apart for the purpose. 
The possession of these relics constitutes the right to the 
throne. A legitimate heir who should be deprived of them 
would lose all his authority over the people, and on the contrary 
a usurper who should make himself master of the relics would 
be acknowledged king without dispute. It has sometimes 
happened that a relation of the reigning monarch has stolen 
the crocodile teeth with their precious contents, and then had 
himself proclaimed king.' I 

When a king of the Panebian Lybians died, his 
head was cut off, covered with gold, and deposited 
in a sanctuary. It is the custom among the Masai 
for a chief to remove tlie skull of his predecessor’s 
body a year after burial, and to secrete it, at the 
same time ottering a saeritice and a libation. The 
possession of the skull is understood to confirm his 
autliority. 

* When the Alake or king of Abeokuta in West Africa dies, the 
principal men decapitate his body, and placing the head in a 
lartfe earthen vessel deliver it to the new sovereiirn ; it becomes 
his fetish and he is bound to pay it honours. Similarly, when 
the Jaga, or kin^' of Cassanj;e, in Angola, has departed this life, 
an otlicial extracts a tooth from the deceased monarch and 
presents it to his successor, who deposits it along with the teeth 
of former kings in a box, w'hich is the sole property of the crow n 
and without which no Jaga can legitimately exercise the regal 
power.* 2 

It is said that among tlie Guanclies of the Canary 
Islands the femur of the dead king constituted an 
important part of the regalia, and that the oath of 
allegiance taken by the chiefs to the new ruler 
was sworn upon it. Frazer believes that througli 
tlie corporeal relic the soul of his predecessor is 
transferred to the new ruler. A somewhat ditterent 
theory has been maintained by Westermarck, who 
believes that it i.s not the soul of the dead ruler 
which becomes transferred, but his mana, or holi- 
ness. The sultan of Morocco is enabled to transfer 
to another liis hnrakn, or sanctity.^ 

3. Election of a king by means of the royal 
insignia.— In view of the great sanctity of tlie 
kingly office in the lower stages of culture, and 
the belief that the luck of the people is bound up 
witli its holder, it is of course of vital necessity 
tliat lie who is most suitable should be elected to 
fill it. In order to obtain supernatural ratification 
for the choice of a king, divination has often been 
resorted to ; sometimes the actual S3’mbols of 
royalty themselves serve as a medium, and some- 
times a |iarticular object is kept for tliis purpose, 
which may not improperly, tlierefore, be termed 
a part of the regalia. This practice, though re- 
flecting a very primitive pliase of thouglit, has 
remained in vogue even among peoples wlio have 
attained to a considerable measure of civilization. 

In an old Transylvanian MorcheUy when the people assembled 
to choose a new riiler, they placed the crown upon a hillock, 
from whence it rose, floated into the air, and descended on the 
head of the future monarch. 

Anotiier interesting example is found in ancient 
India. 

It IS said that in Benares, when a kin^ died, four lotus- 
coloured horses were \ oked to a festive cai najre, on \\ Inch were 
displav ed tlie five emblems of rovaltv (sword, para>ol, diadem, 
alipi'er, and fan). This was «ent out of a u'ate of the citj, and 
a priest bade it proceed to him who had sufficient merit to rule 
the kinjfdom.^ 

The Lia Fail, as the stone on which the early 
kings of Leinster were crowned was called, which 
legend has identified with the English Coronation 

1 pt. iii.. The Dying God, London, 1911, p. 202. 

2 Ib. p. 203. 

2 E. A. Westermarck, * The Killing of the Divine King,’ Man, 
viii. (190SJ 22, 24. 

4 The Jatakas, no. 445 (ed. E. B. Cowell, Cambndge, 1895- 
1907, iv. 25). 


Stone brought by Edward I. from Scone, is said 
to have recognized the destined king by roaring 
when he stood upon it. It seems not impossible 
that similar animistic or animatistic beliefs may 
have once been attached to the ‘ King’s Stone ’ at 
Kingston-on-Thames on which the Anglo-Sa.\ou 
kings were crowned, and to the Coronation Stone 
of the kings of Sweden at Upsala. A curious story 
of the power of a sacred stone to determine the 
succession to the throne is related of a certain 
Scy’thian tribe. 

When a king died, a tribal assembly met on the banks of the 
river Tanuis to determine on a successor to the throne. In the 
river was a stone tike a crystal, resembling in shape a man 
wearing a crown. Whoever was able to find it and produce it 
in the assembly became king.i 

The following story from Africa shows the pre- 
valence of similar ideas in that continent : 

‘When Dagara, the King of Karagwe, on the w'estern shore 
of Lake Victoria Nyanza, died, he left behind him three sons, 
any of whom was eligible to the throne. The officers of state 
put before them a small mystic drum. It was of trifling weight 
but, being loaded with channs, no one could lift it, save he to 
whom the ancestral spirits were inclined as the successor.' 2 

4. Symbols of kingship. — As soon as social dis- 
tinctions began to reveal themselves in human 
society— which W’as of course at a verj* earlj* stage 
in its evolution — they would quite natuiallj* be 
indicated by the wearing of certain ornaments. 
Interments of the Falieolithic Age show the wide- 
spread use of teeth and shells for decorative 
purposes, but it is impossible to draw any certain 
inferences from them as to the wearer’s rank. 
Among the remains of the Bronze and Early Iron 
Ages in Europe we find tores, rings, and bracelets 
of gold as well as those of baser metals, and we 
may perhaps assume with some degree of safety 
that tiiey were made for the chiefs. We know, of 
course, very little of the dress of the pre-historio 
peoples of Europe, though a few fragments of 
woven stuft' have been found among the remains 
of the lake-dwellings (^.u.) of Switzerland. Prob- 
ably the costume of cliiefs ditlered little from that 
of ordinary persons, apart from their more solid 
ornaments. A royal costume may indicate that 
its wearer is the representative of a god. Naramsin 
carried two liorns on his helmet, signifying his 
divine character.® 

‘ The vestments of early kings of England,’ says J. R. Planch^, 

’ on state occasions do not appear to have differed from their 
ordinary apparel, unless occasionally the materials may have 
been more costly.' 4 

In some parts of the world a certain colour is 
emblematic of royalty’. Among the Malays the 
roj’al colour is yellow’, the privilege of wearing 
which is shared by the magician. In ancient 
Per-ia the Great King wore a robe of purple. 
This colour was adopted bj’ the Macedonian kings 
after the conquests of Alexander the Great. 
Purple was also a roj’al colour among the Etruscans. 
The patudainentum of the Roman emperor, a 
[ military mantle analogous to the Greek 
w'as of purple, and the expiession sumere purpuram 
became equivalent to mounting the throne, while 
the anniversary of the emperor’s accession was 
called natalis purpxirm. 

At the present daj’ an ornamented club, a girdle 
of feathers in the Pacific, a string of boar’s teeth 
in New Guinea, througliout S. Asia the umbrella, 
and in Ashanti a gold axe, are insignia of chieftain- 
ship. A small battle-axe was also carried by high 
officials in ancient Egj'pt.® Among European 
peoples they usually include the following orna- 
ments : crown, sceptre or stall’, sword, and ring. 
The regalia may gradually’ acquire a special 

1 FL xiv. [1903] 48 ; Plot, de Flue. xiv. 3. 

2 E. S. Hartland, Ritual and Belief, London, 1914, p. 317. 

2 Mej er, § 402 

4 Cyciopcedia of Costume, 2 vols., London, 1876-79, g.v. ‘ Robe.’ 

2 Erraan, Life in Ancient Egypt, Eng. tr., London, 1894, 
p. 73. 
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sanctity as the relics of some kingly saint or 
national hero. Thus the ancient regalia of 
England, which were destroyed under the Common- 
wealth in 1649,^ were venerated as relics of St. 
Edward, by w'hom they were believed to have been 
worn. The regalia of Hungary are regarded as 
relics of St. Stephen. The imperial and French 
regalia were to some extent relics of Charlemagne. 

The English regalia consist of St. Edward’s 
crown, the imperial crown, the sceptre with the 
dov 3 , the sceptre with the cross, St. Edward’s 
staff, the orb, the gold spurs, the sword of State, 
and the second and third swords, and the curtana, 
or sword of mercy. The regalia of the Holy 
Roman Empire consisted of Charlemagne’s crown, 
his dalmatic embroidered with large crowns, the 
golden apple or globe, Charlemagne’s sword, his 
golden sceptre, the imperial cloak embroidered 
W'ith eagles, the buskins, gloves, and tire hereditary 
crown of Rudolf ll. The French regalia included 
the crown said to have been given by Pope Leo m. 
to Charlemagne, Charlemagne’s sword, called 
‘Joyeuse,’ a sceptre six feet high, the hand of 
justice, and Charlemagne’s spurs, vestments, dal- 
matic, tunic, buskins or sandals, and mantle. The 
Scottish regalia included a crown, sceptre, and 
sword.® It seems to have been the custom for the 
English kings to be buried in their coronation 
robes, as was shown at the opening of Edward l.’s 
tomb in 1774. Owing to this practice, there 
existed, of course, no hereditary royal robes in 
England as in some other countries. 

The most important regalia of the khalifahs 
were the supposed relics of the Prophet — his 
striped cloak [burdah), his ring, his staff, and his 
sword.® They are said to have been dug up in 
A.H, 132, and to have been brought to Constanti- 
nople in the reign of Selim i. (1512-21), who on his 
conquest of Egypt forced the last of the'Abbasid 
khalifahs to make over his rights to him. There 
seems, however, little chance that they are genuine, 
as, even suppo.sing that the story of their beiiij' 
dug up is true, tliey would probably have perished 
when Baghdad was taken by the Mongols in A.D. 
1258. As the origin and symbolism of the crown 
have already been dealt with,'* they need not be dis- 
cussed here, but something may be said of some of 
the other more prominent insignia of royalty. 

5 . The sceptre. — John Selden, in his Titles of 
Honor,’’ say.- ; 

‘ For the Scepter, some testimonies make it an ancienler 
Ensijxne of a King than the Cro\\7i or Diadem is. Justin (or 
rather Trogus Pompeius) seems to denie that the old Kings of 
Rome had anj' Diadems ; but that instead of them the> carried 
Scepters So I conceive him in those words spoken of the age 
of those Kings, “ Per ea adhuc tempora reges hastas pro Dia- 
demate habehant, quas Graici Sckitra dixeie." For thtur 
Diadems, enough alreadie. But it is most deer that both in 
prophan and holy writers the scepter is much ancienter (as it 
was attributed to a King) than either Crown or Diadem.’ 

It is probable that the ancestor of the sceptre is 
far older than even Selden imagined. Possibly it 
is to be found as early as the old Stone Age. A 
shaft of reindeer’s horn perforated at its broader 
end by one or more cylindrical holes has been found 
in certain Aurignacian and Lower Magdalenian 
deposits in France. In its later form it is decor- 
ated with incised designs. Gabriel de Slortillet, 
believing it to be a ceremonial object, gave it the 
question-begging name of b&ton de rommnnde- 
ment.^ Among the chiefs and medicine-men of 
the Plains Indians of N. America carved batons 

1 Previous to the Comnionwe.'ilth there existed in England 
duplicate sets of regalia — the relics of St, Edward, with which 
each king was crowned, which were kept at Westminster, and 
a new set made for the use of each king, which were kept in 
the Tower. 

2 Taylor, The Glory of Regality, p. 88 f, 

3 Mas'udi, Muruj al-Dhahab (‘Golden Meadows'), tr. C. 
Barbier de Meynard and P. de CourteiUe, Pans, 1861-77, vi, 77. 

1 See art. Crows. ® 2nd ed., p. 175. 

* See art. Staff, 


served as emblems of authority. Their use was 
forbidden to ordinary persons. ’ More recently the 
resemblance of the b&ton de commandement to the 
arrow-straightener of the Eskimo has been pointed 
out.® Neither in Greek nor in Latin is the word 
‘sceptre’ (aKri-n-rpov, scipio) used exclu.sively of a 
royal emblem, and from this we may infei that in 
origin it did not ditt'er from other staffs, but that 
in very early days a common implement was put 
to a ceremonial use. The aKrjTrrpov was a staff 
u.sed in Greece by old men ; the scipio was a wand 
carried by magistrates in Rome. Mommsen® 
regards the story related by Livy of the senator 
M. Papirius striking the Gaul with his sceptre as 
unhistorical. That a staff was an emblem of 
kingly rank during the monarchical period we 
know from the well-known expiession of Homer, 
ffKTyiTTouxoi The aKTjirrpov was handed 

down from father to son. At Rome the augur’s 
baton, or lituus, was a stick curved like a shepherd's 
crook at the upper end. The litiius with which 
Romulus is said to have divided the city into 
regions was believed to have been miraculously 
preserved at the burning of Rome by the Gauls in 
390 B.C. The lituus was probably of Etruscan,® 
and therefore ultimately of Asiatic, origin. The 
Hittite priest-king is represented carrying a re- 
versed lituus. A crook was also part of the 
insignia of the Egyptian kings.® Pliny uses lituus 
as synonymous with scipio.’ The magi.strate 
appeared in the triumphal ear in the processus 
consuhxris at the games, bearing in his hand an 
eagle-lipped sceptre of ivoiy. 

* This, however, was an eniiilem of apotheosis, and unlike the 
other “ornamenta triuinplialia," was never worn on other 
occasions during the life of the triumphator, nor was it carried 
at his funeral.’ s 

On Etruscan and other coins Zeus holds an eagle- 
tipped sceptre, and on Cilician coins of the 4th 
cent. B.C. Baal Tars (Sandas) is also represented 
holding one. The ivory sceptre tijiped with an 
eagle which was carried by the eaily kings of 
Rome is regarded by Cook as symbolizing the fact 
tli.at the holder was an incai nation of Jupiter.® 
All the Aclitean chiefs had sceptres. Mention has 
already been made of the fact that Agamemnon’s 
sceptre was worsliipped at Chtcronea. Ne.stor 
reminds .'l.ganieiiinon that he bears the sceptre of 
Zeus in his capacity as judge. This appears to 
have been an oaken staff or spear (S6pv) of great 
sanctity. Cook believes that the royal sceptre 
which conferred the riglit of judgment was a con- 
ventionalized form of the oak of Zeus." 

* The j;od whom the Chaeronenns honour most is the sceptre 
which Homer says Hephaestus made for Zeus, and Zeu^ ^'ave 
to Hermes, and Hermes to Peloj''s, and Pelops beiiucaihed to 
Atreus, and Atreus to Tiuestes, from Mihoin Ai'atuemrinti iiad 

I it- This sceptre they worship, naming it a spear ; and that 
I there is something divine about it is pro\ ed especially by the 
j distinction it confers on its owners. The Chaeroneans saN that 
I it was found on the borders of their territory arnl of Panopeus 
I in Phocis, and that the Phocians found gold along with it, but 
that they themselves were glad to get the sceptic in'^tead of the 
gold. I am persuaded it was brought to Phocis b\ Klectra, 
(laughter of Aganieuinon. There is no public tenqile built for 
it. but the man who acts as priest keeps the sceptre m his 
house for the ye*\r ; and sacrifices are offered to it iUil\ , and a 
lalile is set beside it covered with all sorts of flesh and cakes.' 12 

The veneration of start’s is world-wide. Hector 
and Priam raise their sceptres while takiiitj an 
oath.^® Achilles also swears by a herald’s statt'.^'* 

1 Bull, so BE [1907), pt. i. p. 136. 

2 W. J. Soltas, Anctenf Uuiiters^, London, 1915, p. 305. 

3 Rum. Staatur^chfi, Leipzig, 1S76-77, i. 140. * 11. ii. 86. 

3 Daremberg-SagUo, ‘ Lituus.’ 

8 Erinan, Life in Ancient Egypt, p. 60. 

" J. Garstang, Tfu> Land 0 / the llittites, London, 1910, pp 
217, 229 ; HX xx\iii. 4. 

8 Smith, Diet. o/Gr. and Rom. Antiquities'^, London, 1890-01, 
8.V. ‘Sceptrum.’ 

xvi. [1905] 302. lO/Lix. 96ff. 

11 FL XV. [1904] 371. 

12 Paus. IX. xl. 111., ed. Frazer, i. 496 f. 

« II. X, 321, 328. 14 Ib. i. 234 
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‘ In concluding,' a treaty the Romans took a sceptre and a flint 
from the temple of Jupiter Feretrius; they su ore by the sceptre 
and “ struck (concluded) the treaty ’’ with the ttint.’i 

The war-clubs of celebrated warriors, anava, in 
Samoa w'ere venerated by their families. It was 
regarded as indispensable to success in battle to 
perform certain rites in their honour.^ A Mexican 
merchant carried a smooth black stick represent- 
ing the god Yacatecutli, who was believed to pro- 
tect him on his journey.® 

‘ In Aneitura, New Hebrides, South Pacific, there used to be 
a sacred staff, made of iron-wood, rather longer and thicker 
than an ordinary walking-stick. It had been kept for ages in 
the family of medicine-men, and was regarded as the represen- 
tative of the god. When the priest was sent for to see a sick 
person, he took the stick with him, and leaning on it harangued 
the patient, whose ej’es always brightened at the sight of the 
stick.’ < 

In the OT the Avord ‘ sceptre ’ is frequently used 
as a synonym for royalty.® The Hebrew shcbcC 
may stand either for a short ornamental sceptre, 
such as Assyrian kings are sometimes repre.sented 
as having, or for a long stafl.** The Roman 
emperors adopted the sceptrian cburneum of the 
triumpliant general. Wlien the empire became 
Christian, a cross was often substituted for an 
eagle. In some countries two sceptres came into 
use at an early period. In a 9th cent. English 
Coronation Order, Avhich is said to be a copy of 
the Pontifical of Egbert, archbishop of York, 
732-766, a sceptre [sceptrum] and a staff (6acwZMw) 
are mentioned.’ The word baculus^ haculum^ was 
not applied to staffs of a ceremonial character in 
Rome,® but merely to ordinary ones. The Corona- 
tion Order of Ethelred ii. mentions a sceptre {sctp- 
trum) and a rod {vitga)} Ethelred II. is tlie hrst 
English king on whose coins a sceptre is represented. 
Since the time of Richard I. the two sceptres have 
borne a cross and a dove respectively. The sceptre 
with the dove was a reminiscence of the peaceful 
part of the Confessor’s reign after the expulsion of 
the Danes.^® Of the French sceptres one bore a 
fleur-de-lys, and the other a hand in the act of 
blessing. The latter was knoAvn as the main de 
justice. It was put into the left hand of the king. 
The human hand as an amulet Avas Avidely used 
throughout the Mediterranean, and in the same 
region an outstretched human hand is often painted 
on houses as a protection against the evil eye. A 
bronze lelief at Copenhagen represents Zeus- 
Sabazioa in Phrygian costume, holding in his right 
hand a pine-cone and in his left a sceptre tipped 
Avith a votive hand.*^ In early Christian art a 
hand Avas a symbol representing God the Father. 
As to the cause of the duplication of the sceptre, 
Lord Bute makes the folloAving plausible sugges- 
tion ; 

‘This may possibly have arisen from the words, "Thy rod 
and thy staff, they comfort me,” in Psalm xxiii., which was 
treated* as a Regal Psalm on account of the passage "Thou 
hast anointed mine head with oil,” and was additionally appro- 
priate in the Latin, from commencing, " Dominus regit me" as 
an acknowledgment of the Di\ine Sovereignty over earthly 
Princes.’ 

*1d the English Coronation Orders the sceptre is especially 
the sign of regal power, while the rod is more the ensign of the 
paternal authority of the sovereign.’ 


I Frarer, Pam. v. 211. 

* Ih. quoting J. B. Stair, {aJottmalof the Polynesian Society^ 
no. xvii. [1896] p. 40. 

8 lb. V. 212, quoting F. S. Clavigero, Hist, of Mexico'^^ tr. C. 
OuUen, London, 1807, i. 38Sff., and B, de Sahagun, Hist. gtn. 
desehosesds la Nouvelle-Espajne, French tr., Paris, 1880, pp. 
58f., 296f. 

* Ib., quoting Q. Turner, Samoa, London, 1884, p. 327 f. 

® Cf. Gn 4910 : ‘The sceptre shall not depart from Judah, nor 
the ruler’s staff from between his feet, until Shiloh come.’ 

* HDB iv. 417. 

7 Wickham Leg^, Eiiglish Coronation Records, p. 3f. 

8 Daremberg-Saglio. ^ Wickham Legg, loc. eit. 

10 A. P. Stanley, Hist. Memorials of Westminster Abbey^, 
London, 1882, p. 39 

II Cook, Zeus, p. 392. 

12 Scottish Coronations, Paisley and London, 1902, p. 16. 

13 Wickham Legg, p. xliii. 


6. The orb. — 

* As the Scepter,’ says Selden, ‘ is the ornament of the right 
hand, so in the left the Globe or Mound, with the Crosse Infixt, 
in Statues and Pictures (and in some Coronations) of Kings, is 
a singular Ensign of Royall dig^itie. The se\ erall times where- 
in the solemne use of this in severall kingdoms began, is not so 
easily found, nor perhaps worth the inquine. It shall suffice 
here to shew how it began in the Empire, whence the use of it 
was by example taken into all or most of other kingdoms of 
Christendom. That which we name a Globe or Mound here is 
also sometimes called an Apple, sometimes a Ball, and it is 
observed by learned men that it was frequent in the state of 
Rome before the Emperors were Christian to have both among 
their Ensigns in the field and in their monies the Ball or Globe, 
the beginning whereof Isiuorb also referres to Augustl's. 
PiLAM, saith he, in siqna constituissb fertur Augustus, 
PROITER NATIONES SIBl IN CUNCTO ORBB SUBJECTAS UT MalUS 
FiGURAM ORBB OSTENDBRET. Thus some copies have it, and not 
MAQis PiouRAM ctc. Rs we usuallv read here.’i 

At the imperial coronations the orb Avas carried 
by the Counts Palatine of the Rhine, under the 
name of pomiim iuiperialc.^ The a])ple Avas 
sacred to Aphrodite, and is a token of lo\'e in S.E. 
Europe at the present day, but does not appear to 
have been a token of kingship in the ancient Avorld. 
In its origin, however, the orb appears to have 
symbolized tlie vault of heaven. Zeus is frequently 
represented witli a blue orbis, or globe. A coin of 
Caraealla represents Jupiter Capitolinus holding a 
^lobe in his right hand and a sceptre in bis left.® 
Sometimes a globe rests beside the god’s feet.* 
From being a symbol of the sky-god the globe 
becomes one of tlie imperial insignia. Imperial 
coins of the 3rd and 4th centuries show the 
emperors holding a globe. 

‘These representations imply on the one hand that the 
emperor has stepped into the shoes of lupiter, and on the other 
hand that his duties descend in unbroken succession from 
occupant tooccupant of the imperial seat. . . . Frequently from 
the time of Commodus to that of Diocletian we find lupiter 
delegating the globe to his human representative.’ t 

Both in Roman mosaics and in Pompeian paintings 
tlie globe is coloured blue or bluish-green, which 
indicates that it signified sky rather tlian earth. 
It is uncertain whetlier the cross was first added to 
the globe by Constantine or by Valentinian I.® 
Julian the Apostate replaced it by a figure of 
victory. Under the name of globus cruciger it was 
a part of the Byzantine regalia. Though the orb 
formed a part of the regalia of the Holy Roman 
Empire and of England, it was not used in France. 
In tlie English coronation ceremonial it is treated 
as a symbol of tlie dominion of Christ over the 
world. On placing the orb in the sovereign’s right 
hand, the archbishop addresses him in an exhorta- 
tion containing these words : 

* When you see this orb set under a cross, remember that the 
whole world is subject to the power and Empire of Christ our 
Redeemer.' 

7- The sword. — The symbolism of the sword is 
of course self-explanatory. The girding of the new 
monarch with a sword is a practically universal 
feature of coronation ceremonies. It is a remini- 
scence of tiie days wlien the king was not merely 
the titular but the actual war-cliief of his people. 
So intimate a part have weapons played in the 
religion of a warlike people that deities have been 
worshipped under their forms. A spear kept in 
the Regia was worshipped as an image of Mars; 
the Scythians sacrificed sheep and liorses to an 
iron sword, and the war-god of the Alans was 
worshipped as a naked sword stuck in the 
ground.’ 

Indeed, in the case of the sultans of Turkey, the 
girding on of the sword of Osman in the celebrated 
mosque of Eyub on tlie Golden Horn is the formal 
ceremony of inauguration. At the coronation of 
the king of Hungary an impressive ceremony is 
connected with the sword of St. Stephen. After 
the coronation the king rides on his charger to a 

» P. 180. 2 Ib. p. 1S3. 8 Cook, p. 46. 

4 lb. p. 42. 8 Ib. p. 46 ft. 

8 Selden, p. 181. 7 Frazer, Patts. v. 211. 



REGALIA 


637 


mound made of earth brought from all the provinces 
of the kingdom and waves his sword towards the 
four points of the compass, indicating his deter- 
mination to defend his kingdom against surround- 
ing foes. The tendency of the various royal 
ornaments to become multiplied is also appai-ent 
in the case of the sword. No fewer than five swords 
now form part of the English regalia: (1) the 
sword of State which is carried before the king on 
various occasions ; (2) a small sword which is sub- 
stituted for it during the coronation ceremony, 
and with which he is ceremonially girded ; (3) the 
sword of spiritual justice ; (4) the sword of tempo- 
ral justice ; (5) the curtana, i.e. ' shortened’ sword, 
or sword of mercy, which is blunted at the end by 
the removal of the point. Such swords were in 
ancient times carried by heralds. A similar idea 
is found in Japan, where certain officials such as 
doctors wore in their garments a wooden ornament 
resembling a short sword.' 

8. Bracelets and rings. — It is not unlikely that 
bracelets, anklets, and rings may have at one 
time been amulets, and have participated in the 
inevitable tendency of amulets to degenerate into 
ornaments. As emblems of kingship bracelets 
seem to have been more prevalent in the East than 
in the West. They were worn by the kings of 
Persia, and also formed part of the royal insignia 
of Saul, whose bracelets were, after his death, 
brought to David by an Amalekite.'' They were 
formerly in use in England, and a pair belonging 
to the regalia was ordered to be destroyed under 
the Commonwealth. They have not been used in 
England since that date.' The use of the ring is, 
however, almost universal. Though at an early 
eriod it may have been an amulet, yet before 
egenerating into a mere ornament it passed 
through a period of usefulness as a signet. The 
Spartan magistrates had a public signet with 
which they sealed everything that had to be 
sealed.' That rings were royal ornaments from an 
early period we know from the curious legends 
surrounding the rings of Minos and of Polycrates, 
tyrant of Samos. In Rome the gold ring was often 
conferred as a military distinction. The jtts amili 
aurei limited its use. The emperor’s ring was a kind 
of State seal. In the Liber Regalis, which repre- 
sents the fullest development of the mediaeval 
English coronation ritual, the ring is referred to 
as ‘ Catholic® tidei signaculuni.’ ' In Europe the 
ceremonial use of rings is of course most familiar 
in connexion with betrothal and marriage. The 
coronation ring symbolizes the marriage of the 
monarch to his people, just as the episcopal ring 
symbolizes the marriage of the bishop to his see. 
The English coronation ring is indeed sometimes 
called the wedding-ring of England.® The doge 
of Venice used to cast a ring into the Adriatic, 
symbolizing the marriage of the city to the sea. 
The ceremony was called sposalizio del mar (‘ the 
wedding of the sea ’), and was celebrated annually 
on Ascension Day. 

A curious legend attaches to St. Edward’s ring. 
It is said that he once bestowed it upon an old man. 
Some years later two English pilgrims in the Holy 
Land met the old man, who restored it to them, 
revealing himself as St. John the Evangelist, and 
bade them return it to the king. There is also a 
superstition that the closer the ring fits the king’s 
finger, the more loved will he be, and the longer 
will be his reign.' Royal rings have served various 
symbolic purposes. Alexander the Great on his 
death-bed bestowed his ring upon Perdiccas, as 
symbol of his intention to entrust the government 

' Times, Coronatiim SuppUinent, 19th June 1911. 

® 2 S 1'®. ® Wickham Lcpn, p. xhv, 

' Frazer, Paus. iii. 329. ® Wickham i.etrj;, p. 97. 

® Stanley, p. 40. " Wickham Legg, p. xlix. 


of the empire to him. The Anglo-Saxon king Oll'a 
is said to have appointed his successor by send- 
ing him his ring.' The bestowal of the royal ring 
may symbolize a pledge, as in the case of Elizabeth’s 
gift to Essex, or it may symbolize a royal command. 
In the book of Esther Ahasuei us gives his ring to 
Hamaii as a wanant for massacring the Jews. 
-A.drian IV. confirmed Henry ll. on the throne of 
Ireland by sending him a gold ling. Mary Queen 
of Scots, by sending her ring, pardoned two 
burgesses who weie about to be hanged.' 

9. The umbrella. — Throughout Asia and parts 
of Afiica the umbrella is one of the most import- 
ant insignia of royalty. It is or has been in use 
among the Malays, in Burma, Siam, India, 
and among the Seljuk sultans and the Mogul 
emperors.' An umbrella is shown on the reverse 
of a coin of Herod Agripjia 1. It also forms part 
of the regalia in Madagascar. In one of the J ataka 
tales a prince who wishes to dispossess his brother 
of the throne says, ‘ Give the royal umbrella up to 
me, or give battle.’' In 1855 the king of Burma, 
addressing the governor-general of India, spoke of 
himself as ‘ the monarch who reigns over the great 
umbrella- wealing chiefs of the Eastern Countiies.’ 
It seems most probable that the ceremonial char- 
acter of the umbrella is due to the tabu which 
prevents certain sacred persons from being exposed 
to the sun’s lays, and is a counterpart to the very 
common tabu which prevents their feet from touch- 
ing the earth. The Mikado and the high-priest of 
the Zapotecs of Mexico were forbidden to expose 
themselves to the rays of the sun. Pope Alexander 
III. accorded to Ziani, doge of Venice, the right of 
having a canopy or umbrella carried over him as a 
symbol of sovereign power. 

* Umbrellas appear to have been sometimes used in ritual for 
the purpose of preventing the sunlight from falling on sacred 
persons or things. ... At an Athenian festival called Scira the 
riestess of .Athena, the priest of Poseidon, and the priest of the 
un walked from the Acropolis under the shade of a huge white 
umbrella.’® 

10. Investiture with the regalia. — Whether a 
monarchy is elective or hereditary, it is usual for 
some ceremony to be held for the purpose of 
inaugurating anew reign. This ceremony usually 
takes the form of investing the sovereign with 
the royal insignia. The inauguration of the 
king of Tahiti con.sisted of his being ceremonially 
invested with a sacred girdle of red feathers in the 
jiresence of the image of the god Oro. By means 
of this ceremony he was formally initiated into 
divine rank. After describing the girdle, the offi- 
ciating priest would say, ‘ Parent this of you, O 
King.' ® 

Among the Baganda, when the period of mourn- 
ing for the dead monarch was over, the new ruler 
and his consort were ceremonially divested of their 
bark clothes and invested with new ones. This 
ceremony was called ‘ confirming the king in his 
kingdom.’' In Madagascar the object of the 
inauguration ceremony was to secure for the king 
the quality of hasina, an intrinsic supernatural 
virtue, which renders an object good or efficacious.' 
For this purpose the new ruler mounted a sacred 
stone, and exclaimed, ‘ Masiiia, Ma.sina, masina 
v’ahoV The assembled people replied, ‘Masina.’ 
These words van Gennep translates, ‘ Have I ac- 
quired the powers of ha-'-innt .\m I holy?’® 
Among the Ba-Thonga the inauguration of a new 


1 W. Jones, Finger-ring Lore, London, 1877, p. ISl. 

2 Ib. p, 1S2. 3 Ferishta, tr. Dow, ii. 328 f. 

** Jdtakas, no. 539 (vol. vi. p. 19). 

5 pt. vii.. Balder the Beautiful, London, 1913, i. 20, 
note. 

® W. Ellis, Polunesian Researches'^, London, 1S32-36, iii. 103. 
1 Roscoe, The Baganda, p. 197. 

8 Van Qennep, Tabouet totdmisme d Hadagascar, p. 17. 

9 Ib. p. 62. 
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chief is a purely military affair, and no religions 
ceremony takes place.* 

The coronation of the Egyptian kings was sup- 
posed to take place in heaven. In a description of 
the coronation of Rameses III. we read : 

‘ Then mv father Amon-Re, Lord of Goda, Re-Atum, and 
Ptah, beautiful of face, crowned me as Lord of the Two Lands 
on the throne of him who begat me ; I received the office of my 
father with joy ; I was crowned wnth the atef-crown bearingthe 
uraeus ; I assumed the double-plumed diadem like Tatenen. I 
sat upon the throne of Harakhte. I was clad in the regalia, 
like Atum.’2 

Another inscription speaks of Rameses III. as- 
suming the regalia of Horus and Set.^ 

The inauguration ceremony of a new emperor of 
Japan consists in the ceremonial taking potssession 
of the three chief articles of the regalia. The prin- 
cipal one is a sacred sword which is called Kusa- 
nagi no Tsungi, 

‘ This sword (so legend goes) was found by Siisa-no-o in the 
tail of an eight-headed serpent, which he intoxicated with 
“sake” and then slew. Having been brought down from 
heaven many centuries ago by the first ancestor of the Mikados, 
it came into the possession of Yaniato-take, and assisted that 
prince m the conquest of Eastern Japan. This treasure is never 
shown, but a great festival is held in its honour on June 21st.’ * 
The two others are a mirror and a jewel. The3’ 
are kept at Kj’oto and the inauguration takes place 
there, after the period of mourning for the dead 
ruler is over. 

In Europe, with the exception of Hungary, to 
whiohreferenoe has already been made, a coronation 
ceremony has usually served ratlfer to ratify the 
election of a king than actually to create one. 
Before set forms came into use, it was often of a 
more or less spontaneous character. When Juli.an 
the Apostate was proclaimed em peror at Paris in 
360, a standard-bearer named Maurus took off the 
tore which he was wearing, and placed it upon the 
head of the newly-elected ruler.' The earliest 
known account of a coronation in Great Britain 
is that of King Aidan bj' St. Columba, which is 
found in St. Adamnan’s life of the saint. 

Throughout the Middle Ages the position of the 
Church was that of witness to a contract between 
ruler and people at the crowning of a king. The 
Pontijicale Romanum ijrovides a special Mass for 
the coronation of the king. The Church presents 
the newly-elected monarch with his investiture. 

One of the bishops who are presenting the king to the 
metropolitan says, ‘ Reverendissmie Pater, postulat Sancta 
.Mater Ecclesia Catholica ut praesentem egregium inilitem ad 
dignitatem Regiam sublevatis.’ The metropolitan asks, ‘ Scitis 
esse dignum, et utilem ad hanc dignitatem?’ The bishop 
replies, ‘ Et novimus, et credinius, eum esse dignum, utilem 
Ecclesife Dei, et ad regimen hujus Regni.'® 

W. Stubbs’s view of the ceremony is as follows : 

‘ The ceremony was understood as bestowing the divine ratifi- 
cation on the election that had preceded it, and as typifying 
rather than conveying the spiritual gifts for which prayer was 
made. That it was regarded as convening any spiritual 
character or any special ecclesiastical prerogative there is 
notliinc to show ; rather from the facility with which crowned 
kings could he set aside and new ones put in their place without 
any objection on the part of the bishops, the exact contrary 
may be inferred.' 7 

The same view is taken by the French writer 
Menin, who says that in his own day (reign of 
Louis XV.) kings were recognized independently of 
all ceremony of investiture. No formal recogni- 
tion of the king, however, is found in the E’rench 
coronation ritual. 

* Le sacre des Rois,' he says, ‘ est une ratification publique du 
droit qu’ils ont de succviier a la couronne de leurs anefitres, et 
une confirmation du premier acte qui les a mis en possession’du 


1 H. A. Junod, Life of a S. African Tribe, London, 1912-13 
p. 348. 

2 J. H. Breasted, Ancient Records of Egypt, Chicago, 1905-07 

It. 401. * 

* Ib. iv. 62. 

* Murray’s Handbook for Japan, by B. H. Chamberlain and 
W. B. Mason, London, v 

® F. E. Brightman, in ii y»50, qu:>ting Amm. Marc. xx. 4. 
8 Ed. J. Catalan!, Rome, 1738-40 j. 376, 

“ Constitutional Uist. of England^, Oxford, 1891, i. 163. 


Trone ; e’est une espfece d’alliance spirituelle du Roy avec son 
Royaume qu’il epouse, pour ainsi dire, qu’ii s’engage de 
maintenir, de defendre, et de proteger, en meme temps que sa 
Ro\aume, par la voix des peuples, lui promet solennement 
fidelite et obeissance. ’ i 

Nevertheless a wide-spread belief seems to have 
grown up in the Middle Ages that the anointing 
of kings was of a sacramental nature, conferring a 
mark or character on the soul of the recipient. At 
all events a king was widely held to possess a 
quasi - sacerdotal character. The emperor was 
permitted to read the Gospel at his coronation 
Mass, and the French king to communicate under 
both kinds at his coronation. These facts led to 
the conviction that an unanointed and uncrowned 
prince was no true king. The French kings until 
i the 12th cent, began their reign on the day of 
their coronation.' ‘ Le Roi dormoit,’ said the old 
chroniclers, peaking of the period before a 
coronation. This belief had not completely died 
out even in the 19th century. Renan mentions 
the fact that some Bretons held that Louis 
Philippe, who had been neither anointed nor 
crowned, had no more right to exercise the func- 
tions of a king than any one who was unordained 
would have to exercise those of the priesthood.' 

Precedent for the crowning of a prince during 
the lifetime of his father was found in the crown- 
ing and anointing of Solomon by order of David, 
and was frequentlj’ resorted to in order to ensure 
the stability of a dynasty. The survival of a corona- 
tion ceremony in Europe at the present day is not 
necessarily associated with the possession of great 
monarchical prerogatives. The German Emperor 
and the Emperor of Austria' are not crowned, 
though the ‘ hereditary presidents’ of England and 
Norway are. In Spain the coronation ceremony 
has been discontinued. In England its discontinu- 
ance was seriously discussed at the accession of 
M'illiam iv. In most of the monarchies founded 
in the 19th cent., such as Italy, Belgium, (Sreeoe, 
it has never been introduced, and the king merely 
takes an oath to observe the Constitution. One 
of the oldest coronation ceremonies in Europe is 
the crowning of the pope, who is crowned by the 
younge.st cardinal-deacon with the tiara or triple 
crown, an ornament ultimately derived from the 
camelaucuni, a head-dress worn by high Byzantine 
officials. It is not a liturgical ornament, and the 
papal coronation has no religious significance. 

No definite rules can be laid down with regard 
to the crowning of queens-consort. In England, if 
the king is married at the time of his coronation, 
the cereraonv has usually been performed, and 
sometimes it has been performed separatelj’ if he 
married afterwards. In France it was usually 
omitted, and, if performed, it generally took place 
at St. Dene'S and not at Rheims with the king. 
The coronation of a queen-consort merely typifies 
her participation in the roj'al dignity. Sometimes 
this is indicated in the coronation ritual ; the king 
of Hungary holds tlu* Crown of St. Stephen for a 
time on the right .shoulder of the queen during the 
coronation ceremony, and the Tsar of Russia used 
to touch the Tsarina on the forehead with his 
crown before crowning her. 

M hen a ruler has abdicated voluntarily and 
without pressure, he has often symbolized tliis act 
ky publiclj- laying aside the royal insignia. 
Diocletian divested himself of the purple at Nioo- 
media in 305 in the presence of his assembled 
troops,' and in more recent times the eccentric 
Queen Christina of Sweden laid aside her crown in 
the presence of the Swedish senate. 

1 Traits hist, et chronoiog. du sacre . . . des rots, p. 177. 

2/6. 3 Que!>U»ns conteinporains, Pans, 1868, p. 434. 

■* The latter, as has already been mentioned, is crowned as 
king of Hungar^ . 

® E. Gibbon, Decline and Fall, ed. J. B. Bury, liOndon 1896, 
vol. L ch. xiu. p. 387. 



REGENERATION 


639 


Literaturr. — J. G Frazer, Gl^, 12 vola., Lomlon, 1911-15, 
Pausanias's Description of Greece^ 6 vols , do. 1S9S, Lectures 
on the Early Hist, of the Kingship^ do. 1905; W. W. Skeat, 
Malay Magic, do. 1900 ; A. van Gennep, Tabou et toteintsme a 
Madagascar, Pans, 1904 ; A. Erman, A Handbook of Egyptian 
Religion, Eng. tr., London, 1907 ; E. Meyer, Gesch, des 
Attertums,\.‘t pts. i. and ii., Stuttgart, 1907-09; A. B. Cook, 
Zeus, Cambridge, 1914, i. ; J. Selden, TiUesof Honort, lamdon, 
1631 ; N. Menin, Traite hist, et chronolog. du sacreet courmine- 
inent des rois et des reines de France, Paris, 1722, Eng. tr., 
London, 1723 ; A. Taylor, The Glory of Regality, London, 
1820 ; W. Jones, Crowns and Coronations, do. 1902 ; Cyril J. 
H. Davenport, The English Reoaiia, do. 1897 ; L. G. 
Wickham Legg, English Coronation Records, do. 1901 ; H. 
Thurston, The Coronation Ceremonial-, do. 1911 ‘jrd Marquess 
of Bute, .ScottLih Coronations, Paisley, i902 ; F. E. Brightman, 
‘Byzantine Imperial Coronations,’ JThSt 11. [1901] 359-392; 
Daremberg-Saglio. H. J. T. JOHNSON. 

REGENERATION. — Through all theology 
and religion there runs a clear antithesis between 
outivardness and inwardness. In theology this 
shows itself in the opposition between transcen- 
dence and immanence, anthropomorphism and ani- 
mism. It asks, Is God a glorified man or an 
indwelling potency? Does He operate on Nature 
from without or from within ? Should we concen- 
trate our thought and faith on Jesus as the risen 
Lord, the a.scended Mediator; or on Christ as 
Spirit, operating in His Church and in us as 
believers? Sometimes the contrasts are accen- 
tuated, and the opposing views are polemically 
controverted ; sometimes men are content to 
accept both as the two poles of an unsolved anti- 
nomy. A similar antithesis occurs also as to the 
nature of religion, causing men to ask. Is religion 
doing or being ? Is the vital matter what a man 
does or what a man is ? Ought my great concern to 
be, What am I to do ? or, What oui'ht I to become? 
E.g., as to the nature of sin, it is disputed whether 
sin is transgression of a commandment moral or 
ceremonial, or is perversity and pollution. Again, 
as regards reconciliation with God, the two queries 
arise : Is this effected by having sin pardoned, 
or by having perversity rectified and pollution 
cleansed ? Is the favour of God to be secured by 
righteously obeying the precepts of His law or by 
being inwardly changed and sanctified by a Power 
other and higher than we? Further, is this 
change to be studied as manifesting itself in 
outward life and conduct, or as a spiritual and 
psychological phenomenon ? In the former case 
we are engaged with the subject of conversion, in 
the latter with that of regeneration. 

I. OT conception. — Kirsopp Lake considers the 
antithesis between outwardness and inwardness to 
be characteristic severally of the Jew and the 
Greek. The Jew asked. What am I to do? He 
required a code of life and action to tell him 
deffnitely what to do. The Greek asked not, 
AVhat am I to do ? hut, What am I to be ? He 
wished to become something different. What dis- 
tressed him was the feeling that his very being was 
corrupt, and he wanted a religion that would help 
him to become a new being.' There are just two 
criticisms which one would like to make on this : 
(1) instead of the word ‘ Greek,’ the word ‘ Helle- 
nist ’ would he more accurate — the orientalized 
Greek ; and (2) it is unfair to the Jews to suggest 
that they were not sensible of the inwari'mess 
of religion. Both views find expression in the 
Jewish Scriptures. It is true that outwardness is 
prominent in tlie OT. We have much external 
morality and external observance of ceremonml 
requirements. Sin is often disobedience to God’s 
statutes and precepts. Ke.st oration to divine 
favour is secured by sacrifices oflered in accordance 
with a meticulous ritual. But this is not the only 
conception of sin that meets us in the OT. Sin is 
also disorder. It is ‘ desolation,’ ‘ chaos.’ It 

i The Earlier Epistles of St. Paul, London, 1911, p. 430f., 
The Steirardship of Faith, do. 1915, p. 88 f. 


isiTl, ‘restless agitation.' It is defilement, making 
men unfit to commune with God. It is .ijyiB, 
‘abomination.’ It is mi, that from which men 
flee, because it is abhorrent ; and as such it needs 
an internal remedy — a remedy which man himself 
cannot administer. There is a distinct vein of OT 
teaching wliicfi is very pronounced as to man’s 
inability to cleanse himself (Jer Pr 20*). 

Man’s will is powerless to effect the needed change. 
Something must be done in man and for man, 
which divine intervention alone can accomplish 
(Is 6*, Ps 51*, Job 9* 15"‘'“). Tins is apparent from 
the way in which the best of men plead for divine 
help and cle;insing (Ps 25"- 41'* 6‘), and from the 
way in which God promises to render the needed 
help (Jer ff-** 33®, Ezk 36**). Sin is not something 
to be merely pardoned, atoned for, taken away, or 
foigotten. So long as the propensity to sin 
remained, the OT saint groaned under its tyranny 
and pollution. He cried for cleansing (Ps 51*) and 
for healing (40). But even this could not satisfy 
him. He longed for thorough renovation. Re- 
garding the heart as the seat of the collective 
energies of the personal life, and conscious that 
this is depraved and that sin has thus banefully 
affected the very formative sources of character, 
he cries, ‘ Create in me a clean heart, O God ; and 
renew a stedfast spii it within me ’ (51’*). Saul was 
‘ turned into another man,’ and ‘ God gave him 
another heart’ (1 S 10*- "), but, alas ! he fell away ; 
and so the Psalmist prays that the clean heart, 
imparted by a new creation, might, by constant 
renewal, be kept ‘stedfast.’ 

2 . The Greek word and its synonyms. — The 
word ‘regeneration’ occurs twice in the NT, in 
either case for the same Greek word ira\iyyev(ala = 

7j irdXiR 7 ^i'«iris ( ,y/ ylvopai), a becoming new again, 
a reconstitution. The Greek word which would 
most accurately represent the ideas that we 
associate with regeneration would be avayiwriais 
( ,y yervau) ; but this does not occur in NT, though 
the verb is found in 1 P 1*. The word raXiyyeveaia 
first appears in Greek literature to represent the 
great Stoic conception of world-cycles, according 
to which the present world will come to an end 
by conflagration — to be followed, however, by a 
renovation or reconstruction, a trahiyyevetrla of 
everything just as it now is. Then, after a definite 
period, will come another conflagration and recon- 
stitution, and so on — the period between one 
catastrophe and another being termed a ‘great 
year,’ a rrepioSos. Hence Marcus Aurelius’ speaks 
of ‘ aperiodic iraKiy-fenaia of the universe.’ Being 
a high-sounding phrase, it was used hyperholically 
to denote any extraoidinary cliange ; as when 
Cicero* describes his restoration to rank and 
favour after exile as ‘ ira'Kiyyevealav nostram ’ ; and 
when Philo speaks of the birth of Seth as the 
iroXt 77 ci'c<rfa of Abel,* and of the sons of Noah 
as ‘ founders of a ira.'Kiyyeveala,* since they were 
‘ pioneers {apxrryeral) of the second period of the 
world ’ ; so J osephus * speaks of the restoration of 
the Jews after the Exile as a raXiy-yevea-la. With 
a nearer approach to the original Stoic meaning, 
Matthew (19**) describes the new heavens and the 
new earth, to which Christians (2 P 3’*) and Jews 
(Is 65”; En. Ixxii. 1; iTub. i. 29) were looking 
forward, in these words : ‘ In the traXiyyeveaia, 
when the Son of man shall sit on the throne of 
his glory, ye which have followed me shall sit,’ 
etc. The second NT occurrence of our word is 
in Tit 3*, where traXiyyfvecria has an ethical or 
religious sense : ‘ According to his mercy he 
saved us, through the washing [marg. ‘ lavcr ’] of 
regeneration, and the renewing of the Holy Ghost.’ 

1 ii. 1. * od Alt. vl. 7. 

8 De Poster. Caint, f S6 (Mangey, i. 249). 

4 De rita Mosis, u. 12 (Mangey, ii. 144). 5 Aixt. xi. lii. i. 
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Other Greek words with kindred meaning found in NT are : 
( 1 ) •yevvaoj, ‘beget’ (Mc Ac and also ‘bear children’ 
(Mt 19^2^ Gal 424, jii i( 52 i-j-). In a religious sense it occurs in 

1 Co 415 ‘1 begat you’; Philemio ‘whom I begat in my 
bonds.’ In 1 Jn the perf. pass, occurs eight times, and in RV 
is uniformly translated ‘be begotten,’ though in five of these 
instances AV has ‘be born’ — e.(}., ‘Ever.v one that loveth is 
begotten of God’ (4'^); ‘Every one that believeth that Jesus is 
the Christ is begotten of God ’ (oO ; but in the eight occurrences 
in Jn 33-® RV everywhere retains ‘ be born.’ (2) avaytvvoAa 
(ava is repetitive), ‘beget again or anew’ : 1 P 1® ‘Blessed be 
God . . . who begat us again ... by the resurrection of 
Jesus Christ.’ The noun avayevvijo-iy is not found in NT, but is 
found in Philo l of the rebirth of the physical world. (3) 
^woiroiew, ‘ make alive,’ ‘ quicken Eph 25 *Go<i . . .quickened 
us, together with Christ, when we were dead in trespasses.’ 
(4) airo/cvew, ‘ give birth ’ ; often in an abnormal manner : Ja 115 
‘ Sin bringeth forth death ' ; li® ‘ He having so willed, brought 
us forth [or ‘gave ua birth’] by the word of truth.’ (5) ava- 
icaivotu, ‘make new again.’ This verb, in XT, refers not to the 
initial quickening, but to the maintaining of the state of 
newness, ‘ keep new,’ or ‘ renovate’ (Ro 122 , (joi 310 )^ 

3 . Cognate ideas and metaphors. — It is pro- 
verbially difficult to translate emotions into words ; 
and to very many of the early Christians who had 
previously been steeped in sin the change which 
took place when they entered on the Christian 
life was so radical and so thorough that it 
demanded many modes of expression. Such an 
experience can be expressed only in figures ; and 
‘ regeneration ’ is but one of many metaphors 
occurring in the NT, all of which are designed to 
express the fact that, before any man can enjoy 
the favour of God, a profound change must be 
wrought in him, which God alone can effect. 
The earljr Christians were so amazed at the change 
in disposition and character wluch had suddenly 
come over them that they framed all sorts of 
theories to account for it, describing their new 
experience in terms and preconceptions of their 
own a^e.’ 

A. Bipentance . — The simplest metaphors meet 
us in the Synoptic Gospels, (a) Emphasis is laid 
on repentance (Mt 4” 11®, Lk 13"*). The Aramaic 
word for ‘ repentance,’ kjvb, is derived from 2 m, 

‘ to turn ’ (cf. Mt 18*) ; and hence we may safely 
affirm that the repentance {g.v.) which Jesus 
insisted on was a practical one — turning the back 
on one’s former life. 

{h) ‘Becoming as a little child’ {Mt 18*). — The 
context discloses what our Lord intended by this. 
It is the abandonment of pride and ambitious self- 
seeking, the attainment of meekness, lowliness, 
and dependence on a father’s love, that Jesus 
desiderated in His disciples. The need of divine 
grace for the attainment of this great ethical 
change is not so much explicitly taught as implied 
in the importance attached to prayer. 

(c) The quickening effect of the divine Word and 
the need for co-operation between the human and 
the divine are taught very clearly in the Parable 
of the Sower. ‘The seed is the word of God’ 
(Lk 8 “) ; but three of the four kinds of soil are 
unproductive ; there is only one which is so far 
receptive of seed as to yield the fruit of a new life 
within the natural heart of man. 

B. Impartation vf a new life. — The Fourth 
Gospel takes the three great ideas, life, light, and 
speech, and expresses the activities of Jesus 
Christ, the Son of God, and also the religious 
experiences of believers, under one or other of 
the.se categories. Jesus says; ‘I came that they 
might have life’ (10"’); ‘My sheep . . . follow 
me, and I give to them eternal life’ ( 10 ”'-); My 
words ‘ are spirit, and are life ’ ( 6 ®) ; ‘ He that 
believeth on the Son hath eternal life ’ (3**) ; ‘ In 
liim was life, and the life was the light of men ’ 
( 1 ‘). 

C. New birth . — This appears under two aspects, 
both contained in the word -yewau : ( 1 ) the origina- 

^ De Incorr. ilundi, 3 (Mangey, ii. 490). 

2 Cf. T. R. Glover, The Conjitct of Religionx tn the Early 
Roman Empire, Lomlon, 1909, p. 150 ff. 


tion of life — begetting ; and ( 2 ) the emergence 
into a new mode of being and into new relations — 
birth. 

( 1 ) In 1 Jn the perf. pass. yeyepi/rj<Tdai, indicating 
an initial definite act abiding permanently in its 
consequences, implies the impartation of a new 
life-germ, which develops in likeness to God, its 
veritable Father and fontal source. The same 
thought is presented in 1 P 1* ‘ Blessed be God 
who begat us again unto a living hope.’ 

(2) In Jn 3, tliough both perf. and aor. are used, 
it is generally recognized that the metaplior is 
that of birth ; not quickening or impregnation, 
but emergence into a new world — a new atmo- 
sphere, a new environment, and new objects of 
interest. This is clearly implied in the words of 
Nicodemus, w'hen, in reply to Christ’s statement, 
‘ Ye must be born again,’ he crudely asks, ‘ Can a 
man enter a second time into his mother’s womb 
and be bom ? ’ (3*). Similarly we interpret 3* eav 
fJLTl Tis yevvridy vSaros Ka.1 TTreufiaros, ‘ Except a man 
shall have been born [not ‘begotten,’ as though 
the water had a vivifying effect upon him, but 
‘ born ’] out of [or from] water ’ and the Spirit ’ 
(water and Spirit being the elements out of which 
the neophyte emerges). The reference probably is 
to the words of John the Baptist in Mt 3” ‘I 
indeed baptize you in water . . . but he shall 
baptize [or ‘immerse’] you in the Holy Ghost.’ 
The context implies that Nicodemus was a disciple 
of John, and Jn 3* inculcates the lesson of Mt 3** 
that immersion in water and emergence from 
water are not enough ; there is needed also an 
immersion in the Holy Spirit, from which one may 
emerge a new man, as one newly born emerges 
from his mother’s womb into a new world. The 
same metaphor occurs in Ja H*, where J. B. Mayor* 
is no doubt correct in saying that the verb airoKvtu 
is ‘ properly used of the mother ’ — ‘ Having so 
willed, he gave us birth ’ 

D. A new creature {Kaiv^ KTlns ). — It has been 
objected that regeneration is not prominent in 
Paul’s teaching ; but it would be rash to maintain 
that he ignored the doctrine of regeneration 
because he does not use the same metaphor as 
occurs in John, Peter, and James — indeed, when 
Paul sa.ys, in 2 Co 5*’ ‘ If any man be in- 
union-with Christ, he is a new creature,’ he is 
not far away from the same similitude. He is 
moving in the circle of OT ideas which find 
expression in Ezekiel : ‘ I will put a new spirit 
within you’; ‘and I w*ill take away the stony 
heart out of your flesh, and I will give you 
an lieart of flesh’ ( 11 ‘* 3b*“). Again, the Apostle 
says, ‘ We are his workmansliip, created in Christ 
Jesus for good works’ (Eph 2“’), which evidently 
implies that such a radical change takes place in a 
Christian as to be comparable to a creation, tliat 
this creation is possible only in union with Christ, 
that God develops the new creation, and that the 
grand purpose of it all is practical and ethical. 
Similarly in Col 3“ and Eph 4** ‘ the new man,’ i.e. 
tlie^ new self, is stated to be a divine creation, 
wliich, in the one case, is ‘ being renewed in 
accordance with the image of its Creator,’ and, in 
the other case, is said to be in harmony with God 
(Kara 0edi>), ‘ created in rigliteousness and holiness 
of truth,’ Some would render Kaivi] kt'ktls in 

1 Lake (fnauguroi .address at Leiden, 27th Jan. 1904) and F. 
C. Burkitt (.Evantjelion Da-Heptiarreshe, Cambridge, 1904, iL 
309 f.) advocate that ef vSaroe should be treated as ‘ an inter- 
retative gloss,] because it is sometimes omitted in the Fathers ; 
ut a consultation of the 36 variants in which 3® is quoted in 
the early Fathers, given in A. Resch, Paralleltexte zuJohannee, 
Leipzig, 1S97, p. 73 fl., seems to dispose of this theory; for, 
though there are several instances in which both ‘ water ’ and 
‘Spirit’ are omitted, and several in which ‘the Spirit’ is 
omitted, there is not one citation from the Fathers in which 
‘ the Spirit ' is inserted and * water ’ omitted. 

® The Epistle of St. James'Z, London, 1897, p. 59. 
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2 Co 5” ‘there is a new creation’ {as RVm), 
implying that man’s entire outlook on eartli and 
heaven, man, and God seems changed. Many 
Christians have testified that, wlien the spiritual 
nature is no longer enfeebled and diseased by sin, 
they seemed to be in a new world. The new life 
enters also into the larger world of spirit, recog- 
nizes its kinship with spiritual forces, feels a 
companionship with all that is holy and true, and 
sees God in everything.' This is very true and 
very beautiful, but probably RV represents Paul’s 
tliought best, as also in Gal 6'® ‘ Neither is 
cirouiiicision anything, nor uncircumeision, but a 
new creature.’ 

E. A change of clothing. — This metaphor, 
though signiticant, is not fully adequate. Cloth- 
ing is external ; regeneration is internal, psychical, 
vital. Life only can illustrate life. Vital processes 
can alone fittingly represent it. Our best simili- 
tudes must therefore be drawn from botany or 
zoology. Character, as others know it, is com- 
pared to clothing in Eph 4-- “ : ‘ Put off the old 
man which is corrupt . . . and put on the new 
man ’ ; Col 2“ speaks of ‘ the putting off of the 
body of the flesh,’ and Col 3®*- reads : ‘ Ye have 
put off the old man with his doings, and have 
put on the new man, which is being renewed,’ 
etc. 

F. A passage from death to life. — Jn 5®* reads: 

‘ He that heareth my word and believeth on him 
that sent me . . . hath passed from death unto 
life,’ Eph 2' ; ‘ You did he quicken [cause to live] 
when ye were dead.’ These texts are sometimes 
taken to imply the instantaneousness of the new i 
birth and the absolute deadness and insensibility 
of the human soul, as well as man’s native in- 
capacity for goodness and godliness ; and thus they 
present difficulties equally to the scientist and to the 
theologian. Many theologians feel obliged, how- 
ever, by the general trend of Scripture to regard 
the ‘deadness’ here spoken of as relative rather 
than absolute, and to consider man’s spiritual 
nature as diseased and inert rather than literally 
dead ; while the scientist, who objects to admit- 
ting anything instantaneous and unprepared for, 
in any grade of life, organic or psychical, explains 
the apparent suddenness of the change in man’s 
religious life by the hypothesis of the subliminal 
self. The new life at first is inchoate, working in 
the region of subconsciousness ; and then, more or 
less suddenly, there is often a time of spasmodic 
volitional and emotional tempest, which comes as 
a great surprise, but which has really been quietly 
prepared for in that part of our nature where racial 
and inherited tendencies lie buried beneath the 
threshold of consciousness.^ Paul was kicking 
against the goads of spiritual conviction for some 
time before his so-called conversion at Damascus. 

G. Burial and resurrection. — This figure is 
similar to the above and occurs in the well-known 
passages Ro 6‘ and Col 2'^. 

All these metaphois are, of course, very valuable 
and carry us a certain distance in the way of 
elucidation ; but scholars are unanimous in ad- 
mitting that there is an inner fact which defies 
analysis and description. The universal Christian 
consciousness is readj' to say of the change : ‘ It is 
“ not of ourselves : it is the gift of God,”’ but the 
modus operandi is inscrutable. 

‘ After analysis,' says B. Jowett, ‘there remains something 
w hich eludes criticism.' 3 ' The nature of regeneration,' say s 
Hodge, ' is not explained in the Bible further than the account 
therein given of its author, God ; its subject, the whole soul ; 
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and Its effects. . . . Its metaphysical nature is left a mystery.' i 
W. James bears the same testimony. No one ‘ can explain fully 
how particular experiences are able to change one’s centre of 
gravity so decisively.’ We speak of ‘ “ motor efficacy,” but such 
talk is only circumlocution ; for whence the sudden motor 
efficacy?' 2 So Starbuck: ‘Who can tell what really happens 
in one's consciousness when one turns seriously into com- 
munion with one's deeper self?’ ‘What happens below the 
threshold of consciousness must, in the nature of the case, 
evade analysis.' 3 

4. Nature of the change.— (1) The change is new. 
— All are agreed as to its newness. 

*A9 & new divine Principle/ sajs I. A. Domer, ‘the Holy 
Spirit creates, although not substantially new faculties, a new 
volition, knowledge, feeling — a new self-consciouMiess. In 
brief. He produces a new person.'^ ‘All things are new,’ says 
Horace Bushneli, * Life proceeds from a new centre. The Bible 
is a new book. Duties are new. The very world itself is 
revealed in new beauty and joy to the mind.’® And of course 
Hodge is in thorough agreement here, as he says, ‘This new 
life, therefore, manifests itself in new views of God, of Christ, 
of sin, of holiness, of the world, of the gospel, and of the life 
to come/ ® 

(2) The change expressed in terms of metaphysics. 
— The Puritans expressed themselves very largely 
in terms of Aristotelian metaphysics. 

Stephen Charnock (t 1680), whose discourses on regeneration 
were for many years the great authority on our subject, defines 
regeneration as a ‘ powerful change, wrought in the soul by the 
efficacious working of the Holy Spirit, wherein a vital principle, 
a new habit, the law of God and a divine nature are put into 
and framed in the heart enabling it to act holily and pleasingly 
toGod.’"? The distinctions drawn are ver> subtle, if not con- 
flicting. We note that ‘a divine nature is put into the heart'; 
and yet on p. 93 Charnock assures us that regeneration is ‘ not 
an addition to nature,' or a ‘change in the substance of the 
soul.’ ‘As in the cure of a man, health is not added to the 
disease ; but the disease is expelled and another form and habit 
set in its place. Add what you will (we are told), without intro- 
ducing another /onn, it will be of no more efficacy than flowers 
and perfumes strewed on a dead carcase can restore it to life 
and remove the rottenness.’ We learn, then, that, though 
regeneration is ‘not an addition to nature,’ and ‘the new 
creation gives no new faculties,’ yet ‘ a vital vrinciple is put 
into the heart ’ and ‘a new form is introduced.’ In regenera- 
tion there are ‘no new faculties,’ says a Princeton divine, ‘but 
there are new principles ' ; 8 and from him we obtain a definition 
of the word ‘principle,’ which we seek in vain in Charnock, 
He defines it as ‘that foundation which is laid in nature, 
either old or new, for any particular kind or manner of exercise 
of the faculties of the soul.’ In other words, a ‘principle’ is 
* a new foundation laid in the nature of the soul, for a new kind 
of exercise of the same faculty of understanding.' 

(3) The change expressed in terms of psychology. 
— The great spiritual change which, when viewed 
causally and subjectively, is called regeneration 
and, when viewed in its manifest results in life 
and character, is called conversion (j.r.) is a 
psychical fact and therefore can be expressed in 
terms of psychology. Metaphysics is ambitious to 
treat of the soul as an immaterial entity, possessed 
of substance and faculties, form and principles. 
Psychology pursues the humbler path of analyzing 
consciousness and interrogating experience. 

E.ff., E. F. Scott describes regeneration thus. ‘It is like 
another and higher will sustaimn^^ ours, and gradually sub- 
duing the whole nature to itself — till the natural life becomes 
‘‘spiritual" life. E. Reuss describes it as ‘an abdication of 
our own individuality, allowing the Holy Spirit to e'oke a 
complete metamorphosis of our human nature.’ J. Strachan 
speaks of it as ‘ practically ... a new’ life which turns all the 
forces of one’s being into a new channel. All the energies that 
fonnerl} made a man a sinner are now employed to make him 
a saint.’*' ‘Such sudden and radical changes in a man’s life ’ as 
those of Paul, says Percy Gardner, ‘ may often be led up to by 
many experiences and thoughts. But these often culminate in 
what may be called a violent spiritual and emotional tempest, 
which shakesj the whole being to its utmost depths.’ *2 Starbuck 
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says of conversion (though what he says is much more true of 
regeneration) that it is ‘ the birth of new powers.’ It is ‘ as if 
there had been the liberation of fresh energy, or as if new 
streams had flowed into consciousness.’ It is ‘life on a higher 
plane.’ ‘ It is a process of realiaing the possihilittes of growth ; 
of making a draft on the latent energies . . . w hich might other- 
wise ha\e lain dormant ahva^s.’! 

The psvcliolojrical expression of regeneration 
may tvell "be subdivided as follows : 

(a) Interms of per&onalitj/.~‘The new personality is formed,’ 
sa^’s Dorner, ‘ in inner resemblance to the second Adam, on the 
same family type, so to speak .’ 2 ‘Grace and freedom meet,’ 
says H. Martensen, and ‘a new persmiality is established, a 
copy of the di\ine and human personality of Christ.’^ So 
J. Vernon Bartlet: ‘A new personality arises from the new 
union of the will and the higher element dependent on and 
akin to the Divine : the man lives anew with a fresh type of 
moral life — that being dominant which before was subject, and 
riee versa.’ ^ And A. C. Headlam : ‘St. Paul . . . thought of 
the Spirit as a beneficent Divine personality . . . inspiring our 
higher nature, gi\ing us a new personality, a new power, a new 
life.’ 5 Putting the matter more scientifically, James ^ys: 

‘ What is attained is often an altogether new level of spiritual 
viiahty, a relatively heroic level, in which impossible things 
have become possible, and new energies and endurances are 
shown. The personality is changed ; the man is born anew* ’« 
So Starbuck teaches us that m adolescence, with Its ferment 
and unrest, there are indications, when the influences of the 
Spirit of God which enlightens every man are not violated, that 
‘a personality is forniing beneath that has capacitj' for self- 
direction and independent insight.’ We thus witness ‘ the 
birth of selfhood, the awakening of a self-conscious person- 
ality.’? 

(t) Unification . — ‘Every man,’ save Percy Gardner, ‘finds 
himself a human being of mixed tendencies.'^ ‘ We are each of 
us,’ says O. Steven, ‘as it were composed of many “selves.”’ 
What we need is ‘the unifying of the self or personality,’ 
which was probably in the mind of the Psalmist, when he 
praied, ‘Unite my heart to fear Thy name.’® So Frank 
Granger: ‘'The unity of the soul is thus something to be 
reached after and found both ^vithln God and within itself.’ 
‘The soul is not there to begin with, but must be gained.’^® 
Accordingly, we find that James, who devotes a chapter of his 
great work to ‘The Di\ided Self,’ says that ‘ to find religion is 
only one out of many wavs of reaching unity and defines 
regeneration as ‘the process, gradual or sudden, by which a 
self, hitherto divided, and consciously wrong inferior and 
unhappy, becomes unified and consciously right superior 
and happy, in consequence of its firmer hold upon rellrfous 
realities .’ 12 Paul describes his experience of the divided self 
in Ro 7, and Augustine, who in so many ways duplicated 
Paul’s experience, says, ‘ Thou didst gather me again out of my 
dissipation, w herein I w’as torn piecemeal ; while turning away 
from Thy unity, I lost myself in many things.’ w 

(4) The change expressed in terms of physiology. 
— There seems to be a parallelism between cereliral 
and psychical processes, hut modern psychologists 
have long abandoned the attempt of David Hartley 
and his school to maintain that mental acts can 
ever be adequately described, much leas explained, 
as brain currents or vibrations, or indeed by any 
physical terms. While aware of tlie inadequacy 
of physiology, it seems a fascination to some of 
our scientific theologians to throw tiieir account of 
mental acts and states into physiological terms. 

K.g.. Starbuck says : ‘ t\qiat happens below the threshold of 
consciousness must, in the nature of the case, evade analysis. 

J* rtll ?». l-Vip in If Tvc.vlo/d jeo, *0 

A . ■ I' ■■ ■ I . . ' - • - : 

connections ... we may get a definite picture, at whatever 
cost of accuracy.’!® Accordingly, we find him describing ‘the 
phenomena' which ‘cluster about the birth of a new self ’as 
‘ the organisation of nerve elements about a new centre,'!® In 
another passage h* says that it ‘seems entirely accurate’ to 
speak of one who had experienced the ‘ awakening of new 
powers and activities ’ as ‘born of the Spirit,' but he immedi- 
ately adds : ' It is as if brain areas which had lain dormant had 
now suddenly come into activity — as if their stored-up energy 
had been liberated, and now began to function.’!? Starbuck 
insists strongly that conversion is an adolescent phenomenon ; 
that the periods of physical and mental maturity are the periods 
when the vast majority of conversions occur. In these periods 
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‘the life-forces tend upward toward the higher brain centres,’! 
and biologically the new birth is ‘coming to live on the highest 
level of the nervous system. ’2 James describes the new birth 
‘ symbolically ' thus : that a ‘ new centre of personal energy has 
been subconsciously incubated’ and Lake attaches sornuch 
importance to the theory of a subliminal self that he considers 
that the really serious controversy of the future v-ill be to 
determine whether religion is merely ‘communion of man with 
his own subliminal consmousness, which he does not recognize 
as his own, but hypostatizes as some one exterior to himself.'* 

5 . The efficient cause of regeneration. — ( 1 ) TAe 
power of the Spirit . — The teacliing of the NT 
is emphatic that man needs a drastic inward 
change as a condition of salvation (Mt IS^ Jn 3'^), 
and in the Acts and Epistles it is everywhere 
implied that the primitive Christians had experi- 
enced such a change (1 Co 6 “, Eph 2^, Col 1'*, 

1 Jn S'®). It is equally clear that man is unable 
to effect this change by himself. There is need of 
the inworking of a power other and holier than 
himself. This power is the Holy Spirit. The NT 
teaches that man is to a greater or less degree 
controlled by an evil spirit (Ac 5^, 2 Co 4^, 1 P 5®, 

1 Jn 3®); but over against man in his sin and 
weakness there stands a Divine Spirit, endowed 
with creative energy ; and into hearts which are 
opened to receive Him He enters, vivifies latent 
faculties, and supports men in tlie struggle of life. 
Christians in all ages have testified that they were 
changed. Another will controls tlieir will. Anew 
light illumines everything. A new force controls 
their emotions, stimulating the higher, repressing 
the lower. ‘ Old things are passed away ; behold, 
they are become new ’ (2 Co 5*^). God gives the 
Spirit (2 Co 1“ 1 Th 4», Gal 3®, Ph 1'®) ; man 
receives the Spirit (Ro 8 ’“). The Spirit dwells in 
man (1 Co 3’“') — not that there are two entities, 
the human spirit and; the divine, existing side 
by side ; but that the Divine Spirit energizes, 
dynamizes the human spirit, ennobling, dignify- 
ing, purifying it. As A. Sabatier expresses it, 

‘The Spirit of God identifies itself with the human Me into 
which It enters and whose life it becomes. If we may so speak, 
it is individualized in the new moral personality which it 
creates.’® 

When we come to inquire more minutely what 
is the divine power which the Christian receives, 
we find some indefiniteness. There are three 
terms which are used in NT interchangeably — 

‘ Christ,’ ‘ the Spirit of Christ, and ‘ the Holy 
Spirit.’ The same verbs are used with each, and 
the same functions are ascribed to each (cf. Ro 8®, 

2 Co 3>’, Gal 2'*" 4», Jn 14‘» 20®®, 1 P I’l). But does 
identity of function necessarily imply identity of 
person or agent? That is a question much dis- 
cussed. There are not a few scholars who maintain 
that the ‘ Holy Spirit ’of the Christian dispensa- 
tion is the spiritual, ascended Christ; e.g., A. 
Tholuck' and Reuss® both maintained that the 
Holy Spirit in the NT is not a self distinct from 
Christ, but is Christ Himself glorified into a spirit, 
or the spiritual presence and manifestation of 
Christ to His disciples after His departure from 
earth. Franz Delitzsch also maintained that all 
communications of the Spirit, since the Ascen.sion, 
are effected through the Spirit of the Son of Man.® 
G. A. Deissmann says : 

‘The living Christ is the Spirit . . . “The last Adam became 
a lite-giving Spirit." ’ 9 

Other scholars express themselves more cautiously. 

E.g.. R. C. Moberly says; ‘The Holy Ghost is, to us, immedi- 
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ately, the Spirit of the Incarnate Christ. ... To us. He is the I 
Spirit of God through, and as, being first, for us, the Spirit of 
the Christ.’ 1 So E. F. Scott says : ‘ Practically, the Spirit is to 
Paul the power of Jesus acting on believers’ ;2 and R. J. 
Drummond, while maintaining that ‘it would not be true to 
say that the Spirit is simply the spiritual presence of the 
Exalted Christ,’ yet, after quoting Christ’s words, ‘ 1 will send,’ 
‘I will come,’ admits that ‘the presence of one ia practically 
the presence of the other.’S 

The important matter is to insist that, since the 
resurrection and ascension of Christ, tliere has 
been a new potency on the earth. Whether we 
seek to explain the matter metaphysically, in 
terms of the Church’s Creeds, or, more wisely, are 
content to leave it unexplained, the truth is that 
the Spirit, which, under the Christian dispensation, 
regenerates and sanctifies believers, is endowed 
with the properties of the God-man. jVt Pente- 
cost, and ever since, the Church has been animated 
by a new power — not the power of the I.ogos, bat 
a theanthropic power, the power of the glorified 
Christ. ‘The Holy Spirit was not yet, because 
Jesus was not yet glorified’ (Jn 7“). The Holy 
Spirit of the Christian dispensation has the value 
of the ascended Christ, and has become in the 
Church a new moral, religious, per.sonal force — 
the efficiency of Him who ‘ became in all things 
like unto his brethren ’ that we may be ‘ trans- 
formed into his image.’ To quote from Dorner : 

‘The Spirit of God is the XpicrroO.^ As the Spirit of 

Christ, He carries in Himself the power to diffuse the divine- 
human life. ... In fixed historical continuity, the divine- 
human personal unity ... is employed for the purpose of 
roiia^ating the life of the God-man. . . . Through the Holy 
pirit, as the Spirit of Christ, humanity is led back to God, 
^propriated by Christ’s theanthropic life ; and this is the 
Church.'^ 

(2) Human co-eMcients. — The co-efficients of 
regeneration, on the human side, are repentance 
and faith. 

(а) Repentance. — It has been an error on the 
part of some Calvinists to maintain that at the 
time of regeneration man is passive or perhaps 
even antagonistic. It is very true that no man 
can come to Christ ‘except the Father draw him’ ; 
that God always takes the initiative in man’s 
salvation ; that ‘ we love him because he first 
loved us.’ But, before the new birth can be eli'ec- 
tuated, there must be a period of unrest and self- 
dissatisfaction. It is not the first touch of the 
Spirit upon a sinful soul that regenerates. There 
are preparatory dealings of God with the soul. 
Christian experience often testifies to convictions, 
pleadings, drawings, remorse, and self-accusation, 
which may perhaps be compared to birth-pangs 
preceding the new birth. There are, it is true, 
many ca.ses all down the history of the Church in 
which the new birth seems to occur very abruptly 
and suddenly, but the modern mind distrusts the 
sudden and catastrophic in all departments of life. 
Accordingly, the modern method of accounting for 
apparently sudden conversions is to assume that 
in such cases there is a much richer, inherited 
subliminal self than in others, and tliat the 
upheavals of unrest and remorse have been long 
taking place beneath the threshold of conscious- 
ness. Most modern psychologists® very properly 
raise a protest against the procedure of some 
denominations which seem to recognize the sudden, 
remorseful, spasmodic type of conversion as the 
only genuine one. They do this on the ground 
that such experiences are entirely a matter of 
temperament and that some constitutions are 
incapable of developing spasmodically. 

(б) Faith is the second antecedent to the new 
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birth (Eph S”, Ro 8’°, Gal 2™) — faith in its double 
meaning of (1) appropriation of a messsage and 
trust in the person Mhom it declares ; and (2) self- 
surrender to a power other and purer than we, 
which seeks to control our life (see art. FAITH 
[Christian]). (1) It may he quite tine that there 
are ethnic phenomena which resemble conversion, 
hut Christian regeneration can be efiecced only by 
contact with Christ — on the divine side, dynami- 
cally, by the operation of the Spirit of the God- 
man upon the heart of man, and on the human 
side by hearing of Christ and by trusting and 
loving Him. Regeneration is conditioned by 
peisonal trust in Jesus as Saviour. Every true 
Christian can say, ‘ F'or me to live is Christ.’ (2) 
Self-suirender finds an important filace in all 
religious psychology. It is compaied to ‘relaxa- 
tion of eiiort’ on the verge of discovery, when, 
after hours or days of research, the solution comes 
unexpectedly, perhaps immediately after awaking 
from sleep. Many of Starbuck’s cases confessed 
that, after long and weary ett'orts to conquer sin 
and to secure, with the much-coveted suddenness, 
a sense of pardon and regeneration, they found 
themselves obliged to desist from tlie wrestling 
and struggle, and to yield themselves up into 
Christ’s h.inds. 'When the surrender is made, 
then often the new birth — the emergence from 
darkness to light, from bondage to freedom — takes 
place.' 

6. Subsidiary causes. — (1) The word. — Divines 
often call this ‘the instrumental cause.’ The 
efficacy of the written or spoken word as the 
expression of the mind and heart and will of God 
is often taught in Scrijiture. When ve read that 
‘ man does not live by bread alone, but [is endowed 
with a life which is nourished] by every word that 
pioceedeth out of the mouth of God ’ (fit 8'), when 
we read that ‘ the uord of God is living and power- 
ful ’ (He 4*'), when Jesus says, ‘My words aie 
spirit and they are life’ (Jn 6“), and when Paul 
reminds the Corinthians that ‘in Chri.'t Jesus’ he 
had ‘begotten’ them ‘through the gosjiel’ (1 Co 
4*®), we cannot escape the conviction that a ‘ word ’ 
Avas believed to he endowed with potency. 
Certainly the rabbis held this view ; and, when 
they read in the story of Creation that God said 
‘ Let light he,’ and light was. tliey considered that 
the very words were a vera causa, opeiating in the 
physical realm, and etlectuating ‘ that m hereunto 
they were sent’ (Is 55"), as we read in Is 9®, 
‘Jehovah sent a word into Jacob and it alighted 
upon Israel,’ and as in Zee 5* we read of ‘a curse’ 
that should ‘ enter a house and consume its timbers 
and its stones.’ In a similar manner the cau.sality 
of a divine word is taught in the NT, vlieie we 
read that Ave are ‘ begotten again . . . through 
the Avoid of God ’(IP 1®), that ‘ God gave us birth 
through the Avord of truth’ (Ja 1'®), that ‘the 
Avord of the message Avorketh in tho.se who believe’ 
(I Th 2'®), and that the gospel is ‘God's Sovapit’ 
(Ro 1'*). Evidently tlie ‘Avord’ is conceived as 
having the efficacy to regenerate and sanctify ; 
and, Avhen those of us Avho have listened to the 
recital of Christian experience recall hoAv often 
the decision for Christ — the entrance into joy and 
liberty — is traced to the elVect of some divine Avord, 
embodied in some hymn or passage of Scripture, 
Ave cannot hut feel that there Avas some ground for 
the peculiarly Semitic conception of the potency 
of a Avoid. 

(2) Thoughts or beliefs. — The psychology of 
religion strongly emphasizes that thoughts are 
forces, that one phase of regeneration i.s enlighten- 
ment, and that ideas have psychical, if not indeed 
physical, potency. 

1 Starbuck’a table xii. on p. 97 : cf. James, Varieties, pp. Ill, 
206 ff. 
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‘ Every idea that is relevant to our condition moves us/ says 
Steven and James dwells on ‘the regenerative influence of 
optimistic thinking’ and on the ‘doctrine that thoughts are 
forces’; maintaining that ‘one gets by one’s thinking rein- 
forcements from elsewhere for the realization of one’s desires ; 
and the great point in the conduct of life is to get the heavenly 
forces on one’s side by opening one’s niiiid to their influx.' 2 
Undoubtedly tlioughts are forces, whether they 
originate from our own cogitations or from sugges- 
tion by others, though per.sons difler very widely 
as to their impressionableness to suggestion. 
Hj’pnosis is just the focusing of suggestion. 4Ve 
may not enlarge on this ; but it emihles us to 
realize how efficacious it is to centre the thoughts 
on God, to have a firm belief in His wrath or His 
love. His goodness or His severity, during the 
period wliich elapses between the time avlien the 
soul is quickened by the Divine Spirit and the time 
when, more or less suddenly and joyously, the soul 
enters into the liberty of the sons of God. 

7. Ethnic and Jewish parallels. — (1) Hindu . — 
In ancient India there were tliiee castes of Aryans 
— the Biahmaiis, the Ksatriyas, and the Vaisyas 
— who were believed to have the spiritual capacity 
for being ‘ twice-born.’ The second birth was fore- 
shadowed in the sacred ceremony of initiation, 
known a-s upanni/ana, wlricli took place at various 
ages between eight and sixteen, accoulin" to caste. 
Tile boy was brought to his guru (spiritual pre- 
ceptor), and, after a prayer in ancient Sanskrit, he 
was invested witli the sacred cord, which consisted 
of three slender cotton threads — white, to typify 
purity — and tied in one (ilaoe by a sacred knot. 
Tlie cord was placed over the left shoulder and 
under the right arm and woin perpetually. It was 
of no use unless blessed by Bralimans, toiisecrated 
by the recitation of Vedio texts, and sprinkled 
with holy water. The eeieiuony was accompanied 
by the ten-times-repeated prayer, ‘ Let us medi- 
tate on the excellent glory of the Divine Vivitier 
[i.e. Regenerator].’ After this act of investiture 
the novitiate commenced his study of the Vedas, 
and by and by, according to his jieriod of study, 
he became qualified to teach and expound the 
Vedas, to recite jiraj’ers, and to take part in re- 
ligious services and sacrifices. The disciple was 
taught to revere his guru very profoundly; indeed, 
in the Institutes of Mrinu it is enjoined : 

‘ or the two, the one who gives natural birth and the one who 
^ves kno\slefl 2 :e of the \shole Veda, the latter is the more 
venerable father, since the second or divine birth ensures life, 
not oril\ in this world but hereafter eternally ’ (ii. 146). ‘The 
tivice-born man who shall have passed the period of his student- 
ship, shall a«fend after death to the most exalted of regions and 
no more again spring to birth in this lower world ’ (li. 249).3 

(2) Jewish. — Judaism at a very early period 
apjdied to its proselytes the ideas of biitli and 
creation, as we see from T’s 87^ ‘Behold Fhilistia 
and Tyre ; this one was born there,’ and 102^®, 
‘ A people that shall be created shall praise 
Jahweh.’ 

Similarly in B^reshlth Rdbhah., xxxix. 14, on Gn 12®, R. 
Eleazar ben Zinira sa^s : ‘ If all who come into the world w'ere 
met together to create one fly, they could not impart to it life : 
but he who induces a man to become a proselyte is as if he 
created him.’ Shir R. i. 3 sa^s: ‘Everyone who gathers one 
creature under the wings of the Shekmah is as if he created 
and formed him’ ; vii. 2 reads : ‘Tlie house of my mother' — i.e. 
Sinai. R. Barachiah said : ‘ Whv do they call mount Sinai my 
mother’ Because there Israelites were made, infants a day 
old.’ Bdbhd M<^sVd, ii. 11, teaches that a man ought to rever- 
ence his teacher more than his father : ‘ His father only brought 
him into this world. His teacher who taught him wisdom 
brings him into the life of the w'orld to come’ (cf. above, flj). 
Y fbhdmOth, 62a : ‘ The stranger who is proselvtized is like a 
child who is newly born, because he must break away from his 
former teachers and principles, customs and habits, as well as 
from the ties of kinship. It is expected of him that he will lay 
aside his vicious habits and comport himself as if he were born 
tliat very day.''* 

1 P. 34. 2 Varl>>ties, p. 107. 

3 Cf. art. Initiation (Hindu) ; M. Monier-Wilbams, Brdhman- 
isjn aiid London, 1S91, ch. xin. 

* Cf. Wetstein on Jn 3^ 2 Co 6^7; Schurer, HJP ii. i. 317 ; 
A. Wunsche, ErUivUning der Evangelien atis Talmud und 
Midrasch, Gottingen, 187S, p. 506. 


Philo often dwells on the necessity of a radical 
change before a man can secure the favour of God. 
He employs the figure of regeneration in a more 
psychical way than the Palestinian Jews and con- 
templates the change as a profound religious 
experience. 

‘ What length of time could ever transform the harlotry of a 
soul trained in earlv and habitual incontinence? No time could 
do this, but God alone, to whom all things are possible ; e\ en 
those which among us are impossible.’ ^ ‘I have learned to 
appreciate niy owm nothingness (ovSevetai/) and to gaze at the 
indescribable summits of thy munificence and then I recognize 
myself to be “dust and ashes” or something worse. . . . lain 
so elementally-changed (aMecTToixfiw/J-fvo?) that I do not even 
seem to exist.’ 2 Again, ‘ How could the soul ever have known 
God, if He had not breathed into it and touched it Kard 
dvvafj.Lv?' 3 ‘ Who is it that sows good seed m human souls but 
him w'ho is the Father of existing things, the unbegotten God 
who begets all things’’ * Our next quotation reminds us of the 
‘once-born’ man of W. James, whom Philo calls avTO^iadu}^. 
‘Every self-taught man is one who does not grow' better by 
struggle and conflict, but from the outset found Wisdom reaiiy 
prepaied for him, showered down on him from above.' Of such 
men Philo says further on: ‘The yeVo? is something 

new, surpassing description and really (ovrtu?) divine, subsisting 
not by’ human conception but by inspired frenzy.’ 5 And once 
more he says : ‘If a divine thought (ewota) enters the Stdi-ota 
ef man, it at once blesses it and heals all its diseases.' ^ 

(3) Stoicism. — Stoicism had before NT times 
become a religion quite as much as a philosopbj’, 
announcing its ability to free men from the 
domination of evil and to bring them into union 
with the divine. It appealed strongly to the 
sturdy Roman character and had a deep influence 
on the best men in the early Roman Empire. S. 
Dill speaks of Seneca as ‘the earliest and most 
powerful apostle of a great moral revival,’ and as 
‘ one of the few heathen moralists who warm moral 
teaching with the emotion of modern religion.’’ 
Seneca speaks of multitudes stretcliing out hands 
for moral help ; and there is evidence that he him- 
self was seized with a passion to win souls to good- 
ness and truth, and seriously regarded it as his 
mission to form or reform liuman lives. He taught 
clearly that ‘no mind is good without God.’ 

“‘Cod conies to men, na.v ! nearer still ' he comes into men. 
. . . Diline seeds are sown in human bodies *’S and will vrow 
into likeness to their origin if rialitly cultivated.’ s God is within 
us, inspiring good resolves and giving strength in temptation. 
God is without us. bestowing on us His gifts and chastising us 
in His wisdom. 

Many Stoics taught a doctrine of instantaneous 
regeneration. Goodne^s is brought about not by 
addition, but by a tiioioiigh change. There may 
be a progress from folly and wickedness in tlie 
direction of wisdom, hut tlie actual passage from 
one to the other must be momentary and instan- 
taneous. It may be a long preparation, but it is 
followed by a change {/j-era^oX-ri), sudden and com- 
plete. J ust as a drowning man may be rising for 
some time tow.ards the surface, hut Ills experience 
when he emerges into tlie air is totally ditlerent 
from tliat which he passed through while rising, 
and mu.st he instantaneous, so the final step in 
which a man suddenly finds himself transformed 
is ditlerent in kind from all the steps that have gone 
before. Cicero says of himself : ‘ I consider my- 
self not merely to be amended but transfigured ’ ; 
and Stoici.sin claimed many indisputable instances 
of men who had experienced a thorough and sudden 
change of character, as, e.g., Polemon, the dissolute 
son of a wealthy Athenian who was thoroughly 
changed by listening to a discourse by Xenocrates.'’ 

(4) The mgstcry-religions. — In the 6th cent. B.C. 
a remarkable wave of religion swept over Greece, 
the cause of which was largely personal, being due 

f Philo, Works, tr. C. D. Yonge, London, 1854-55, iii. 249. 

2 Qu\s rerum div. her. 6. 3 Leg. alieg. i. 13. 

4 Da Cherub. 13. 5 De Fuga, 30. 

® Leg. atteg. iii. 76. 

7 Itoman Society from Nero to Marcus Aurelius, London, 
1904, p. 304. 

s Ep. Ixviii. 15 f. 2 Glover, p. 61. 

12 Cicero, de Fin. iii. 14 (IS). 

u Ep. ad Fam. li. 1 , quoted bv Mavor, St. James-, p. 197 n. 

12 Dill, p. 347. ■ ■ 
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to the inlluence of such men as Pindar, Hesiod, 
and perhaps Orpheus — men who were at once 
poets and prophets. The period was marked hy 

(1) a more serious appreciation of right and wrong ; 

(2) a yearning to know what awaits the righteous 
and the wicked after death, and a conviction that 
the wrongs of this life will be righted hereafter ; 

(3) a deeper sense of the turpitude of sin and its 
defiling inlluence ; (4) a growing belief in henothe- 
ism ; and (o) a longing for fellowship with God. 
All this was accompanied by a disposition to 
give to religious beliefs a visual, scenic form and 
dramatic lepresentation. Foreign rites and cere- 
monies were appiopriated, old rustic symbols anil 
mystic plays — in fact anything that could evoke 
intense religious feeling. Into these weird symbols 
men read new meanings, and used them to mediate 
a crude sense of communion with the divine — 
everything appealing quite as much to their highly- 
sensitized organisms as to their psychical or moral 
nature. Men in the di.stant past were far more 
truly ‘children of Nature ’ than we are ; and they 
experienced real pain and joy in the changes of 
the seasons, bemoaning the apparent death of 
vegetal life and indulging in ecstatic revels at the 
return of spring. They were keenly sensitive to 
the parabolic significance of Nature. Their life 
was tn rapport with the life of Nature. Their 
soul was believed to he a fragment of the great 
World-Soul. The annual renovation of Nature in 
springtime fostered two anticipations : (1) that, as 
Nature puts on her beautiful attire in spring, after 
months of ugliness and deformity, so there must be 
a possibility, if one could only enter into thorough 
unison with the World-Soul, of renovating, cleans- 
ing, and beautifying the human soul, of whose 
pollution they were so painfully conscious ; (2) 
that, as Nature lives again yearly after apparent 
death, so it must be possible for the human soul to 
undergo some processes which shall render it in- 
corruptible and secure for it a glorious immortality. 
During the two centuries before and after Christ 
this movement spread and deepened immensely, 
gradually orientalizing Roman paganism and ac- 
climatizing Phrygian, Egyptian, and Persian 
divinities and ceremonies, in every great centre 
of the empire. Everywhere there was found a 
deep sense of the pollution of sin and a longing 
for immortality ; and in consequence there was a 
readiness to submit to any crude, pre-historic 
ceremony, resuscitated with new symbolism, in 
the frenzied longing to be inwardly changed, to 
become a child again, and to be made fit hereafter 
to dwell with God.* These ceremonies were the 
mj'steries (/iwrr^pia). 

(a) The Elcusinian mysteries, as held in Athens, 
furnished the grandest artistic display and scenic 
ornamentation. The great abject of mystic con- 
templation was an ear of corn. There were ablu- 
tions in salt, fumigation with sulphur, and smear- 
ing with clay or with blood — all done with the 
intense desire to cleanse the soul. There were 
scenic representations of events in the history of 
Demeter and Persephone, on which the mystics 
g.azed with wild, frenzied stare, in the hope that 
the experiences of the risen Persephone might be 
reproduced in their soul. Speaking of the lustra- 
tions, Tertullian says : 

* The nations ascribe to their idols the same power of imbuing 
water with the self-same efficacy as w^e do. ... At the Eleu- 


^ Consult artt. Mysteries (Christian) and (Greek, Phrygian, 
etc.) ; J. J. I. von DoUinger, The Gentile and the Jew\ Eng. tr., 
London, 1906, i. 131-211 ; Lewis Canipiiell, Religion in Greek 
Literature, do. ISOS, pp. 23S-20G ; E. Hatch, Infinence of Greek 
Mean and Usages upon the Christian Church (EIL), do. 1890, 
pp. 233-309 ; H. A. A. Kennedy, St. Paul and the Mystery- 
Reli<}ions, do. 1913, passim ; F. B. Jevons, Introd. to Hist, of 
Religion, do. 1S96, pp. 35S-CS1 ; A. Harnack, Expansion of 
Christianity, Eng. tr., do. 1904, i. 274 ff. 


sinian mysteries, men are baptized, and they assume that the 
effect of tins is their regeneration and the remission of the 
penalties due to their perjuries.’ i 

(5) Egyptian. — In this religion Osiris was slain 
and dismembered by Set, and his limbs were con- 
cealed ail over the world. The limbs were sought 
and found by Isis and her son Horns, and were re- 
constructed, and Osiris received a new life, divine 
and eternal. The one absorbing desire of his 
worshippers was to become partakers, in a mystical, 
spiritual sense, of the new life of Osiris.'^ 

In the great Parisian magic papyrus published by Carl 
Wessely, we read of a mystic who has been allowed access to 
thedivinitv Set, and who is instructed by the mjstagogue to 
address the divinity thus: ‘O mighty T^phon, sceptre-bearer 
and ruler of the upper kingdom. . . . lam thy soldier. . . I 

fling myself before thee . . . energize me (Svva/xujcrov), I implore 
thee.’ Having done this, he is bidden to put on white raiment, 
and to say to the god : ‘ 1 am united with thee in a sacred form. 

I am energized b> thy sacred name. I have met the effluence 
of thy gootl gifts,' and he is assured that he has obtained a god- 
like nature («<ro6€ou ifjuVewv) w’hich has been effected by the 
union With god. Another prajs: ‘Come into me, O Hermes, 
as children are in the mother’s womb ’ ; and in another passage 
we read: ‘Come into the soul of this child that it may be 
fashioned (rimoi/tr^at) after thy immortal form in th 3 ' powerful 
imperishable light.’^ 

Lucius Apulems, who w’rote about a.d. 130, humorously 
describes his metamorphosis into an ass, from which condition 
he was delivered b^' the priest of Isis, and was initiated at 
Cenchreaj into the m>stenei of Isis. He describes the day of 
his initiation as his sacred birthday. He sa\ s that on chat day 
he penetrated to the boundaries of death and trod the threshold 
of Proserpine.4 He compares this to ‘ a voluntary death ’ and 
his restoration to life to ‘a salvation vouchsafed in answer to 
raver.’ He is certain that through the goddess Isis he has 
eeh in a manner born again (‘ quodam modo renatus’) and 
placed again on the course of a new salvation. 

The Hermetic literature . — Reitzenstein, in bis 
work Poiinandrcs (Leipzig, 1904), publishes and 
copiously edits a strange comjiilation of eighteen 
sacred documents made about A.D. 300 by an 
Egyptian priest. The Greek fragments are of 
various ages and belong to several religious com- 
munities ; but the type of religion presented is 
generally Hellenizeii Egyptian. Among them 
IS a remarkable dialogue between Hermes and 
his son Tat on the subject of regeneration (7raXi7- 
7e>'€cr(a). 

The son reminds his father that he once said that no man can 
attain to aatr^pia. unless he is born again and looses himself from 
this world of seeming. Tat says that he has done this, and begs 
to be instructed as to the doctrine (A^ov) of regeneration. 
Hermes replies : * It cannot be taught. God causes it to grow 
In human hearts. The event is a begetting. God’s will begets. 
Those begotten are reborn ; they are sons of God.' Tat still 
presses his father to reveal more. He seeks to have a descrip- 
tion of the new nature, and asks : ‘ He who is born, of what 
sort is he? for that which is born will be another and will hav e 
no share in the noetic being which is in me.’ The father can 
only reply that such knowledge is not taught, but, when God 
wills. He can cause it to come to mind. But the son asks again : 

‘ Do you mean that I who am by nature descended from niv 
father am another’s son? Explain to me the manner (rpotroi') 
of the regeneration.’ Hermes can give little light as to the 
method ; but the results of the change are remarkable. Form 
loses its outline, and magnitude loses its dimensions. The mind 
cognizes ; no longer do the senses perceive. The injunction is : 

‘ Nullify the perceptions of the body and the birth of Deity will 
take place in thee.'® 

(c) Phrygian,— Phi’ygians elaborated their 
conception of psychical regeneration from the 
myth of Attis, the devotee of Cybele, who bled 
himself to death under a pine-tree for his imagined 
unfaithfulness to his goddess and was restored to 
life by the Earth-Mother. Men weary of earth!}' 
life and of sin yearned for a thorough change — a 
death, a burial, a new life. Under the influence, 
probably, of Mazdseism, according to wliich a 
mystic bull is the originator of creation and resur- 
rection, the old custom of devouring the bull, and 
thus receiving the strength of the bull into them- 
selves to renew their physical energy, underwent a 

J De Bapt. 5. 2 gee art. Mysteries (Egyptian). 

3 R. Reitzenstein, Die hellenistischen M gsterienrelig lonen, 
Leipzig, 1910, p. 31. 

I 4 Yhe Golden Ass, xi. 21 (Loeb’s Classical Library, p. 574 f.) ; 
I Kennedy, p. 100 ff. ; Dill, p. 572 ff. 

I 6 Reitzenstein, Poimandres, p. 339 ff. ; Kennedy, pp. 107-110. 
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sublimation of meaning, and was used as a means 
of acquiring eternal regeneration of the soul. 
They appiopriated the blood-bath, in which the 
novitiate descended into a grave over which were 
boards, and on them a bull was slain. The man 
underneath received on his naked person, and into 
all the orihces of his body, the warm blood, under 
the belief that his sins were thereby cleansed and 
his nature regenerated.^ For some time the fiction 
of the new biith was kept up by feeding the my&tic 
on milk and tending him as a babe (w<r7rcp dvayevvdj- 

{d) Mithraism . — Mithraism (q.v.) employed, and 
probably initiated, the bath of blood, and on many 
toinb-^tones, even of Roman patricians, there are 
found the words ‘ in ieternum renatus,' indicating 
that they believed themselves regenerated by the 
Mithraic ceremouj’. Albrecht Dieteiich has 
pubU''hed a papyrus which he believes to be a 
liturgy of Mithraism. Its opening prayer is very 
striking : 

‘O' first genesis of my genesis! First spirit of the spirit 
which IS in me ' Fir^t water of the water which is in me ! . . . 
May it jilease thee to translate me, who am trammelled bv the 
nature which underlies me, to an immortal genesis . . . that I 
nia\ he born again (M^Tayei-vTjt^w) in ni\ mind ; that I may be 
initiated arni the sacred Spirit mav breathe on nie. Though I 
was horn a mortal from a mortal motlier . . . having been 
sanctified by sacred ceremonies, I am about to gaze with im- 
mortal eyes on the immortal .i£on.’ 2 

When all is over, he says to Helios, lord of heaven 
and earth : 

‘ I have been born again by thee : one, out of so many myriads, 
I am iminoitalized in this hour.’ 

8 . Metaphors common to NT and the mysteries. 
— The researches of late years, and especially the 
discovery of papyri, have disclosed that many 
teclinical NT words are also found in the vocabu- 
lary of the mysterie.s. In NT times the mysteries 
were very popular, not only the national ones, 
hut aho those of a more private character, held 
in halls or private houses ; and almost every 
respectable man was a member in one or other of 
these mysteries.^ The ceremonies were kept secret, 
but the results claimed to be effectuated thereby 
were no secret ; and Paul could not live in an 
intellectual centre like Tar.sus without becoming 
familiar witli tlie technical phrases of tlie mystery- 
religions. And, tliougli we admit that Paul was 
antipatlietio to them, and though it be true, as 
Jacoby maintains, ■* tliat tlie keenest struggle of 
Chri.stianity was with the mystery-religions, yet 
we need not be surprised that Paul should borrow 
metaiiliors from them ; for he often derives 
meta|ilior.s from the athletic games against which 
Christians .sliowed vehement opposition in later 
yeais. Early Cluistianity did not invent a religious 
vocabulary ; almost all its terms were in vogue at 
the time. Tlie profe.ssed aim of tlie mysteries was 
(vccTTjjia, to secure union with God and eternal life. 
Ilegcneration is the central theme in the Mithra 
litiirg}', in the Isis ceremonies descrilied by Apu- 
leius, and in the conversation between Hermes and 
Tat. Hence many of the pagans who listened to 
Paul and Silas were members of mystic brother- 
hoods ; and, ‘when this new group of travelling 
preactiers from the East proclaimed tlie jiromise 
of (TUTtipta and the assurance of life eternal, tlieir 
message was bound to appeal to such an audience.’* 
Tlie early Christians used familiar terms and 
nietapliors, but infused a vastly higher meaning 
into them. IVe jiruceed now briefly to show how 
the metaphors of tlie NT concerning regeneration 
are found, though not with the same signiticance, 

1 Ct. art. .Mtstbries (Greek, Phiygian, etc.) ; P. Cumont, Die 
orientalischen Religxonen, Leij'zig, 1910, p 82. 

3 A. Dieterich, Kute MilhraHiturijie, Leipzig, 1903, p. 3ff. 

3 Kennedy, p. 79. 

♦ Die antik>’n MystenenreligioTun und das Christefitum, 
Tubingen, 1910, p. 60. 

5 Kennedy, p. 79. 


in the mysteries (the sections are the same as in 
§ 3 above). 

A. ‘ The seed is the u'ord ’ (Lk 8 '^ ; cf. 1 P 1'^, 
Ja P®). — In the Hermetic literature it is taught 
that ‘ regeneration is the end and aim of all revela- 
tion.’ While Tat, in silent devotion, sits listening 
to the instruction of his father Hermes concerning 
the divine potencies, these potencies manifestly 
enter into him and form his new ‘ I ’ ; ^ and it is 
taught that the reader of the book recording the 
conversation between Hermes and Tat might also 
be regenerated, under the grace of God ; but a 
translation of the hook would not have the same 
effect.^ Tat asks his father of what sort of mother 
he was regenerated, or of what sort of seed, and 
receives the answer : ‘ The will of God is the sower, 
and the seed is the true Good.’* 

B. Impartation of life . — As we have seen, there 
was a deep longing for immortality in the period 
from 600 B.c. onwards, and the popularity of the 
mysteries was chiefly due to the fact that they 
claimed to confer life and joy hereafter. The gods 
worshipped in the niy.steries were those who, like 
O.siris, Attis, and Kore, died and lived again ; and, 
while gazing at vivid spectacular displays of their 
sutlerings, death, and rebirth, accompanied by 
mournful addresses, listened to with sobbings and 
wailings and self-mutilations, the pitTrai strove 
frantically to become partakers in the sufferings 
and death of the gods, that they might become 
partakers in their glorious life. In the mysteries 
of Attis, when the worshippers have almost spent 
themselves in sympathetic ^'rief over the sad death 
of Attis, the priest chants in low tones : 

‘ Be of good cheer, O mystics, since the god has been rescued 
from death, there is ffoiT-ppia for you from your toils.’ 
Similarly it is said of one who has become mysti- 
callj' united to Osiris : 

‘As truly as Osiris lives, shall he live. As truly as Osiris is 
not dead, shall he not die.’ ^ 

C. aVdte birth. — It is extremely probable that the 
words vaXiyyeveaia and avayivvriais, to describe the 
change whicli the piprai claimed to have undergone, 
are pre-Christian. It was believed that the lustra- 
tions and the sympathetic dramas causally pro- 
duced this state of regeneration. Of course, we 
need scarcely remark that the iraXiyyeveuia was 
vastly different from that of the NT. In the 
mysteries the phenomena were hyperphysical, due 
to sensuous excitement, akin to that of the faqir 
in India, or the prophets of Baal. In the NT the 
change was supremely ethical (1 Co 6 *'^*). In 
some cases, it may be, the result of the mysteries 
was morally elevating, hut that was not their 
primary intent. They were designed to evoke a 
sensuous religiousness — to appeal to the feelings 
and to foster the condition in which men and 
women of neurotic temperament see visions and 
dream dreams. They encouraged manticism as 
distinct from prophecy. The cliureh at Corinth 
was in danger of reverting to a ‘mystery.’ It 
is doubtful whether those who claimed deayieinjiTis 
through Attis and Isis lived on a much higher 
moral level than their neighbours. 

I). A Slew man or a new creature . — There is every- 
where in the mysteries the notion that the soul, as 
a highly attenuated material entity, undergoes 
some change. This is emphasized when, as in the 
Mithra liturgy, the word peTayeyvairdai is used 
instead of the other synonyms. AVe find con- 
stant!}’ the idea of union {(rwoviria) of the divine 
with the human, cleansing, ennobling, and trans- 
figuring it. Osiris, Attis, Adonis were men. 
Tliey died as men ; they rose as gods. If men 
unite themselves with them, ‘receive them,’ ‘put 

J Reitzenstein, Poimandres, p. 217. 

2 Reitzenstein, Hellenist. Mysterieyireligionen, p. 36. 

3 Reitzenstein, Poimandres, p. 339. 

■* Cumont, pp. 71 f., 261 ; Kennedy, p. 99. 
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them on,’ they are thereby deified. They become 
Bons of God.' Yet in one place we have a sort 
of Nestorian conception — crwdipeLa, rather than 
crvyKpaais — when Tat asks whether the inborn son 
of God is himself or another, and pi ays for Hermes 
to come into him ‘ as children are in the mother’s 
womb.’ ’ 

E. A change of clothing. — Here we meet with the 
conception that the soul cannot he changed while 
in the body. It must first be ‘ out of the body.’ 
The soul wanders through the heavens, and receives 
a new p.op(pri before it returns. The soul of one 
who is admitted to the mysteries of Isis travels 
through the twelve houses of the zodiac and in 
each puts on a different garment — twelve different 
transmigrations. He returns to earth wearing an 
Olympian garment, stands before the assembled 
mystics, and is revered as a god.* So in the cult 
of Mithra the soul of the mystic is born again by 
means of wandering through the heavens. Arrived 
there, he calls out for his own heavenly body, 
which God has formed for him in the world of 
light, and wears it for a time ; but he must lay it 
aside when he returns to earth, and put on the 
garment of his earthly body.* 

F. A passage from death to life.— Deve\o\itnent is 
quite a modern conception. It was simpler to the 
ancients to conceive of transition, as death 
followed by life. Even yet we can speak of tbe 
death of the old year and the birth of the new. 
The great change to which the initiates to the 
mysteries laid claim was often represented as a 
death, followed by a changed life. When the 
initiation was being celebrated, it was usual for 
the gvffrai to simulate death, from which they were 
aroused by the call of the pwrayoyds. Apuleius, 
describing his own initiation, says : ‘ I went to the 
confines of death. I trod the threshold of Proser- 

E ine.’ Among some savage tribes youths were 
eaten till they were unconscious, that they 
might enter on a new life ; and for a time they 
were expected to behave as babes.® 

G. Burial and resurrection. — This, of course, is 
a very similar metaphor. Burial was designed to 
emijhasize the reality of the death. In the cult of 
Attis a pine-tree was felled, and the trunk adorned 
with garlands and solemnly buried. The mystics 
wailed for Attis, who had died again in his sacred 
tree ; they gashed themselves and sprinkled their 
blood on the altar. Next night they assembled in 
the temple, simulating death, and a light and the 
resurrected pine-tree were brought in, while the 
priest moved round among the prostrate niarai, 
informing them that the god had been rescued 
from death, and besmearing their throats with oil 
that they might sing the praises of the risen god.® 
Dieterich, speaking of the customs of some un- 
civilized peoples, says : 

‘ The adepts are besmeared with chalk or mud ; then suddenly 
cleansed and assume a new name. They are buried and then 
fetched up out of the grave. They are beaten almost to death 
and then brought back to life.’! 

Proclus (fl. A.D. 450), in his work on the Theology 
of Plato, iv. 9, says : 

‘ What is most wonderful of all is that the privsts command 
the body to be buried, except the head, in the m.ist sacred of 
ail the ceremonies.' * 

It is certain that in the mysteries all the effects 
were believed to follow magically rather than 
ethically. The ceremony produced the results 
irrespective of the ethical condition of the novi- 
tiate. Physical contact with the water regenerated 
the soul. The words uttered by the priest were 
' Reitzenstein, Hellenist. Mysterienreligionen, p. 7. 

2 Re.tzenstein, Poiinandres, p. 230. 

3 ReitiA-jstein, Hellenist. Mysterienreligionen, p. 26. 

* Jtf, p. 32. a Dicterich, p. 158 f. 

* Kennedy, p. 91 ; Frazer, GBs, pt. iv., Adonis, Attis, Osiris, 
Lcndlia, 1914, i. 267-274. 

2 R. ' 58. 8 Quoted in Dieterich, p. 163. 


believed to have a magical effect on the soul. The 
burial and besmearing with clay or mud, followed 
by restoration to life, were held to produce in the 
votary a psychical death, burial, and new birth. 
The new birth produced a sense of union with God, 
compared with marriage to the god or having him 
as a guest in the soul. All was in the realm of 
feeling, and left the moral nature of most men 
untouched. 

9 . Connexion between regeneration and 
baptism. — The subject of Paul’s teaching as to the 
significance of baptism has been a burning ques- 
tion during the past decade. The disputants fall 
into three classes : 

(1) Those who believe that baptism (which in 
this case is restricted to believers) is nothing more 
than (a) a symbol of a spiritual union which 
already exists between Christ and the believer ; 
(/3) a declaration of allegiance to Jesus as JIaster 
and Lord ; ( 7 ) a public avowal of faith in God the 
Father, Jesus Christ the Redeemer, and the Holy 
Spirit the Sanctifier.' 

(2) (a) Those who hold the sacramentarian view 
that baptism remits all sin, original and actual ; 
that it bestows regenerating grace and endows the 
soul with the germs of the Christian virtues (for 
this view see art. Baptism, vol. ii. pp. 390-400). 

( 6 ) There are some modern scholars who, trained 
in the rigour of modern exegetical methods, claim, 
in the light chiefly of recent research in the 
mystery-religions, that in his doctrine of baptism 
the apostle Paul was inconsistent with himself and 
with the rest of the NT ; that he was indeed a 
sacramentalist ; and that, while demolishing with 
one hand the efficacy of Jewish rites and cere- 
monies, he was with the other building up a doctrine 
of the mechanical efficacy of baptism, which was 
quite incongruous with his ordinary teaching. 

‘The latest exegetical phase,’ says F. Rendtorff, ‘is this, that 
with a frame of inind thoroughlj disinclined to sacramental 
conceptions, so many feel themselves histoncall> bound to 
ascrit^ such views to Paul. Such men as Gunkel, Heitmuller, 
and H. J. Boltzmann maintain that Paul held such ^ie^^s 
and that he derived them not from the OT nor from 
Jesus Christ, but from the trend of thought in ethnic religions 
current m his time.’ ^ W. Heitmuller says : ‘ Baptism, m 

Paul, is throughout a sacramental act, v-hich works noiez opere 
operantis,b\itezopere operato,in the Catholic sense. Itsopera* 
tion is not conditioned by the faith of the recipient or the 
administrator. Of course, faith is pre-supposed m the candi- 
date, Only those who believed sought baptism, and >et, not- 
' ' * operation baptism is not thought 

. • ’ . manner, but in a purely sacra- 

•• ' has laboured at the Osiris cult, 

and he expresses himself thus : * In baptism (so Paul teaches) 
the believer is joined to Christ. Baptism is the symbol of 
dying and being buried. He who allows himself to be baptized 
into Christ experiences thereby the death of Christ. He conies 
out of the water, as one w'ho has died, but been roused to a new 
life. He has put on Christ : that which happened to Christ on 
the cross completes itself again in the ca^^e of individuals.’^ 
Percy Gardner wTites in the same strain : ‘St. Paul’s view’ of 
baptism is distinctive. He speaks of burial with Christ in bap- 
ti.‘<m, and of being baptized into the death of Christ, and of nsmg 
w'ith him from the dead. ... In his ow’n wa} , he transforms 
the rite of baptism, not into a thaumaturgic process, but into a 
spiritual expeiience of a mystic intensity. To him baptism does 
not merely luean repentance for sin, and attempt at a purified 
life; it was burial with Cliru^t and rising again with him; it 
was incorporation into the earthly (?heavenl\ ] body of Christ, 
and becoming a new creature. There can be little doubt that 
in this matter, as in others, Paul innovates by graiting upon a 
Jewish rite a deeper meaning, of which the germs lay in the 
Pagan M>steries.’® So Kirsopp Lake, after quoting Ro 63 and 
Gal 327 , says ; * Baptism is here clearly indicated as effecting 
the union with Chnst. . . . Baptism is, for St. Paul and his 
readers, universally and unquestioningly accepted as a 
“mystery” or sacrament which works ex opere operato; and 


* This is the view usually held by Baptists and is represented 
ID A. H. Strong’s Systematic Theology, 3 vols., Philadelphia, 
1907-09; T, Armitage, A Hist, of the Baptists^, >'ew York, 
1890, passim ; and T. G. Rooke, Doctrine and Hist, of Christxan 
Baptism, London, 1894, ch. ii. etc. 

2 Die Taxife im Urchristentum, Leipzig, 1906, p. 16. 

3 Ih. p. 16 f. 

* Zxim religi(msg€Bchi<^tliche Versiandnis des ST, Gottingen, 
1 1903, p, 83. 

I 5 Exploratio Evangelica, London. 1S99, p. 447. 
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from the unhesitating manner in which St. Paul uses this fact 
as a basis for ar;furaent, as if it were a point on which Christ- 
ian opinion did not vary, it would seem as though this sacra- 
mental teaching is central in the priniiti%e Christianity to w-hich 
the Roman Empire began to be con\erted.’i 

(3) It can hardly be doubted tliat Paul had some 
acquaintance wdth the mystery-religions, and that 
he intentionally used metaphors there in use ; but 
there are many scholars, equally eminent with 
those named above, who cannot believe that 
the Apostle could be so illogical as to embitter his 
life for years by denying the efficacy of Jewish 
rites and ceremonies to secure salvation, and at the 
same time set up an external ordinance like bap- 
tism as having the efficacy to regenerate the souls 
of men, 

Deissmann, e.g.^ says : ‘ It is not correct to say that Paul 
consideied baptism to mediate our access to Christ. There are 
passages, as Gal 3^, which, read aloof from their context, 
might be thus interpreted, but it is more correct to say that 
baptism is not the restoration to fellowship, but the sealing of 
our fellowship with Christ. With Paul himself it was not 
baptism which was the deciding-point, but the Christophany at 
Damascus. He was sent not to baptize, but to preach the 
Gospel.’ 2 Rendtorff maintains that ‘Che ground presupposi- 
tion of all that Paul says on baptismal experiences is faith. 
Not that Paul alwa> s mentions faith, as the cattsa medians, but 
he does so frequetiCl.v in express words, as in Gal Ro 
The whole baptismal experience of Ro 6 culminates in the 
eminently ethical thought : “that we may walk in newness of 
life.” This cannot refer to a natural physical•hyperph^slcal 
new creation, analogous perhaps to the -Miihra magical liturgy 
with its affttSai'aTio-jxo?. It caij only imply the restoration of a 
new rehgious-ethical life.' Quoting Col 2^ he insists that ‘ the 
ethcacy of tne baptism rests on and consists in the forgiveness 
of sms.’^ Clemen steadily opposes the attribution of sacra- 
mentarian \ie\\.s to the Apostle. He admits that the implica- 
tions of 1 Co 1529 are magical, but denies that the text repre- 
sents Paul's own views. As to Ro 6 and Col 2*1, he contends 
that the operation of bapti.sm is based on the significance of the 
death of Christ. There is with the Apostle no reference to a 
sacrament. ‘Certainly with him, union with the Lord, the 
receiving of the Holy Spirit, the renewal of life and the blot- 
ting out of sin are realities of religious experience. . . . This 
conversion comes to expression m baptism which is a sjTnlioi 
not oiilv of w'hat is to happen but also of what has happened 
already!' ■* There is much force also in the argument of J. C. 
Lambert when he maintains that from Ro the Apostle 

asserts and reasserts his fundamental doctrine of justification 
by faith, then in 62 6 he abruptly introduces baptism, for the first 
and only time in the Epistle, and consequently ‘ it seems impos- 
sible, on the ground of this single reference to baptism in the 
course of his longest and mostdoctrinal Epistle, to set aside his 
cardinal thought that in the principle of faith itself there lies 
the whole ])Otency of salvation.’ 3 Later he says : ‘ The precise 
]>oint which he wished to enforce was tiie intimacy of the 
union which faith brings about between the believer and the 
Lord.’ Baptism suggests a being buried with Christ, * But a 
burial is not a death : it is only a public certification and seal- 
ing of death. And, in like manner, baptism is not a dying 
with Christ, but rather a sealing of that death in Him and with 
Him w’hich is immediately brought about by faith.* 6 The same 
view is ably defended by H. A. A. Kennedy, in Exp viii. iv. 
[1912], and m his work on St. Paul and the iUysterif-keligions, 
ch. VI. 

It remains now to examine what sort of con- 
structive criticism the last-named scholars have to 
offer, having disposed of the other two views, for, 
of course, in repudiating sacramentarianism, they 
are equally pronounced in their conviction that 
the statements in Paul’s Epistles as to baptism, 
such as Gal 3^, Tit 3®, imply more tlian that 
baptism i.s merely a symbol of spiritual facts. 
(1) It clears the air considerably that they all 
agree that all the persons whose baptism is 
recorded in the NT had avowed repentance and 
faith in Jesus as Clirist and Lord before they were 
baptized."^ (2) They a^aee that a candid exegesis 
of the passages in which Paul speaks of baptism 
obliges us to admit that he believed that in 
baptism ‘ something happens.’ The believer ‘puts 
on Christ’ ; he ‘ dies to sin,’ he ‘is raised to new- 

1 Earlier Epistles, p. 385. 

2 Panins, p. 89, Eng. tr. p. 130 f. 3 pp 32, 35. 

4 Rt'iigionsge^ch^chtliche Eiklarnng des NT, Oiessen, 1909, 

. 173, Eng. tr., Primitue Christianity and Us non-Jexoish 

ourc^f, El<itnburgh, 1912, p. 223. 

5 The Sacraments in the ST, Edinburgh, 1903, p. 169. 

6 lb. p. 173. 

7 Rendtorff, p. 32 ; Lambert, p. 193 ; Kennedy, p. 249. 


ness of life.’ Paul was exhorted to ‘be baptized 
and wash away his sins.’ Christ ‘ cleansed ’ the 
Cluirch ‘ by the laver of water by means of the 
word’ (Eph 5'-®). Clearly the early Christians 
were taught to expect that in their baptism they 
would receive some influx of spiritual power — some 
rich spiritual blessing. Lambert expresses it as 
‘a marked accession of spiritual life and power.’ ^ 
Kennedy speaks of ‘ a wonderful spiritual quicken- 
ing ; a new enhancing of the power and grasp of 
faith .’ 2 (3) They draw a very proper and vital 
distinction between ‘ cause ’ and ‘occasion.’ They 
do not believe that the literal act of baptism — 
contact with the water, or the utterance of the 
formula — in any sense causes these spiritual 
bles.sings ; but they do believe that Paul taught 
that it was a divine appointment that those w ho 
obe^'ed their Lord by making a public confes.sion 
of liim in baptism should receive therein a rich 
spiritual reward. 

\ 7' ’ ■ ■ ' . ■ G i' 327, says : ‘ Baptism as such is 

•: Christ” . . . forS2''says, “Ye 

• ■ ; accordingly baptism can only 

•' onfesses his sms, not a sacra- 

ment' ;3 and Lambert is equally explicit : ‘it was not with the 
baptismal water that men were sealed, but with the Holy Spirit 
of promise. Bajiti^m was the occasion of the sealing, rather 
than the sealing itself. . . . Even this sealing of the Spirit is not 
a creative but a declarative act.'^ 

Baptism was not the cause of spiritual gifts, but 
the occasion of tlieir bestowal. Baptism does not 
literally wash away sin, but NT believers were 
taught to expect a consciousness of pardon and a 
full sense of sin forgiven in connexion with their 
baptism. Nor does baptism regenerate in a causal 
sense, but NT baptism was normally the occasion 
of tile bestowal of the gifts of tiie Holy Spirit — so 
much so that Paul was astonished that it was 
possible for any disciples who had been baptized 
not to have received tliem (Ac 19®). Regarding 
Jesus as tlieir great Exemplar and His baptism as 
the type of, and authority for, Christian baptism, it 
was natural that they should expect somewhat 
similar spiritual blessings to be conferred on them 
to those whicli were conferred on Him. 

Liter.ctcee.— T his has been sufficiently indicated by the 
numerous quotations throughout the article. 

J. T. Marshall. 

REINCARNATION.— See Transmigration, 
SOOL. 

RELATIONS (Buddhist). — Buddhist philo- 
sophy has from the outset resolved all ‘ things,’ 
all ‘states’ of matter and mind, into a flux of 
‘happenings.’ That wliich happens is a series in 
the flux of transient, even momentary, complexes 
of elemental factors, determined and determining, 
according to the fivefold law of cosmic order 
(niyama). And these complex happenings are 
determined and determining, both as to their con- 
stituent factors and also as to other happenings, in 
a variety of ways that we should express by the 
term ‘relations.’ Tlie Buddhist term is paccaya 
(Skr. pratynya). Etymologically the word is 
nearly parallel to ‘relation’ (paccaya=pati = ‘xe,’ 
and ay, causative of t, ‘ to go or come,’ in place of 
latiis, ‘borne’). A greater discrepancy, however, 
lies in the causal emphasis of the Pali term, wliich 
is lacking in our word. The commentators em- 
phasize this : ‘ paccaya means because-of-that it- 
makes-to-come.’ The prefix (pati) is here given 
the added force of paticca.^ It is true that one of 
the most recent discussions of the notion of cause * 
expresses ‘ the general scheme of a causal law ’ in 
terms of relations. But this is only one among 

‘ Pp. lS-2, lOS. 2 P. 249. 

3 Primitue Chi istianity, p. 217. ■* P. 176. 

5 Cf. art. PATicCA-SAMl’pp.tDA, and Commentary on the Paf- 
thona, 

® In Bertrand Russell, Our Knowledge of the External World, 
London, 1914, p. 216 If. 
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the inevitable, if unconscious, ajiproximations of 
modern European ‘ philosophies of change to 

Buddhist ideas. ^ j c 

Another characteristically Buddhist dehnition 
of relations, beside that given above, is to assign 
them a place among the marks or characters oi 
thin^^s {Le. events) in general. Thus all things 
(except the philosophic Nibbana) have (a) the 
three marks of impermanence, liability to sntter- 
ing, and soullessness ; (6) the threefold mark of 
the conditioned : genesis or birth, cessation or 
decay and death, and a relatively static point or 
interval between; and lastly, (c) the marks of 
causation, viz. relations, or correlation. 

The third group of marks was developed under 
•24 heads in Ihe last of the analytical works m 
the Abhkl/mmma Pitaka of the canon, called the 
Patthana, also ‘ the Great Book.’ ' They are the 
most— one may say the only— distinctively con- 
structive contribution to Buddhist philosophy in 
those six analytical books. The 24 heads are 
developed at great length in application to the 
material and mental facts of experience. Ihe 
commentary, ascribed to Buddhaghosa, adds some 
useful explanatory matter, especially m its insist- 
ence on the necessity of regarding the correlation, 
or paccayata, in every one of the 24 modes as an 
‘ assisting agency ’ [upakaraka] : 

' Where one dhamma^ by its arising or persisting is a helper 

to another dhamma, that first-named is the (causally) relating 
dhamma to the last-named.' 

It is impossible to say how soon after the closing 
of the canon, how long before Buddhaglio^ s date, 
this aspect was evolved. But it is of the neatest 
importance to an understanding of the Buddhist 
philosophy of change, and it has remained a key- 
note in that tradition to the present day. thus 
Ledi expands it as follows ; 

‘ Just as an heir normally inherits the property of his decea^ 

o.arent, so does a succeeding unit of consciousness inherit all the 
energy, the (unctions, the impressions o( the expired unit. •> 
The same is believed with regard to material units. 
And the legacy itself came, in later works, to be 
spoken of as a force, vim, influence of the paccaya, 
or causally relating term, viz. the paccaya-satti. 
Thus : 


(11) consequence 

(12) habitual recurrence 

(13) action 

(14) result 

(15) support 

(16) control 

(17) jhdna 


(18) means, way 

(19) association 

(20) liibsociation 

(21) presence 
(2*2) absence 

(23) abeyance 

(24) continuance.* 


‘In the exposition ol the Patthana relations there are three 
main features to be caretully ’'LL-i 


(1) is hctti, one of several synonyms for causal 
antecedent, or condition, in general ; it is techni- 
cally reserved for the six moral ‘ roots (mula) of 
personal character: appetite, enmity, ignorance 
or dullness, and their opposites, disinterestedness, 
amity, intelligence. (2) is object of consciousness 
viz. five objects of the live senses, and one ot 
intellect, namely, impressions and ideas. (3) refers 
to an overruling factor in consciousness at any 
given moment: intention, energy, vohUonal ap- 
perception, intellectual investigation. Ot (4), (o), 
the latter applies to a sequence in time so appa- 
rently indivisible as that of mental states or 
moments. By (6) ‘ co-nascence,’ or simu taneous 
and co-inhering genesis, is meant. In (7) botn 
terms of the relation are mutually relating and 
related. (9) ditfers from (8) only as indicating a 
cause or group of conditions eftective enough to 
bring about immediately a given result. (1-) 
repetition so as to form a habit.* (13), karma, \s 
the relation between an act of xyill and its result. 
(14) is literally ripeness, maturity; causally con- 
ceived, it is a relation of effortlessness.^ (15) im- 
plies mental or material nutriment. (16) refers to 
the influence of psycho-physical, mental, and moral 
faculties or controlling powers. (H) is 
trat^ energy physical and mental. (18) is thought 
or conduct under the aspect of a shaped course of 
procedure towards an end. (22), positively re- 
garded, implies ‘opportunity for a successor to 

arise.’* So for (23). ,. 

In comparing these groups with corresponding 
lists in European philosophy, we notice coinci- 
dences and discrepancies. The familiar relation 
of ‘ resemblance ’ is wanting, and one of its modes : 

‘ equality, inequality.’ ‘ As explanation it may be 
su^oested that (a) the Buddhist list claims to give 
not'all, hut only the most important, relations ; 
(i) resemblance is not so much an objectively valid 
relation as an impression of a dual or plural oftject 
on a subject, hence it is a species of (2) ; (c) re- 
semblance, even if objectively valid, is not a causal 
on ‘ nsoistiuEr auencv.’ as is every paccaya. 


;he relation 

The 24 paccayas, under the title Paccaya- 
sangaha (‘ Compendium or Category of Relations, 
or Causation’), occupy the eighth part of the 
standard manual, entitled Abhidhammattha- 
sanqaha. This work (in which -satti does not 
occur) dates from the 9th, 10th, or 11th cent. A..p., 
and is translated in The Compendium of Philosophy. 
Tiie author, Anuruddha of Ceylon, begins his 
exposition thus : 

■ Now let me tell e’en as is fit how such 
And such a state o( things® related stands 
To other states conditioned like itself,’ 

and proceeds : 

‘ In the cate-orj- of relations we have two schemata :--the law 
of happening by way of cause’ and the system of correlation. » 
Coming in due course to the second, he writes : 

* The system comprises the following relations : 

( 1 ) condition (6) co-existence 

(2) object C) recipr^ity 

(3) dominance (8) dependence 

(4) contiguity (9) sufficing condition 

(o) immediate contiguity (10) antecedence 

1 Patthana means ‘predominant cause’: hence a specific 
form of paccaya. 

State, thintr, presentation, phenomenon. 

3 JPTS. l!)ir.-lli, p. 37. 

4 S. Z. Aiinjr. Compendium of Philosophy, p. 4«. 

5 From a letter bv Dr. Ledi to the writer. 

« Dhamma. ‘ ' Palicca-samuppada-nayo. 

8 Pat,ihnna-r\ayo. 



JL wo UtUCl icia.i/iVA4-=’ — oubject’-.- - - • . 

teiner-contenf'- indicate a standpoint that is 
opposed to orthodox Buddhist philosophy, viz. the 
positing of a substance or agent. It mav be said 
in rejomder that the second class of relations— 
‘obiect’— involves a subject. This la true for our 
philosophic tradition and idiom, but not for those 
of Buddhism. Arammana (object) involves no 
correlate of metaphysical import, such as we are 
entangled with, in ‘subject.’ The ever-changing 
‘obiect* is regarded as the thing-which-relates 
(pcKcaya)-, the ever-changing mental aggregates 
nre the thing-related (paccayuppanna).^ 1 he only 
constant factor is the concept of the specihc re- 
lation.* 

I.ITERXTDRS.— The Tika-patlhana and Commmtary on the 
PaUhdiZ will shortly be published by the Pah 
The Compendium of Philosophy, tr. and ed. S-. “ 

C A F. Rhv 3 Daiids, PI’S, London, 1910; Ledi Mahatnera, 
‘On the Philosophy ot Relations,’ JPTS, PP- 

Priccaymfipam, Rangoon ; C. A. F. Rhys Davids, Buddhist 
Psychology. London. 1914, p. 194 L ^ ^ DAVIDS. 


1 Cf Points of ConiToversy,pp.~i^^.'^^- . „ j- - 

on Patthana. s Ledi Paccayadipam. 

* Cl. J. S. Hill’s System of Logie, bk. lu. ch. xxiv. 

6H'’™'r^on: eJatoe Ecolntion, Eng. tr., London, 1912 

’'■’"Sing, Compendium, p. 2. * JPTS, 1916-16, p. 25. 
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RELICS (Piimiti%'e and ^Ye 3 tel■n). — In the art. 
C.'tNXiB.A.LisM (vol. iii. p. 197 f.) it has been shown 
that by eating' the dead or part of them the eater 
acquires their souls or their qualities, and thus 
obtains power over the soul or is united to it. It 
is not necessarj’ to eat the whole man ; to eat part 
is enough, because of the principle involved in 
sympathetic magic that the whole is contained in 
the part, or that the influence working in the 
whole works also in the part, although separate 
from it. On analogous grounds the dead man’s 
soul or his powers or qualities may work from his 
body or from any fragment of it, from his clothes, 
or from any object or part of any object with 
which he has once been in contact. Any one who 
wears or carries these, who touches them, who 
prays to them, or who uses them in a variety of 
other ways, benefits by his action. The soul or 
power of the dead man is so far subject to him, or 
at all events aids him in varying ways. This is 
the explanation of the use and cult of relies, which 
of course are valued in proportion to the extent of 
the power, strength, miraculous gifts, or saintli- 
ness of the person to whom they originally belonged, 
as well as of the love or respect in which he was 
held. The supernatural virtues of relic.s, originat- 
ing in such heliels as have been refen-ed to, may 
be traced through a series of examples in all 
religions and in all degrees of civilization, beginning 
with the lowest savages. 

I. Relics in savage life. — [a) Just as enemies 
are eaten to obtain their qualities, so their kidney 
or caul fat, as a special seat of life, is abstracted 
and used as a lubricant for the body — a common 
custom among .-kustraUan tribes.* Similarly, 
relics of a dead enemy are sometimes worn for 
protection. In E. .-Vfrica, if enemies can unearth 
the body of a dead warrior, parts of it are u.sed 
as chaims — eyebrows, nose, little finger or toe, 
pudenda, etc. These are reduced to ashes, and, 
when not used in tatuing or mixed with food, they 
are servn up in a bag and worn round the neck.* 
Among W. African tribes also parts of an enemy’s 
body or sometimes of an anee.stor are used in 
mating a fetish — part of the brain to give wisdom, 
of the heart courage, the eye influence. A spirit 
i.s supiio.sed to he lured by these to reside in the 
fetish.* The Tenimberese wear the vertebrse of 
an enemy round the neck as a charm in war-time.^ 
5Ien of Mowat, New Guinea, after slaying a great 
warrior, wear his penis in order to increase their 
strength.® Another method is to attach the relic 
to the arms, etc,, used in battle. Thus in Mexico, 
if any one couhl secure tiie middle finger of the 
left hand and the hair of a woman dying in child- 
birth, he tied these on his shield to make him 
brave and fierce and to blind his enemies.® Rub- 
bing weapons with part of a dead man’s body to 
give them his strength and skill is sometimes 
practised also, as among the Koniagas (piece of 
dead whaler used) and Aleuts.* 

( 6 ) With many tribes magical rites are performed 
with part of a dead man’s body — e.g., in healing, 
in rain-making, as love-charms, to keep off thieves, 
to rob a man of his strength. In one such instance 
practised in Queensland, where an enemj' is flayed 
and his skin used to cover a sick man,® there is 
analogy to the use of a dead man's clothing or 
part of it as a relic in more civilized regions. 

1 Ct. art. Anoistisg, 5 6 ; W'. R. Smith, Religion of the 
Semiteb^i Edinburgh, 1S94, pp. 380, 383. 

2 D. Macdonaid, Afn'cana, Lontion, 1SS*2, i. 104, 169. 

3 R. H. Nassau, Fetichism m h'. Ajr>ca, London, 1904, pp 
82, 111. 

4 J. G. F. Riedel, De sluik- en kjoeshnrige rasaen tuaschen 
SelAez en Paj»ia, The Hague, 1SS6, p. 298. 

5 JA I xix. [1890] 462. 6 iV’iJ ui. 364. 

7 11. i. 76, iii. 145. 

L. Fison and A. W. Howitt, Kamilaroi and Kumai, 
'’elbourne, ISSO, p. 22-3. 


Reference may here be made to the so-called ‘ hand 
of glory’ used to produce sleep or inanition.* 
Other paits besides the hand were also used — e.g., 
the skull to make one invisible like the ghost who 
owned it (Blackfoot Indians).* Anotlier instance 
is found in the use of the pointing-stick or bone 
among Australian tribes to cause death. The 
hone is ‘ sung ’ and curses are pronounced wliile it 
Ls pointed in the direction of the victim. The most 
powerful form is made out of the femur or fibula 
of a dead man among tlie Gnanji and other tribes 
in the Gulf region. These triljcs also attach the 
radius of a dead man to a spear when setting out 
to avenge his death. The sjiear cannot fail then 
to go straight and slay the muiderer.* Analogous 
to this is the use in the Jlelanesian area of arrows 
tipped with human bone. These are much dreaded, 
-ktter incantations are said over them, they acquire 
niann, or tlie ghost works tliroiigh them. The 
danger of these arrows is propoitionate to the 
power of the dead man whose bones are used.* 

(c) The practice of head-hunting and .scalp-tak- 
ing, in which undoubtedly the purpose was to gain 
power over the ghost (the head being a seat of the 
soul ®), illustrates these various uses of relics of the 
dead, and shows that the relics are vehicles of 
spirit-power, things through uhich the ghost still 
acts. Another illustration of the connexion of 
spiiit and relie is found in a group of folk-tales in 
which a man, having stolen a skull from a church- 
yard, is haunted by the ghost until he returns it.® 

[d) The custom of the widow carrying her 
hnsband’s skull as a relic or amulet, and the wide- 
spread practice of preserving heads of relatives or 
ancestors for cult or magical purposes have been 
described in the art. Head (5 [/], [ 7 ]); cf. al-o 
Death and Dispos.al of the Dead (Introductory), 
XXI. 5 ; Charms and Amulets (Me.xiean and 
Mayan), ( 1 ). The wliole body is sometimes pre- 
served as a relic. Herodotus relates this of the 
Ichthyophagi (Macrobioi), who ottered sacrifices 
to the body for a year, aftertvards removing it to 
another place.’ So with the Kurnai the mummi- 
fied corpse is carried about by the family, and 
later placed in a hollow tree.® Among some W. 
African tribes all the bones of fatlier or mother 
are dried and kept in a wooden chest, for winch a 
small house is provided, and to which son or 
daughter goes to hold communion with the spirit.® 
For other instances of preservation of the corpse 
in the family dwelling, with accompanying rites, 
see ERE iv. IIS* (Australia), ■i23“- ® (Tahiti, Muong 
of Tongking, Baoulb of W. Africa, Yumbos of S. 
America, Gilliert Islanders). In some instances 
the wife or nearest relative carries about the bones 
after they liave been exhumed (Woodlark Islanders, 
Mosquito Indians ; also ashes of the cremated 
body, Tacullies).*® So among the Abipones the 
bones of medicine-men were carried about by the 
tribe in tiieir wanderings.** Among the Anda- 
manese necklaces are made of a child’s bones (also 
of an adult’s) and di.strihuted among the relatives. 
Ihe bones cure di.sease.s and shield from attacks of 
evil spirits, through the intervention of the ghost, 
rvho is pleased by the respect paid to his memory.” 


j See art. Hand, § 5 (c). 

* G C. Grmiiell, Blackfoot Lodge Tales, New York and 
Lonrlon, l.S'JZ, p. 238. 

- Si>encer-Gillen**, p. 463. 

U. H. Cortrington, JAI xix. 216. 5 See art. Head, § 5. 

® _Le Eraz, La Legends de la rnort en Basse-Bretagnet, Pans, 
1902, i, 289; W. Larminie, Irish Rotk-Tales and Romances, 
London, 1S94, p. 81, 

' Herod, iii, 24. 8 Fison and Howitt, p. 244. 

® Nassau, p. 159. 

1® A. O. Haddon, FL t. [1S94] 320 : FR L 731, 744, 126 ; ct. 
ERE iii. vso-'. 

u M. Dobrizhoffer, Account of the Abipones, London 1822 
ii. 284. 

” E. H. Man, ,/A 7 xii. [1883] 86, 143, 145 ; cf. xi, [1882] 295 5. 
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(e) Separate parts of the body are sometimes 
regarded as sacred. 

(1) Finger and toe . — First joints of these, along with the 
nails, part of the lobe of the ear, and a lock of hair, are used to 
form a family fetish with which the spirits of the dead are 
associated. Fresh relics are added to the fetish as new relatives 
die. It descends by inheritance (Benga of \V Africa).! Finger- 
bones (also sometimes skulls or teeth) of important men are 
preserved in a shrine at the village in the Solomon Islands. 
The ghost haunts these relics.2 

(2) The artn-btme is a sacred relic among the Mara, Anula, 
and other N. Australian tribes. After a year it is given to the 
messenger who summons to the final burial rites. The messenger 
carrying the relic is himself sacred, and, when he shows it to 
the tribesmen, they must begin their journey to the scene of 
the rites.'^ 

(3) Hair and tetih . — These are used as amulets by the family 
priest in praying to the dead at places other than that where 
the skulls are stored. 4 m Florida, Solomon Islands, in the 
private cult of a ghost, the worshipper wears as a relic a lock of 
hair or a tooth of the helpful ghost when fighting ; at other 
times it is kept in the house.® So also in the Loyalty Islands 
priests, when praying, tied to their foreheads or arms relics 
consisting of teeth, hair, or nails of ancestors. To these magical 
power was ascribed.s 

(4) The jaic-bones are sometimes an important relic. They are 
earned by the .Andaman widow along with the skull;" and 
among the Kiriwina (New Guinea) the widow suspends the jaw- 
bones, ornamented with beads, from her neck.® But the most 
striking use of the jaw-bones as a relic is found among the 
Baganda, who jireserve those of kings as a precious heirloom, 
along with their umbilical cord, in temples, guarded by heredi- 
tary custodians. The ghost was believed to cling to them and 
to give help when they were duly honoured. Jaw-bones of very 
ancient kings were thus treasured.^ Thi-s is undoubtedly con- 
nected with the idea that a king's or hero's body or head is a 
talisman upon which the safety of the tribe or state depends. 
They are carefully guarded lest they should be remov^ and 
disaster follow, lo ' 

(/) In savage custom certain articles are some- 
times connected with tlie mytliic life of gods and 
spirits, and may be regarded as relics. Of these 
the churinga of the Arunta and otlier Central 
Australian tribes form an example. Each one 
was associated in the Alcheringa iq.v.) period with 
a totemic ancestor and remained on eartli as the 
abode of his spirit when his body entered the 
ground. Sucli churinga and tho'e associated witli 
reborn spirits are carefully preserved in sacred 
store-houses, or ertnatulunga. They are much 
venerated and are used in various sacred cere- 
monies. AVhen ill, a man may send for a churinga 
of his totem, scrape off a little of it, and drink it 
in water, tlms absorbing part of the essence of 
the stone endoweii with attributes of tlie spirit. 
Besides being associated with ancestors, the 
churinga have ‘feelings’ which can he sootlied by 
rubbing them with red ochre. The store-houses 
are sometimes solemnly visited, just as shrines 
with relics are elsewhere. The Melanesian hero 
Qat left behind him the stump of a tree that he 
liad cut down for a canoe, and men wlio cut down 
trees for canoes sacrifice at this stum[) for tlie 
preservation and power of tliese vessels.’- Among 
the Creek Indians a powerful charm carried by 
war-parties consists of parts of tlie liorns of a 
mythic snake ; these preserve from wounds.” In 
other instances stones may be regarded as raeinliers 
of a divinity or supernatural being, or sacred 
places or instruments are tlionght to have been 
instituted or handed over to men by them, or 
sacred musical instruments repiesent a god or 
contain his voice.” 


1 Nassau, p 159. 

2 R. II. Codrinjiton, The Melanesians, Oxford, 1891, p. 258. 

2 Spencer-UillenS, p 540f. 

4 Le Ptie Lambert, Moeitrs et sujierstuions des M^o-CaU- 
doniens, Noumea, lUOO, p, 2SSf. ; cf, G. Turner, Samoa a 
Hundred Years Ago and Long Lejore, London, 1SS4, p. 342. 

5 Codnn^ton, p. 133 f. n Turner, p. 339. 

1 Man, JAl xii 86. s jaI xxi. 432. 

9 J. Roscoe, The Baganda, London, 1911, p, 282f. ; see also 
art. Bantu, vol. ii. p. 357S, and art. Mouth, \oL viii. p. 87l)». 

10 See J. G. Frazer, GBS, pt, iv,, Adonis, Attis, Osiris, London, 
1914, ii. 103 ; cf. §§ a, 4. 

“ Spencer-Gillen., pp. 123, 132 fl,, Spp. ISOff , 257 fJ, 

’2 Codrinj-ton, Melanesians, p. 141. ’3 ERK ill. 403^. 

14 Cf. ERE iii. 407a, V. 93a. \ j. 634 .^ ix. ga. b. 


(g) In all parts of the world, both in the higher 
and in the lower culture, marks on rocks or hilh 
are regarded as foot- or hand-prints of spirits, 
god.s, or demons, and are in a sense their relics, 
xvliieh are sometimes regarded with veneration. 
Examples of this are found not only in savage, 
but also in classical, Teutonic, Celtic, Semitic, 
Hindu, Buddhist, and Christian folk-lore. Where 
divinities are mythically supposed to drive about 
in vehicles of one kind or another, and where their 
worshippers set the image of a divinity in a cart 
or chariot and drive it about for ritual or magical 
reasons, such a veliicle would be regarded also as 
a relic of the god himself — his property, once used 
by him as it is now used for his imaj,m. Examples 
of this ritual use occur in Teutonic religion,’ as 
well as in Roman, Celtic, and Hindu cults. ^ 

2. Greek. — (n) The cult of relics in Greece was 
inseparably connected with that of lieroe.s, mythical 
or real, as that in tuin xvas linked on to the wor- 
ship of ancestral gliosts. The remains of tlie hero 
usually rested in the agora, and over them was 
erected the hpigov, a kind of chapel, but sometimes 
the grave or was in the temple of a divinity. 
The cult at the ripvav was a cult paid to the hero’s 
relics quite as much as to the hero himself, though 
tliese relics were generally not visible. Their 
presence xvithin a town or district was a guarantee 
of safety. Sometimes not even parts of the hero’s 
remains xvere visible. The head of Orpheus was 
buried in Lesbos or in Smyrna,^ and the head of 
one of the Korybantes was buried at the foot of 
Olympus.^ The supposed relics of Orpheus at 
Lihetfira were never to see tlie sun, or the city 
would be destroyed by a boar. When they were 
ex])osed, the river Sys (boar) came down in flood 
and overtlirew it.* Nothing further need be said 
regarding the cult of heroes xvhose relics rested in 
a grave (see art. Hf.roes and Hero-Gods [Greek 
and Rom.an]). There are occasional instances of 
bodily relics not buried in graves but otherwise 
pre.served. The skin of Marsyas was suspended in 
the city of Celteme — by Apollo, according to the 
myth.* The alleged shoulder-blade of Pelops was 
preserved in a bronze cotter in the temple of Zeus 
at Elis, after having l>een found by the fisher 
Damarnienos in the sea and identified by an oracle.’ 
The hones of Tantalus were kept in a bronze vessel 
at Argos, over against the grave of Pelasgos.* The 
bones of Orpheus vested in a hydria on a pillar at 
Dion in Macedonia.® The hair of iledusa was 
preserved in a iivdria at Tegea.’® At the festival 
of Europa in Crete, wliere she was reverenced as 
Hellotis, her bones were carried in a great crown 
of inj rtle.’’ 

(b) When a liero died abroad, his remains were 
brought with pomp to the place of intended 
sepulture. From every city through which the 
remains passed priests, magistrates, and citizens 
thronged to meet them, or citizens xvere de- 
puted to follow in mourning. Trophies, crowns, 
and armour were ottered, chaplets xvere sent to 
adorn the nrn, and finally the most honourable 
burial was given to the liero. Examples of this 
are found in the jiage.s of Plutarch.” The posses- 
sion of a hero’s relics was important for the safety 
of a town or state ; hence sucli relics were often 
eagerly souglit for in times of danger, even xvlien 
they were already possessed and lionoured iiy 
another town or district. Generally an made 

1 J. Grimm, Mjithobjay, tr, J. S. Stallybrass, London, 

1882-88, pp. 107, 329 ; Taoitus, Cienn. 

2 Amm. Marcell, xxiii, 3 ; Grejr. Tur. de Glor. Conf. 77. 

5 Lucian, adr. Ivdoct. 11 ; Conon, 45. 

* Eusebius, Proep. Eiang. ii. 3. 27. 

5 Paus. ix. SO. 3, 6 Herod, vii. 26. 

7 Paus. V. 13. 7, \i. 22. 1 ; Pliny, BN xxviii. 4. 

8 Paus. ii. 22. 2. y lb. ix. 30. 7. 

10 lb. viiu 47. 5. 1! Athen. xv. CTS'. 

Pelnpidas, 33 f., Demetrius, 53, Philop<xmen, 21. 
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announced that it was necessary to obtain these 1 
relics and told in oracular fa'^hion where they were 
to be found, as the place of sepulture was often 
keMpt secret by the owners. Sometimes the actuai 
di''Covery of their position was the result of a pro- 
dij^^y, aa when Cimon, seeing an eagle tearing at 
the ground with beak and talons, was inspired to 
dig there, and so found the bunes of Theseus. 
Opposition was often offered to their removal ; 
lienee they had to be taken by force or by fraud ; 
and sometimes the hero himself resented the removal 
of his relics. Once obtained, they were brought 
with great reverence, the citizens met them with 
processions and sacrifices, they were duly buried, 
and a shrine was erected over the spot. A festival 
day was annually or oftener held in their honour. 
Many examples of this occur even in the case of 
the relics of mythic heroes, and probably they 
originated as a means of explaining local cults. 

Plutarch describes at some length the translation of the relics 
of Theseus from Scyros to Athens.! Herodotus tells how an 
oracle made known to the Laced»mcnians that they would 
never conquer the Teejeans until they had obtained from the 
Tegean territory the bones of Orestes, which were further said 
to lie where two winds by hard coniptilsion blew and stroke 
answered to stroke. This proved to be a blacksmith’s forge — 
the bellows being the winds. The smith had found there a 
coffin seven cubits long containing a body of equal length. 
Having obtained the relics, the Lacedaemonians were now 
always superior to the Tegeans.^ Other instances occur in 
Pausanias, who says, e.g,, that during a plague at Orchomenus 
the Pythian priestess announced that the only remedy was to 
bnng'hacU the bones of Hesiod from N'aupactus. Acrowwould 
show them the place of burial ; it perched on a rock, and the 
bones were there found in a cleft. ^ 

(c) In numerous instunces different regions 
claimed to possess the relics or bones of the same 
hero, who had thus more graves or shrines than 
one. In all these particulars there is a close re- 
semblance to the data of the Christian relic cult, 
but one usual aspect of that cult is lacking — the 
translation of part of the bodily relics instead of 
the whole. This occurs only in the case of the 
mythic siiouldei -Idade of I’elops. 

{d) Frequently where very large bones — probably 
fossil bones of large animals — were discovered, 
they were assumed to be those of lieroes of the 
past, who w’ere thought to have been of gigantic 
sire. The Syrians, liaving found such bones in 
the bed of tire Orontes, were informed Ijy an oracle 
that they were those of a hero.* The bones of 
Orestes were seven cubits long, according to Hero- 
dotus.’ 

Hu 3 :e bones, alleged to be those of the giants, were also shown 
in temples — those of Hopladamos in the temple of Asklepios 
at Megalopolis, and those of Geryon among the Thebans.® 

(e) Besides bones, other relics of heroes were 
preserved and honoured. Among tliese weapons 
were conspicuous — the spear of Achilles in the 
temple of Athene at Phaselis, the sword of Memnon 
in tne temple of Aisculapius at Nicomedia, the 
shield of Pyrrhus over the door of the sanctuary of 
Demeter where his death took place.’ Of other 
relics, the lyre of Ornlieus was preserved in more 
than one temple, the flute of Marsyas in the temple 
of Apollo at Sicj'on, the scejitre of Agamemnon in 
Chteronea, the sandals of Helen in the temple of 
Athene at lapjgia, at Cyzicus the stone which 
served as anchor to the Argonauts, as w'ell as their 
ship and those of Agamemnon, Aineas, and 
Theseus in other places." Elsewhere chariots, 
thrones, neckl.aces, and other things belonging to 
the mythic personages of antiquity were sliown." 

^ Thes, 36 ; cf. Paus. iii. 3. 6. 2 Herod, i. 67 (. 

3 Paus. ix. 38. 3 ; ct. hi. 3. 6, viii. 36. 8, ix. 29. 3. 

4 Ih. viii. 29. 4. ’ i. 68 ; cf. viii. 38. 

6 Paus. viii. 32. 5 ; I.ucian, adv. Indoct. 14. 

1 I*au3. u. 21. 5, iii. 3. 8. 

s I.ucian. adv. [ndocl. 11 ; .\poll. Rhod. Artjon. i. 956, ii. 92.S; 
Pau.s. u. 7. 9, IX. 40. 11 ; Lykoph. 8.50 f, ; Apoilodorus, i. 9. 27 ; 
Prooop. de Beil. (loth. iv. 22 ; Plut. Tkes. 23. 

'* See the lists in F. Pfister, Der Reliquunkult im Altertum, 

331 f. 


I Otlier curious lelics were tlie egg of Leda and the 
remains of the clay with which ITonietheus had 
made man.’ Tliese relies were shown to admiring 
travellers and pilgrims, but tliere is little known 
of any cult of them. The sceptre of Agamemnon 
was much reverenced at Chieronea, and daily oller- 
ings were made to it.’ 

{/) Animal relics were also preserved — e.g., the 
teeth of the boar of Erymanthus, the skin and 
teeth of the Calydonian boar, the bones of the 
monster to which Andromeda was exposed, and 
the like.’ 

(g) As has been seen, the possession of a hero’s 
relics gave safety or victory to a city or district. 
They also promoted fruitfulness and feitility, 
warded off pestilence and famine, or caused rain 
to fall in time of drought. Many other wonders 
were related of them. Legends of their healing 
powers existed, and in many instances the sick 
were carried to tombs of heroes in order to be 
cured there by their power.* 

3. Egyptian.— In Egj-pt tlie careful preservation 
of the mummy shows great reverence for the dead, 
but hardly amounts to relic-worship, as there was 
little actual cult of the dead, save in so far as tlie 
dead man was identified with Osiris. The cult of 
relics was largely associated with the worship of 
Osiris and with myths of his death or dismember- 
ment. The burial-places of Osiris or of his 
members are mentioned in texts giving lists of ‘ the 
graves of Osiris.’ The lists vary, and in some 
instances one member occurs as a relic in two or 
more places — numerous legs, the head at Abydos 
and at Memphis. Thus the honour of possessing 
some of the members was claimed by more than 
one city. These sanctuaries in Grieco-Roman 
times were forty-two in number, each with its 
central shrine or Serapeum. 

The Serapeunis were so called by the Greeks ‘ without regard 
to the distinction between the tomb of a dead hull u Inch had 
become an Osiris and the sepulchre of the god-man Osins him- 
self. But to the Egyptians they were the sanctuaries of Osiris, 
of him who dweiis in the Underworld.’ " 

Abydos owed its importance to its pos.session of 
the head, and its symbol was a coffer containing it, 
surmounted by two plumes. But from the Xllth 
to the XVIIth dynasty the whole body was also 
supposed to be buried there, and an early royal 
tomb was regarded as that of Osiris. It became an 
important holy place, to which numerous pilgrim- 
ages were made, and burial near his relics was 
considered most advantageous. At Busiris was 
the backbone or ‘pillar’ of O.siris, the ded, kept 
there as a sacred relic. It had been discovered at 
Mendes and brought to Busiris.* Lucian also 
mentions the hair of Isis as an important relic 
preserved in Egj pt.’ Herodotus refers to a curious 
myth current in the Theban district regarding 
Perseus. Here the Chemmitre had a temple in his 
honour, and here he sometimes appeared. A sandal 
worn by him was sometimes found after his visit. 
It was two cubits long, and its presence denoted 
prosperity for Egj'pt.® As in Greece, large hones 
were shown as those of giants." 

4. Celtic. — The Celtic cult of human heads and 
the myths respecting them show analogies with 
savage custom, and the presence of a heio’s head in 
any given territory seems to have been legarded 
as a guarantee of safety against enemies and evil 

1 Palis, iii. 16. 1, x. 4. 4. 2 Ib. i.x. 40. 11. 

2 /h. \ lii, 24. 5, 46. 1 ; Pliny, BN ix. 5. 

4 Cf. Paus. ii. 38. 6. 

" A. Wiedemann, Religion of the Ancient Egyptians, Eng. tr., 
London, 1897, p. 217. 

" Ib. pp. 215, 289 ; A. Erman, Handbook of Egyp. Religion, 
Eng. tr., do. 1907, p. 16; E. A. W. Budge, The Gods of the 
Egyptians, do. 1904, ii. 127, Osiris and the Egyp. Resurrection, 
do. 1911, i. 212, u. 1, 8, 13, 83. 

7 Lucian, adv. Indoct. 14. 

" Herod, ii. 91. 


9 Phlegon, Mir. 15. 
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influences,* just as in classical and Christian belief 
about relies of hero or saint. Mythical relics of 
d i vinities seem to be referred to in a passage of the 
Rennes Dindsenchas, where the remarkable things 
in the Brug of hlac Ind Oc aie enumerated. 
Among these are the monument of Dagda, the 
rampart of the Morrigan, the bed of Dagda, the 
two paps of the Morrigan, the comb and casket of 
Dagda’s wife, the stone wall of Oengus, and many 
tombs and cairns of divine or heroic personages.** 
Certain things belonging to the Tuatha De Danann 
are also of the nature of mytlueal relics. The stone 
of Fal was brought out of Falias and used to roar 
under every king who would take the realm of 
li eland. This is supposed to be identical with the 
present coronation stone. Out of Gorias came 
the unconquerable spear which Lugh had, and out 
of Findias the equally unconquerable sword of 
Nuada. Out of Murias came Dagda’s miraculous 
cauldron. Possibly actual weapons, etc., in Ireland 
were thus connected with the gods as their relics,* 
like the churinga of ancestral spirits among the 
Arunta (p i [/]). 

5 . Christian. — (a) Origins of the cult. — The early 
Christian use of relics, like the use of relics every- 
where, may be traced to affection, which makes 
the survivors cling to the mortal remains of a 
relative or visit the place of sepulture, and to the 
instinctive reverence for or curiosity concerning 
any notable person. Added to this in the case of 
the earlj’ Christians was the desire to shield the 
remains from the malice of persecutors, while the 
belief in the resurrection and in the body of the 
living as a temple of the Holy Spirit naturally 
increased the reverence paid to the dead. It was 
also believed that spirits of saints hovered near 
their tombs and, later, the shrines where their 
relics were preserved ■* — a primitive survival which 
aided the reverence paid to body, relic, or tomb. 
Feelings of reverence for the martyr’s body easily 
passed over to anything wliich had been in contact 
with him. In the case of the living, this principle 
is seen at W'ork already in Ac 19'A As to dead 
martyrs, an early example of the preservation of 
relics occurs in the case of Ignatius. 

After he was eaten by the beasts, only his larger bones re- 
mained. These were carried to Antioch and there placed in a 
napkin, ‘ as an inestimable treasure left to the church by the 
grace which was in the martyr.’® 

Another early instance is found in the reverence 
paid to a m.artyr’s blood. 

Prudentius tells how the wetnesses of the martyrdom of St. 
Vincent (a.d. 304) dipped their linen vests in his blood, so that 
it might be a safeguard to their homes for genet ations.® This 
custom existed in stiii earlier years— e.p., in tile case of the 
martyrdom of St. Cyprian (a.d. 25S)— and is often referred to in 
the Acta of the niartjrs. 

The extraordinary reverence shown in the 
matter of burial, care of the grave, and in tlie cult 
which went on there, especiallj’ on the anniversary 
of a martyr’s passion, all aided the growth of tlie 
relic-cult. The Eucharist xvas celebrated at the 
tomb, often on the stone slabs which covered the 
body (see art. Altar [Cliristian]). 

An eariy instance of this is found in the case of St. Polycarp. 
‘Taking up his bones, more precious tlian the richest jewels 
and tried above gold, w^e placed them where it was fitting. 
There, asseniliied as we shall have opportunity, with joy and 
gladness, we shall be jiennitted by the Lord to celebrate the 
anniversary of his martyrdom ’ t 

AYe o<an hardly doubt that tlie cult at the martyi’s 
tomb, if it was not an actual continuation of 
the pagan hero-cult, was influenced by it.* 

1 See art. Celts, voi iii. pp. 2SS®, 300». 

» HM XV. 11S941 292 3 n. xii. ItSIl] 57. 

4 Council of Illibens, can. 34 ; Jerome, £p. 1U9 ' ad Riparium,* 
contra Vipilanthiin, S. 

5 delation of the Martyrdom of S. Ignatiutf, 12. 

a Poibteph. v 

7 A’p. concerning the Martyrdom of St. I’olycarp, 18; cf. 
Ac S‘4. 

8 H, Delehaye, The Legends of the Saints, Eng. tr., London, 
1907, p. 105, maintains that the relic cultus is an outcome not 


Theodoret saj’s tliat tlie Lord has substituted 
martyrs for heroes, and that churches were built 
over their tombs or relics just as temples were 
erected over tombs of heroes.* But, while the 
remains of the pagan hero generally rested in the 
grave and were not seen bj’ tlie worshijiiiers, tlie 
development in the Christian cultus was to a 
reverence of relics in leliquaries and to an occa- 
sional visible exhibition of the same.** Among 
Greeks and Romans reverence for the dead forbade 
the dividing of their remains, and severe laws 
existed against violation of tombs and bodies. 
These laws continued in force under the eailier 
Christian emperors. The prejudice against divid- 
ing tlie remains of the dead continued active in 
the Western Church, but both there and in the 
East tlie desire to possess the bodies of martyrs 
led to large sums being paid for them and to 
disputes concerning their ownership. But in the 
Eastern Cliureh tlie division of a martyr's remains 
into relics began to prevail at a eoiiiparatively 
early period. Graves were rifled and hones stolen, 
and a traffic was begun in these, though tlie use of 
such relics was apparently a private one, as in the 
ca.se of Lucilla (p. 654'*). At vliat time precisely 
tlie dismemberment of bodies of saints began is 
uncertain. Possibly the practice was aided h\' 
the fact that, where martyrs were burned, nothing 
hut a few bones and ashes remained, whicli might 
he regarded differently from a complete corpse or 
skeleton. But that it was already in vogue in 
the 4th cent, is shown by the law of Theodosius,* 
forbidding tlie translation of a dead body already 
buried, tlie selling (or dismembering? [‘nemo 
martyrem distraint’]) or buying of a martyr's 
remains. A law of Valentinian III. speaks of 
bishops and clergy who were guilty of robbing 
graves, ajiparently for the purpose of obtaining 
relics. St. Augustine already speaks of pretended 
monks who went about selling lelics of maityrs, if 
indeed they were martyrs, and refers to scatidalous 
abuses in connexion with tlie cult.'* Even in 
A.D. 593 Pope Gregory the Great was amazed at 
the Eastern custom of disturbing the remains of 
saints, and, when the empress Constantina asked 
him to send her tlie head of St. Paul for a new 
church to his memory, he lefused, saying that he 
could not divide the bodies of the saints, and 
jiointed to the danger of invading their tombs. It 
was not the Roman custom to do this. He there- 
fore sent her a cloth whicli had been in contact 
with the body and bad the same miraculous 
powers.* 

Influences from the Jewish or Hebrew side are not 
discernible in the Christian relic-cult. Among the 
Hebrews any actual cult of relics of tlie dead wa.s 
hindered by the idea of iincleanness which attached 
to a dead body' (Xu 19***-) and bj’ tlie disgrace 
which attended lack of burial. Joseph's hudy, 
after embalming (a custom which is lieie Egyptian, 
not Hebrew), was by liis direction earned up from 
Egypt to Palestine and there buried ; hut, tlioiigh 
it would naturally be treated with reverence, there 
is not the least evidence of a relic-cult heie 
(Gn 50***'-, Ex 13**, Jos 24*'*). The pot of iiiaiina 
and Aaron’s rod within the Ark of the Covenant 
were not worsliipfiil relics, hut in the one case a 
iiieinorial of God’s nierey, in tlie other ‘ a token 
against tlie children of rebellion’ (Ex IG**, Xu 17'“, 
He 9*). The ‘brazen seijieiit that Mo-es had 
made’ appears as an object of worshiji down to 

of hero-worship, but of reverence tor the marts r. Tliere svas a 
logical and parallel deselopinent of the tsso culu, ssitbout 
interdependence — ‘the natural outi-ome of an identical state of 
mind under similar coudilioiis ’ (jl n'-7). 

1 Apoe. vi. 3. '4 Cf. Plister, i. 323, ii. 423. 

3 ix. 7 (a.d. 386). 

4 de Opere Monacborum, 28, de Civ. Dei, xxii. 13. 

* Greg. Ep. iv. 30. 
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Hezekiah’s day, but was destvoj’ed by him. In 
all likehliood it was the ima.ue of an adopted 
serpent-eult rather than a lelie ('2 K IS"*). 

(01 Growth of the full in curly times. — Apart 
from the usual cult of a martyr at his tomb and 
the celebration of the Eucharist there, or the 
building of a shrine or church over the tomb, the 
use of separate relics was at first a private custom 
rather than a practice officially recognized. This 
is sugjrested in the statement made in the account 
of St. rolycarp’s martyrdom > that care was taken 
by the Roman authorities to prevent the least part 
of his body being taken, although many desired to 
do this and to be made partakers of his holy flesh. 
The Roman governor, at the sirggestion of the 
Jews, pretended that the Christians might forsake 
the worship of the Crucified and begin to worship 
this Polycarp. The Acta of St. Fructuosus and his 
two deacons tell how the brethren collected the 
ashes and divided them. But he appeared in a 
vision to some of them and bade them restore and 
bury them in one place.^ At the beginning of the 
4th cent. Optatus tells how Lucilla, a Donatist, 
was accustomed, before receiving the Eucharist, to 
kiss a relic of a supposed martyr wiiich she had 
procured, and for this she was rebuked byCecilian, 
archdeacon of Carthage.® In the time of Diocletian 
a Roman lady, Agiae, sent her favourite steward 
to the East with gold and aromatics to obtain 
relics of the martyrs. The evidence of St. Augus- 
tine to the traffic in relics is also important as a 
witness to the private practice. But there is no 
doubt that the cult of actual bodily relics, as well 
as dust from the shrine, and cloths which had been 
in contact witli a martyr’s body, was becoming 
general in the 4th cent., by which time St. Cyiil 
of Jerusalem (t 386) also speaks of the wood of the 
Cross as distributed piecemeal to all the world in 
his day.* The growing cult is also proved by the 
de.sire of the pagans to prevent it— e.j,, in the case 
of St. Polycarp, perhaps also in that of the martyrs 
of Lyons, whose ashes were thrown into the river 
that no fragment (Xfii/'afov) might remain to give 
hope of resurrection, and in the refusal of sepulture 
to martyrs in the Diocletian persecution, lest the 
survivors should gain courage in worshipping those 
whom they regarded as gods.’ References in the 
Fathers to the cult at tombs show how easily that 
could develop into a cult of separate relics. 

Gregory of Nyssa says that to touch the tomb is a blessing, 
and, if it be permitted to carry off dust which has settled on it, 
this is a great gift. As for touching the remains themselves, 
only those who have done so know how desirable it is and how 
worthy a recompense of prayer.® St. Chrysostom describes how 
the faithful gathered in crowds round the martyrs’ tombs, and 
he praises the power of the sacred remains. Not only their 
bodies, but also their vestments are objects of homage.'^ 

The custom of dividing the remains of a martyr 
is certainly found in the East in tlie latter half of 
the 4th century. It, as well as the translation of 
the body, was now promoted for ecclesiastical and 
political reasons: e.g., the enriching of Constanti- 
nople with innumerable relics from other parts 
gave it a high standing as against tlie old capital 
of the West. Eastern Christians liberally shared 
their relics with otliers as an honour to the martyr 
and a widening of his circle of admirers, while it 
also flattered their own pride. The custom was 
common among the Christians of Egypt, and 
Chrysostom refers to it.® The church of Sinope 
presented many places with relics of Phocas.’ 
Basil tells how the cliurch of Sebaste gave relics of 
its forty martyrs to other districts.*’ Panlinus of 
Nola placed in the church which lie founded there 

1 I 17. ® DCB ii. 572. 

3 Optatus, de Schism. Donat, i. 16. 

’ C\nl, Cat. xiii. 4. ® Eus. HE viii. 6f. 

« f^G xlvi. 735, 740. 

7 Erpos. in Ps. ix. 3, cxv. 6, Horn. 8, ‘ ad pop. Ant. 

8 Land. Mart. cEg. 1. » PG xl. SOSf. 

i*! In Quadr. Mart. 8. 


(c. 400) relics of various apostolic martyrs, includ- 
ing also some of those of St. Razarius sent by St. 
Ambrose.* 

As has been seen, the division of bodily relics was hardly 
known in classical Greece, or, wliere separate parts of a hero 
existed, they were still within a grave. Yet already m the East 
separate relics of Buddha were known and reverenced, his 
bones, after cremation, having been divided among eight clans 
or individuals, and mounds erected over them. Buddhist influ- 
ences on the growing custom of dividing the remains of a saint 
may be regarded as remotely possible. 

Theologians soon began to recognize the cult of 
relics and to supply reasons for it. They referred 
to such passages as 2 K 13”, Sir 48'*'’, and 
Ac 5*’ 19*^ in support of the practice. 'J’he bodies 
of saints, formerly temples of the Holy Spirit, 
were now as worthy of reverence as their souls ; ® 
or, as their bodies were instruments which God 
had used and which were destined to share in 
future bliss, this suggested continued reverence to 
them.® Their bodies were endued with mystic 
power {dvva/iis), or grace (x“f>*s TryevyaTiK-h), and so 
also xvere their graves,* and this power was as 
much in the parts as in the whole. ‘When the 
body is divided, the grace remains undivided.’ ’ 
He who touched the bones of a martyr received 
a share of the sanctification (ayiaap.6s) from the 
grace dwelling in them.® This power was already 
inherent in saints while alive, as their alleged 
miracles showed, and it was even then apt to over- 
flow upon other objects, which could produce 
wonderful eft'ects also (Ac 5*’ 19*®). If, then, 
argues Chrysostom, clothes, handkerchiefs, and 
even the shadow of saints on earth had wrought 
such miracles, a blessing is certainly derived from 
the relics of saints by those who cfevontly touch 
them. The relic, as containing supernatural grace 
or power, was like a spring which overflows and 
never grows dry, or like a light always sending 
out beams, but never losing the power "of shining, 
and this power passes over to all persons or things 
brought into contact with the relic.’ These views, 
apart from their theological aspect, difl'er little 
from the theory implicit in savage magic, as far as 
that concerns the use of relics. 

Lucius points out that the power in the relic forms a kind of 
ponderable stuff, and gives as an example the overflowing of oil 
in a lamp or vessel near a martyr's tomb, as if something 
material had passed into it from the remains. Such oil had 
miraculous virtues equalling those of the relic.s 

A clear distinction was drawn, however, between 
worship paid to God and reverence to the relics of 
a saint. This was already recognized in the ease 
of St. Polycarp’s relics. Christians worshipped 
(aipeaBai, irpoaKvvoOpiev) Jesus Christ, but loved 
(dyaTTwafv) the martyrs and their relics ; they did 
not worsliip Polycarp, as the pagans avowed.* 
‘ We honour the martyrs,’ says St. Augustine, 
‘but do not worship (cofnmMs) them.’*’ St. Jerome, 
in contending against Vigilantius for the use of 
relics, maintains that relics are not worshipped, 
but honoured. ‘ We honour (honoramus) the relics 
of the martyrs, that we may worship {adoremus) 
Him whose martyrs they are.’ ** Popular practice 
probably went farther ; and even now, in the 
opinion of leading Roman Catholic theologians, 
the supreme worship of latria may be accorded to 
relics of the Cross, the nails, the garments of the 
Saviour. 

(c) Variety of relies . — A relic is first and foremost 

* Paulin. Ep. xxxii. 17. 

3 St. John Damasc. de Fide Orthodoxa^ iv. 15. 

3 St. Aug. de Cura pro Mortuis, 5. 

*St. Cyril of Jerus. Cat. xviii. 16; St. Chrysos. tn St. Ignat. 
Mart. 

’ Tbeodoret, Grcec. A jfect. Curatio, 8. 

3 St. Ba&il, Horn, in Ps. 115. 

7 St. Basil, Hoin. in mart. Julittam, 2; St. Chrysoa, in 
Sanctos Ataccab., horn. i. 1. 

3 Die An/ange dee Heiligenkults in der christlichen Kirche. 
p. 133. 

9 Mart, of St. Polycarp, 17. 

*0 Sermo 101, ‘ de Diversia’ ** Ep. cix. L 
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the bodily remains of a holy person — the whole of 
these or any part of them, even the most minute 
(tantillce reliquiw, in the phrase of St. Gregory of 
Nazianzus). ^ In later theology a division as far 
a.s rank was concerned was made between different 
parts of the body as relics. Rdiquim insignes 
include the whole body, or its chief parts — head, 
arm, leg ; reliquice non insignes include other 
parts, and these are again divided into notabiles 
(hand, foot) and exigure (teeth, tingers).- As 
already mentioned, the blood of a martyr was also 
a sacred relic, ainl the Acta describe how it was 
collected in napkins, sponges, etc., wliich were 
preserved as talismans. But anything which had 
been possessed by, or had been in contact with or 
in proximity to, a holy person or his relics might 
in turn become a relic. Among these w-ere his 
books, his instiuments of torture, his garments, of 
which St. Chrysostom says : 

‘ How great is the power of the saints. For the homafte of 
Chnstians is directed not only to their words and bodies, but 
also to their vestments.’ 3 

Earth and dust from graves, coffins, and shrines ; 
oil from lamps hanging there ; pieces of cloth 
(brandea) laid for a time upon them, were all as 
efficacious as the remains themselves, as far as 
miraculous power was concerned. Flowers which 
had touched a relic were also reverenced. Many 
names were in use for reliquice besides the general 
teira — e.g., exuviae, busta, benejicia. lipsana, xn- 
tignia, cineres, pignora or xenia sanctorvxn, etc. 

A change similar to that of the elements in consecration was 
supposed to have taken place in pieces of cloth after contact 
with the relic. Pope Gregory the Great is said to have show n 
this to some sceptical Greeks ; he cut such a piece of cloth, and 
blood flowed from it.* 

Among other relics those associated with our 
jord naturally occupied a high place, although in 
most cases (like many other relics) they were 
fictitious. The alleged discovery of the Cross was 
accomiianied by a miracle, and a few years later 
the holy wood of the Cross had almost filled the 
whole world.® Paulinus says that the part of it 
kept at Jerusalem gave off fragments of itself 
without diminishing, having imbibed this power 
from the blood of that Flesh which underwent 
death, but saw not corruption.® 

Calvin jeers at the quantity of wood in the relics of the 
Cross, 80 much that three hundred men could not carry them. 
But G. Rohault de Fleury maintains that existinsr relics would 
measure 5,00u,000 cubic millimetres, whereas the whole Cross 
contained at least 180,000,000 — an ingenious calculation. But 
was the ‘true’ Cross that on which our Lord was crucified*’ 
Honorat Nicquet, writing of the multiplication of the wood of 
the Cross, assimilates the latter to the Body of Christ in the 
Eucharist.7 

The alleged letter of Christ to Abgarus preserved 
Edessa frequently from attack in tlie 4th century. 
The pillar to which our Lord was bound, the 
crown of thorns, the spear, sponge, and reed, the 
linen clothes, the stone of the sepulchre, and earth 
from the sepulchre or from the Holy Land, even 
our Lord’s footprints, were all relics from the 4th 
cent, onwards, and are referred to in pilgrim 
itineraries and other writings. Later known 
relies are the much-multiplied sudarium, the 
boards of the manger in the church of S. Maria 
Maggiore in Borne brought from Bethlehem in 
the 7th cent, by Pope Theodorus, and the Holy 
Coat of Treves, existing also at about twenty 
other towns. The nails of the Cross, found with it 
by St. Helena, became also much multiplied. 
Many nails, however, are .said merely to contain 
filings of the originals, though they are usually 
alleged to be genuine. 

1 Oral. 1, ‘contra Julian.' 

3 H J. Wetzer and B. Welte, Eirchenlexicanf, Freiburg i. Br., 
1882-1901, X. 1039. 

3 Horn. 8, ‘ ad liop. Ant.’ * Ep. iv. 30. 

® St. Cyril, Cat. iv. 10, x. 19, xiii. 4. 8 Ep. 31. 

3 Titulus sanctcB crucis, new ed., Antwerp, 1870, vol. i. ch. 25. 


Dust and earth from Palestine were most efficacious against 
demons, and were brou<rht thence in lar;re quantities and sold 
at high prices.! Some relics of the Passion and the like may at 
first have been part of the properties used in liturgical mystery- 
plays. 

Relics of the Virgin are mentioned from the 
6th and 7th centuries onwards. Among the early 
relics were a stone on which she had rested on 
her journey to Bethlehem, the pitcher and bucket 
which had been near her at the time of the 
.Annunciation, and the stool on which she then 
sat, articles of her clothing, her girdle, and her 
headband. 3 These and the like were to be seen 
in Jerusalem, Constantinople, and other Eastern 
cities. But even at this period relies of the Virgin 
were known in Western churches or in the pos- 
.session of private individuals.® Probably the 
legend of the Assumption prevented the existence 
of actual bodily relics, though a lock of her 
hair was treasured by Charlemagne, and her 
milk was a favourite relic all over We.stern 
Europe. 

Innumerable relics of the Apostles came into 
existence as the cult increased, and at first none 
were so popular as the chains which had bound 
St. Peter and St. Paul. Chrysostom mentions 
St. Paul’s chains, and in the 6th cent, they existed 
at Rome.* Those of St. Peter were given to the 
empress Eudoxia on her visit to Jerusalem in 439, 
and one of them was presented by her to her 
daughter, wife of Valentiman III., at Rome, who 
built the church of S. Pietro in Vincoli in its 
honour. Filings from these chains enclosed in 
keys or crosses were greatly valued, and Pope 
Gregory the Great was accustomed to send keys 
containing them as gifts.® 

{d) Abuses of the relic-cult. — Many of these 
relics were fabulous, hut, as the reverence for 
them increased, it was natural that innumerable 
new ones should be brought to light. The inven- 
tories in churches and references in religious litera- 
ture daring the Middle Ages show the extent and 
the absurdity of the cult. Relics of the patriarchs 
and saints of the OT became common from the 4th 
and 5th centuries onwards. Their graves and 
places connected with their lives were pointed out 
without hesitation, and are mentioned m itiner- 
aries® — e.g., the rock smitten by Moses, the cave 
of Elijah, the place where David composed the 
Psalms. Among relics were Moses’ rod and the 
horns attributed to him, parts of the burning hush, 
tlie bones of Isaac, hairs of Noah’s heard, fragments 
of the Ark, soot from the furnace of the Three 
Children, portions of manna. Job’s dung-heap, 
feathers from Gabriel’s wings, and St. Michael’s 
buckler. Equally absurd were the breath of St. 
Joseph, the Virgin’s milk, our Lord’s tears,’ sweat, 
blood, tooth, even the prceputium Christi (in several 
churches),® the wood of the three tabernacles 
which St. Peter proposed to make, and the corner- 
stone rejected by the builders ! In vain were laws 
passed regulating the cult. The passion for relics 
became greater still , and the trade m them increased 
as the centuries passed. From at least the 4th 
cent, many burial-places of Scriptural and ecclesi- 
astical saints and of martyrs w ere alleged to have 
been discovered by means of dreams and visions, 
in which the dead man appeared and revealed the 

I Aug. de Civ. Dei, xxii. 8. 6. 2 See reff. in Lucius, p. 467. 

* Gretr. Tur. de Gloria Mart. i. 9. 11. 

4 In Eph. Horn. viii. 1 ; Greg. Ep. iii. 30. 

» Ep. VI 6, vii. 28. 

8 P. Gever, Itinera Hierosolj/mitana Stxc. iv.-viii., Vienna, 
1898 tCS£D xxxix.). 

7 See J. B. Thiers, Dissert, sat la saints larme de Vend&me, 
Paris, 1669. 

8 A. V. Muller, Die * hochheiligs Vorhaut Christi* im Kult unc 
in der Tkeologie der Papstkirchr, Berlin, 1907. For the extra 
ordinary mystical ideas associated with this relic see alsr 
O. Stoll, Das Geschlechtsleben in der Votkerpsyehologie, Leipzig 
1908, p. 684 3. 
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place of sepulture in order that a murtyriuni 
might he built or due honour paid to him. Cream 
iliscovery of a saint’s remains still occurs now and 
then.* Fraudulent persons early took advantage 
of this and produced bodies of alleged martj’rs. 
On the other hand, the ghost of a thief whose 
tomb was honoured as a martyr's appeared to St. 
Martin at his prayer and avowed his real character 
and crimes.** Pilgrims to the East and to the holy 
places returned with such relics as water from the 
Jordan and earth from the Sepulchre, or with false 
relics imposed upon them in return for large 
]iayments. At a later period the Crusades, especi- 
ally after the sack of Constantinople, gave an 
immense impetus to the traffic in relics, by bringing 
them from the East and by multiplying in the 
NYest relics already known in the East. Demand 
created an extensive supply, and traffic in relics 
became one of the greatest scandals of the pre- 
Keformation period, while impostuie was freely 
practised upon credulous and ignorant people.® 
Although prohibitions were issued bj' 12th and 
i.Sth cent, councils, bishops sometimes permitted 
the existence of avowedly false relics, on the 
ground that to undeceive the people was not 
expedient — an argument still in use. Theft of 
famous relics was not uncommon and was soon 
regarded as praiseworthy — e.g., when the people 
of one district or the members of one monastery 
wished to gain possession of a relic from another.'* 
Hesyohius stole the body of St. Hilarion after his 
death in Cyprus in 371, and carried it to Palestine, 
but the Cypriotes maintained that his spirit re- 
mained witli them. Stolen relics still worked 
miracles. In other cases actual combats for the 
possession of relics took place, as when the people 
of Tours and Poitiers fought for the body of St. 
Martin.® The desire for relics, and for the mar- 
vellous in connexion with them, led also to the 
reduplication or multiplication of the same relic in 
ditVerent places — numerous bodies, heads, legs, etc., 
of the same saint ; many holy shrouds, coats, and 
the like ; innumerable thorns from the crown of 
thorns, and pieces of the Cross. Indeed scarcely 
any relic did not exist in duplicate or more." 
Credulity and pious fraud, as well as intentional 
imposture, were responsible for many of these, 
though theologians sometimes explained them by 
a miiaculous multiplication through divine inter- 
vention.'* Others maintain that each relic is only 
part of a whole, conventionally described as entire, 
or that similar relics are those of different saints of 
the same name. These explanations do not cover 
all the cases, nor even the more important of 
them. Many relics, again, were admitted to be 
facsimiles of an original, and, having been brought 
into contact with it, are now possessed of all its 
miraculous virtues. 

Some attempt was made by authority to distin- 
guish false relics fioin true. The 5th Council of 
Carthage (a.d. 398) ordered bishops to remove 
altars raised over relies without authentic proof. 
Individual saints imposed tests, or notable ecclesi- 

1 Sozomen, vii. 21; Chron, Pasck., a.d. 406; Theod. Lector, 
ii 2; E. Le Blant, Les et les visions desmartyrs^ Rome, 

IS'ii ; P. Saint.vves, Saints, successeurs des dieux, p. 32. 

'■* Snip. Sev. Vita .S'. Mait. 8. 

3 J. (iuiraud, ‘ Le Coniinerce des reliques au commencement 
du ixe siCcle,’ Milawjvs d’archiologie et d'histvire, Paris, 1S02, 
p 73 f., ‘ Les Reliques romaines au ixo si^cle,’ Questions d'hist. 
et d'arch. chrH,, p. 23511. An association of ‘ contrebandeurs 
en ossements sacr^s’ existed in Paris. Early examples of 
iniposliire are qiven by Augustine, de Opere M onachorum, 28 
Greg. Great, Ep iv. 30; Greg. Tur. Hist, Franc, ix. 6. 

4 E. Le Blant, Le Vot des reliques, passim. 

5 Greg. Tur. Hist. Franc, i. 43. 

6 See the Second Book of Honiihes of the Church of England, 
horn XIV. pt. 3 ; C. de Plancy, Diet, critique des reliques, 
passim. 

7 J. Ferrand. Disquisitio reliquiaria sice de suscipiendo et 
susiiecto earumdein numero reliquiarum qua: in dioersis ecelesiis 
seriantur multitudine, Lj ons. 1647. 


astics like Pope Gregory the Gieat* insisted upon 
the assurance of authenticity. Hence arose tlie 
custom of testing relics. Those possessed by 
Arians and found in Arian churches were subjected 
to the ordeal by fire by order of the Sjianish 
Council of Ctesar Augustus in 592. This custom 
was common in later centuiies, and liturgical forms 
were tised in connexion xvith the test.® Before the 
15th cent, the traffic in relics was forbidden, as 
well as the showing of them outside .a reliquary 
and the stealing of them. No new relics were to 
be venerated without due authority, and bishops 
were to prevent fictions and false documents about 
relies from being circulated.® Where the cult was 
so deeply rooted, and where relics, whether true or 
false, had already wrought miracles, not even the 
highest authority could destroy popular belief in 
them. But, as their abuse was one of the griev- 
ances of the Reformers, the Council of Trent tried 
to regulate some of its more notorious aspects — 
their superstitions use, the association of filtliy 
lucre with them, and the degradation of the visita- 
tion of relics into revels — while no new miracles 
were to he acknowledged or new relics recognized 
unless the bishop of the diocese had taken cogniz- 
ance of and approved them. 

(e) Belies in churches.— The custom of building 
a chapel over a martyr’s body gave rise in the 
time of Constantine to that of building churches 
over tombs of great apostles or martyrs. From 
the middle of the 4th cent, it also became customary 
to build a church in memory of a martyr and to 
brin" to it his relics, or to jilace such relics in an 
existing church. This gave rise to continual trans- 
lation of relics. The translation, whetlier of whole 
or of partial remains, was efl’ected with great rever- 
ence and pomp. It first occurred in the East, an 
early example being that of the remains of SS. 
Andrew, Luke, and Timothy to Constantinople. 
The Westerns for some time shrank from meddling 
with bodies, once they were buried, although the 
remains of St. Stephen are found first at Calama 
and then at Hippo in St. Augustine’s time, and 
even in 593 Pope Gregory the Great wonders much 
at the Eastern custom.® Even when the AVest 
accepted the custom, certain restrictions were im- 
posed ; e.g., the sanction of tlie prince or bishop 
and permission of a sacred synod had to be obtained, 
as a council of Metz (813) appointed. In geneial, 
translation came to be preceded by miraculous 
circumstances attending the discover}^ of remains. 
When they were brought to the place apjiointed 
for them, croxvds of all ranks came to welcome 
them and to accompany the procession with lamps 
and candles. The relics were enclosed in costl3' 
wrappings or in precious receptacles. Similar 
joj'ous scenes marked their passage through towns 
on the way. Usually the day was marked by a 
yearly' commemoration besides the day of the saint. 
An early example of the manner of translation 
— that of the body of Phocas to Constantinople — is 
given by St. Chry.sostom,® while a recent instance 
is that of the remains of St. Aureliana from the 
Catacombs of Rome to Cincinnati in 1870. 

As the custom spread, the idea arose that no 
church was complete without relics. Traces of this 
are found in the 4th cent.,® and soon relics were 
caiefully sought for to place in new churches. 
AVhere none could be obtained nearer, application 
was made to Rome in the 7th and later centuries, 
and a cloth (brandemn) consecrated by being held 

* Ep. xi. 64. 

2 J. Mabillon, * de Probatione Reliquiarum per i;inem,’ Vetera 
Analecta, Pans, 1723, p. 5GS. 

3M Beitrsi.'f znr vorreformatorischen Ueilifjeri' und 

Relujiiienverehruntj, Freiburg i. Br., 1907, p. 53. 

■* Ep. ill. 30. 

5 Chr\so3. i« Phocam, 1 ; cf. Jerome, c. Vigilant. 5. 

® Ambrose, Ep. xxii. 1 ; Paulinus, Vita Ambros. 29. 
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over the relics of SS. Peter and Paul was sent. 
Old churches were also supplied with relics. Con- 
secration of a church with relics under the altar 
was made obligatory by the 2nd Council of Nicsea 
(787). As the altar had previously been built over 
the body, so now relics were placed under it, or in 
a cavity within it. There was also a reference to 
the ‘ souls underneath the altar ’ of Rev 6®. Both 
in the Eastern and in Roman Catholic churches 
the consecration of a church is attended by the 
solemn placing of relies in the altar. The cavity 
in the altar is known as the sepulchr-um, loculus, 
or confessio ; and in the Latin Church it must 
contain relics of two or, since 1906, one martyr.* 

In the Eastern Church antiminsia^ or corporals, consecrated 
at the dedication of a church, are used, but ee\eral may be 
hallowed at the same time. Relics are pounded up with a 
fragrant gum ; oil is poured over them by the bishop, and, dis- 
tilling on to the corporals, is supposed to gi\e them all the 
virtue of the relics The Eucharist must be celebrated on them 
for seven days, after which thej’ are sent forth as they are 
wanted. In use this corporal is spread out on the altar at the 
beginning of the liturgy. It is practically a portable altar .2 

Relics were sometimes placed at doors of churches, 
where the faithful kissed them, and in various 
parts of the architecture of the building, and were 
also contained in precious reliquaries, in cupboards 
on the left or right of the altar, or in sacristies. 
They were also carried in processions, and were ex- 
hibited to the faithful, who were blessed with them, 
enerally on a specific day. Numerous pilgrims 
ocked to the place for this purpose. Soviets 
which described the relics, and also aided the 
pilgrims to follow the ceretnonies at their public 
exhibition, were for sale, and contained instructions 
as to the indulgences to be obtained. 

Receptacles of relics, or reliquaries, had a variety of names 
(area, capsa, capsella, pixidula, sancttuxrium, gcrinium, theca) 
and were made of different materials — wood, metal, bone, ivory, 
glass. Many of them were richly ornate. Their form was 
equally various. Some were made to Imitate a church, house, 
ship, tower, or sarcophagus. Some had the form of a cross, 
others of a statuette, a bust, or a medallion. Still others were 
shaped to resemble their contents — foot, head, etc. Besides 
reliquaries for use in churches, a smaller kind was made for 
carrying on the person. 

(/) Customs in connexion with relies . — Relics 
being so sacred and powerful, an early custom 
irose of taking oaths upon them. As prescribed 
by Dagobert in 630, the compurgators placed their 
hands on the capsa containing the relic. The 
accused put his hands above theirs, asking God so 
to help him and the relics under the hands which 
he holds that he may not incur guilt in tlie matter 
of which he is questioned.* Another custom was 
that of obtaining a saint’s advice by laying on the 
altar where his relics were a letter with a blank 
sheet for the answer, which was sometimes given 
in writing, sometimes not at all.* There is some 
analogy here with modern methods of spirit- 
writing. The assistance of saints was also thought 
to be obtained at ecclesiastical councils by the 
presence of their relics.® While at first burial near 
a martyr’s grave was avoided, it soon became a 
matter of strong desire to he interred near the relics 
of a saint or martyr. St. Augustine wrote a treatise 
in support of the practice.® 

(g) Itelics and miracles . — The veneration of relics 
soon led to the belief in them as powerful to work 
miracles. Being associated with the spirit of a 

1 For the ceremony see Eemigius of Auxerre, de Ded. Eecl. 

9 ; Pontifical of Egbert [Surtees Soc. Publications, vol. xxvu.J, 
London, 1853 ; E. Martfene, de AntigiiU Ecclesitv /fift&iw, Venice, 
1783 ; ERE i. 341 f. and works cited there ; CE, s.v. ‘Consecra- 
tion’; L. Duchesne, Christian Eng. tr., London, 

1903, p. 399 

2 J. M. Nwie, Hist, of the Holy Eastern Churchy London, 
1850, Pt. i. Introd. p. 186. For the office used see J. Goar, 
Etichoui^ia, Paris, 1647, p. 648. 

3 Capitularia Regiim Franc, i. 60. 

4 H. Ruckert, Culturgesch. des deutschen Volkes, Leipzig, 
1853-54, ii. 263. 

® Martfene, iii. 1, 10. 

« Au". de Cnra pro Mortvis Gerenda. 


dead saint or filled with his supernatural grace, 
they were naturally supposed to possess such 
miraculous powers as he had possessed in his life- 
time. A comparatively early instance of this, but 
one which shows that the belief was already 
strongly grounded, is found in St. Augustine’s 
account of the relics of St. Stephen first at Calama 
and then at Hippo. He mentions as many as 
seventy accounts of such miracles already written 
within two years after the coming of the relics. 
He describes the miracles as countless, and gives 
cases of the cure of blindness and other diseases 
even through flowers which had come into contact 
with the relics, of cures of gout, fistula, stone, and 
broken limbs, and of restoration of the dead to life. 
Augustine’s theory is that the martyrs died for the 
faith of Christ and can now ask these benefits from 
Him. The miracles attest the faith which preache.s 
the resurrection of the flesh to eternal life, whether 
God acts directly, producing effects in time, or by 
His servants, perhaps using their spirits as He uses 
men who are still in the bodj', or by means of 
angels — at the prayer of ' 
also refers to miracles w 
common in his time — e.g., 

and Gervasius.’ Other early instances are the 
miracles ascribed to tlie relics of St. Cyprian by 
Gregory Nazianzen,® and those recorded by St. 
Gregory of Tours, especially in connexion with the 
relics of St. Martin or with dust from the tomb of 
the martyrs of Lyons.* He also tells how a nail of 
the Cross thrown into the Adriatic by Queen Rade- 
gund made it safe ever after for navigators. Pope 
Gregory the Great, whose veneration for relics was 
extreme, cites many miracles by means of relics in 
his Epistles. Where relics were possessed by 
churches and wrought miracles, it became common 
in the 5th cent, to hang up models of limbs which 
had been cured — a practice continued long after. 
At the translation of relics miracles were matters 
of frequent occurrence, as well as at their exhibi- 
tion, and at the shrines of famous saints. From 
the 6th cent, onwards, with increasing force during 
the later Middle Ages, the credulity of the people 
increased, and miracles by means of relies, genuine 
or false, or by means of articles in contact with 
them, or at the shrines which contained them, were 
multiplied and were frequently of the most absurd 
nature. Not only were the sick healed, the blind 
1 given sight, the dead raised, and demons tormented 
or chased away, hut relics cured or kept off’ poison, 
had power over storms, thunder, ram or floods, 
gave victory when carried in battle, or kept enemies 
at a distance,* overcame robbers, and supplied 
succour of every kind. See also art. Cu.^RMS AND 
Amulets (Christian), vol. iii. p. 427''. 

While miracle-working relics in any given church or monastery 
were usually welcomed as a source of revenue from the crowds 
which flocked there, these crowds were sometimes a source of 
annoyance to the course of monastic Iife.5 

Relics were worn on tlie person as amulets from 
early times, usually hanging in a case from the 
neck or in rings. They warded off evil through 
the union of the wearer with the saint whose relics 
were worn. Warriors placed them in the hilts of 
their swords ; kings wore them in their crowns and 
regalia, or parts of crowns were themselves made 
of most sacred relics — e.g., the fillet of the iron 
crown of Lombardy from one of the nails of the 
Cross. St. Thomas Aquinas discusses the propriety 
of wearing relics round the neck as a protection, 
and approves of the practice, provided ostentation 
and superstition be avoided.® This opinion wa.s 
challenged by other theologians. 

1 de Civ. Dei, xxii. 8 f. 2 Orat. xviii. 

s de Gloria Mart. i. 50 and passim. 

* Cf. Basil, Horn, in SS xl. Mar. 8 ; Greg. Naz. Jlotn. xviii. 

* J. C. L. Gieseler, A Competuiium of Ecclesiastical liutoriji, 
Eng. tr., Edinburgh, 184S-56, ii. 311. 

1 *> Sitmma, li. li. qu. 90, art. 4. 
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{h) Opposition to the cult of relics . — Cultured 
pagans taunted the Christians with the cult of the 
relics of martyrs — men ‘ hateful to gods and men ’ 
— and Julian inveigiis with scorn against the prac- 
tices in connexion with the tombs and relics of 
martyrs and the worship of the wood of the Cross. 
While some of the leaders of Christian thought 
protested against the extravagances of the cult, 
most of them admitted its value. Protests arose, 
however, from time to time against the whole 
practice. Vigilantiu-s, a Spanisli presbyter, wrote 
against the cult and its superstitions, and describes 
it as idolatry and insanity. His work is known 
only from the violent reply of St. Jerome, who 
maintains that the souls of martyrs hover round 
their relics, but that Christians neither worship 
nor adore hut only venerate relics of martyrs, in 
order the better to adore the martyrs’ God ' — a 
statement hardly true of the popular attitude. In 
connexion with the iconoclastic controver.sjg the 
emperor Constantine Copronj'mus desired the aboli- 
tion of the cult of relics, though the iconoclasts 
generally had no objection to them. Many relics 
were thrown into the sea, and popular feeling was 
aroused by the loss of such as had been Iiighly 
valued. At a later date, in the West, Claude, 
bishop of Turin (e. 817), desired to see religion 
freed from superstition, and inveighed a.gainst the 
use of relics, intercession of saints, and pilgrimages 
to their shrines, while he caused the destruction 
of relics in his diocese. He was condemned by a 
local synod. In his work, de Pignoribus Sanctorum, 
Giiibert, abbot of Nogent (t 1124), attacked the 
worship of saints and relics, and its many anomalies 
and absurdities — e.g., reduplication of relies — and, 
in particular, he proved the imposture of the tooth 
of Christ, alleged to be possessed by the monks of 
St. Medard.“ Among the mediseval mystic groups 
faith in relics was sometimes set aside, though not 
by all. The pantheistic mystics of the 13th cent, 
--(•otted at the reverence paid to the bones of 
111 irtyrs.® Individual Reformers (e.)}'., Wyclif) and 
icforming groups before the Reformation (Wal- 
denses and Lollards) were opposed to all practices 
connected with relics, and the Reformers them- 
selves indignantly repudiated their use. Calvin 
wrote a Trait6 des reliques, in which he pours con- 
tempt upon them and those who believe in them. 
The Thirty-Nine Articles of the Church of England 
describe the Roman doctrine concerning them as 
‘ a fond thing, vainly invented ’ (art. 22), and the 
■Second Book of Homilies (1563) is still more 
emphatic. Since the 16th cent, the use of relics 
has been abandoned in all Reformed churches. 
Nevertheless, so strong is the instinctive feeling of 
reverence for anything pertaining to a great man 
that various things belonging to famous divines — 
letters, books, apparel, furniture, and the like — 
are carefully treasured, and are objects of interest 
and of .some demee of reverence by both Prote.stant 
and C.atholic admirers. Further, in all Protestant 
and Roman Catholic countries relics of interesting 
personages of the past, apart from saints, are 
often treasured with every sign of interest and 
respect. 

The modem Roman Catholic doctrine of relics is based on 
that of the earlier theologians already cited, and is set forth by 
the Conncii of Trent. The bodies of saints and martyrs were 
the temples of the Holy Spirit and members of Christ, and will 
be raised to eternai life. Therefore the faithfiii should venerate 
them. Throuirh them benefits are bestowed on men by God. 
Hence those who deny the power of relics and the folly of the 
visitation of them are to be condemned. Reference is aiso 
made by the Catechism of Trent to such passages as Ac 515 1912 ^ 
2 K 1 : 121 , Sir 4Si^. J. H. Newman fintis in the view which 
Christianity takes of matter as susceptible of grace, and in the 


1 Ep. eix., ‘ ad Riparium,’ c. Vigilant, viii. 4. 7. 

2 PL clvi. GG'ff. ; Gieseler, iii. 3;J5. 

3 R. 51. Jones, Studies in Mystical Religion, London, 1909. p. 
187. 


fact that matter as welt as spirit recovered through the Incar- 
nation, Atonement, and Resurrection what it had lost as a 
result of the Fall, a sufficient reason for the sanctity of relics.i 
Although modern Roman Catholic theologians deprecate the 
e.xtravagances of the relic-cult, the.v find some justification, e.g. , 
for keeping up that of doubtful relics in the scandal which 
might he given to ignorant minds long accustomed to regard 
them with devotion, if they were removed. Whether relics are 
authentic or fictitious, if the prayer made before them is 
sincere, that is all that matteis .2 

6. Conclusion. — Although reverence for the 
remains of the dead or the treasuring of some of 
their more personal belongings is natural and 
instinctive, the preservation of these remains in 
whole or in part for veneration, or as incentives to 
greater faithfulness and goodness, or as reminders 
of the example oil'ered by the lives of their whilom 
owners, is a forcing of that instinct beyond its 
legitimate place. There is not a little that is 
barbaric in the dividing up into larger or smaller 
fragments of the mortal remains of a saint and 
disseminating them over a wide area even for 
purposes of veneration. The admitted great un- 
certainty which surrounds any relic, the certainty 
of impudent fraud in the case of many, the gross 
superstitions and abuses to which they have given 
rise and which have attended the cult from early 
times, far outweigh any positive good which they 
may ever have done. 

There are some curious likenesses between the 
classical and the Christian cult of relics. Circum- 
stances attending the discovery and translation of 
relies, the rivalry of different places for them, 
fighting for or theft of them, falsifying and redupli- 
cation, the respect shown to them, the miracles 
and prodigies associated with them, the safety 
expected from them, are instances of these.® But, 
while the influence of the pagan cult of relics upon 
the origin of the Christian cult may be affirmed, 
most of these likenesses owe their existence to 
similar results following from similar conditions, 
rather tlian to influence from the pagan side. 
There is also the fundamental ditterence already 
noted — viz. that pagan relics of heroes were almost 
invariably enclosed in a tomb, were not divided 
up, and 5vere not visible, while those of saints were 
at an early date dismembered, enclosed in reli- 
quaries, and made visible to the faithful. 
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RELICS (Eastern). — The worship, adoration, 
or veneration of relics is widely diffused in Asia, 
and is not wholly confined to the adherents of any 
one religion, although chiefly practised by Bud- 
dhists. The Tridentine definition of relics as com- 
prising ‘(1) the bodies of the saints, or portions of 
them, (2) such objects as the saints made use of 
during their lives, or as were used at their niartyr- 

^ An Essay on the Development of Christian Doctrine, 
London, 1845. p. 370 f. 

2 CE xii. 73S ; L. Duchesne, Pastes ipiscopaux de Vancienne 
Gaule, Paris, 1894-1900, i. 340. 

3 Cf. the examples in §§ a, 3 , and 5 , and also the details in 
Saintyves, p. 28 ff. 
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dom,’’ applies to non-Christian Asiatic usage. 
Class (1) is known to the Buddhists as iaririka, 
‘hody-relics,’ while class (2) is tmaeAparibkogika, 

‘ objects used,’ the term ‘ used ’ being understood 
in a wide sense as connoting ‘ closely connected 
with.’ 

In Asia relic-worship rests on the same founda- 
tions as in Eiu’ope. The relics may he venerated 
simply as memorials of the sainted dead, serving, 
like images, as points of attachment for the rever- 
ence and devotion of the pious ; or they may be 
regarded as intrinsically possessing magical powers 
which enable them to work miracles. The treasur- 
ing of relics as memorials or souvenirs of the dead 
is a natural exhibition of emotion to which no 
objection can be taken, but, when the relies are 
believed to possess intrinsic magical properties, 
the veneration of them passes into rank supersti- 
tion, open to every kind of abuse and fraud. The 
transition from the sentimental to the superstitious 
veneration of relics invariably takes place in all 
countries, so that the innocent sentiment is for- 
gotten while the superstition develops a vast 
mythology. The Buddhists further hold that the 
honouring of relies is an act of the highest merit, 
conferring much personal benefit on the worshipper. 
In this article we propose to give a sketch of the 
most prominent features of relic-worship as prac- 
tised in Asia throughout the ages by the followers 
of non-Christian religions. 

I. Buddhism. — The Buddhist cult from the 
earliest age of Buddhism, as it is known to us from 
the most ancient remains and documents until the 
present day, has always been characterized by the 
prominence of relic-worship. The practice is older 
even than the historical religion of Gautama 
Buddha, and may be traced back to the time of the 
half-mythical ‘former Buddhas’ about whom so 
little has been ascertained. A great tower, or 
stupa, a few miles from Sravasti enshrined the 
relics of Kalyapa Buddha, the predecessor of 
Gautama. The relics comprised his entire body. 
That statement seems to indicate that in the 
remote times when Kasyapa lived burial rather 
than cremation was the approved method for dis- 
posing of the remains of a notable saint.’ The 
erection of the stupa was ascribed to Asoka, but 
his building must have been raised on the site 
of a more ancient memorial. 

A footprint reputed to be that of Kasyapa 
Buddha was venerated at a place to the west of 
the Indus.’ Hiuen Tsiang saw a miraculous image 
of the same ‘ former Buddha ’ to the north-west 
of the Bodhi-tree. The pilgrims also note the com- 
memoration of the birth-places of Krakuchanda 
and Kanakamuni (Konagamana), the other semi- 
historical ‘former Buddhas,’ who preceded Kasyapa. 
Asoka, in or about 255 B.C., enlarged for the 
second time the stupa of the last-named saint, and 
almost certainly that building must have contained 
relics of his body. Other notices of a similar kind 
exist. The inference i.s reasonable that relic- 
worship had been established as an element in the 
cult of the ‘ former Buddhas ’ centuries before the 
appearance of Gautama Buddha in the -world. 
The religion of the ‘ former Buddhas,’ whatever it 
was, seems to have arisen in the sub-Himalayan 
plain lying to the north of the modern Bast! 
District in the United Provinces. The origin of 
Buddhist relic - worship, consequently, may be 
assigned to the same region. 

Relic-worship as practised by the followers of 
Gautama Buddha began with the proceedings 
connected with his funeral, when the relics of his 

1 C(mc, Trid., sess. xxiv., as quoted in xxiii. 69. 

’ Fa-Hian, Travels, ch. xxi. ; Hiuen Tsiang, in S. Beal, 
Buddhist Records of the Western World, London, 1906, ii. 13. 

’ Voyage de Song Yun, ed. E. Chavannes, Hanoi, 1903, p. 42. 


burnt body were collected by the Brahman named 
Drona and distributed among eight ‘ kings.’ 
Drona himself retained the vessel in which the 
fragments were gathered together, while another 
Brahman took the embers from the pyre as his 
share of the sacred spoil. Ten famous monuments 
were erected accordingly over the relics thus 
obtained, and in due course each appears to have 
become the centre of an important group of 
religious establishments. The story of the dis- 
tribution of the relics, as told originally in the 
Malidparinibbdna Sutta * and retold in a multitude 
of other books, need not be repeated here. 

The fragments of bone deposited with extreme 
reverence in the early stupa at Piprawa on the 
Basti-Nepal frontier by the Sakyas of Kapilavastu 
may represent one of the original eight shares. 
Relic-worship clearly must have been a well- 
established practice long before the death of 
Gautama Buddha. From the time of that event 
(c. 483 B.C.) until now it has always been one of 
the most prominent features of the external 
Buddhist cult, closely associated in India, Ceylon, 
and Burma with all holy localities and places of 
pilgrimage, and consequently with the develop- 
ment of religious art in every form. Buddhists 
believe that their Master himself directed the 
veneration of his relics as a pious duty. Whether 
he did so or not, the supposed duty has been 
zealously performed. 

The four canine teeth, the two collar-bones, and 
the frontal bone of Buddha were termed the 
‘seven great relics.’ The other fragments, which 
were numerous, were believed to comprise grains 
no bigger than a mustard seed.’ The relics so 
collected were gradually dispersed all over the 
Buddhist world, the dispersal being associated by 
legend with the name of Asoka. Some of the 

ieces, genuine or supposititious as the case may 

e, have become the subject of long histories, 
among which the story of the tooth-relic in Ceylon 
is the most famous. The reputed hairs and nail- 
parings of Buddha, which have supplied many 
reliquaries, are venerated as fervently as the 
relics believed to have come from his funeral pyre. 
The paribhogika relics, or objects in some way 
connected closely with the person of Buddha, 
command similar reverence. The Buddhist passion 
for relic- worship is so ardent that anything said to 
be a relic is certain to secure much popular atten- 
tion, without serious criticism of its genuineness. 
The relics need not be either those of Buddha 
himself or objects associated with him personally ; 
fragments of the bodies of the saints and things 
used by or connected with them are valued almost 
as highly. The Tibetans carry their interest in 
relics of recently deceased or even living Lamas to 
a disgusting extreme.’ 

The smaller objects of veneration naturally were 
enclosed in suitable reliquaries or caskets, which 
were made of various materials, including among 
others soapstone or steatite, rock-crystal, bronze, 
silver, and gold. Many examples have been dis- 
covered in India, Ce 3 lon, and elsewhere. Three 
specially notable examples may be mentioned. 
The earliest known specimen appears to be the 
steatite reliquary found in the extremely ancient 
Piprawa stupa, erected probably soon after the 
death of Buddha. There is reason to believe that 
the fragments of bone in that casket were genuine 
relics of Gautama Buddha, and that thej- were 
enshrined not long after his decease by his Sakya 
clansmen ; but absolute proof of the genuinene-s 
of the relics is necessarily unobtainable, and the 

1 SBExi. [1900] 131 ff. 

2 Bigandet, The Life or Legend of Gaudama^, ii. 89. 

3 L. A. Waddell, Lhasa and its Mysteries, London, 1905, 
p. 397. 
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date of the monument is the subject of difierences 
of opinion.' The reliquary, with a crystal bowl 
and other vessels, stood on the bottom of a massive 
coffer measuring 4 ft. 4 in. b}’ 2 ft. 8J in. bj’ 2 ft. 

in. constructed with perfect skill from a single 
block of tine sandstone. Another e.xceptionally 
interesting reliquary is the gold casket from a 
stupa at Bimaran between Kabul and Jalalabad, 
enriched with Hellenistic repousse figures. A 
third is the Kaniska casket made of an alloy of 
copper and found in the ruins of the great stupa at 
Peshawar.^ 

The pious people who deposited relics in care- 
fully-prepared, costly receptacles usually honoured 
the precious fragments by placing with them a 
multitude of objects of intrinsic or artistic value, 
including jewellery of various kinds. All the 
known examples of ancient Indian jewellery seem 
to come from such honorine deposits. The work- 
manship both in nietal.s and in gems is of high 
quality. We are thus indebted to relic-worship 
for the greater part of such knowledge as we 
possess concerning the jeweller’s art in ancient 
India. 

Relics, whether inririJca or paribhogika, were 
usually secured against accidents by burial in a 
stiipa (thupa, ‘tope,’ ‘dagoha’), which in its earlj’ 
Indian form was a low solul cupola of massive 
masonry, with a relic-chamber in the interior, 
ordinarily placed near the base. Such buildings, 
altliough not so difficult to enter as the Egyptian 
pyramids, were suliiciently impenetrable to offer 
no small degree of security. Some ancient monu- 
ments of the kind preserve their secret inviolate 
to this day, some were despoiled ages ago, and 
others have yielded their treasures to keen arehte- 
olomsts in recent times. Although stupas were 
built occasionally merely as memorial towers to 
mark sacred spots, and in that case contained no 
internal chamber, most of them in ancient times 
were erected specially for the purpose of enshrin- 
ing in safety highly venerated relics of either 
Buddha or his saints. The modern chorten (q.v.), 
the equivalent of the stiipa in Tibet, rarely con- 
tains relics. 

The story of the stupa as an architectural form, 
beginning with the low solid hemisphere of 
Piprawa and ending with the slender Chinese 
pagoda, is a long one. That long development 
would never have taken place but for the cult of 
relies. Most of the important groups of early 
Buddhist sacred buildings, especially in India and 
Ceylon, comprising monasteries, temples, and 
structures of many other kinds, were formed round 
a relic stiipa a.s the nucleus ; and in that way the 
w'orship of relics may be described with approxi- 
mate accuracy as being the foundation of the art 
of architecture in its application to the special 
purposes of Buddhist religion and public worship. 
Reginald Piirrer justly observes : 

‘ It is thanks to the cult of relics that Cevlon possesses such 
a store of ancient slirines. .4nd the tremendous artistic 
impetus that the competition of shnne-building aroused was of 
inestimable service to national activities, to the consolidation 
and centralization of the Cinhalese Kingdom.’ 3 

The same cause operated more or less in other 
countries of Asia in the same way ; just as in 
Europe the cathedrals at Gloucester and many 
other places were built from the proceeds of the 
offerings of pilgrims visiting the enshrined relics 
of reputed saints and martyrs. 

The stupas erected in Buddhist countries to 
provide safe custody and permanent honour for 
relics include some of the largest buildings in the 
woild. The most considerable structures of the 

1 See I A xvxvi [19117) 117-124, 

2 A. Smith, .4 Hist, of Fine Art in India and Ceplon, 
Oxford, 1911, pis, lx.xiv. and Ix.xv. 

3 In Old Ceylon, London, 1908, p. 233. 


kind still standing probably are those to he 
found in Ceylon and Burma. The ancient stiijia 
at Anuradhapura in Ceylon, commonljq although 
inaccuratel}', called the Jetawanarama, stands on 
a stone platfoim nearly 8 acres in extent, and is 
still 231 ft. high. The Shwe Dagon pagoda at 
Rangoon, a more modern building, 368 ft. high in 
its existing form,' is reputed to contain within its 
mass eight hairs of Gautama Buddha, as well as 
the bathing-garment of Kasyapa, the water-dipper 
of Konagamana, and the staff' of Krakiichanda — 
i.e. ai tides used by the three latest of tlie ‘ former 
Buddhas.’ 

Among the destroj’ed stupas, one of the greatest 
was the famous monument at Peshawar constructed 
c. A.D. 100 by Kaniska (q.v.). The relic-casket 
excavated from its foundations has been referred 
to above. 

The gigantic monument at Boro Budur in Java 
is essentially a stiipa, but there is no record of its 
erection or of the relics which may lie hidden 
somewhere in its recesses. 

Buddhist public xvorship in India and Ceylon 
during the early days centred in the relic-sriiym^, 
w’hieh formed the goals of innumerable pilgrim- 
ages. Kings emulated one another in the lavish- 
ness of the ceremonial with which the relics were 
first enshrined and then from time to time exhibited 
to the faithful. The best descriptions of such 
ceremonies are those given repeatedly in the 
Mahavainsa, a monastic chronicle of Ceylon, 
written about the 5th centurj- a.d. 

Ch. xix. relates how the site of the Mahavihflra was conse- 
crated in the presence of an enormous international assemblage 
of monks, including deputations from the foreign lands desig- 
nated as Pallavabhogga (? Persia) and ‘ Alasanda the city of the 
Yonas,’ probably meaning Ale.xandria in Egypt. Ch. xxx. is 
devoted to an exposition of the glories of the spacious relic- 
chamber, and ch. xxxL describes fully the enshrining of the 
relics and the many miracles accompanying the act. The 
theory governing tiie proceedings is fr-xnkly stated at the end 
of eh. XXX. in these words : 

* If the wise man who is adorned with the good gifts of faith, 
has done homage to the blessed (Buddha) the supremely vener- 
able, the highest of the world, who is freed from darkness, 
while he was yet living, and then to bis relics, that a ere dis- 
persed abroad by him who had in view the salvation of man- 
kind; and if he then understands — "herein is equal merit" — 
then indeed will he reverence tlie relics of the Sage even as 
the blessed (Buddha himself) in his lifetime. ’2 

The same intense belief in the efficacy of relics 
still prevails ; and, when occasion arises, as on the 
presentation of tlie Piprawa relics to the king of 
Siam, the sacred objects are welcomed with extreme 
enthusiasm, although the splendour of the ancient 
ceremonial in Ceylon may not be emulated. 

In A.D. 1763 certain pagodas at Shwebo in Burma 
were dedicated by the four queens of the reigning 
monarch. At the close of 1902, thieves having 
rifled the contents of one of the buildings, the 
local authorities decided to open the other pagodas 
and remove the treasures enshrined in them to a 
place of safety. A silver scroll, forming part of 
the deposit and then taken out, records the motives 
which influenced one of the royal ladies to erect 
her pagoda. 

* Finally,’ she observes, ‘ by virtue of the merit acquired by 
me throug^h building this pagoda, in which the relics of Buddha 
are enshrined, may I enjoy such happiness and prosperity as 
cannot be disturbed and detracted [from] in every form of exist- 
ence counting from the present one till the attainment of 
Nirvana, and, like Visakha and Queen Anoja, may I attain 
Nirvana, without the necessity of further transniij;ration, at 
the feet of the coming Buddha Ari Metteyya.’ In thepreceding 
sentences Her Majesty had iii\oked similar benefits for the 
king, the members of the royal family, the ministers and 
officials, and had prayed that ‘ the spirits of the pagodas, trees, 
the earth, and the sky, together with the ogres, {jhotds, and 
ghosts, who inhabit the declivities of the earth,’ might share in 
her merit and keep constant \satch and ward over her pagoda.3 

The document afibrds interesting and conclusive 
proof that tlie modern practice of relic-worship in 

1 EBr^i xxiL 891^. 2Tr. Geiger, p. 208. 

s Ann. Hep. Archceol. Survey of India, 1903-04, p. 150. 
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Buddhist countries is turned to extremely practical 
purposes. The relics are regarded as an excellent 
and profitable investment. It is cleai that in the 
Shwebo case no trouble whatever was taken to 
verify the alleged relics, because another scroll in 
one of the adjoining pagodas declares that the 
relics of Buddha consisted of 3001 large pieces, 
with the same number of small pieces, besides a 
multitude of other fragments still more minute — 
which is manifestly incredible. The so-called 
relies were placed in an amber bowl of great value, 
which was enclosed in a miniature pagoda made of 
silver, gold, and glass. The miscellaneous objects 
deposited in the relic-chambers as honorific an 1 
protective additions by the queens include a i 
extraordinary variety of things, hundreds in 
number, and duly catalogued in the accompany- 
ing inscriptions. Besides many jewels and articles 
of gold and silver, the collection comprises copper 
or brass models of war-boats, cannon, and arms 
of various kinds. The figures of soldiers, horses, 
and elephants, with the miniature guns and 
weapons, were intended to protect the relies. 

Thirty-four years later (1797) P. Hiram Cox, 
the British Kesident at Rangoon, was allowed to 
inspect the collection prepared for deposit in 
another new pagoda, the relic-chamber of which 
measured no less than filj ft. square on the inside. 
The objects deposited, although not quite so varied 
in character as those collected by the queens, were 
numerous and included the strange item, ‘ one of 
Dr. Priest! ejr’s machines for impregnating water 
with fixed air.’ Ancient honorific deposits were 
ordinarily restricted to jewellery — using that term 
in a wide sense — and coins, including specimens 
valuable as rarities or curiosities. That practice 
explains the frequent occurrence of Roman coins 
of various reigns in the stupas of Afghanistan and 
the Panjab. 

Relic-worship attained its highest prominence in 
ancient India and Ceylon. Burma conies next in 
devotion to the cult. In all other Buddhist 
countries the adoration of relics is but a minoi 
incident of popular religion. The Sera monastery 
to the north of Lhasa piides itself on the pos.ses.sion 
of the metal thunderbolt (vajra, or dorje) of the 
god Indra, which fell down from heaven, and was 
used by Buddha ; but Tibet, on the whole, sets 
little store upon ancient relics, while keen on 
the quest of relics, even the most otiensive, of 
recent or living Lamas, which are believed to 
possess magical curative properties of the highest 
value. 

Certain monasteries in China rejoice in their 
custody of famous relics ; but the number of not- 
able places of the kind does not seem to be great. 
One of the most celebrated of such places is the 
temple, or stupa, on the Five-peaked Mountain 
(U-tai-shan) in N. China, built by a Wai sovereign 
in the 5th century.* The absurdity of the cult of 
relics has not escaped the ridicule of Chinese 
scholars. In a.d. 819 Han Wan-kung, an eminent 
writer and statesman, deeply ott'eiided the reign- 
ing emperor by mocking at the honours paid to an 
alleged finger-bone of Buddha, preserved at a 
pagoda in the prefecture of Fung-tseang. His 
candour was punished by official degradation, and 
he narrowly escaped execution. But ordinarily, 
in all countries, sceptics have been content to pre- 
serve a discreet silence. 

Japan, Korea, and Siam seem to care little for 
relics properly so called, although the Siamese 
venerate a much-esteemed alleged footprint of 
Buddha. 

Burma excepted, most modern Buddhist countries 
prefer to expend their devotional enthusiasm on 

* Sylvain Levi, Le Paris, 19u5, i. 335 ; P. Landon, 

Lhasa, London, 1905, ii. coT. 


images rather than on alleged relics. Sometimes 
copies of the sacred books serve the same purpose 
as relics and are used to consecrate by their 
presence stupas or pagodas, built primarily to gair. 
a store of merit for the donor. 

In Burma ‘pagodas are built over relics of the Buddha, or 
models of them, over the eight utensils of a mendicant, or 
imitations of them, and over copies of the sacred books.' i 
‘ No work of merit,’ the same author observes, ‘ is 
so richly paid as the building of a pagoda,’ and 
the structure, in order to have proper etticacy, 
must be sanctified by the inclusion of relics, if 
practicable, and, when they are not available, by 
the best procurable subcititute. In ancient India 
also copies of sacred texts, such as the twelve 
NidCinas or the so-called ‘Buddhist cr^ed,’ were 
often used as a substitute for relics in order to 
give the requisite sanctity to a stupa or an 
image. 

2 . Brahmanical Hinduism. — The veneration of 
relies seems to be practically unknown to Brah- 
manical Hindus, one reason being that their ill- 
defined religion has no recognized founder like 
Jesus Christ, Buddha, or Muhammad. Ail ac- 
counts agree that the rude log which does duty as 
the image of Jagannilth ((^.v.) at Puri encloses a 
mysterious deposit which is transferred w hen the 
image is periodically renewed ; and, according to 
one story, the deposit consists of the bones of the 
demi-god Krsna.’’ If the deposit really consists of 
bones, the fact may be regarded as a survival of 
Buddhist relie-worship. The cult of Jagannath 
certainly is connected with Buddhism.® 

It would be difficult to specify any clear instance 
of relic-w’orship practised by Brahmanical Hindus. 
The honours paid to reputed footmarks of Visnu 
( Vismi-pada, -paduka) resemble those rendered by 
the Jains to the vestiges of their Tirthankaras, 
and by Muhammadans to those of their Prophet, 
hut are not exactly relie-worship. 

3- Jainism. — The statement of Fergusson, that 
the Jains ‘ have no veneration for relics,’* altliough 
possibly true for the present day, is not quite 
correct with reference to ancient times. Jain 
stupas, indistinguishable from Buddhist ones in 
appearance, were numerous, and some of them 
may have contained relics, althougli no recoiJ of 
the existence of such contents lias been published. 
Bhagwan Lai IndrajI, referring in general terms 
to Jain literature, asserts that the early Jains 
honoured bone relics of the Tirthankaras, corre- 
sponding to Buddhas, and that survivals of the 
ancient relic-worship may be traced in modern 
practice. 

He states that ‘at the present day the Jain Sddhvs of the 
Kharatara gachchha use for worship a five-toothed sandai 
goblet called thupand, and this is a copy of the jaws of the 
Tirthankaras. So the Jama nuns or sddhvis use lor worship as 
Ihdpand a kind of shell {iuAkha'), which they take to be the 
knee-bones of Mahavirasvami.' 5 

A Jain stiipa was built in honour of Akbar's 
friend and teacher, Hiravijaya Suri, who was 
cremal ed in a.d. 1592 at Una or Unnatpur in the 
Junag.irh State, Kathiawar. Various miracles 
having occurred at the spot, the stupa was erected 
to mark the holy ground. It has not been de- 
scribefl, and maj' or may not contain relies.® 
Recent European works on Jainism do not make 
anj' allusion to either relic-worship or stupas. 
Mrs. Stevenson, however, mentions that childless 
women attending the funeral of a nun strive to 
tear a piece from the dead sddhvVs dress, believing 

1 Shway Yoe (J. G. Scott), Burma, London, 1S56, p. 123. 

2 W. Ward, A View of the Hist., Lit., and Mythology of th 
Hindoos, Serampore, 1S1.5, ii, 163. 

3 See N. N. Vasu, The Modem Buddhism and its Followers in 
Orissa, Calcutta, 1911, p. 158. 

s Hist, of Ind. and K. Architecture^, ii. 3. 

3 Actesdu sixiSme congres d'Orientalistes, Paris, 1S65, pt. iii. 
p. 142. 

6 Jaina-Shdsana, Benares, \Tra S. 2437, A.D. 1940, p. 128 
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that it will ensure their having children.* That 
practice is a near approach to relic-worship. 

4. Muhammadanism. — Although the treasuring 
and veneration of relics are hardly consistent with 
the spirit of Islam, Musalmans have followed to 
some slight extent the example of their heathen 
neighbours and have been tempted occasionally to 
cherish and reverence tangible memorials of their 
Prophet. Such limited compliance with non- 
Muslim practice has not produced any considerable 
eti'ects, and the few instances of Muhammadan 
reverence for relics which can be cited are detacheil 
phenomena with no special signiticance. Certain 
places pride themselves on the possession of hairs 
from lluliammad’s beard. Two such relics {asur) 
were brought to Bijapur in the Deccan, India, at 
some time in the reign of Sultan Ibrahim ll. 
‘Adilshah of Bijapur (1580-1626), and were de- 
posited in a palace now known as the Asar Mahal, 

‘ Belie House,’ where tliev' are treated with much 
reverence. Even foreign Muhammadan potentates 
send rich olferings in honour of the relics, which 
.are venerated by a special ceremonial on the 
Prophet’s birthday, 12th Kabi’ 1 . ^ The box in 
which the}’ are kept is never opened, so that ‘ no 
one living has seen the relic.’* Rohrl (Rurhi) in 
•Sind boasts of a similar treasure, a single hair, 
which is kept in a jewelled gold case in a shrine 
named the \Var, or Wal, ^lubarak, a building 
erected for the purpose by Nur Muhammad in or 
about A.D. 1745. The relic is exhibited to the 
faithful once a year, when, by means of some 
trick, it is made to rise and fall, the movement 
being regarded by the crowd as supernatural.* 

‘ In the Mogul arniies* before the introduction of European 
tactics, an elephant ahsaya niarctied in the van, bearing ou its 
head a long pole, from which Hoated a largre flag. Souietmies 
this was followed bj another eiephunt carrying a rich howdah, 
on which was plac^ a box containing a priceless* relic, which 
usually was, if one may believe it, an actual hair from Mahomet’s 
beard.’® 

Certain relics of the Prophet are kept in the 
Topkapu Palace at Constantinople and visited by 
the Sultan at the beginning of a new reign.® 

The reputed footprints of the Prophet on rocks 
or slabs of stone are venerated in many places, 
•which need not he .specified. J. Burge.ss mentions 
examples at -Vhiiiadabad, Gaur, and Delhi,'' and 
many more might be collected from various 
countries. The honours paid to the tombs of 
numerous pin, or reputed saints, in IMuhaminadan 
iands are near akin to relic-worship, but are not 
quite the same thing, 

Litkratc.’RE,— I nnumerable books dealing w'ith the Buddhist 
cult treat more or less falls of relic-worship. Some of those 
hooks have been cited in the text. Works deserving of 8p*R;ial 
mention are : trr. of the travels of the Chinese Pilgrims, 
especially Fa Hian (^.u.) and Hiuen Tsiang (see Yuan-Chwa.so), 
by various authors; P. Bigandet, The Li/e or Letjend o) 
G'andnma-*, popular re-issue, 2 vols., London, 1914 ; H. Kern, 
Manual of Indian Buddhism, Strassburg, 1896; R. Spence 
Hardy, Eastern Monachism, London, 18.o0, A Manual of 
Builhi^ni^, do. 1880; M. Monier - Williams, Buddhi'-m^, 
do. 1890, lect. xvii. ; J Fergusson, lixst. of Indian and 
Eastern Architecture'^, 2 vols., do 1910; H. H. Wilson, 
Anana Anti'ina, do. 1841; Mahdrmhsa, tr. L, C. Wijesiiiha, 
Colomoo, 1880, tr. W. Geiger, The Mahavaihsa ; or. The Great 
Chronicle of Ceylon, London (PIS), 1912; L. A. Waddell, The 
Buddk'fm of Tibet, or Lnmniiin, do. 1895; A. Wylie, ‘Bud- 
dhist Relics,’ in Chinese Researches, Shanghai, 1897 ; W. P. 
Yetts, ‘ Notes on the Disposal of Buddhist Dead in China,’ 
JRAS, 1911, pp. 699-725. 

■VHncent a. Smith. 


1 The Heart of Jainism, London, 1915, p. 232. 

2 G. Watt, Indian Art at Delhi, 19oS, London, 1903, p. 431. 

3 BG xxiii. [18S4J 620-623. 

4 A. W. Hughes. Gazetteer of the Province of Sind^, Bombay, 
1876, p. 679 , H. Cousens, A rchceol Survey Progress Report of 
W. India, 1896-97, do. 1897, p. 9; IGI, s.v. ‘Uohn,' with 
amended date. 

3 J. A Dubois, Hindu Manners, Customs and Ceremonies-^, 
tr. H. K Beauchaniji, Oxford, 1906, p. 672 f. 

® Morning Post, 29th April 1900 

7 ArchceiH. Survey of W. India, viii. [1905] 20. 


RELIEF CHURCH.— See Pbesbyteeianism. 

RELIGION. — 1. Introduction. — i. The 
subject. — From time to time men find themselves 
forced to reconsider current and inherited beliefs 
and ideas, to gain some harmony between present 
and past experience, and to reach a position which 
shall satisfy the demands of feeling and reflexion 
and give confidence for facing the future. If, at 
the present day, religion, as a subject of critical or 
scientific inquiry, of both practical and theoretical 
significance, lias attracted increasing attention, 
tliis can he ascribed to (a) the rapid progress of 
scientific knowledge and thought ; (b) the deeper 
intellectual interest in the subject ; (c) the wide- 
spread tendencies in all parts of the world to 
reform or reconstruct religion, or even to replace 
it by some body of thouglit, more ‘ rational ’ and 
‘scientific’ or less ‘superstitions’; and (d) the 
eti'ect of social, political, and international events 
of a sort whieli, in the past, have both influenced 
and been influenced by religion. VV'henever tlie 
ethical or moral value of activities or conditions is 
questioned, the value of religion is involved ; and 
all deep-stirring experiences invariably compel a 
reconsideration of the most fundamental ideas, 
whether they are explicitly religious or not. 
Ultimately there arise problems of justice, human 
destiny, God, and the universe ; and these in turn 
involve problems of the relation between ‘religious’ 
and other ideas, the validity of ordinary know- 
ledge, and practicable conceptions of ‘ experience ’ 
and ‘reality.’ 

The very nature of the subject, therefore, forbids any one- 
sided treatment. No one particular aspect or phase can form 
the basis ; nor can it be ignored that upon no other subject are 
diffeiences of opinion so acute, and the risk of causing offence 
and pain so great. The subject of religion inevitably involves 
both the ‘ non-religious,’ or secular, and the ‘anti-religious’ 
(irreligious, blasphemous, etc.) ; and, while its very intimacy 
compels a restrained and impartial treatment, its importance 
demands an impartiality and objectivity which in turn may 
easily seem ‘irreligious.’ None the less, the actual problems 
are such that, i/ any critical or scientific treatment is once 
legitimate (and everywhere there is a tendency to treat quite 
freely the religion winch is not one’s own), it must be pursued 
as thoroughly as possible, with the consideration for the con- 
victions of others that one would ask for one's own (the Golden 
Ruleof critioisiii) and with the clearest recognition of the fact 
that the subject concerns the most vital beliefs and practices of 
iitiiiian beings, al) of whom may, on purely scientific grounds, 
be regarded as closely related— physiologically and psychologi- 
cally.! 

2 . Definitions.* — (1) The term ‘ religion,’ what- 
ever its best definition, clearly refers to certain 
characteristic types of data (beliefs, practices, 
feelings, moods, attitudes, etc.). Its use pre- 
supposes criteria, and therefore some preliminary 
conception of what does and what does not come 
under the category. But it .soon appears that 
there is no absolute gulf between religion and 
what, in some one respect or otlier, closely approxi- 
mates it (e.tjr,, art, morality). Ditt'erent people 
draw the line differently. A man will he swayed by 
his concejition of what religion is or is not ; but 
such conceptions vary, not only among individual 
members of the same society, but even in the life- 
time of any one of them. Only in the course of 
his mental or psychical growth does a man acquire 
the conception and come to distinguish between 

! On standpoints and methods of inquiry reference may be 
made to S. A. Cook, The Study of Religions, London, 1914. 

2 Two derivations are familiar, one from relegere (so Cicero, 
de Sat. Deor. li. 23 : ‘ qui auteni omnia, quae ad cultum deorum 
pertinerent, dili^enter retractarenL, et tanquam relegerent, 
sunt dioti religiobi, ex relegendo, ut elegantes ex eligendo, 
tanquam a diligendo diligentes, ex intelligendo intelligentes, hia 
eiiini m verbis omnibus inest vis legendi eadem, quae m 
! religiose ’), the other from religare (so Lactantius, Div. Inst. 

IV. ‘hoc vinculo pietatis obstricti deo et religati sumtis ; 
i unde ipsa rehgio nomen accepit’). But, whether relvjio was 
whut IS re-read and reflected upon, or whether it had the idea 
of obligation, what was more to the point was the meaning 
I of reli'jin and its relation to superstitio (see Mayor’s note on 
I de Sat. Deor., loc. ciL). 
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wliat is and what is not religion ; and this develop- 
ment — which is of the greatest personal signifi- 
cance for the individual — finds an analogy in the 
history of the race, where the distinctions which 
we draw (e.g., between religion and law or ethics) 
are not found among rudimentary or backward 
peoples. Herein lies the fundamental Importance 
of such questions as : How and why do we come 
to distinguish the ‘religious’ from the ‘non- 
religious’?, Is there a border-line?, and If we 
rely upon a prior definition, how did that defini- 
tion originate? Consequently, the subject is seen 
to involve not only (a) the various beliefs and 
practices which obviously belong to the subject- 
matter, but also (h) the mental or psychical aspects 
of all the individuals concerned. In a word, 
besides the ordinary stock of religious data, one 
has to consider the individuals who, as a result of 
certain vicissitudes in their development, have the 
beliefs which are called ‘ religious,’ or who, again 
as a result of their experiences, will dili'erentiate 
between the religious, the non-religious, and the 
anti-religious.* 

(2) A survey of the numerous definitions of 
religion would be more informing than any new 
one that might be proposed. Even the simple 
minimum suggested by E. B. Tylor (religion is 
‘ the belief in spiritual beings ’) at once brings in 
the question of the nature of these beings, the 
origin of the belief, and its validity for every indi- 
vidual.® Every definition ultimately implies 
theories of reality and indicates the place that 
religion should hold in the world of life and 
thought.* Directly or indirectly, some very sig- 
nificant terms are involved {e.g., ‘ death,’ ‘ heaven,’ 
‘sacred,’ ‘supernatural,’ etc.). These require 
definition and justification, and, when pursued 
logically, the ideas ultimately concern man’s 
whole body of thought, both religious and non- 
religious. In general, the definitions themselves 
are a valuable contribution to men’s conceptions 
of what religion was, is, or should be. They con- 
vincingly demonstrate the personal interest in the 
subject : even the one-sided and unsympathetic 
definitions show how intimately the self feels itself 
at stake. They point to subjective convictions of 
the most vital importance ; they characteristically 
recognize a gulf between man and the ‘ divine,’ 
while at the same time emphasizing feelings of the 
closest relationship with or the most absolute 
dependence upon a ‘ higher Power.’ Especially 
characteristic are (a) the admission of the strength, 
support, peace, and consolation afforded by religion, 
and (b) the intensifying and ‘sanctifying’ of 
otherwise non-religious phases of life and thought. 
The effects of religion are seen to be varyingly 

1 On the ‘ genetic ’ and ‘ psychological ’ treatment ot the sub- 
ject see below, § lo. On the importance of tracing these differ- 
entiations cf. A. Sidgwick, Distinction and the Criticism of 
Beliefs, London, 1S92, The Use of Words in Reasoning, do. 
1901. 

2 PC-i i, 424. For criticisms of definitions see J. H. Ijeuba, A 
Psychological Study of Religion: its Origin, Function, and 
Future, Xew York. 1912, ch. ii. and appendix; E. Durkheim, 
The Elementary Forms of the Religious Life, Eng. tr., London, 
1915, bk. i. ch. i. ; G. Galloway, The Philosophy of Religion, 
Edinburgh, 1914, ch. iv. Durkheim’s definition may be noticed ; 
‘ A religion is a unified system of beliefs and practices relative 
to sacred things, that is to say, things set apart and forbidden 
— beliefs and practices which unite into one single moral com- 
munity called a Church, all those who adhere to them ’ (Fr. ed. 
p. 65, Eng. tr. p. 47). Galloway (p. Ib4) suggests tentatively 
that religion is ‘ man’s faith in a power beyond hunself whereby 
he seeks to satisfy emotional needs and gain stability of life, 
and which he expresses in acts of worship and service.’ 
C. C. J. Webb (Group Theories of Religion, London and New 
York, 1916, p. 59) asserts, on the other hand, * I do not myself 
believe that Religion can be defined.’ 

3 Cf. the words of E. Caird : ‘ A man’s religion, if it is sincere, 
is that consciousness in which he takes up a definite attitude 
to the w'orld, and gathers to a focus all the meaning of his 
life. Of course, the man’s world may be, and in earlier times 
is, a comparatively narrow one’ (Evolution of Religwv!^, 
Glasgow, 1894, i, 81). 


emotional and intellectual, leading to practical, 
social, aesthetic, speculative, and other efforts. 
The results for the individual are now narrow and 
egoistic, and now broad, self-less, and social ; and 
while, on the one hand, religion typically has its 
‘ snpematurali&tic ’ aspects, on the other, all the 
profounder and more permanent values of life are 
in some way religious or quasi-religious, even 
though the characteristic supernatural or other 
typical religious features be wanting. In otlier 
words, there is that which is of supreme personal 
significance, whether it concerns the self (1) alone, 
or (2) in its relation to others, or (3) in its relation 
to a higher Power. Thus, as opposed to any 
efforts to set religion in a watertight compartment 
by itself, there is evidence which represents it as 
belonging to so many phases of life that religious 
data are, so to say, only a special form of other- 
wise non-religious data. Religion none the less 
claims to be sui generis ; hence it is explicable 
why some observers see only the features which 
distinguish religion from that which is non- 
religious, whereas others do not recognize the dis- 
tinctive features. The paradox of the immanent 
and the transcendent rests upon the fact that 
certain kinds of experience and evidence tend to 
destroy the distinctiveness of religion, wheieas 
other evidence as unmistakably compels or en- 
hances the subjective convictions of the transcen- 
dence and distinctiveness of the divine. Other 
paradoxes relate to ‘ this ’ w'orld and ‘ the other,’ to 
the ideals for mankind and ‘ this ’ life, and those 
for a future which is felt to transcend this world. 
Paradoxical features are also very marked in 
the varying normal, abnormal, and pathological 
asjiects of religious life, which clearly prove that 
the problems are ultimately bound up inextricably 
with those of ordinary ‘ mundane ’ existence. In 
a word, the subject of religion inevitably involves 
the problems of personality and existence, and the 
deeper vicissitudes of life and thought. 

3. Method. — (1) Every reader tends to approach 
the subject with certain more or less definite pre- 
conceptions touching some of the most es.sential 
terms or elements of religion. Herein is dearly 
seen the individual’s imi>licit reliance upon his 
personal experience, retiexion, and ideas of truth 
and reality. But, since differences of opinion and 
of method at once arise in the problems of religion, 
it is impossible either to start with theories or 
convictions of the ultimate realities or even to 
adopt some one standpoint as opposed to another. 
Yet, though much may be disputed, there can be no 
dispute that men differ profoundly over the ulti- 
mate facts, and that their inmost convictions will 
tend to be entirely authoritative and to regulate 
their lives. So, e.g., whatever be the ultimate 
realities underlying the data of ‘ psychical research ’ 
and the like (occultism, astrology, angelic visita- 
tions, etc.), no one can doubt tliat there are three 
typical attitudes : (a) believing, if not unduly 
credulous ; (6) incredulous, if not contemptuous ; 
and (c) discriminating, on the basis of some author- 
ity. These are real facts of importance for human 
nature and the history of religion, inasmuch as a 
rational conception of religion has to hud a place 
for all the evidence and dare not ignore the incon- 
venient data, from whatever side they are brought. 
Now, all beliefs (tlieological, scientific, political, 
etc.), and whatsoever they imply, have a value 
as apart from questions of historical credibility, 
rationality, value, etc. ; and in religion as in 
history much can be learned from the study of 
beliefs, explanations, and the like, as apart from 
their particular value for the inquirer and the 
ultimate facts themselves. Hence, although 
religion concerns the most vital truths of man and 
the universe, there can be a critical, objective, or 
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scientific treatment which considers, not the goal 
or destiny of things, but men’s beliefs and theories 
on the subject ; not the ultimate facts, but men’s 
convictionsof them ; not the final objective reality, 
but religious and related conceptions of this 
reality.^ 

(2) Just as every religious individual has his non-religioua 
’■ ■ ' ’ ■ k from those out- 

. , religion can aim 

I » ' . legitimate place 

I experience and 

reflexion, are necessary for a rational description of the 
entire range of human experience. In other words, the best 
conception of religion will not be severed from the best concep- 
tions of all else that is relevant; for religion is not something 
in and b 3 ' itself, but, in the whole world of life and thought, 
has a part which ha.s to be determined. Now, as a matter of 
fact, quite characteristic of modern research has been the study 
of religion along non-religious and purely technical lines and 
from various points of view. But, owing partly to differences 
of method, scope, and aim, and partly also to the difficulty of 
controlling an enormous field, the more synthetical and com- 
prehensive works have been no more convincing than the more 
analytical and specialistic. Still, the collection of material and 
the organization of it proceed pari passu ; improved methods 
lead to a better treatment of the evidence, and the latter in 
turn discovers defects in past methods. Everywhere difficult 
problems “arise, and the persistent crux is the conflict between 
the infelt conviction that religion can be handled in a way that 
satisfies the reason and the individual’s refusal to go against 
his inmost convictions, even though these cannot be logicaliv 
or consistently formulated. Preliminary questions of method 
thus become indispensable, for no one can approach the sub- 
ject with an entirely blank mind. But these questions will 
also serv e another purpose ; for we have to assume that, between 
the ultimate realities (whatever they may be found to be) 
and current conceptions of them, there is no absolute gulf. Of 
these conceptions we can gam some notion by continued com- 
parison and classification and by psychological interpretation. 
Moreover, only through some implicit or explicit theory of 
reality can we handle and interpret the data. Consequently 
the methodological questions contribute both to our own con- 
ceptions of reality and to a better understanding of those 
which hav’e prevailed elsewhere ; of. below, § i6 (3), 

II. Methods, problems, and criticisms.— 
4 . The comparative method.— ( 1 ) Among the most 
conspicuous features of modern research has been 
the application, in their widest extent, of anthro- 
pological and comparative methods of inquiry.* 
The etiect has been to break down racial, social, 
intellectual, and psychical boundaries, and to 
bring into relation all classes and races of men, 
all types of organic life, all forms of ‘ matter.’ 
Step by step the most advanced and the most 
rudimentary of psychical and physical pheno- 
mena are related and classified ; man is brought 
into connexion with the rest of the universe, and 
his conscious, purposive thought-activity comes 
into line with all types of psychical and other 
energy. New conceptions thus arise of man’s 
place in nature, and these, in so far as they can be 
co-ordinated, correspond to the cosmogonies and 
cosmologies of rudimentary and early peoples, 
whose general body of religious and non-religious 
thought was more or less organized and coherent, 
but whose stock of knowledge was, relatively 
speaking, extremely small. Now, the comparative 
method is the unbiased co-ordination of all corn- 

arable data irrespective of context or age. It 

as led to the accumulation of much valuable 
material. As a popular, simple, and interesting 
inquiry, it has familiarized many people with the 
miscellanies of folk-lore and religion. It illus- 
trates popular beliefs and practices, and reveals a 
remarkable resemblance among peoples all the 
world over. But, while it supports or suggests 
various theories and explanations, it does not 
prove that others are excluded. Moreover, similar 
practices can have different meanings or motives, 
and similar ideas and beliefs can be dilferently 

1 Hence the terms ‘truth’ and ‘reality’ (or ‘system of 
realities') must be used with a certain looseness, and with the 
assumption that every one admits that there are truths and 
realities of ultimate validity, even though men now differ as to 

'vhat they are. 

- t>u the no less conspicuous employment of psychology see 

I lOl. 


expressed. It does not follow that a belief oi 
practice in one environment has precisely the 
range of feeling, meaning, or application that its 
parallel or analogy has elsewhere ; nor is the ap- 
parent origin of any datum necessarily significant 
for its later meaning or function. In fact, every- 
where mere comparison may be legitimate for 
some purpose— as, e.g., between men and apes — but 
in every problematical situation the question of 
the validity of particular inferences is exceedingly 
urgent, and confusion has often been caused by 
naive comparisons and rash inferences. Hence, 
where sweeping theories have been suggested on 
the basis of comparison (e.g., primitive promis- 
cuity, ignorance of paternity, phallic, serpent, 
or astral cults, the priority of magic over le- 
ligion), they must invariably be tested by other 
methods.* 

(2) The comparative method is commonly hound 
up with certain persistent and prevalent notions of 
the ‘ evolution ’ of thought and the ‘ survival ’ of 
rude, superstitious or otherwise irrational beliefs 
and practices from an earlier and more backward 
stage in the history of culture. But every datum 
which can be regarded as a survival must be 
viewed psychologicaJlj’ ; the individuals whose 
beliefs and practices are so stigmatized are not 
actuated solely by the mere fact that these belong 
to the past or have an ancestry. Some feeling of 
value is characteristically present. The ‘ survivals ’ 
have survived because, while much else has been 
neglected or forgotten, they have been selected 
and retained along with the entirely rational 
data which also have come down from the past. 
To regard certain data merely as survivals is to 
ignore the question of their origin, persistence, 
and function ; for the type of mind or the con- 
ditions which explain their rise may also explain 
their continuance. Besides, comparison itself 
reveals innumerable subtJe differences ; and these 
indicate that tliere has been no artificial or 
mechanical borrowing or imposition, hut a process 
of re-adjusting and reshaping for which the indi- 
viduals concerned have a certain responsibility. 
In fact, whenever beliefs and practices can be 
compared, a distinction can invariably he made 
between what it is tliat recurs and the form in 
which it recurs. The types of beliefs and practices 
which are selected, assimilated, or reshaped are 
not to be confused with tiie external aspects which 
can he treated historically. Thus, beliefs in 
witchcraft everywhere contain similar elements, 
and one can distinguisli (a) the subjective or 
psychological aspect (e.g., the tendencies respon- 
sible for their persistence and retention), ancl ( 6 ) 
the more external details, which may be of 
traditional or legendary interest, due to borrowing, 
external influence, etc. Indeed, an analysis of 
typical survivals reveals a fundamental resem- 
blance between data that are distinctly religious 
and those that usually rank as superstitions or 
survivals ; hut, while the latter will generally be 
sporadic, isolated, and out of harmony with current 
thought, the former will be more or less organized, 
socially and intellectually, and will at least claim 
to be in accordance with the ‘ best’ thought.’ 

(3) The presence of survivals, superstitions, and 
other signs of cultural differences in an environ- 
ment show’s that, as a general principle, any appa- 
rently rudimentary or irrational datum need not 

* E.g., one may note the care taken by J. G. Frazer in The 
Golden Bought to emphasize the difference between the great 
mass of material collected and classified in this monumental 
work, and the various important theories, conjectures, and 
explanations with which they are more or less closely inter- 
woven ; see. e.g., pt. i.. The Magic Art, London, 1911, i. p. ixf.. 
pt. viL, Balder the Beautiful, do. 1913, i. pp. v, f,, xi. 

2 On the fallacies in the current popular theories of survivals 
see, further. Cook, chs. v., vi. 
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on that account alone be older than one more 
advanced or elevated. Moreover, a culture can 
decay and be followed by one of a lower, ruder, or 
less organized type. Not only has this often 
happened in the East, but in Arabia, e.g., the old 
civilization reflected in the Mina-an and Sabsean 
inscriptions was followed by the pre-lslamic 
Jahiliyya, the age of savagery or barbarism, and 
this in turn by a new growth — the rise and develop- 
ment of the speeitically Muhammadan culture. 
Facts of this sort bring intricate problems of the 
rise and fall of systems or cultures, and their con- 
sequences for the development of thought. There 
has undoubtedly been a profound advance from 
the first appearance of man onwards, but the 
persistence of all that is styled irrational or 
superstitious, and the frequent cases of decay, 
retrogression, and new growth, shatter all facile 
theories of a simple, continuous, mental or psy- 
chical evolution. 

(4) Evolutionary ideas hold such a prominent place in concep* 
tions of religious de\elopnient that it should be noticed that 
there are really two tjpes of theory. The one involves ideas of 
Bun'ival, retrogression, decadence, recidivism ; and it lays the 
emphasis upon man’s savage ancestry in an extremely remote 
past. The other does not measure the difference between the 
civilized and uncivilized by centuries or millennia, but it sees 
the savage ‘beneath’ the civilized man, the barbarian ‘below’ 
the veneer of culture, and so on. The former seems to cCier an 
easy explanation of the presence of lower features (cf. Tenny* 
son’s ‘ the Ghost of the Brute that is walking and haunting us 
yet’irAe Daxcn]), but the latter is probably more important. 
The ante*natal stages have a profound significance for the 
development of man’s psychical nature. These stages, and the 
dependence of the infant upon the mature experience of parents 
and environment, are as fundamental for his psychical life as 
the more complex and obscure factors of heredity, or the influ- 
ence of human or animal ancestors * hundreds of thoimnds of 
years’ ago. The actual history of the ancient civilizations 
shows that there is no inherent momentum in a culture or a 
religion ; its fate depeiidsupon the individuals who are involved. 
Hence, whatever may be proved to be due to heredity and 
prS'hietork evolution, more attention must flrst be paid to the 
traces of the ante-natal stages with all their suggestiveness for 
lower levels of psychical development which the individual 
may not have entirely outgrown.! 

5 . Historical and sociological methods.’ — (1) 
The purely compaiative method of inquiry has em- 
pha.sized the necessity of constructing conceptions 
of religion upon a wide basis of data. M'liile indi- 
cating resemblances between diti'erent religions 
and peoples, it has also brought to light many 
significant differences, whether in single environ- 
ments, at some given time, or in the course of 
their historical development. Religions can be 
fruitfully studied in their relations to the political, 
economic, social, geographical, and otlier features 
of the people or area where the}' flourish. Here 
attention is paid to the influence of surroundings 
(mountains, plains, deserts, swamps, etc.), to the 
proximity of higher or lower cultures, and to 
means of intercommunication.* Of special import- 
ance are the food-supply and means of livelihood. 
Thus, hunting and agriculture conduce to different 
types of mental and therefore, also, of religious 
outlook ; and, where tlie food problem is negligible, 

1 Cf., e.g,y the ‘vegetative’ soul of Aristotle and the School- 
men; see if. Maher, Psychology, London, 1910, pp. 33ff., 357, 
656, STof. 

2 See, among other works, F. Ratzel, Htsf. of Mankind, Eng. 
tr., London, 1896-98, bk. i. ; E. Meyer, Einleit. Eleinente der 
Anthropologic {Gcf^ch. des Altertuinffl, i. 1, Stuttgart, 1907); 
Durkheim, bk. i. ch. i. ; R. R. Marett, Anthropology, London, 
1912 ; C. H. Toy, Introd. to the Hist, of Religions, New York 
and London, 1913 ; G. F. Moore, Hist, of Religions, Edinburgh, 
1914, i. 

SThus the old Indo-Iranian stock, as illustrat-ed by a com- 
parison of the Rigreda and the Avesta, divides into two 
markedly contrasting streams : the Zoroastrian, or Persian, 
which is strenuous, practical, and ethical ; and the Indian, 
which is typically passive, mystical, pantheistic, and meta- 
physical. Differences of climate are adduced to account for the 
psychological differences. Moreover, the geographical and 
other features of Egvpt and of Babylonia and Assyria favoured a 
certain unity and fixitv of life and thought, in contrast to the 
broken nature of the lands of the iEgean and Hellenic cultures 
and the absence of physical links. See Moore, pp. 145, 201, 
359, 411 f. 


the religion is without the positive features that 
recur when the supply is limited or a source of 
anxiety. The influence of city-life and of political 
and social interests upon an earlier religion is 
especially noticeable in the vicissitudes of the 
Homeric gods. The differences among the various 
religions are thus due very largely to quite recog- 
nizable factors and vicissitudes ; and a distinction 
can be drawn between the history of religions, 
which is that of definite systems, peoples, or areas 
(so far as the material permits), and the history of 
religion, i.e. of the development and advance of 
religious and related thought in human history 
generally. It is the task of the latter to determine 
the ciiaracter and the principles of the develop- 
ment ; butthetwoinquiriesare interdependent, and 
it is a natural presumption that the various religions 
reflect the working of similar principles, which, 
moreover, will hold good in the future. But eveiy 
treatment of the development of religion forces 
some recognition of Mower’ and ‘higher’ stages, 
of which the latter will irresistibly be related to 
our own ideals (whatever these may happen to be), 
and our own ideas of what must be the outcome 
of a progressive development. As for the Mower’ 
stages, primitive pre-historic men are unknown.’ 
Nor can one estimate confidently all the religious 
and other ideas of, say, the pre-historic cave- 
painters.^ If, on the one hand, primitive man 
once lacked the traditional experience of the 
lowest of modern savages, on the otlier, there are 
tribes so rudimentary that a lower level can hardly 
be conceived, while possibilities of development 
are recojrnizable. The latter may then be called 
(relativdy) ‘ primitive,’ even though their beliefs 
and practices are complex and have a history 
behind them. 

(2) Thus the relation between a primitive religion and the 
actual religion of primitive pre-historic people is fairly analo- 
gous to that between the child or the savage and the actual 
‘childhood’ of mankind ; there will be certain parallels, but 
there will be essential differences, due to the fact that the 
environment in the one case has a history and an experience 
which in the other case are quite wanting. It should be observed 
that, although some typical developments can be discerned 
ever\ where, we nowhere find the actual dawn of religion in an 
entirely non-rcUgious environment. Further, all theories and 
ideals of religion implicate societies or systems, and not 
particular individuals or details. All significant movements 
have been collective, and development has been due, not 
merely to individuals (who often find no following), but to the 
tribe, societj', church, organization, or people who were influ- 
enced by them. Consequently, every conception of the lowest 
stage of religion must refer, not to the first ‘religious’ indi- 
I vidual, but to the group which could be styled ‘religious,’ not 
I to separate ideas, beliefs, or concepts, but to the whole mental 
fabric or system in which these found a place. The earliest 
conceivable religion would necessarily be a system ; behind this 
one can scarcely go. In like manner one can conceive exceed- 
ingly rudimentary or primitive groups of individuals, but not 
isolated human beings who had not yet associated with one 
another. Only in this way can the problems be methodologically 
pursued ; and it is the great merit of sociological inquiries that 
they illuminate the relatively stable and coherent beliefs and 
practices of ordinary social groups, and not the individuals w ho 
may be exceptional, extreme, or even abnormal. On the other 
hand, one cannot ignore the individual and what society owes 
to him. The social group ia not an absolutely homogeneous, 
undifferentiated, and self-moving unit. Every body that can 
be regarded as a unit moves through those who in some 
respect are outside it, and cannot be properly described without 
taking into consideration the environment. No group is 
actually a closed system, but it is necessary to regard it as a 


i*A culture would be absolutely primitive if no ante- 
cedent mental development whatsoever could be presupposed ’ 
(W. Wundt, Elements of Folk Psychology, Eng. tr., Liondon, 
1916, p. 20; cf. pp. 21, 32). 

2 All artistic and other human workmanship will imply some 
mental equipment, observation, and reflexion, with perhaps 
social, ethical, or moral interests. In any case the data will 
point to some ‘ psychical context,’ and tlie task is to determine 
the certainties, probabilities, and possibiiities, and not (say) to 
suppose that the artists of the Reindeer Period were in no 
degree inferior to modern artists. The necessity of detennining 
the context of data is obvious when one observes the very 
different beliefs and practices w hich can be associated with any 
particular god (e.g., Jahweh in the OT) or the divergent con- 
ceptions entertained of some particular significant term. 
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simple uiiit and to neglect provisionally the iiioie complex and 
difficult details.^ The group, like the concept, is a methodo- 
logical necessity . and not an ultimate reality. See, further, § 13. 

6 . Social practice and myth. — (1) Sociological 
inquiries have thrown a vivid light upon the inter- 
connexion of life and thouglit among rudimentary 
societies and upon the place that religious and 
related (‘superstitious’) beliefs and practices hold 
in the life of the individual or the social group. i 

The birth of the child brings ideas of legitimacy and kinship, 
incarnation or rebirth, tabus, and various ‘ superstitious ’ usages 
(cf. art. Birth [Introduction]). With the early training and 
initiation into the group all the deep values of the group 
are associated. Marriage and marnage-bars involve highlj* 
complex ritual and practice. Illness, death, burial, and the 
fate of the dead almost invariably bring beliefs of the relation 
between the dead and the living. Religion characteristically 
embraces all that is for the continuit}’ and security of the soci^ ' 
group — entrance into the group, adoption, expulsion, outlawry ; 
vengeance, manslaughter, blood-feud; the protection of property I 
(including women and slaves) ; the rights and responsibilities of ! 
prominent or representative individuals ; defence and war; fear 
of famine and disaster ; the preservation of the (animal and 
plant) food-supph and means of livelihood. Here are inextri- 
cably blended tabus and regulations which modern observers 
from their own standpoints will variously style religious, super- 
stitious, mjstical, irrational, rational, secular, and so forth. 

A fact of thegreatcbt significance is the increasing 
difi'erentiation of departments of life and thouglit 
and the growing complexity of society.^ At 
certain stages there is no clear division, e.g., be- 
tween ritual, moral, and religious requirements, or 
between religious, economic, and legal ideas. The 
appearance, d isentanglemen t, and separate develop- 
ment of special departments of life and thought 
{e.g., astronomy, anatomy, law, physics) continue 
on higher levels the early and rudimentary pro- 
cesses which at previous stages enabled men to 
differentiate and classify simple phenomena and 
thereby to describe their experience and organize 
their scanty knowledge. In this diilerentiation, 
specialization, and co-ordination there are typical 
processes which subsequently account for tlie co- 
existence of the various conllicting leiigious and 
non-religious views of the universe.^ 

(2) A special problem is that of the relative value of the 
evidence contained in ritual behaviour, so<’ial practice, etc., 
and that in ninths, legends, and the like (see art. Mytholooy). 
The controversy ‘mvth versxis ritual’ arose as a reaction 
against excessive reliance upon myths.^ Mvths appear to be 
of only secondary value in so far as Uiey are mtendeti to explain, 
and have secondary aims w’hich are political, ecclesiastical, 
philosophical, etc. On the other hand, the ritual or practice 
may be a lifeless inheritance from the past, bereft of its original 
significance or motive, and modified by reflexion or m.vlh. 
The same actions are not necessarily accompanied by the same 
feelings and ideas, and the latter in their turn can express 
themselves in very different forms. This is one of the clearest 
results of the comparative method (§ 4 (2)). Further, every 
behaviour or action is earlier than reflexion upon it or the 
desire to explain it; it presupposes feelings, impulses, and 
needs of whi^h men mav be barely cohmuous. But nijths, 
however artificial the> maj be, are significant for some stage of 
thought and for its movement, even'though their contents be 
useless for modern knowledge. Both ritual and mvth bring 
difficult questions of the meaninq of each for a people. The 
true meaning of a rite for us {i.e. our interpretation) is not 
necessanlv that which it has for those who practise it ; and the 
relation between (a) ritual, behaviour, action, etc., and (6) 
subse<iuent reflexion, explanation, myth, interpretation, etc,, is 
analogous to that between impulsive, instinctive activities and 
the reflective, intelligent states of consciousness, or between 
any activitj and the apparently obvious purpose which, how- 
ever, was not recognized at the time. In fact, one of the most 


1 Cf. Marett, Anthropology, p. 169 ff. 

2 See, e.g.. VV. H. K. Rivers, in Science and the Italian, ed. 
A. C. Seward, Cambridge, 1917, p. 310 ff. 

3 As these processes are of fundamental importance, it may 
be observed, at this point, that it does not follow that, histori- 
cally, society goes back to an absolutely undifferentiated state, 
or that its earliest phase was w'holly or essentially religious. 
What undergoes development can be regarded as an individual 
datum or detail which is a part or aspect of something, and 
what can be regarded as a sjstem will be preceded bv another 
system. Thus, e.g., a distinction must be observed between 
some particular logical prerequisite (e.g., an alphabet) and the 
actual earliest historical stage (e.g., of intercommunication). 

4 See W. R. Smith, Religion 0 / the Seinitef.'^, Ixnidon, 1894, 

p. 17 ff. ; A. Lang, art. ‘ Mythology,’ in EBr^'^, xix. 128 ; M. J, 
Lagrange, Etudes sur les religiatie Paris, 1905, pp. 

2>-40. For an intermediate position see D .G. Bnnton, Religions 
of Primitive Peoples, New York, 1897, chs. iii., v. 


interesting features of the more rudimentan religions is the 
presence of earlier forms of what is tullv explicit in the higher 
religions («?.{/., vegetation rites and the later belief in a resurrec- 
tion), of apparently logical transitions, and of a scgiking 
continuity or development, such as to permit continued re- 
interpretation, and to suggest theories of a progressive revela- 
tion or the like (cf. also the view in Gal 3--i). See, further, 5 30. 

7 . The group unit theory. — (1) It is a funda- 
mental postulate tliat social life and social-religious 
practices cannot be founded upon hallucinations ; 
the basic feelings and convictions are both genuine 
and effective. Moreover, wliile, on tlie one side, 
all maxims, principles, and rules of life, business, 
recreation, etc., are for the better orilering and 
organization of activities, on tlie otlier side, all 
practical working life or activity implies principles 
which, however, may not be consciously realized or 
formulated. Systematized social religious organ- 
izations imply sj'stems or principles of regulative 
ideas ; and all social organization or disorganiza- 
tion corresponds to a sufficient equilibrium of 
tile ideas involved or to an absence of the indi.s- 
pensable liarmony. The interrelation between tlie 
constituents of any effective group, or between 
different groups, depends on tlie essential ideas 
wliicli unite or disunite ; and the development or 
decay of such a group (e.g., a political party) is 
coincident with that of the constitutive ideas. An 
active group or body does not ask, ‘ Is it true ? ’ but 
in the stress and conflict of life, as also in reflexion 
upon the ideas and principles that underlie or are 
implied in its activities, their ‘truth ’ is put to the 
test. Hard events and exjilieit discussion thus try 
the effectivene.s.s of the convictions and ideas ; and 
every state of equilibrium, after a period of severe 
crisis or disintegration, points to some equilibrium 
of ideas, of greater or less permanence, unitinj; the 
group. Hence we may speak of a system of ideas, 
even though they are not necessarily consciously 
recognized. 

(2) Now, at certain stages of development the 
social and religions ideas form an inseparable part 
of one and tlie same system — a piactical system ; 
life and tliouglit are relatively undifferentiated, 
and every man is born into tlie nexus of beliefs and 
obligations which obtain tlirougliout the group. 
Sucli a system, with its body of cults, practices, 
beliefs, and traditions, implies a .sj'stem of ideas, 
ways of thinking, standpoints, explanations, etc. 
But, furtlier, Kobertson Smith, whose Religion of 
the Semites bnlliantly illuminated the sociological 
aspects of religion, especially emphasized the im- 
portant fact tliat ‘ tlie circle into wdiicii a man w'as 
born was not simply a group of kinsfolk and fellow- 
citizens, but emliraced also certain divine beings.’ 
‘The social body was not made up of men only, 
but of gods and men.’ ‘ Tlie gods are part and 
parcel of tlie same natural community with their 
worshippers.’* Here, then, ideas of gods and men 
and of the supernatural and natural, would tend 
to form part of a single coherent whole — a unitary 
sy.stem, so to say, of thouglit and practice. It is 
necessary to grasp tills conception and contrast tlie 
‘psychical’ solidarity of such groups with tliose 
situations wdiere life and tliouglit are extremely 
differentiated, where religion is keiit quite apart 
from tile uon-religious, wliere the social system is 
undeveloped, or, finally, where (as in to'temism) 
there are no clear ideas of gods as part of the social 

•See Rel. Sem.l, pp. H, 20 £f . 28fl., 6t, 68, 74,265, 2633. 
«ote also p 32 ; * The principle rhat the fundamental concep- 
I ticn of ancient rehijion [and of all rehijion at a certain sta^e (ib. 

p. 31)] IS the solidarity of the gods and their worshippers as 
; part of one organic society [with common inteiestb and common 
I aims (p. 31)], carries W’lth it important consequences.’ This 
may he supplemented b\ Durkheim’s purely socioloijical invest!- 
^tion (esp. bk. h. ch. hi.), and b> his argument that the ideas of 
, the social group, the sacred beings, and the outside world are 
1 interrelated in one solid system all parts of which are closely 
I united In the present article, also, the attempt is made to 
1 develop Robertson Smith’s remarkably suggestive statements. 
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system. In a word, the conception of a system of 
belief and practice where gods and worshippers are 
very closely related and belong to the same system 
of ideas serves as a standard or type. All views of 
divine immanence and transcendence, of the near- 
ness or remoteness of a Supreme Power, of the per- 
manent or negligible part that this Power takes in 
mundane atiairs, and therefore all views, both of 
the necessity of a distinctive concept ‘ God ’ and of 
its meaning, depend essentially upon the coherence 
or systematization of the leading relevant concep- 
tions of life, and upon the interrelation between 
the differentiated aspects of life and thought. 

8. Totemism and exogamy. — (1) Somee.xtremely 
interesting questions are raised by totemism and 
exogamy. Totemism [q.v. ) is especially remarkable 
for its striking contrast to all anthropomorphism 
or anthropopathism, where the spirits or gods who 
are venerated, respected, or feared are thouglit of 
or described as partly or wholly human and with 
human traits. In totemism the social group, and 
particularly an exogamous one (see § g), stands to 
a species of animal or plant (generally edible), or 
to an object or class of objects, in an intimate 
relation of friendliness or close kinship ; and the 
totem is treated, not precisely as a deity, but as a 
cognate and one to he respected (e.p., not to be 
eaten or used, or at least only under certain re- 
strictions).' Totemism is essentially a social cult 
(with some remarkable forms in Central Australia) ; 
but ‘individual’ totems are also found (notably 
the ‘spirit-guardians’ of N. America). There are 
many variations, and it is disputed (a) which 
particular variety is to he treated as typical, and 
(6) whether totemism is a primary and invariable 
stage in all human evolution.’' Animal features 
(theriomorphism) frequently recur on higher levels ; 
of this there are noteworthy examples in Eg3’pt of 
the Hellenistic age. But here we have not so 
much pure totemism as totemistic tendencies and 
modes of belief and practice analogous to those 
which among really rudimentary peoples char- 
acterize totemism as a social or individual system. 
As for anthropomorphism, it is certainlj’ not abso- 
lutely primitive ; it represents a stage typically 
later than theriomorphism ; and, when the latter 
appears on the higher levels, it is not the thorough- 
going system of the lower levels. While tj-pical 
totemism has not reached the level of tjpical 
anthropomorphism, the latter can become in- 
detinite, inadequate, and crude. The late Egyptian 
theriomorphism is best regarded, not as a mere 
survival, but as a popular and unsysteniatized 
tendency at a period when the national religion 
was decadent and unsatisfying. What is really 
most characteristic of all totemism is it.s non- 
anthropomorphism (below, § 1711'.) ; but, while the 
totem is impersonal or ‘sub-human’ to the out- 
side observer, to the totemist it is as personal as 
is the dull or toy-animal to the child. Totemism 
and all thenomorphic features involve problems of 
symbolism, imagery, and the consciousness of 
human personality in its relation to animal and 
other life. A feeling of peculiar affinity with 
animal or plant life is by no means confined 
to totem-clans or rudimentary peoples ; but the 
characteristic systems distinguish totemism from 
all those cases v here the theriomorphic details 
might seem, in the absence of evidence to the 

1 See the definition of W. H. R. Rivers, The Hist, of Melan- 
esian Society, Caniliruifie, 1914, ii. 75. This section confines 
itself particiiliirl^ to aiuiiial totems ; other aspects of totemism 
are noticed below, § 1711 . 

2 See, jreiieially, F. B, Jevons, ,4n Introd. to the Hist, of 
Reliinon, hoiidon, 1S96 ; Frazer, 7'otemisni and Exogamy, iv. ; 
Durkiieiiii, bk. li. The methodological question is: What con- 
ception of totemism best enables us to handle the relevant facts’ 
(Similarli the methodologv of religion has to determine the 
conception of religion that best answers all the facts of life 
and thought.) 


contrary, to point to totemism or its survival. In 
anj' ease, the alleged survival or re-appearance ol 
totemism on a generally higher level of society will 
indicate t5*pical modes of feeling and expression 
which help to explain the undeniable totemism of 
the lower levels. Here are data of the greatest 
significance for the development of the conscious- 
ness of human personality.' 

(2) In Babylonia there Is a characteristically ‘ unstable anthro- 
pomorphism.* The imagination in its higihest exaltation is, on 
the whole, anthropomorphic, ‘ but often in the ecstasy of in- 
vocation the religious poets felt the human image too narrow 
and straitened for their struggling sense of the Inlinite. 
Then the expression becomes mystic, and . . . avails itself of 
theriomorphic imagery. *2 Thus, totemism is not merely an 
extrenielv curious animal (niid plant) cult, but it illustrates 
systematized and socialized modes of thought which recur ‘ out- 
side’ as well as ‘below’ the anthropomorphic mode of thought. 
The anthropomorphic ideas — perfectly familiar and intelligitile 
in the higher religions — are not only not of primary origin, but 
they do not always do justice to human experience, and that on 
many dijTerent leeels. The tendency then is to find an outlet in 
ideas which are non-anthropomorphic and, for this reason, are 
often spoken of as ‘ mystical ’; but, strictly speaking, it is always 
a question whether mystical ideas are then really superior or 
inferior to those that they repudiate. -f 

9. Exogamy and kinship. — (1) Althoughexogamj’ 
(maniage outside tlie group) in contrast to endo- 
gamy (marriage within it) concerns the liistorj* of 
kinship and society rather than that of religion, 
certain points require notice. Especially note- 
worthy IS the classiticatory system of kinship, 
where a man’s status and marriage-rights are the 
criterion, and the social practices and the terms of 
relationship refer to a group or class as a whole, 
and not to individuals (see art. Kin, Kinship). 
The point of view is collective : the group thinks 
of itself as a single unit, and the feeling of soli- 
daritj’ readily tends to be absolute. Hence it can 
happen that the fact that a child is a member of 
a group is more important than the identity of 
the father, or even of the mother. Now, while 
exogamy proper avoids the close and incestuous 
marriages which occur in an endogamous society, 
exogamous tendencies sometimes apjiear, and even 
to the extent of forbidding maniage between 
persons of the same district or name. Moreover, 
endogamous tendencies appear, and are sometimes 
influenced by the desire to preserve unity, to keep 
together property, or to juevent a clan from dying 
out. Hence the tendencies which re-appear in 
different forms are not to be confused with the 
special cases of exogamy and endogamy proper. 
On the other hand, definite ideas are implied 
throughout : endogamy made for solidarity, unity, 
and oneness, whereas exogamy avoided the physical 
and psychical effects of any close unity and made 
for the movement and exchange of ideas.* In any 
case, the physical or material aspects, however 
conspicuous, are not so fundamental as the feelings 
and convictions which now allow what a later gen- 
eration will reject, and now enforce, on occasion, 
a chastity and restraint for no obvious ‘ rational ’ 
reason. In other woids, the practical working 
group is not necessarily united by ties of blood- 
kinship as we reckon it.® Any group of individuals 
united by profound ideas may look upon them- 
selves as one, and the bond will be closer as 
regards the particular functions of that group than 

r See artt. Axthrocomorphism, Persoxification. and, for a 
suKuestive treatment, Caird, i. 213 f., 2b4 ff.. 270 ff., 294 ff. 

2 L. R. Farnell, Greece and Babylon, Edinburnh, 1911, p. 55, 
also p. 13 f., and all ch. iv. 

3 On the ifeneral relation between totemism and mysticism 
cf. J. E. Harrison, Themis, Cambridge, 1912, passim, and 
Ancient Art and Ritual, London, 1913. 

4 Marriage into another group constantly forces adjustment 
of beliefs and practices; on tbe lower levels the wife mav be 
dedicated to the husband’s deity (Frazer, Toteinnsin and 
Ejogamy, i. 72; cf. iv. 242), or the bridegroom mav discard his 
own totem and paint on his face that of the family of tbe bride 
(E. S. Hartland, Primitive Paternity, London, 1909-10, li. 44). 

3 Note the prevalence of adoption, blood^iovenant, artificial 
kinship, the levirate, etc. 
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the bond between the niembers and actual blood- 
relations who are not menibeis. The group feel- 
ing, it is true, can kindle extreme ideas of com- 
munism and oneness ; but, although physical and 
sexual factors are near at hand, and grave excesses 
can occur, the unit or group idea is not logically 
or fundamentally physical, and in fact, in social- 
religious systems, sexual aspects of life are ex- 
plicitly regulated and subordinated to what may 
be called the ideal (cf. also below, § 23 [ 3 ]). 

(2) The distinction between exo^^amy and endogamy proper, 
as primitive social systems, and exogamous or endogainous 
tendencies is analogous to that between totemism and totem* 
istic or theriomorphic tendencies (above, § 8 {IJ). The history 
ct society and that of thought do not advance pari pa^su; none 
the less, the social vicissitudes and the religious ideas constantly 
interact. The closer the social unity, the more do gods and 
men fonu a single whole — the gods are ‘our' gods, and not of 
the ro>al, priestly, or any other exclusive class of society. 
Moreover, the conception of a dominant goddess implies ideas 
of dominant women, and the entire psychology of sex will 
reflect itself in ideas concerning female saints and deities. 
Hence also the paradoxical extremes, where goddesses and 
priestesses are prominent — chastity and gross impurity, tender- 
ness and fierceness. Again, the conception of the Fatherhood 
of God would be meaningless w'here paternity was of little 
account; and the notion of divine sovereignty is hardly intelli- 
gible where there is no experience of overrule” or lordship. So 
ide^ of social equality and democracy influence the way in 
which men think of a deity; and, conversely, every adequate 
conception of deity involves adequate views of the relations 
between both man and man and man and God. Convictions of 
a ‘chosen’ people or of some particularistic and narrowly 
* national ’ (5od reflect in their turn the interrelation between 
current sociological, historical, and psychological conditions; 
and they emphasize the fact that mams religious ideas and con- 
ceptions, where genuine, cannot be torn away from his ordinary 
life and thought, but all form some sort of’a svstem, however 
imperfect. 

10. Psychology. — (1) Theories of religious devel- 
opiiient must be based upon observation of actxial 
historical vici>situdes and the psychological aspects 
of religion. Complexity of thought, found even in 
Central Australian totemism and otlier primitive 
cults, points to complexity of history ; for complex 
history makes complex thou;:ht. Here, principles 
of historical criticism are iiidUpensable. There is 
a common tendency to focus upon outstanding 
persons, events, and periods changes more numerous 
and greater than those for which they are actually 
responsible, and to assume periods of almost 
absolute stagnation (e.t/., tlie ‘Dark Ages’). On 
the other hand, movements of thought are, alter- 
nately, relatively slow and fa.->t ; sweeping and 
sudden changes are not permanent in themselves, 
tliough they can leave permanent results, and they 
are the outcome of slow pieliminary steps whicli 
may not be recognizable. The whole environment 
invariably moves more slowly than the reformers 
or the reforming tendencies, which are usually 
local, one-sided, partial, specialistic, or extreme. 
The actual facts of religious development, and the 
relationship between ditl'erent stages of the process, 
can be directly ascertained by historical study.* 
Against the apparently obvious cases of immediate 
and deep influence must be placed the cases of 
drastic adjustment, cataclysm, and relapse and 
failure.® These prove that beliefs and customs 
are not mechanically accepted or assimilated, and 
that the ethnological and historical factors have 
their psychological side {cf. § 4 [ 2 ]), From a 
psychological point of view, questions of external 
influence are not necessarily so import? at as the 
mental factors and proces.ses which are ‘nvolved — 
e.^., the ability of the individual to accfpt, retain, 
and utilize certain ideas, the preliminary mental 
development necessary, his psychical, moral, or 
spiritual needs and aspirations. The psychological 
method is concerned with men, their mental states, 

1 Note, e.g., the history of religion in W, Asia and India (cf. 
esp. Alfred C. L>all, Asiatic Studies: Religious and Social\ 
London, 1007), the influence of in\ading Romans and Normans 
upon England, the effect upon Japan of the thought of China 
*nd W. Europe. 

2 See, for a notable example, the monotheistic reform of 
Amenhotep iv. (art. Philosophy [Egyptian], vol. ix. p. 858). 


their interests and values, and the relation between 
the religious and other aspects of their life and 
thought. It considers the subjective value of the 
beliefs and practices of the individual. Many 
relatively simple inquiries must be made before 
complete synthetic statements can be ventured, 
and consequently no ‘ superhuman ’ or ‘ super- 
natural’ factors, ca^ises, or elements can be pre- 
supposed. That mefi have experiences which 
compel them to distinguish what they call the 
‘divine’ from the ‘human ’no one can dispute; 
but the psychologicAl method can deal only with 
the human side of the great que.stions, as apart 
from the problem of the actual underlying realities. 

(2) To the psychological department belong many extremely 
important inquiries : (a) the growth of the mind (the mind of 
children and of savages), the relation between human and 
animal psychology ; ( 6 ) the dawn of religion in the young, ami 
notably the data of ‘conversion,’ a* regards both the psychical 
states of the individual and the effect of the ‘ regeneration ’ 
upon his ideas, attitudes, and conduct ; (c) ‘ the varieties of 
religious exwrience ' (the title of a striking work by William 
James (London, 1902]), together with the facts of religious 
revivals, mysticism, spiritism, occultism, ecstasy, and prophet- 
ism ; (d) the ‘subconscious,’ a field with many pitfalls, 
although the elementary facts show that that of which the indi- 
vidual is conscious at any time is part of a larger whole, that 
he can attend only to partial aspects, and that theoretically 
there must always be a less imperfect synthesis than that which 
he gains by his fragmentary glimpses, and, therefore, that 
there must be the possibility of a less imperfect, less undeveloped 
Self than the present one ; (e) noteworthy also are the elemen- 
tary facts of the effect of mind upon body (faith-cure, Christian 
Science, New Thought [ 77 .®.], etc.), and vice versa, all of which 
are significant for the ultimate relationship between what we 
distinguish as the physical and the psychical. Further, (/) 
through abnormal and pathological phenomena a clearer idea is 
obtained of the sound and healthy mind-body, and the evidence 
is instructive for all conceptions of personality (normal or ‘dis- 
sociated’), for alienation of personality and double conscious- 
ness, the danger of weak control, of absence of homogeneity 
and of continuity of interests, of extreme and morbid egotism, 
and of persistent obsession. Finally, ( 7 ) the interconnexion of 
the physical and the psychical sides of the individual (illustrated 
especially at adolescence, in the sexual life, and in ideas associ- 
ated with birth, marriage, and death) involves facts of which 
account must be taken by any science of religion. No doubt 
the enormous stock of data from which to reach a just concep- 
tion of religion includes much that belongs to the extreme, the 
irrational, and the abnormal There is much that is without 
theelementsof • 

and that forces •. •• • • . •. 

elements recur, . . ! • • • » • ,/• 

and social life .»iju t»iwugiit. Au inquiry which is scientific, 
and not purely antiquarian, has the future in view, and a just 
conception of religion must treat religion as a persisting pheno- 
menon ; hence it must determine the elements in question, 
and distinguish them from the features which, however 
frequently they recur, do not make for endurance or advance. 
Proceeding in this w’ay, we have to consider man as the outcome 
of a lengthy evolution, a progressive, thinking animal, able to 
speak, to form concepts, to preserve his experiences in oral 
tradition and in writing, to reflect upon the past, and, by so 
doing, able in greater measure to shape the future. Man is 
thus part of other organic life which has made its appearance 
in the course of the history of the universe ; and as a result of 
development he is able to differentiate the human and the 
non-human, the psychical and the physical, the religious and 
the non-religious. From these h ' *, a-; s 
evolutionary points of view, the ■ . ■ • .' * 

increasing knowledge, function x* . , ■.. . . 

most significant is the individual's increasing consciousness of 
the past, of the self, and of the universe ; for this development 
in consciousness is one of quite another type. 

II. The psychological method.— Characteristic 
of the psychological treatment of religion are (1) 
the insistence upon the liuman aspects, and (2) the 
association of data, however unusual, with familiar 
beliefs and practices. The general aim is to fasten 
upon the features which unite the religious and 
non-religious sides of our common human nature. 
Thus, the deiflcatiou of kings, saints, and heroes 
in the past hnds analogies in ordinary modern 
hero-worship ; the individuals throughout are 
personalities qualitatively diflerent from others. 
Again, the psychological efficacy of the fetish and 
that of the modem mascot are akin. Moreover, 
all initiation ceremonies involve similar typical 
ideas, which recur wherever it is a question of 
entrance into privileged groups or private societies 
jealous of their rights and of their solidarity ; even 
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•hazing’ is in some resj)ect& reminiscent of the 
tonnents and tortures inflicted elsewhere upon the 
novice. Also, it is d projyos to note the * best 
clothes ’ feeling, the impressiveness of uniform and 
ceremonial, and the attitude of the average indi- 
vidual to his treasured souvenirs and all other 
centres of deep feeling. Instructive, too, is the 
spontaneous, unreflective, and unsystematized 
behaviour of him who kicks the table ‘ which has 
hurt him’ (not ‘against wliich he has hurt him- 
self’) and the attitude of children to inanimate 
dolls and toys. The strange eflectiveness of tabu 
and magic can be psychologically associated with 
everyday facts of conscience and witli ordinary 
features of suggestion, telepathy, and hypnotism. 
E^pecially interesting from a psychological point 
of view are such topics as sin, confession, forgive- 
ness, sacrifice, communion, prayer, and ritual. 
Whatever be the reader’s conception of religions 
or of religion in general, there are everyday facts 
of human nature of the first importance for the 
study of the nature of man. All enduring religion 
has specific psychological aspects, material for the 
science of human nature ; and, conversely, the 
psychological study of man is of the first import- 
ance for a better knowledge of his religious and 
other ‘ deeper ’ sides. In general, the psychological 
method emphasizes (a) the essential and funda- 
mental resemblances throughout mankind, under- 
lying the many diflerent beliefs and practices, (&) the 
undoubted sttijeciive value to the individual of his 
religious and other convictions, as apart from their 
value for his or another environment, and (c) the 
tendency of religion, when it is genuine or ettec- 
tive, to be inextricably bound up with what is not 
specifically religious,^ 

12 . The theory of interpretation.— -(1) Important methodo- 
logical problems at once arise. It has been urged that savage 
or rudimentar> men are psychologically so ditferent from the 
civilized individual that the latter’s interpretations of them are 
inapplicable. But the savage is, by definition, a human beint? ; 
some intercommunication is possible between him and the 
civilized. Besides, all men share certain instincts, and on 
ordinary biological and other grounds somf essential resem- 
blances must recur aiuonff all men. The problem is obviously 
the extent of the resemblances. Everywhere there are differ- 
ences ; no two leaves or stones are absolutely identical in all 
respects. But ordered thought must invariably start with the 
points of resemblance — otherwise there can be no further 
progress ; and what is necessary is to ensure that these justify 
the conclusions one draws, and that the latter are not invali- 
dated by the differences. There are undoubted psychological 
differences, even in the same family, circle, or environment; 
but these are not so important for preliminary inquiry as the 
undoubted points of similarity, and no .sound reasons can be 
given for denving a fundamental psychological resemblance 
between the highest and the lowest individuals 2 I 

( 2 ) In interpreting another mind (savage, child, animal-pet, I 
etc.) it is easy to ascribe to it a consciousness or knowledge I 
which it does not possess, or to discern in its activities a mean- | 
ing or purpose of w’hich it is ignorant (cf. aoove, § 6 [2]). Here 
the data on one level or in one environment aie interpreted 
from the point of view of the observer. This, however, is an 
everj’day normal process, and there is everywhere some risk of 
more or less serious misinter|jretation. But the risk may be 
le-sened by considering the data in their own context, and by 
determining whether the interpretation demands facts outside 
the scope of the subject under consideration. The interpreta- 
tion mav lie between two extremes, as when the care of animals 
for their young is too closely paralleled with that of parents for 
their children, or, on the other hand, is treated as merely 
mechanical and devoid of all suggestion of feeling. Every' in- 

1 The most important literature on religious psychology is 

French and Ameiican. ' . ■ - i 

I. King, The iJevelopine- 

and Social Psychology ' 

Psychology of Religious Experience, do. 1910; J. H. Leuba, A 
Psychological Study of Religion ; Its Origin, Function, and 
Future, do. 1912; G. A. Coe, The Psychology of Religion, 
Chicago, 1916. It should be observed that a psychological 
study of religion can treat religion as a human phenomenon, 
and in its functional, individual, sociological, and other aspects, 
but it cannot nullify the subjective distinctiveness of religion, 
nor can its theories of the objective source or foundation of 
religion (e.g., in humanity) be more than merely theories. 

2 See G. S. Patton, Tlu Philosophical Review, xxi. [1912] 
455-462 ; J. M. Baldwin, Thought and Things : or Genetic 
Logic, London and New York, 1906-11, vol. iii. p. xff. ; W. H. 
R. Rivers, BJ x. [1911-12] 39'iff ; Webb, ch. vi. 


terpretation involves some notions of reality, which of course 
may be ultimately erroneous. Now, if other levels were psycho- 
logically quite distinct from our own, not only would they be 
entirely unintelligible, but every theory or interpretation, how- 
ever absurd or incredible, could defend itself by declaring that 
our conceptions of reality did not apply. But we intuitively 
demand an intelligible interpretation, and thus implicitly 
assume a psychological relationship (see above, [1]). If every 
theory of the beliefs and practices on levels other than our own 
may legitimately be tested by our logic and bj' our own con- 
ceptions of reality, this psychological and humanistic tv'pe of 
interpretation is sounder than a crude rationalism which be- 
tokens a mentality utterly different from that of those whom it 
condemns or opposes, and would implicitly ascribe to savages 
and others mental processes and ideas so different from those 
we can understand th.at they would really lie outside the scope 
of criticism. See below, § 15 . 

(3) Every interpretation represents the observer’s conception 
of the true meaning, and it may have involved some significant 
psychical development on his part to reach it. iloreover, every 
sympathetic appreciation tends to discern the features felt to 
be permanent and worthy, and to pass over those which have 
lost their value. Thus, the data alwavs become much more 
Significant for the observer and his level than for their own. 
In fact, what some other lev el or mind really is often eludes us ; 
nor is it always so important for us as what it contributes to us 
or what it can or did develop into. A perfect interpietation — 
to see things as another mind sees (or saw) them— is often im- 
possible, unnecessary, or of secondary importance. What is 
essential is a synipathetic comprehension w’hich can retain its 
independence, objectivity, and power of criticism. Such a 
combination wouM find an illustration in the attitude of parent 
to child or of teacher to pupil. The mental or psychical situa- 
tion involves the co-existence of mutual intelligibility and the 
consciousness of a psychical difference. Now these two re- 
present phases of immanence and transcendence. Consequently, 
the principles of the relation between mind and mind (and 
especiallv when there are significant differences between them) 
areextremeh suggestive for the religious problems of a divine 
(transcendent) mind in immediate (immanent) relationship with 
man. All ideas of the unknown, including those of the relation 
between God and man, are influenced bv the known (by condi- 
tions, data, etc., which are felt to be supge^tive and analogical) ; 
hence, not only are the principles of the interpretation of u.inds, 
and of the relationship between minds, of very great importance 
for the theoretical studv of religions— and also for the practical 
and political problem of the attitude to minds which are felt to 
be inferior— hut the very tangible problems vvbioh the> bring 
have a real hoaiiiig upon the more ultimate religious problem 
of the interrelation between personality human and divine.i 
13. The individual and the group — (1) It has al^o been 
objected that there is an essential difference between the 
psychology of the individual and that of the group Ceitainlv, 
the spontaneous contrast of society and the individual is the 
recc^nition that society is more than a mere aggregate or sum 
of sepai-ate individuals. But. while society is a working system 
or unit, ever>' man of individuality is measured by his value to 
societv, and a man with no social instincts whatever would 
scarcely be a human being. Society moves only through the 
constituent individuals who differ and who initiate movement ; 
men of some Individuality are found on low levels, ami it is 
obvious that the first pie-hi'^toric social group was ■sooner or 
later disturbed bv men who-se beliefs and practices differed from 
those of the rest.2 Hence, irom the verv tir>jt, human progress 
has depended upon individuals who differed in some jvarlicular 
respect from their fellows. Now, the psychology of a group is 
that of individuals qua social beings. Whether in the madness 
of the ‘Terror,’ in joint religious service, or in quiet normal 
intercourse, there are seen merely different states in the life- 
hislory of mdiv iduals. M'hen all has been said of ‘ the psv cho- 
logy of the mob,’ and of its ultra-emotional and irrational 
aspects, the fact remains that there can be no absolute gulf 
between (a) the normal states of an individual, and (?>) the un- 
usual or even abnormal states when, as he mav‘ afterwards 
protest, he was ‘not himself’ — states which may be repudiated, 
or which, again, may manifest some rare, profound, and un- 
suspected depths. Thus, man's modes of thought and action 
are varjingly individual or collective, normal or intense 
(abnormal, etc.) ; and he who is now entirely one with the ukm), 
the team, or the social group, and now' markedly egoistic or in- 
^vidiialistic, is One and the same individual at different points 
of one and the same life-history. 


1 It la to be observed at this point that the resemblances 
which the comparative and psychological methods emphasize 
are not to be allow ed to obscure the differences. Where com- 
parisons are made (between religions, minds, etc.), there w, 
logically, something which appears in varving forms, which 
might re-appear in some new and as yet unknown form, or 
which might be supposed to exist in some ideally perfect fonn. 
Logically, therefore, religious data could conceivably take new 
forms Without the limitations found or alleged in those that are 
current, old interpretations of data could be replaced by new 
ones, and the existence of minds varving in powers of compre- 
hension and sympathy will suggest the possibility of a Mind 
infinitely wiser than that of man. Further applications of this 
principle (on which cf. § 4 [ 2 ]) will be found below. 

2 Men of distinct individuality mav be found lov^- down in the 
ethnological scale; see Spencer-Gillen**, pp. 12, 14 ff.; Frazer, 
Tot*’ini%m and Exogamy, 3.54. 
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(2) Although nothing seems mnre real than the individual 
with ali his self-consciousness, there must be some more 
ultimate reality of which he is but a part. A group or 
organization may appear more real than the individuals upon 
wnoiii It depends, and who in turn operate through it. But it 
is not a complete or ultimate reality, because it la only part of 
an environment which is indispensaWe to it, and there are other 
individuals outside it. Moreo\er, the human group came into 
existence at a relatively late stage in the evolution of the uni- 
verse, and such is the relationship between human and other 
life, and betw een the organic and the inorganic, that ultimate j 
realiu must be sought, not in society, the state, or an^' other [ 
organization, nor even in mankind (as in some modern types of | 
ethical religion), but in something of which all that which is i 
shown to be ultimately interconnected forms a part (cf. § lo [2], 
end). Here, however, we have all kinds of convictions, theories, 
and so forth, so that while, on the one side, the self-conscious 
individual has no doubt of his own real existence, it cannot be 
doubtful, on the other side, that there are ultimate realities 
concerning which opinions differ. Hence we may say that (a) 
between the real self-conscious individual and the ultimate ! 
realities there come all the sociological, naturalistic, religious, 
and other conceptions of the place of the individual In the 
universe, and of the nature of the realities ; and further, (b) 
that these supply material for perfectly objective investigation. 

(3) Sociological inquiry has already emphasized the indebted- ; 
ness of the individual to his social environment. He is born i 
into and grows up in the current thought of his age, and he 
both selects irom it and contributes to it as his owm body of 
thought develops. But he does not ‘become' a member of 
society; rather, as an integral part of some larger whole, and | 
starting from an inconceivably rudimentary individuality, he 
gradually manifests an ever more distinctive and complex self, 
tlie real \ aUie of which depends upon his relation to his fellows. 
The more conscious and purposeful selection and choice of his 
later v ears are preceded by a less conscious procedure, which, 
how e\ er, is generally effective and beneficial ; and the conscious 
efforts to co-ordinate mental and physical activities and to 
piepare for the future follow upon stages where co-ordination 
and preparation have alread.v been at work The growth is one 
of awarene.-s and consciousness, and of deeper and wider 
realization of existing facts and possibilities. It brings the 
pos-ihiht> of greater effectiveness, and not only can Uie in- 
dividual lake an objective attitude towards inanv of his own 
beliefs and jiractices, but he can even realize the painful differ- 
ence between an ideal self and that congeries of dispositions, 
convictions, practices, and so forth, where. n he manifests him- 
self and winch he may desiie to remedv, improve, or even 
escape. Consequentlv, orn. can view tlie life-hUtorv of the 
individual as a great complex series of vicissitmles. differing in 
their significance for his development— like the events m the 
histnr.v of a country; beneath its manifestations lies the self 
that undergoes development, and the individual will recognize 
realities profounder than the most real events of ordinary 
experience. Thus, not only must the individual be regarded as 
a part of some larger whole, but the nature of his development 
points to an ‘ ultimate ’ self underl.v ing all its manifestations, to 
a reality transcending ordinary knowdedge, an«l loan increasing 
consciousness of that whu h is felt to be mo^t e'-ential for the 
further progress of the self. The psychology of the individual 
and that of the social group are nor, opposed, although the man 
as a di>linct individual or as a fraction of society manifests 
himself differently. What is of supreme importance throughout 
is the individual, for he contributes to society, he is for or 
against his environment, he accepts or opposes current ideas, 
and he is a living iiersonality ; on the otlier hand, the society, 
group, or state depends for all effective purposes upon a body 
of prinoipli ^4, ideas, practices, and institutions, and these again 
and again prove to stand m need of reconsideration and correc- 
tion by the constituent individuals. 

14. Psychological truth. — (1) Among the in- 
(lividuiil'n states of consciousness are those which 
clitt'er so profoundly from the rest that they compel 
some distinctive description. Through them the 
individual comes to have convictions of ‘another’ 
world, as distinct from the world of ordinary ex- 
perience of time and space — the empirical world of 
whicli, however, his knowledge is based only upon 
partial aspects. While all ‘religious’ and related 
exiieriences are felt to be entirely different from 
those of ‘ordinary’ life and thought, they occur 
interspersed amid the latter, and are interpreted 
and described through them. All the intenser ex- 
periences are typically of the profonndest personal 
signiticance and of abiding value ; they are visions 
to he realized, ,starting-point.s for further reflexion 
and explanation, and intuitions authoritative for 
subsequent conceptions of the univer.se. But the 
experiences, viewed broadly, are not all necessarily 
religious, or even beneficial in their re.sult.s, and 
one may distinguish between similar types of 
psychical state and tlie content — whether it belongs 
to this or the other religion, or has no religious 


characteristics, or is without permanent ethical 
value. Throughout, prior experience and know- 
ledge condition botli the content of the new ex- 
perience and the subsequent reflexion which elabo- 
rates it. A criticism of the form, expression, or 
content does not necessarily affect the fundamental 
psychical facts, and between the most intense and 
abnormal states and the normal and healthy ex- 
amples there are many stages, but no impassable 
; T; '■ ■ .' "ature abounds in evidence 

’■■■ . ■ ■ ■ ■■ . importance for the psychical 

nature of man ; and it emphasizes the fact that all 
the religious states, whatever their content, are 
natural, integral, and inseparable parts of existence 
and experience. Consequently, the psychological 
investigation of religious and related (a-sthetie, 
etc.) experience does not find that the relationship 
with the divine, the knowledge of higher truths, 
or the consciousness of a transcending happiness 
or grandeur is onlj' for the chosen few : wliat is 
psychologically applicable to the normal individual 
has a virtually universal application — for all in- 
dividuals. Indeed, this relationship, especially 
among rudimentary and naive religions, is almost 
mechanical (below, § i8 [3]). Nor is this altogether 
unexpected (cf. Mt V- ^‘). But this experience of 
a I'elationship, as also the familiar ideas of God’s 
need of and love for man, mu.st be balanced by the 
recognition that not every religious expression or 
practice is effectively religious (cf. Religion 

characteristically tends to set an exceedingly high 
standard of motive, thought, and conduct ; it 
demands an absolutely sincere manifestation of 
the inmost seif, and an absence of selfishness and 
guile (cf. 1 Co 13). Hence religion must be re- 
i gardeii as involving all that which is profounder, 

: more constructive, and more permanent than all 
I the ephemeral, casual, and superficial things of 
life ; It is bound up with a development of person- 
ality wliich is to be in all respects ‘ whole ’ and 
‘ healthy.’ Consei^uently, to determine the essen- 
tial nature of religion, it is necessary to look 
beneath the surface of men’s beliefs and practices 
and determine what is dynamic. The problems of 
ultimate truth and reality, whether among rudi- 
mentary or among advanced peoples, are bound 
up with our knowledge of the depths of human 
personality ; and the familiar religious conviction, 
that a Supreme Power to whom all ‘ reality ’ is 
known can see into the hearts of men and dis- 
tinguish ‘true’ religion, really implies that ideas 
of a Supreme Power, of Ultimate Reality, and of 
the underlying self must be essentially inter- 
connected. Tlie goal of the science of religion is 
to see religion as God would see it ! 

(2) The religion that is most effective involves the very depths 
of mans personality, and inevitably concerns the greatest 
realities which he can conceive. But, although the relij^on of 
every sincere indiv idual may be subjectively conclusive, its 
objective value will unhesitatingly be tested bv the men and 
knowleilije of his or of a later day. The truth of‘an individual’s 
religion cannot therefore be necessarily regarded as ultimate, 
conipli te, objective truth. Even the sa\age can find peace 
and strength in his reli^on, and fetishes and mascots can be 
ps.vcholo^'ically efficacious. But the pro^^ress of knowledge and 
all thoujfht cannot be set aside with impunity. No reliixion has 
ever been able to remain aloof from the trend of thouf^ht with- 
out suffering the penalty; and, although again and again the 
religion and thought of some environment may be in conflict, 
the recurring periods of harmony have been more significant 
for progress. It is necessary to recognize the persistent 
efficacy and persuasiveness of religious and other (e.g., super- 
stitious) beliefs and practices, even where they represent a 
knowdedge or a mode of thought very different from one’s own. 

' Hence, a di'-tmction mu'-t be maintained betw'een the funda- 
mental ps\chical tendencies, underlying convictions, and the 
hke — w’hich are proved by the comparative method to recur 
in manifold different forms (cf. § 4 [2]) — and the particular 
forms, arguments, etc., which may no longer retain their old 
validity (cf. p. 669b, n. 1). This is to distinguish betw'een some 
expres'^ion and what it is intended to express, and between a 
conviction and the various ways m which it is substantiated 
(eg., beliefs in a soul, or in a superhuman guardian, or in an 
approaching ‘ new age,’ etc.). 
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Here another important distinction is to be drawn, viz. 
between that whien has a psj t,ho^■i;^lca^ basis in immediate 
experience and the further secondary more or less loj^ical 
elaboration of it. Thus a genuine belief in the kinship of a 
deity can rest primarily only upon certain experiences which 
seemed to find a natural expression in terms of relationship (cf., 
e.g., the ‘Fatherhood of God’). But they are svmbolical or 
analogical, and errors multiply whenever the origin of such 
terms is forgotten, and the words, taken in a literalistic manner, 
form the basis of argument unchecked by resort to the original 
data of exf>erienGe. Similarly, the idea of a ‘ Kingdom of 
Heaven’ will primarily be justified by psychical facts (aspira- 
tions, longings, etc.), although it is at once capable of develop- 
ment suggested by the experience of earthly kingdoms. The 
words, ‘the kingdom of God is within you’(L.k 17-^), represent 
a profound transition from concrete imagery, which was open 
to misunderstanding, to a more psychological statement, and 
this in turn is capable of a certain psychological development 
which, however, can go astray. 

15. The theory of reality. — (1) On sociological, 
biological, and even chemical grounds, the indi- 
vidual is in various respects a ‘ part ’ of that which 
is greater and more permanent than his growing 
and dying body. Not only do his intuitions and 
convictions testify to some greater and more per- 
manent reality, but these are the mainspring of 
his life and they take into their service all that Ave 
call material and physical, and tliat belongs to 
space and time. The various polytheistic and 
monotheistic convictions of men, like the conflict- 
ing religious, philosophical, and other conceptions 
of the universe, indicate either that there are no 
stable or dependable realities or that it is men’s 
convictions and conceptions of the realities that 
vary and develop. The latter is the onlj' rational 
view if there is to be any ettbrt to think coherently 
about the world ; and a distinction must be drawn 
between the ultimate realities and the conceptions, 
formulas, etc., which may be felt to be the realities 
themselves. Thus, the mystical experience, e.g., 
is felt to be reality itself, although the striking 
and conflicting varieties of experience indicate 
that it must be of subjective and not objective 
validity. That variation and development are to 
be expected is shown also by the vicissitudes of 
religion, due to individuals who are unable to 
accept what to others has absolute validity, and 
who have convictions which are felt to be more 
real than those already current. Human person- 
ality is profounder than any given system of life 
or thought, and consequently the soundest theory 
of reality must be based upon the existence of 
(subjective) convictions of reality which obtain 
among men. These and their vicissitudes provide 
the material for the most logical theory of reality. 

(2) Explanations, interpretations, theories, and the like all 
imply some notions of ultimate reality. Thus, f'.fir., the popular 
theories of primitive or universal serpent, stone, phallic, or astral 
cults, if taken seriously and rigorously pursued m their im]>lica- 
tions, would have the greatest significance for all conceptions 
of God, man, and the universe. As a general rule, even sweep- 
ing theories may seem immediately plausible or absurd, as the 
case may be, but the logical aspects are invariably complicated, 
and the theory will be favoured, because it explains a certain 
number of facts, or condemned, because of the facts which are 
ignored or interpreted in some forced manner. Indeed, the 
most absurd theory covers some unimpeachable facta; but, 
w’hen it h.a.>^ once been obtained, evidence is forthvsith more or 
less ingeniously twisted to it and it becomes Procrustean. Con- 
cepts. theories, systems, methods, attitudes, and positions have 
this twofold aspect — their origin in the presence of data which 
have been experienced and must be interpreted and organized, 
and their subseijuent application and cmplnyment when the 
data, instead of being used to test or control them, are tested bv 
them and viewed or interpreted m their light. This holds good 
of (a) modern theories, beliefs, convictions, concepts, etc., 
which flourish because of the sound elements they contain, and 
are injunous when their origin is forgotten and they become 
Procrustean ; and (&) those of old, which in like manner must 
have flourished only because of their effective elements. 

(3) Of the lirst importance for the theory of 
reality is the problem of religion and magic. It 
is obvious that any persistence of both must be 
due psychologically to certain etiective elements 
fe.gr., subjective satisfaction). Cut. since magic is 
admittedly impermanent and unprogi’essive, and 
religion admittedly has had its periods of decay 


and revival, both contain certain inefiective ele- 
ments which, in the case of religion, were not 
irremediable. Both include elements which are 
often stj'led irrational ; and both involve convic- 
tions of man’s relationship with the powers and 
processes of the universe and of tlie possibility of 
utilizing or of co-operating with them. But magic 
typically involves attitudes of compulsion and 
coercion ; there are processes in the universe which 
are not beyond man’s control ; Avhereas depen- 
dence and humility are characteristic of religion. 
Yet the latter are not the only notes in religion 
(cf. § i8 [3]), and there is frequently a behaviour 
and attitude Avhich can be styled magico-religious, 
being magical in its ‘ irrational ’ and external 
aspects and religious in its temper and spirit. 
Thus, Ave find convictions of a really profound 
relationship betAveen man and the universe 
Avhieh are not confined to crass magic, but there 
are two fundamentally difierent attitudes (direct 
coercion or command, or indirect appeal or prayer), 
and, Avhere the contemporary religion and magic 
are in conflict, the latter is typically anti-social 
and individualistic (cf. art. Magic [Introductory]). 
Here, magic is felt to be not so much untrue as a 
wrong handling of the truth ; and it is regarded as 
irreligious and blaspliemous, and is feared and 
dreaded. Consequently the problem of magic and 
religion involves (a) our own vieAvs, both of re- 
ligion and of Avhat is antithetical to it and to 
the progress of society, and (6) our oAvn views of 
causation and reality ; for Ave rely upon our oAvn 
ideas of the relations betAveen ourselves and the 
universe, and Ave must assume that the ultimate 
realities are the same everyAvliere. It folloAA's, 
therefore, that the concept ‘ God ’ is fundamental : 
(1) because, from a theistic point of vieAV, God is 
the ultimate judge between religion and magic, 
and (2) because, unless Ave have delinite ideas of 
the ultimate realities and of God's place in the 
rocesses of the universe, the crassest magic cannot 
e finally estimated— for to hurt a rival by sticking 
pins into an image, and to expect rain by sympa- 
thetic magic or by prayer to a rain-god or a Supreme 
Deity, is to imply a theory of some ultimate 
interconnexion and causation, and upon this Ave 
have to make up our minds. 

l6. The concept ‘God.’— (1) The value of all 
convictions and theories of God, man, and the 
univ'erse must be at the mercy of the ultimate 
realities themselves, Avhatever these may proA-e to 
be ; .and this fact obviously conditions all critical 
inquiry. The concept ‘ God,’ hoAA-ever it origin- 
ated, both influences and is influenced by concep- 
tions of reality and truth, and the fundamental 
problem concerns the necessity of the concept and 
its content. The theist Avill naturally accept the 
concept Avhicli, hoAvever, Avill tend to contiol his 
argument and as a rule Avill be only imperfectly 
anal3'zed. On the other hand, a procedure Avhicli 
seeks to_ be purely inductive and to construct a 
sy^stematic vicAv of the universe Avill, if it admits 
the concept, tend to use it illogically and Avithout 
the Avealth of significance Avhich characterizes it 
fot the theist. All the theories of the oriuin of 
religion are, therefore, extremely instructive fur 
what they both spontaneously concede and iinplj'. 
They are usually obliged to assume some most 
essential features (e.g., aAve, reverence, sacred- 
ness) ; or tliey confuse Avhat evokes a religious 
feeling Avith the origin of it. It is meaningles.s to 
suggest to the true theist that his belief in a 
liA-ing God originated in the ancestor-Avorship, 
animism, or animatism of the past : such a notion 
is part of the fallacious theory of survivals (§ 4), 
HoAvever persuasive be the parallels, hoAvever 
striking the links betAA-een theistic and other 
beliefs, the external observer can easily overlook 
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the qualitative dliferences and the diflerent 
‘ systems ’ involved in each. The most rudi- 
mentary form of a feature is not thereby the 
origin of what appears in more advanced forms, 
and the data of totemism suffice to prove that the 
oiigin of a religion is not so practicable a problem 
as the interpretation of the rudest type of it.* 

(2) The qualitative differences between the 
{•liild’s care for the doll and that of the mother for 
the babe, or between mere affection and genuine 
love, override any attempt to trace an actual linear 
ur serial development from lower to higher, or the 
like. No intense or new experience (evoked by 
love, religion, crisis, war, etc.) can be successfully 
imagined, grasped, or calculated before its arrival ; 
love is not a magnified affection, and religious 
experience is sui generis — save to the outsider. 
All intenser experiences are typically private, 
ineffable, and incommunicable ; and ordinary 
language is admittedly a description in lower 
terms. So, in religion the ‘Fatherhood of God’ is 
— from a theistic point of view — an analogical ex- 
pression of an experience, and, if it is developed in 
a purely literalistic m.anner, it loses its distinctive- 
ness and is witliout the elements of development 
and progress. From another standpoint, the term 
might seem to be a construction, a figment, a 
theory, suggested primarily by mundane experi- 
ence. But this will not explain the qualitative 
ditl'erence for the theist and the typical system of 
thought in wliich it appears.* In other words, the 
concept ‘ God ’ is inexiilioable save as the result of 
a growth of consciousness, a realization, an aware- 
ness of thatof which man can find only an imperfect 
and inadequate description. It is only in the 
secondary stages of each moment in the process that 
the term is treated as itself an object of knowledge ; 
primarily the eon('e[it can he jinstified only as 
representing a reality of which man has come to 
have some conscious exiierienoe, and which he has 
been able to express only in a partial and limited 
way. 

It is self-evident that, if we assume the exis- 
tence of the reality whom man conceives of as 
God, this Suiireme Power does not depend upon 
man’s lecognition. Wherever the conception 
makes its ajipcarance, it must owe its authority 
and validity only to the consciousne.ss of something 
distinctive and unique, something not covered by 
other terms ; at the same time, it will be intelli- 
gible only because the new experience is blended 
with what is known and familiar. These are 
among the elements which go towards forming 
ni.an’s idea of God’s transcendence and immanence 
(see § 31 ). The blend of old .and new is significant, 
for, if man is ever to become aware of tlie (objec- 
tively) ultimate realities, his new concejitious 
cannot, for psychological rea.sons, be absolutely 
disconnected from those wliich lie previously pos- 
sessed ; the realities to be intelligible cannot be 
absolutely unrelated to the prior experience. 
Finally, the fact that conceptions of God or of the 
ultimate realities have undergone development 
lioes not justify the supposition that either or both 
conceptions develop. The objective existence and 
mature of God do not depend upon this or the other 
theory or thinker ; on the other hand, the great 
variety of religious beliefs and convictions would 
justify the theistic view that any ‘ divine revela- 
tion’ must take up the individual as it finds him; 
it mu.st come ‘ through the medium of our own 

1 Cf. p. 669’3, n. 1. It should be obseiwed, therefore, that 
although it maj- be possible to see a certain continuity or 
sequence in data, it does not follow that there has been a simple 
development from any one of them to the next in the series. 

2 A theistic system is not a belief in God plxis a system fitted 
to it, but an organic whole ; cf. similarly the problem of the 
origin of totemism (5 17), and of all else that can be regarded as 
a single unit. 


mental and moral experience and equipment,’ and 
‘this medium fashions its form.’ Consequently, 
from a purely critical point of view, the remark- 
able variation in men’s beliefs and practices, and 
the impossibility of reconciling many of the 
theistic and non-tlieistic convictions, make it 
necessary to approach even the profoundest and 
most sacred questions from the human side. 

(3) Without a preliminar}' survey of some introductory ques- 
tions it would not be possible to thread a way through the mass 
of data. The ultimate realities touching man, God, and the 
universe must be such that the different conceptions of them 
and their development can be in some measure explained ; 
otherwise we impl}' innumerable realities and ignore both the 
results of careful comparison and the psychological relationship 
among all men. The data of religion can be handled methodi- 
cally only on the assumption that there are certain profound 
truths, principles, and realities which are apprehended (a) in 
waj's that can be shown to be related to one another, and (&) 
among men who are psychologically more alike than unlike ; 
either experience and existence must be entirely irrational or 
some way of organizing and co-ordinating the diverse data can 
be found. The method is both deductive and inductive. The 
simplest classifications, even the merest beginnings, involve 
postulates and assumptions ; all organization of data is due 
partly to prior selection — not to chance — and to some view 
which will be replaced later by other and more developed 
views. There is continuous alternation between the ‘ structure ’ 
or ‘content’ of a standpoint or of an attitude to things or of a 
‘world-view* and the things themselves, between the concept 
and its material, between the theory and the facts it embraces, 
between the method and the evidence it handles, betw'eeii the 
vision of the goal and the method of reaching it. Neither 
member of each pair remains unchanged. Man has a conscious- 
ness, an awareness, a mode of experiencing, which is callable of 
progressive development ; and in the history of religion we 
dibcWrn the vicissitudes of men’s conceptions of what to them 
were the supreme ultimate realities. Just as data cannot be 
handled unless we are given methods of classification, postu- 
lates, etc., so we cannot ‘construct’ or ‘invent’ conceptions of 
reality, but must test, verify, and develop those which we find 
already in our possession, anid which, such as they are, are the 
result of past experience. And, so long as the best description 
of realit\ depends upon men, and personal experience and con- 
victions control both men’s life and thought and their attitudes 
to one another, so long must a critical inquiry seek the road to 
reality in their conceptions of reality and in human personality. 

III. Tee elements of religion.^— ly. Totem 
and other names. — (1) For the claf-sitication of the 
‘elements’ of religion it is necessary to observe 
the psychological identity of all religions, includ- 
ing even totemism, and the general similarity of 
the psychological, the historical, and the other 
factoi'.s in their development. Especially signifi- 
cant is tlie close connexion between theistic re- 
ligion and totemism and all other cults or religions 
which are not theistic. The explicitly theistic 
convictions, when they enter the history of religion, 
produce, as in the history of the individual, a 
genetic development of thought, and not a stage 
entirely unrelated to its predecessor ; and this 
allows the conclusion that theistic religious experi- 
ence is not to he entirely separated from other 
religious experience. The theistic convictions 
undoubtedly cause a profound development, and 
tliere is no doubt a reshaping of the world of 
beliefs and jiraetices. But tliere is none the less a 
genetic relation between earlier and later stages, 
and, consequently, it does not appear that the 
ultimate reality which we call ‘ God’ was isolated 
from the consciousness in which He had not before 
been explicitl 3 ' ])resent. That is to saj’, it is a devel- 
opment in the human consciousness which — how- 
ever caused — is the fundamental fact, and this 
conclusion is of vital significance for all interpreta- 
tion of religion, espeeiallj’ on the ‘ lower ’ levels (ef. 
?§ i 6 [ 2 ], 24 [ 1 ]). Totem-groups naturally owe their 
unity to the implicit or explicit recognition of 
principles and ideas wliich make for unity. The 

* .Although this division of the subject forms the real inductive 
startinij-pomt, there must be preliminary ideas of method, 
clas.'sifii-ation, and so forth, otheiwise (as can be seen from the 
conflicting results of the application of the ‘comparative 
method’) the evidence can not be critically handled (see § i6 [3]). 
Here, onlj the merest outline can be represented, and further 
refeience must be made to the works of Tylor, Frazer, Toy, 
j Durkheiiii, etc,, and, for §§ xyS. in particular, to the artt. 
Holinl-ss, Tabu. 
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totem is the emblem, badge, symbol, or link ; it 
is more than the mere animal or plant species, 
and its value lies in the meaning that it has for 
the group, in the system of beliefs and practices 
of which it is the centre. Though it has been 
denied that totemism is a religion, it is undeni- 
ably on the border-line, and there are variations 
such that, in Samoa, e.g., the totems are almost, if 
not quite, gods.' No single element by itself is a 
proof of totemism ; e.g., animal names alone have 
no weight. The point lies in the context or 
system of thought, even as any given name com- 
pounded with Baal or Nebo does not necessarily 
prove the existence of a contemporary belief in 
those gods. 

The sugj^estion that totemism arose through a literal inter- I 
pretation of metaphorit.-al, symbolical, or similar names, or that 
an animal or plant nickname was the origin, does not explain | 
the orijanic s;/s^ejn of cult. This suggestion emphasizes ‘the 
usual savage superstition which places all folk in mj Stic rapport 
with the object from which their nam€S are derived. ’2 But it i 
begs the question ; for a name could originate totemism only 
pronded we grant the psychological and other factors which i 
await explanation — viz. the meaning of ‘superstition,* ‘mystic,’ ! 
and ‘ rapport.’ What is important, however, is the assumption 
that a sj’stem can come into existence at a bound, since the fact 
of its being a s>stem, and the presence of many gradations of 
totemism, as also the close parallelism between it and other 
cults, tell against the view that it can be explained by pointing 
merely to a particular element (viz. the name) and not by 
regarding the cult as an organic whole.3 

(2) In fact the names of totems usually function 
similarly to those in other types of cults. For {a) 
not only will a particular stock of names often be 
reserved for the members of a totem-group, but (6) 
•sometimes the names refer to the totem, as truly 
as compounds of Jah(weh), Baal, or Nebo indicate 
some sort of relationship between the god and the 
people.' Sometimes it is a solemn duty to keep 
the names in use, for otherwise the totem will fern 
neglected and be angry. Sometimes a native on 
lying down or rising up will murmur the name of his 
totem, which is believed to be helpful only to those 
who belong to the particular group. Again, the 
name of a totem must not be spoken heedlessly, or 
it is referred to indirectly ; thus the Warramunga 
of Australia tell of a huge world-snake which is 
not called by its proper name, because to mention 
it too often would cause them to lose control 
over it, and the reptile would come and eat 
them up. 

(3) Characteristic everywhere are not merely 
the association.s of the name of revered or sacred 
objects, and what they betoken or presage {nomen, 
omen), but also the claims involved when names 
are conferred or assumed (‘Name spells claim’). 
The name indicates the known, and there is a 
common tendency to identify the name with that 
for which it stands, to connect the name and the 
nature of a thing. So it is that change of name 
often suggested or indicated change of nature or 
personality, or a new stage in the history of an 

1 This is only to be expected, for, where we find the earliest 
stage of what we agree to call ‘religion* (or ‘ethics,’ § i8 (1)), 
the distinctive features will appear in an environment which 
admitted of the development, and, as is the case wherever the 
iiecessit.v for a new’ concept appears, there must be a combina* 
tion of the old and the distinctively new. 

2 Andrew Lang, in EBr^^ xxvii. 86, Secret of the Totems 
London, 1905, pp. 121, 125. 

3 This reliance upon single elements and not upon their con- 
text or their system is a common cause of fallacious argu- 
ment, when the comparative method is uncritically employed. 
Cf. also the erroneous view that theism originates in the super- 
addition of the belief in a God (above, p. 672^^, n. 2). For the 
‘ birth ' of 8\ stems cf. the sudden rise of eikon cults («.{7., A. J. 
B. Wace, Annals of Archceology and Anthropology, Liverpool, 
1910, hi. 22 ff.), of new religious cults in British New Guinea 
(E. W. P. Chinnery and A. C. Haddon, HJ xv. [1917J 448 ff.), 
of new castes in India (ivith an entire caste system), ot cults of 
deified men in India and elsewhere, and the strange cult around 
the ideas of Fatherland, Liberty, and Reason at the French 
Revolution (Durkheim, p. 214). 

•* For (a) and (&) respectively see Frazer, Totemism and Exo- 
gamy, ii. 343, 473, iii. 13, 329, 360, and i. 68 L, iL 473 f., iii. 34 f., 
77, 101 f., 272. 
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individual or a place. ^ As indicating a claim, the 
name is the written symbol or mark representative 
of the owner. A name will be kept secret lest an 
enemy by knowing it should have power over the 
holder of it ; and the greater the owner, the more 
potent the name and the greater the need for care. 
To name the dead is to bring them vividly before 
one ; hence the names of venerated and sacred 
beings, as also of harmful and evil ones, may not 
be used freely. The customs are psychologically 
quite intelligible. Consequently, the names that 
have valued or treasured associations, that mean 
much, are neither to be ignored or forgotten nor 
used carelessly and heedlessly. Two transitions 
are possible : the one is to keep the name secret, 
to avoid it, to replace it by another which wOl 
not have the old psychical force ; in this way it 
falls out of use, or it is retained among the few, 
or it has a magical value — it is self - elective, 
automatic ; the other makes the name too 
familiar and robs it of its earlier worth. Two 
stages can therefore be recognized — one where a 
name is elective on psy* ' ’ - ' ’ 

being part of a system of 
and ideas, and the otlier w 
has become isolated and ba 

of the former psychological, social, and intellectual 
significance. The latter stage is evidently in- 
effective and impermanent, whereas the former 
must have recurred from time to time ; for, 
whether the name stands for what is visible 
the totem species) or for the invisible (the distant, 
the dead, a spiritual deity, etc.), it has an etlective 
value only because of the approjiriate feelings or 
ideas which it evokes. The first stage, then, is 
essential for all progressive development. 

(4) Tabus against looking at or touching things are rarely 
applicable to totems, because the species is generally coninion ; 
but they apply to the objects or vessels used in the totem cult. 
Ever.! where there are sacred objects which may not be heed* 
lessly gazed at or handled. Just as a sacred name calls up that 
to \ihjch it refers (i.e. tM^ically, the reality itself, as it is appre- 
hended), 80 objects are sacred and effective because of the 
associations. Tims, relics, bones of saints, etc., are used for 
magic ; and parts of a man's body, or even his shadow or foot- 
print, are regarded as essentially himself.® If, on the one hand, 
an object may lose its sani.tily (cf. the vicissitudes of the bull- 
roarer and of sacred masks), on the other hand, an object that 
is treated as sacred appears as an organic part of an entire rite, 
cult, or system. 

i8. The sacred relationship. — (1) Psychologi- 
cally, tlie sacredness of things (names, visible 
objects, etc.) is akin to the natural delicacy where 
one’s treasured souvenirs and memories are con- 
cerned, where one’s inmost personality is felt to 
be at stake, and where tliere are ideas wliich are 
neither to he obliterated or forgotten nor treated 
with familiarity and tactlessness. Tlie fear of 
gazing heedlessly upon sacred objects aiqlles also 
to particular individuals (priests, kings) who must 
be kept in seclusion because of tlie tahus.^ The 
OT, in turn, illustrates the real danger felt in 
being in the presence of a divine being. The 
psycliological foundation througliout is similar ; 
there are some tilings wliich are too closely hound 
up with ideas of ultimate reality ard personality 
to he lightly handled, or even to be treated objec- 
tively — the thought and the reality fuse into one.' 
Tliat ‘ the pure in heart shall see Oad ’ (cf. Lk 5*) is 
I 1 Hence the idea of changing a name in order to change the 
personality finds a concrete parallel in the custom of changing; 
clothes in times of crises (see W. R. HalUday, BSA xm. [1909- 
10 } 212 ff.). The tendency noted above finds its parallel in the 
higher (conceptual) development of thought when thought or 
description is confused with actual existence or realiti . 

2 Cf. the evidence collected by Frazer, GB^, pt. i., the Magic 
Art, L 174 ff. ; pt. ii., Taboo and the Pfnls of the Soul, London, 
1911, pp. 77 ff., 258 ff. 

scf. GB^, pt ii., Taboo, chs. i., iv. § 1. 

* Cf. Emerson, in his essay on Intellect : ‘ I would put mvself 
in the attitude to look in the eye an abstract truth, and I can- 
not. I blench and withdraw on this side and on that. I seem to 
know what he meant who said, N'-* mao can see God face to face 
and live,' 
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the complement of Ci»e fear of an Isaiah (Is 6“), and 
the convictions herein involved are quite inexpli- 
cable unless they were based upon certain intense 
experiences and endorsed throughout the ages by 
tliose who had similar types of experience and 
could realize their validity. The evidence natur- 
ally varies in significance and spirituality. From 
totemism and upwards purificatory ceremonies on 
all solemn occasions abound. Among rudimentary 
and simple people the practices are extraordinarily 
concrete : fire, water, abrasion, scarification, 
change of clothing, etc., prepare the individual for 
the sacred ceremony. So, too, guilt is treated as 
something physical or material, to be washedaway, 
removed by an emetic, or dispatched upon a scape- 
goat. The data represent a pre-ethical rather 
than an ethical stage. ^Vhat we call ‘ ethical ’ was 
not born in a day (cf. p. 673“, n. 1) ; and practices 
which were purely external could have no psychical 
or subjective efficacy. Ritual can be accompanied 
by its appropriate psychical, moral, or spiritual 
accompaniment, and can readily lose it ; and the 
ditterenoe is between an apparently magical (or 
rather magico-religious) rite and a purely magical 
one (§ 15 [3]). Of the two, the former and not the 
latter can permit progressive development.* The 
apparent edification, the psychical transitions from 
feelings of fear, grief, or unworthiness to those of 
relief, forgiveness, and the like, and the persistence 
of the rites in practical social groups are incom- 

rehensible unless the data are treated as entirely 

ona fide, and rational within their limits. It is to 
be noticed that the purificatory and similar cere- 
monies are for practical purposes, when great 
values are at stake, and the welfare of the people 
is concerned. They have the etiect of producing 
or strengthening a certain psychical state, a desired 
relationship ; and, in point of fact, genuine feelings 
of confidence and security recur even among rudi- 
mentary religions in the midst of strange and 
apparently quite irrational tabus. 

( 2 ) Even the totem is supposed to help and succour the clans- 
men who respect it, and the indu idual totems or sptrit-^ardians 
are ready to strengthen those who own them. The help may be 
of a very general character, or the beliefs may be shaped by the 
attributes of the object: thus the eagle goes keen sight, and 
the bear gives strength — but the bear 13 slow and clumsy, and 
hence the protege may suffer ! The central object of the 
religious feelings and beliefs will thus stimulate thought ; hence 
it is possible to consider separately (a) its objective nature, 
character, reputation (whether totem, deified ancestor, etc.), and 
(6) the feelings, needs, and psychical nature of the worshipper 
(see § 31 [ 4 ]). Throughout there is a reliance upon some ex- 
plicit source or centre of definite or indefinite efficacy ; and it is 
not unrelated to the perfectly vague and implicit reliance upon 
‘something' in the universe which will respond to the flung-out 
curse, the earnest adjuration, and the resort to lot or divination 
(cf. §29(1]). Whether the individual has explicit convictions 
or no, and however they may be shaped, the underlying ideas 
are essentially similar in spite of their profoundly different 
shapes and their effects upon his intellectual development, 

(3) Especially noteworthy is the intuitive idea 
of reciprocal relationship ; the evidence is strong 
enough to suggest the do ut des formula of 
sacrifice (q.v.). Yet the idea of a mutual under- 
taking which may seem a veritable bargaining 
(cf. in the Rigveda ; also Jacob’s vow [Gn 28®’®']) is 
nob necessarily so crude and unethical as it may 
appear (cf. the ideas in the Deuteronomic threats 
and rewards — e.g., Dt 28 f.). But the conception 
of a god as unswerving and unalterable is the 
parting of the ways for religion and for magic. 
There are convictions of a certain uniformity, and 
a free response (cf. Mt 7’’ ), which make the 
promises of religion a free gift to ‘ everyone that 
thirsteth’ (Is 55*), and a reward for importunity 
(Lk 11’® ). In striking contrast to the tendencies of 
tlie tabu to maintain a gulf between the sacred 

1 Intermediate steps in the advance are illustrated when the 
rites are explicitly associated with appropriate sentiments; cf. 
He 10 '—, and the Svnac story of the woman who in the cere- 
''lonual washing cleansed her thoughts also (F. O. Burkitt, 
i.npuemia and the Goth, London, 1913 , p. i66X 


and the profane is the respectful friendliness, or 
the easy, confident, and even naive behaviour, as 
reflected, e.g., in popular stories in the OT 
(Abraham [Gn 15’], Moses [Ex 3*’], Gideon 
[Jg 6*’- ’«*• S’], Hezekiah [2 K 20«]). The child- 

like attitude in all its phases — good and bad — has 
parallels in personal religion and mysticism, and 
stands in the strongest contrast to the attitudes of 
subservience, humility, resignation, and submissive 
faith. So, in the OT itself, quite opposed to the 
spirit of the popular narratives in question is the 
Deuteronomic te.aching which sternly forbids man 
to ‘tempt’ the Deity (i.e. put Him to the test).* 
The data are exceedingly instructive, especially 
when viewed in their historical development, 
because (a) the attitude to all that is delicate, 
intimate, and sacred readily passes from naive, 
free innocence to an attitude that is blameworthy 
— in this manner a relationship with one who is 
felt to be psychically superior can pass through 
familiarity to one with loss of respect ; and (b) the 
institutional religion, like all organized thought, 
has commonly to restrain a certain individualism 
which from being markedly individualistic becomes 
extreme, antinomian, and irreligious.** 

19. Ideas of imitation and identification.— (1) 
Signs, symbols, and tatu-marks can be used, like 
names, to indicate relationship, claim, or posses- 
sion ; and they are effective, provided they have 
an appropriate meaning and call up the required 
feelings and ideas. The symbol which stands for 
the totem, spirit, or god may be carved upon 
weapons, boundary-stones, utensils, etc., to signify 
the jiresence of a protective being, to warn off the 
evil-doer, and so forth. The symbol may even be 
cut or painted upon individuals, or the latter may 
wear skins, helmets, etc., to represent or symbolize 
the totem, spirit-guardian, or other protective 
power. Whether we find a realistic imitation or a 
symbol more or le.ss conventional or no longer 
intelligible, the individual is very closely associated 
with a being who, however superior, stands in an 
intimate personal relationship with him. In war, 
e.g., the wooilen images of dead ancestors may be 
invoked or taken into the fight ; and there may be 
an appeal to old heroes or to war-gods (who are 
sometimes ileified heroes). But, when the warrior 
in some way imitates his protective genius, there 
is a virtual identity — the warrior does not fight 
for his god, but with or rather as his god. Some- 
times the totem is painted on the dead, or other- 
wise associated with the corpse — a fitting climax 
when the individual and his totem are supposed to 
be of the same ‘ substance,’ and the man is born of 
the totem stock. Even in totemism there is a 
certain identity of nature of man and his totem, 
together with the realization of a difference, and 
this co-existing ‘immanence’ and ‘transcendence’ 
faithfully reffects feelings of the paradoxical rela- 
tionship between what we call the ‘ human ’ and 
the ‘ sacred ’ or ‘ divine.’ 

(2) The various imitative practices occur in com- 
memorative ceremonies (e.g., where dead ancestors 
are supposed to be present) ; but of far greater 
interest are those which represent needs or wants 
and their fulfilment. Tliere are mimetic cere- 
monies to effect cures, to bring rain, to further the 

1 Cf. Driver's note on Dt 6*8 in ICC. 

8 Psjchqiogically, and apart from any theory of ultimate 
realities, it is siirniiicant that human personality develops, In 
reiivion, as in human life, where great values are concerned, A 
path has to be found between (a) utter familiarity, with the loss 
of the earlier recognition of one's own psychical inferiorit.v, and 
(6) feelings of aloofness, remoteness, and of the gulf between 
the self and another self ; see § 31 ( 3 X Just as sacred objects 
are to be named, seen, or handled only with respect, so in 
religion there is an experience of a relationship which has to be 
treated similarly, and, although the relationship has human 
analogies, yet it is characteristically more vital than any in 
ordinary human life. 
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increase of edible animal and plant totems, etc. 
In these cases (especially in Central Australia) the 
groups or the headmen, by virtue of tlieir relation- 
ship with the totem, are supposed to be able to 
exercise some control over it for their own purposes.* 
The practices are noteworthy for the solemnity, self- 
denial, and restraint which accompany them and 
forbid us to style them purely magical. Elsewhere 
it is not uncommon for groups or individuals to 
be ascribed power and authority over some one 
department of nature (rain, winds, crops, etc.), 
and the general principle implied is twofold : A 
can control B because of some relationship (re- 
semblance, etc.) between them ; or, to control B, 
or gain B’s help, A must first enter into some close 
relationship,^ The manifold beliefs and practices 
turn upon ideas of likeness, resembiance, and 
identity ; and the main lines of development are : 
(a) a testing and verifying of the ideas, (b) the 
choice, on the one side, of special individuals, and 
the recognition, on the other, of special sources of 
activity such that, instead of a rain-totem group, 
we find (a) individuals credited with the power of 
controlling the rain, and {§) spirits and gods, 
either of rain or of less restricted powers (see § 25). 

(3) Throughout, what is fundamental is the imi- 
tation, whether of the venerated being, the par- 
ticular need, or the activity required. Now, the 
idea of imitating the holiness or perfection of a 
deity (e.g., Mt 5*“) could not spring up suddenly ; 
the desire for a spiritual, ethical, and inicard 
resemblance cannot be separated psychologically 
from the rudimentary rites where men, externally 
at least, in some way assimilate themselves to 
their sacred beings, and not rarely with every sign 
of earnestness and solemnity. In this psychical 
state there is a communion, approaching identity, 
with the object of the profoundest ideas ; there is 
a typical desire to reach the state and to profit 
from it. All imitation gives a certain reality to 
the conception entertained of the person who is 
being represented. Moreover, intense ideas and 
desires will tend to realize themselves in appropri- 
ate gestures and activities.’ Hence the apparently 
magical representation of rainfall is not unintel- 
ligible from a p.sychological point of view, and it is 
significant that some of the ceremonies typically 
involve attitudes which are characteristic of 
religion. It is true that there is in religion a 
characteristic submission (not necessarily an atti- 
tude of passivity) to the supremacy of the divine 
will — ‘Thy will be done.’ On the other hand, in 
magic ‘there is too much “My will be done” 
about it all.’’ But there is the third attitude, 
naive and confident, and for this the formula 
would be ‘ Our will be done.’ This corresponds to 
the group-unity where men and their sacred beings 
form part of the same social system, and it is 
taken as a matter of course that the gods and men 
perform one another’s will (cf. §7 [2]). Moreover, 
logically speaking, this is a primary attitude and 
one that tends naturally to become that in which 
the individual acts as thougli he had only to control, 
t-oeice, or set in motion the required activities. 
The first attitude (‘Thy will’) is certainly not 
primary ; and, while it is easy to understand the 
transition from an implicit ‘ Our will ’ to ‘ My will,’ 
it is impossible to explain, psychologically and 
logically, any transition if the magical attitude is 
original. This is vital for all conceptions of 
religion ; the apprehension of a qualitative differ- 
ence must be taken as primary and fundamental. 
All human activity implies that there are processes 

1 See the critical summary by Durkheiin, bk. Hi. ch. iii. 

2 Cf. therefore the seini-magical character of the symbolical 
toilet or dress of old Oriental priests and king;s, etc. 

2 See art. Maqic, and cf G. F. Stout, A Manual of Psychotogy^, 
London, 1913, pp. 166, 392 f. , 6U-2 f . 

4 Marett, Anthropology, p. 20S. 


in the universe with which man is co-operating ; 
man in the course of development tests and 
purges his more unconscious presuppositions. The 
religious conception of reality involves the recog- 
nition of some ultimate interconnexion between 
the human and the divine, between man and the 
Supreme Power of the universe.* Even the crude 
imitative rites imply something worthy of imita- 
tion with self-denial, sacrifice, etc. ; and the prac- 
tices, together with the vague curse and the lofty 
prayer, imply a certain belief in their efficacy. To 
achieve his ends, man must make the necessary 
preparation and use the necessary factors ; hence 
comes the need of concentration, discipline, self- 
control, and self-sacrifice, and the progress of 
thought consists in the better knowledge of what 
is indispensable if effective results are required 
(see, further, § 29). Here the efficacy of prayer 
and sacrifice comes under consideration. 

20. Sacrifice and prayer. — (1) The data of sacri- 
fice undoubtedly include some gross ideas of mere 
bargaining, and of cajoling and feeding tlie gods ; 
they tj’pically point to a relationship for utilitarian 
purposes, and thus the sacrifice appears as a pre- 
liminary gift in order to win the favour of the 
gods, or as a thank-offering afterwards. But, in 
its more suggestive form, the sacrifice is communal 
— it is a ceremony in which members of a unit 
participate, one which creates between them, for a 
time at least, a stronger bond of connexion than 
ties of blood.’ In such a unit or bond the pro- 
foundest ideas are realized, and men and their 
sacred beings are brought into the closest relation- 
ship. The ceremony is psychically impressive, it 
is an intensifying and strengthening expeiience ; 
and the state typically involves feelings of union 
and solidarity, and of communion or even identity 
with the sacred being. 'While sacrifice is felt to be 
effective, conversely, effective results are to be 
obtained by saciilice and self-sacrifice. Hence 
extravag.ant asceticism, torture, and extraordinary 
self-mutilation (the la.st even before a fight {GB\ 
pt. ii.. Taboo, p. 16011'.]) can produce a state of 
exaltation, infelt strength, and the conviction that 
the desired help must be forthcoming Indeed, 
violent measures may be adopted in times of crisis 
or distress ; and gloomy rites can reappear or be 
more intense in order to bring help or to stave 
off disaster or decay. Healthy asceticism, sacri- 
fice, and self-denial — all psychically and physically 
beneficial — can thus take perverse forms in order 
to ensure, or virtually to compel, the benefits that 
are souglit. That man by these measiiies can 
achieve his ends is in keeping with what juoves to 
be a common presupposition : that the efficacy of 
‘nature’ and the course of ‘natural events,’ in 
general, are connected with the behaviour of men, 
and particularly of such powerful and representative 
imlividuals as semi-divine kings and priests (cf. 
§25 [3], and art. Brahmanism, vol. ii. p. 800). Sacri- 
fice has as its central idea the implicit or explicit 
assumption that there is some connexion between 
human behaviour and natural causation, whether 
directly or indirectly (e.g., through a deity), and 
such an assumption goes behind the usual differ- 
entiation of man and nature, human and divine. 
Hence, the distinctively religious and the obviously 
magical aspects are often closely akin, although 
their significance for the development of thought 
is essentially different. 

(2) Similarly as regards prayer.’ The spell or 

1 The fact that we distinguish human and divine (and other 
antitheses — o.g., man and animal) means, not that the two are 
absolutely distinct and unrelated, but that we realize a di-stinc- 
tion between the constituents of some larger realm. 

2 For the latter cf. A. Barth, Religions of India, p. 27t, and 
see, m ceneral, W. R. Smith, Rel. Sem.^ 

3 See especially L. R. Farnell, The Evolution of Religion, 
London, llKi5, pp. 163-231 ; F. B. Jevons, An Introd. to the 
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charm involves ideas of self-sufficiency and com- 
pulsion, and of a mechanism which has only to be 
set working, whereas the prayer primarily means 
a call upon the inner self, and is typically a com- 
munion with or an appeal to a Superior Power. 
But from the explicit prayer to a Heavenly Father 
for the daily bread there cannot be isolated the 
deeply-felt earnest wish, as when the Gold Coast 
negro cries : ‘ Heaven ! grant that I may have 
something to eat this day.’ On the one side is the 
psychical nature of man, whose appeal is formu- 
lated to a sacred being who either is the centre of 
a systematized body of thought or is perfectly 
vague and unsystematized ; and on the other side 
is the question of the ultimate realities — whether 
the praj’er or wish has any effect save upon the 
man himself, his courage, confidence, etc., and 
whether a Supreme Power pays heed to the appeal, 
be it sj'stematized or vague. Moreover, the 
earnest prayer or wish cannot be severed from 
the earnest behaviour which requires or manifests 
needs to be satisfied. That prayer easily decays 
and becomes the spell, charm, or magical formula 
is well known in the history of religion ; the effi- 
cacy is then thought to lie in the expression itself, 
as apart from the psychical state which is typical of 
prat’er. This primary psychical aspect of prayer 
IS fundamental, and it is instructive to observe 
among rudimentary peoples indications of it in 
practices of an apparently magical character.* 
Under the stress of emotion men help out their 
ideas with gestures, and there is always a ten- 
dency for feelings and ideas to realize themselves 
in action ; children commonly ‘ play ’ at that which 
impresses them {see p. 675‘, n. 3). So it is that 
upon the lower levels of mankind there are mimetic 
rites for explicit needs, whereas on the higher 
levels there will be explicit prayers, and also a 
recognition of explicit powers to whom an appeal 
can be made. But all earnest, sincere activity is 
purposive, implying wants and aims, and the 
growth of knowledge and the development of 
religion are marked by better conceptions of the 
necessary factors and means to achieve success. 
Hence we can scarcely sever genuine purposive 
activity and a pra}'er for some efiective activity. 

Sooner or later the need is felt of some theory of reality to 
connect, rationally, human actiiity and the processes af ,vork 
in the unuerse. The vicissitudes of thouglit— the periods of 
scepticism ami of credulity, of doubt and of faith— do iiotafTect 
the iiiiderliimr realities, whatever they may prove to he; and 
what IS imjilied in religious, magical, scientific, and philosophi- 
cal conceptions points, not to mans different realities, hut to 
deferent and even contradictors apprehensions of one reality 
or sssteiii of realities. It is because the reiiirious conception’s 
claim to be the nearest to truth, and because the consequences of 
an iiifelt conviction are so potent, that serious differences 
betsseen reliitious and noii-relijrious conceptions are feared or 
resented , and indeed the histors of religion from the rudest 
types upwards proves that these differences are vital for the 
progressive development of life and thought (see § 25 f.). 

21. Ideas of soul and spirit.— (1) A .survey of 
tlie whole held of religion brings to li.ulit two 
fundamental convictions or, rattier, presupposi- 
tions : (a) there are ideas of agency, cau'-ation, 
activity, or function in the universe, such that man 
can enter into relationship with the elfective pro- 
cesses and utilize them ; (o) man is more than the 

Study of Comp. ReL, New York, 1908, pp. 139-174; R. R. 
Marett, The Threshold of Rpbqiorfi, London, 1914, p. 58 f. 

1 E.g , in one case a mimetic rite is employed when a woman 
desires a child and a father of a familj’ is called m to offer up a 
pra\er (Rabar Archipelairo). But, while this is ma^co-reliifioua 
rather than maj^ic, elsewhere we hear of a similar nte but no 
explicit praier or appeal is recorded pt. i.. The Magic 

Art, i. 72 , Hartland, Primttiie Paternity, i. 139ff.). To con- 
clude that whether the latter is really pure magic or not 
depends on the record of the ob^eiwer is extreme!}- unsatisfac- 
tory. For aH critical inquiry the is.sue concerns the psvchical 
state (which determines whether we are to st}le the evidence 
mag-ical or not) and our view of the ultimate realities — in other 
words, (1) what is the rit€ in the eyes of God? and (2) how 
much efB’tacy is there in it, according to our own conception of 
tLa universe (cf. §§ is [3], 3a [4])? 


sensible body ; there is a part which is separable, 
which can leave the body temporarily (a common 
explanation of dreams, fainting, illness), is not 
annihilated at death, may go far away or remain 
in the old haunts, or may enter another body, or be 
reborn.* These ideas overlap : the ideas of a soul 
or of some non-bodily part of man are extended 
and refer to the life after death and the unseen ; 
and the ideas of power or causation are connected 
with powerful individuals (especially dead ancestors 
and heroes), saints, spirits, deities, and powers of 
nature. 

But the ideas are never consistent, nor are the categories dis- 
tinct. Life, feeling, consciousness, mind, spirit, and soul are 
confused ; and physiological, psychological, esthetic, theologi- 
cal, and other points of view are unrefiectively mingled. TLe 
progress of differentiation marks the progress of observation 
and classification. The ‘ spiritual ’ part of man may be thought 
of as a double, material, minute, and ethereal, or it may be 
identified with certain parts or constituents of the body. 
Modern Western thought, with its attempt to distinguish the 
material from the non-material, goes beyond the common concep- 
tion of body and spirit as a grosser and a finer material,2 But it in 
turn is scarcelv consistent when it distinguishes at the same time 
mind and matter, living and non-living, organic and inorganic. 
Consequently, it is impossible to determine clearly the ideas of 
those whose thought is not the same as ours, the more especi- 
ally as our modern categories are confused and not co-ordinated. 
It is sufficient to observe that everywhere it is possible to dis- 
tinguish systematically some A and non-A (e.g., organic and 
inorganic), but every separation of an A and a B (e.g., the living 
and the dead, body and mind) invariably raises the question 
whether the two are rightly kept apart or are to be related and 
regarded as different forms of some one underlying substance.* 

(2) Ideas of soul and spirit are not to be treated 
as ‘survivals,’ though special beliefs and practices 
may be traced historically (§ 4 [2]). There is a 
tendency to accept tlie ideas and to justify them — 

hy reference to dreams, of which, however, 
only those will be cited which are actually in 
harmony with the predisposition. Much also 
depends on the extent of the individual’s experi- 
ence and knowledge by which he is able to dis- 
criminate between the waking hours and the 
dreams, or any unusual r • v • I’l*. r- ' /?. 

‘ghosts’) which maysec s, • ,.m-i .i i-. : , 
The ordinary familiar theories of the ‘origin’ of 
the ideas do not account for the great social and 
intellectual systems with which they are oigani- 
cally interwoven, and which could not in any case 
be based upon isolated ideas or dream-experiences 
(cf. Durkheim, pp. 56-60, 268). Moreover, no 
theory of the spiritual world can be considered 
satisfactory which applies solely to a particular 
age, land, or sect ; and a careful distinction must 
always be drawn between the particular ideas 
under consideration and the common psychological 
aspects which indicate that the essential features 
of the ideas of soul and spirit are logically a 
“priori. 

(3) All the world over there are many words to 
denote a power manifested in special or general 
form.s, material or other, whether in human, 
animal, or ‘ nature’ phenomena.^ The Melanesian 
term mana [q.v.) is often used typically by modern 
Avriters; but, while this more especially restricts 
the power to one originally manifested in human 
activity, other terms are not necessarily limited in 
this way (cf. our Ube of [Holy] Spirit and Power). 
The words are characteristically applied (a) to 
what has an emotional effect, exciting surpri.se, 
wonder, marvel, admiration, reverence, and awe ; 

1 As is quite intelligible, it is especially when an individua. 
has been powerful or famous that the continuance of his 
presence and effectiveness is commonly and quite spontaneously 
assumed. 

2 Cf. mediaeval ideas of a more or less material soul (Telesio 
Bacon); cf. also the Jainist views above, vol vii. p, 468. 

3 Cf. the controv ersies between the dualistic and monistic 
systems, and the relation between polytheism and monotheism. 

4 See especiall} A. E. Crawlev, The Idea of the Soul, London, 
1909; E. S, Hartland, Ritual and Belief, do. 1914, pp. 36-160; 
I. King, The Dfrelopmeni of Religion, New York, 1910, ch. vi. ; 
Marect, Threshold of R'ligion, pp. 13, 120ff. ; Durkheim, p. 
192 ff. ; J. E. Harrison, Themis, chs. iii. and iv. 
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and (6) to the unusual, impressive, striking, and 
inexplicable examples of all kinds of causation. 
Religious, non-religious, and magical aspects are 
interwoven ; and everywhere the tendency is to 
differentiations (religious, moral, cesthetic, physical) 
which depend upon the current tradition, know- 
ledge, and stock of categories. The psychological 
aspect of this ‘ pow'er ’ is more primary than the 
logical, and this is illustrated, e.q., when a real 
(psychological) reverence for the Sabbath leads to 
tabus wherein the (logical) question enters whether 
such-and-such an act does or does not break the 
Sabbath.' There is an a priori readiness to recog- 
nize a mysterious or profound cause or activity 
outside the run of ordinary experience ; increase 
of knowledge may seriously disturb the beliefs, by 
making the activities ‘ natural,’ but a distinction 
must be drawn between the psychological tenden- 
cies and the particular beliefs which prevail. 
Hence, theories of naturism and the like do not 
really explain origins, but only show how the 
religious ideas could be engendered and brought 
to the birth. In like manner, theories of the trans- 
ition from polytheism to monotheism, or (as can 
be suggested in the case of India) to pantheism, 
overlook the important fact that the recognition 
of a number of phenomena which can be classed 
together and given one name, because they are 
similar in some one respect («.y., as being gods or 
spirits), logically implies an apprehension of some 
underlying unditferentiated unity. It seems im- 
possible for the observer to draw any line objec- 
tively, save with the help of some prior presupposi- 
tions, and consequently it is necessary to admit 
the prevalent and normal apprehension of some 
‘ power,’ or the like, the nature or quality of which 
is realized only when it is identified, and that on 
the basis of current categories and in accordance 
with current thought — although the very act of 
categorizing or naming shapes the apprehension 
and interpretation and gives it a form. And, 
while continued comparison of the data of religion 
tends to weaken the barriers between the manifold 
manifestations of mana, etc. , it is solely through 
the categories, difl'erentiations, and distinctions 
that the progress of knowledge is possible, even 
though the underlying unity be ignored from time 
to time.^ 

22. Life and death. — Among other ideas which 
are presupposed and which rule and control human 
activity, conscious and unconscious, is especially 
that of the persistence or continuity of the indi- 
vidual. No rational description can be given of 
oneself or of others without implying it, even 
though the arguments which are conclusive proofs 
of existence aftei death to one man may make no 
impression on another whose personal experience 
and body of thought are ditt'erent. But the con- 
V iction, instead of being distinctively ‘ religious,’ 
IS one taken up by religion, regulated by it, and 
sometimes even abused. The firm conviction that 
death is merely the gateway into another realm, 
or that the individual cannot escape some sort of 
continuity of e.xistence, is not in itself religious ; 
it has justified barbaric cruelty and irrational 
practices, and in India religion is devoted partly 
to remedying the evils of rebirth. The wide pre- 
valence of initiation or of baptism ceremonies 
illustrates the tendency to prepare the individual 

1 The Dakota Indians, who believe that the mysterious whirl- 
wind must be endowed with wakoiida, proceed to associate 
wnth It analo'40U3 phenomena— «.</., the fluttering moth, and 
the buffalo bull pawing the earth and throwing up dust in the 
air (I. King, pju IflPf,, 161). 

- Differentiation tends to obscure the logical unity which is 
more obvious {>() on rudimentary levels of society, (6) in particu- 
lar psvchical states (concentration, mysticism, etc.), and (c) as 
a result of any stringent comparison of the manifestations ; but 
it does not follow that there was or is in existence an absolutely 
undifferentiated unity (cf. similarly p. 666'‘, n. 3). 


for a life of which bodily existence is only the 
prelude. Here the crucial point is not death, but 
the ceremony during his lifetime when the indi- 
vidual becomes an integral part of an enduring 
body — the group, brotherhood, society, church.^ 
The persistence of the individual is felt to be in 
some way ensured by becoming part of a larger, 
tangible, or intelligible unit. Who dies if his 
country lives? Now, death is the occasion of 
feelings of grief and distress {significantly rare, 
however, among the dying), of peace and sublimity, 
of doubt and uncertainty. Moreover, the life 
after death is also a matter of perfect assurance 
(allowing, among rudimentary and barbaric 
peoples, horrible sacrifice and callousness), and 
even an astonishing self-complacence (as being one 
of the ‘ elect,’ and so forth). Again, the ‘ next ’ 
life has often been regarded as essentially a replica 
of the present, so that even gods and men are 
thought to enjoy only a limited existence and not 
an eternal one. Thus, everywhere psychological 
and logical factors intermingle in the hi^'tory of 
the ideas ; but those which represent the apprehen- 
sion of a qualitatively ditlerent state are in every 
respect more vital than those which view the other 
world as a mere ‘ super ’-world. Indeed, the fact 
of some qualitative difference alone explains the 
analo^cal character of the results of the intuitions, 
experiences, and feelings. It w’ould be impossible 
to attempt a rational description of man unless 
there were fundamental psychical facts which 
transcend the ordinary conceptions of ‘this’ world. 
Conceptions of ‘another’ or the ‘ next’ world are 
inexplicable unless man is already in touch with a 
larger existence, and unless ‘this’ world, as he 
understands and describes it, is the empirical 
description of some part, phase, or aspect of a pro- 
founder reality the full comprehension of which 
transcends human mental processes.^ 

* 3 . Synopsis of the evidence.— ( 1 ) It is a common belief that 
the ‘soul’ (vital principle, etc.) can be, temporarily at least, 
separable from the body ; it can depart when a man dreams or 
is ill ; it can be lost, enticed, or stolen pt. ii., Taboo, ch. 
ii.). It can also be transferred ; hence the common idea of the 
‘ external soul/ where a man believes himself to be secure as 
long as the ‘soul’ is hidden or cuarded m some safe, remote, or 
unknown spot ( 6 ' 63, pt. vii., Balder the Beautiful, ii. 95-278). 
The idea is akin (a) to the belief that one’s name may be 
written, or a piece of one’s person {e.g., hair) or property left, 
in some holy place as an essential part of oneself and for one’s 
welfare, ( 6 ) to the conviction (on a higher level of thought) that 
the soul can be entrusted to a saint or deity or be in his care 
(see a curious form of this in 1 S 2 j^). Moreover, a man’s life 
ina> be intimately connected with a tree, which becomes an 
‘ index’ or * sign ’ of life, indicating his strength, weakness, or 
death; or, again, the weakling may be symbolically united with 
a tree to gam thereby something of its strength and vigour. 

(2) Trees, like animals, plants, and even inanimate objects, 
may be ascribed a ‘ soul ’ ; deities may eat the ‘ spiritual ’ part 
of the food-offerings presented to them, and utensils may be 
broken (* killed ')lin order that their ‘soul’ may accompany the 
dead. Animate and inanimate objects can contain a man’s 
‘external’ soul or his ‘twin’ soul; they can also be the vehicle 
of some power or spirit (see art. Fk.tisuism). Both among men 
and among inanimate objects the ‘spirit' can be ceremoniallv 
transferred ; and it is neccs.sary to di'stinguish between any 
object thuinan, etc.) viewed (a) as a vehicle, a representative of 
some power or spirit, or ( 6 ) os the actual power itself. 3 It is 


i The practice of associating oneself with that which outlives 
one IS illustrated by the means whereby men endeavour to make 
their name‘Uve’(so notably in ancient Oriental thought), by 
building enduring works {e.g., a pvramid), by inscribing their 
name upon lasting objects, by beneficent and other deeds, 
which will not soon be foi gotten, and so forth. 

3 'The point of view (explicit or implicit) acoording to which 
(bodily) life 13 only * part ’ of a larger existence represents a 
psj chologicai and logical suppositw, ‘unit’ or ‘ universe of dis- 
course’ more comprehensive than that which confines itself 
only to * this ’ world, and refuses to go beyond it consciously. 
Every description of ‘this’ world at length shades off into a 
theoretical account which goes far bejond actual knowledge, 
involves metaphysical problems, and leaves out the prime fact 
— the development of the individual who has become conscious 
of the world. 

3 For the transference cf. FL viii. [1897] 325 ff. ; J. H. Breasted, 
A nc. Records of Egypt, Chicago, 1905-07, iii. 179, n. c ; Hartland, 
Ritual and Belief, p. 55. 
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an especially comni'^n belief that the vital essence of some 
pou erful being can be found in anything belonging to or associ* 
ated with him ; hence the virtue of relics, the dust from the 
tombs of samts, etc. Human life can be vitally bound up with 
animals, trees, lire, and inanimate objects, and the dead can 
reappear in another numan form (whether in the familj, or not) 
or in animal shape. But amid all these variations it is to be ob- 
ser\ ed that, w hile the fetish tends to be of priv ate and temporary 
\ alue, the idol is generally the centre of a more permanent cult ; 
and, while the spirit-guardian represents a relative!}' stable but 
individual cult, the totem is rather the affair of the clan. The 
question of the stability and clientele of the sacred object is 
alvvays important for the body of beliefs and practices invohed. 
A sacred object may be shared by father and son, by mother 
and daughter, or by the whole family ; it may be inherited, 
accepted by other families, or imposed upon them There are 
many gradations between the purely indu idual cult of a spirit- 
guardian and the cult accepted by a confederation of clans or a 
whole peojile, between the most ephemeral of cults (cf. art. 
Mo.mbnt.\ry gods) and those which are a fundamental part of a 
people’s life and thought. 

(3) Thus, the ideas of a ‘ spiritual ’ relationship between the 
individual and aomethJiLr} outside him are extremely variable, 
and ever\ thing depends upon the social and logical co-ordina- 
tion. Throughout, the ideas tend to overrule the crudely 
physi'’al or literal aspects. The beliefs are usually far from 
simple, and the common ideas of rebirth and re-incarnation 
make it difficult to distinguish (a) the individual W'ho will 
be reborn, and (b) the maintenance of his own individualitv, 
which now seems to he partially admitted and now seems to 
be entirely merged with the family or group. Sometimes the 
dead are supposed to rejoin some sarred stock or nucleus, 
as it were ; and from birth to death the man is periodically 
in touch with the ‘essence’ from which he came and to 
which he will returai a great deal of evidence, it is true, 
might seem to support the theory of a primitive ignorance 
of paternitv 2 On this theory there was a primitive belief that 
ever} birth was due to supernatural causes; every child was a 
‘spirit child.’ The theory implies the e.xistence of an appropri- 
ate hod} of thought connected with it and outweighing the 
purely ph} siological considerations. Now, the OT illustrates 
the explicit conviction that the Deity can restrain child-bearing 
or grant it («.y., Gn 15-i 16*'^ etc.), C.e. that the ‘supernatural’ 
considerations are stronger than the ‘natural.’ This co-exist- 
ence IS in harmony with the evidence elsewhere among rudi- 
mentary peoples. 3 In fact, rites of puberty, initiation, marriage, 
and adoption indicate not only that certain physical aspects are 
not unknown, but that ‘ideas’ implicitly predominate. So, 
also, the collective or social feeling which treats questions of 
parentage as secondary, provided the child is one of the group, 
does not necessarily point to ignorance of paternity, but to the 
fundamental importance of the ideas which are implied in the 
social life. The theory of spiritual conception clearly assumes 
the predominance of regulating beliefs or convictions, but Is 
needlessly hampered by the inference that the physiological 
facts were not known. The evidence rather proves the signifi- 
cance of ideas which, on a higher level, become explicit and 
would be called ‘ spiritual ’ ; and, if rudimentary man thus falls 
into line with the higher levels (of., e.g., the OT), w'here the 
co-existence of physical and psychical ideas is at once obvious, 
it has to be added that the greater importance of the psychical 
aspects appears not only in the practices and beliefs relating to 
the dead, but even in totemism, wheie the totem and totem- 
clan may be said to be * consubstantial’ (cf. Durkheim, bk. ii. 
ch. vin.). Thus, even on the low'er levels, the system of 
behaviour implies some system of ideas, which, however, has 
not vet become explicit, though we must describe It in such 
terms.^ 

(4) The ideas of soul and spirit are extremely complex, but 
they reduce themselves to a few fundamental principles: (a) 
there is no absolute individual — he is alwa}s bound up essenti- 
ally with something outside himself ; (6) he is constantly becom- 
ing conscious of a relation with something ‘ not himself,’ 
stronger, vaster, more enduring — he is what one may call 
‘ ps} ohicall} incomplete,’ a part of some larger psychical whole ; 
(c) the difference betw'een life and death, between * this ' world 


1 The religious and philosophical s} stems of India are especi- 
ally important for the different wa} s in which essentially similar 
ideas are developed. 

2 For this see Hartland, Primitive Pateniitp, ch. L ‘Spiritual 
Conception,’ ch. li. ‘Magical Practices’; Frazer, Totemism 
and Exogamy t iv, 61 ff., 155. 

^ Cl , e g , the corporeal and spiritual husbands of the .Akamba 
women (Frazer, Totemism and Exogamy, n. 42.1 ff., pt. i.. 
The Magic Art, ii. 317 f. ; see, further, Totemism and Exogamy, 
1 516f.,576, li. S3, &0fT., iv. 287; Hartland, Prim. Pat. i. 55, 
11 . 275 f , 278 ff. ; Spenrer-Gillena, p. 265 ; Spencer-Gillen^^, p. G06; 
B Spencer, Native Tribes of the N. Territory of Australia, 
London. 1014, p. 263ff. ; and especially B. ilaUnowski, JHAI 
xlvi. {1016J 403 ff. 

4 Cf. abov e, §4 6 , 9 (1) ’The complexity and inconsistency’ of 
idea® of life and soul, even among so rudimentary a people as 
fhe natives of Central Australia, emphasize the futility of any 
.atiein.it to present a perfectly logi^'a! and co-ordinated picture 
ot all tlieir ideas. More important is the fact of their presence, 
the rec’irrence of similar tvpes of problems on different levels 
(viz. ui 'Teationism, traducianism), and the necessity of a more 
methodologi' al treatment {e.g., of co-ordinating logically all the 
ev ideriL-e together with modern knowledge and convictions). 


and the ‘other 'or the ‘next,’ is not absolute, and the ideas 
concerning these depend essentially for their origin upon states 
of experience and their interpretation ; (d) finallv, while the 
ordinary facts of sympathy, interest, and enthusiasm indicate 
the ease with which limits of space and time are felt to be 
removed w'herever deep personal feeling is aroused (viz. in 
reference to distant or past events, people, etc ), there is every- 
where a network or pattern of particular beliefs and convic- 
tions, conventions and prejudices, categories and classifications, 
such that the particular character or expression of the under- 
iy'ing feelings is thereby shaped and guided. There is an (logi- 
cally) a priori feeling of kinship and oneness wdth something of 
which one is a part ; it is ready to be evoked and shaped, but it 
is shaped, limited, and obscured — usually inconsistently — by 
current clan, social, tribal, and national circumstances, and by 
the current body of thought. These determine man’s ‘ kinship ’ 
w'lth the rest of mankind, with the ‘low'er’ orders, or with 
nature. 

24 . Analysis of the concept ‘God.’* — (1) The 
widely dilierent conceptions touching the validity 
and content of the concept ‘ God ’ prove the diffi- 
culty of making any statement that can be con- 
sidered adequate. What is most prominent is the 
characteristic conviction (feeling, doctrine, etc.) 
of a profoundly vital personal relationship between 
the individual and an external transcendent 
Power (see § i 8 ). But convictions of some relation- 
ship are wide-spread, and there is remarkable 
variation touching (a) that with which the indi- 
vidual is very intimately related, and ( 6 ) the 
ethical, social, intellectual, msthetic, and other 
ideas involved. Moreover, although the data of 
mysticism, ecstasy, and the like, point to a 
psychical state of such intense subjective value 
that the experience will be felt to be ‘ divine,’ yet 
the common recognition of a difference between 
‘ true ’ and ‘ false ’ religion, prophetism, mysticism, 
etc., forces the necessity of distinguishing between 
the subjective and the objective value of every 
such experience. Besides, the individual who 
feels a close and intimate relationship with an 
e.xtemal protective Power does not necessarily 
regard it as a deity. Here the experience and 
the interpretation may tend to interact, and the 
various beliefs in the reality of spirit-guardian, 
genius, ancestral spirit, or deity combine essenti- 
ally similar types of experience with essential 
differences of form and expression, which are obvi- 
ously of great importance for the history of 
religion. ’The ordinary facts associate the human 
and the divine in such a way that a criticism of 
them may seem almost blasphemous, and this in 
itself is an indication that the depths of human 
personality are concerned with the realities which 
the experiences involve. 

(2) Moreover, the great concept involves ideas of 
causation, the manifestation of power, etc. The 
belief in a divine Power is typically in its effective- 
ness. This will commonly depend upon man’s 
behaviour, and will entail ideas, not of magic 
(automatic or mechanical working, coercion, com- 
pulsion), but of religion (dependence, prayer, 
sacritice, necessity of moral behaviour, etc.). 
While, on the one hand, the concept ‘ God ’ 
raises the question, M^hat do men expect from 
their Deity ?, on the other hand, all important 
functions, operations, and departments of life and 
nature will often be attributed to a patron or 
effective power.^ Especially is this the case where 
men’s personal needs and interests are concerned ; 
this is true not merely of concrete activities [e.g., 
corn-goddesses), but also of tho.se which we treat as 
abstractions, but which none the less could be 
regarded as evident causes, sources, etc. [e.g., 
deities of piety, concord, righteousness). In this 
way we also obtain the results of continued obser- 
vation of operations, the classification and co- 
ordination of functions and processes, the deter- 

* See especially, among recent literature, W. E. Hocking, The 
Meaning of Ood in Human Experience, London, 1912. 

2 Cf. the Roman indigitarnenta (g.v.) ; also the genius perme- 
ating and actuating all that is highly organized (see W. Warde 
Fowler, Homan Ideas of Deity, London, 1911, p. 17 If.). 
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mination of classes and cate}j;oi ies, and the 
arrangement of the contents of the universe. By 
the side of this rudimentary ‘ logical ’ process is 
the more psychological tendency to respect, admire, 
and venerate significant operations and organiza- 
tions in the abstract, or the concrete objects or 
persons associated with or representative of them 
(cf. the Navy, Army, Church, etc.). The psycho- 
logical aspect is also illustrated in the attitude to 
those who ‘ know ’or ‘ do ’ (cf. the derivations of 
‘ wizard ’ and ‘ fetish ’). Individuals of unusual 
personality or ability are outside the normal, and, 
as freijueiitly seen in India, tend to be regarded as 
more or less divine. The fusion of psychological 
and qnasi-logical factors (potent and therefore 
divine, divine and therefore potent) has compli- 
cated the history of men’s conceptions of the 
Deity. On the one hand, the attribution of deity 
to operations and processes of nature readily 
explains polytheistic features (gods of rain, sun, 
etc.) ; while, on the other hand, intense feelings of 
relationship encourage a monotheistic or rather a 
henotheistic attitude (as in the hymns of the 
Bigueda). Consequently, gods of similar or related 
functions are easily associated, as also are the 
departmental and other gods of tribes or districts 
which coalesce or federate themselves. But, while 
the functional god is typically that and nothing 
more — and the problems involved are those of 
knowledge and observation — the part played by 
feeling (e.^., in the relations between peoples and 
their gods) has to be considered ; and, when the 
ods are felt to be personally related to man, 
epth of feeling forces the individual to co-ordinate 
his ideas, to consider the relation between this 
‘ our ’ god and the gods of causation, who are gods 
of function rather than of relationship. In this 
way men’s ideas of the universe and of the ulti- 
mate realities constantly have new and dill'erent 
patterns which can be objectively compared and 
traced, and the vicissitudes of which would be 
inexplicable unless account were taken both of the 
more logical processes of ordinary thought and of 
the more obscure problems of the immediate con- 
sciousness of some underlying reality (see § 25). 

(3) Moreover, the concept embodies ideas of co- 
ordination and the systematization of ideas of 
climax and limit. It ‘ completes ’ the needs of 
feeling and reflexion ; it answers the grievous and 
perplexing experiences of life and the deep-reaching 
questions of the intellect. In this way conceptions 
of ‘ God ’ (according to their nature) tend to satisfy 
human personality on all its sides, and they will 
respond to religious, moral, sesthetic, and intel- 
lectual demands. But everywhere there arises 
the neces.sity of co-ordinating conceptions of * God ’ 
with conceptions of nature, physical science, 
society, the State, etc. For, while, on the one 
hand, the conception inevitably concerns the ulti- 
mate facts and values of life, on the other hand, 
everywhere there is an absence of strict co-ordina- 
tion. and a man’s conception of God influences 
other conceptions, and vice versa. Viewed as an 
‘ ultimate ’ concept, beyond which the mind cannot 
proceed, it involves ideas of extreme intensity and 
limit (as when the Psalmist speaks of the moun- 
tains and trees of God). It is then easy to regard 
it as expressing a superlative or infinite form of 
the ordinary and finite (e.p., God as infinite love, 
justice, etc.). By this linear, serial, or semi- 
matheraatical mode of thought the Deity has been 
regarded merely as a Superman, even as heaven 
has been thought of as a superior copy' of mundane 
life. But in all new religious experience the con- 
cept is typically transcendent, involving that 
which is qualitatively dill'erent — that of which 
thought is a very imperfect representation — and 
compelling (characteristically) some systematic 


re-organization of one’s earlier body of thought. 

‘ Linear ’ development is an aid to thought, but it 
does not answer the experience where a new stage 
of consciousness forces a development of the whole 
body of thought, comparable in some cases (e.g., of 
‘ conversion ’) to the more or less drastic develop- 
ments of organisms. The ‘linear’ symbol does 
not explain that awakening and new vision which 
justify the conception of a ‘transcendent’ God; 
and only an undiseerning comparison will suggest 
to the outsider that the ideas concerning a Supreme 
Being are ‘ constructions ’ made up of everyday 
sensuous experience (cf. § 16 [2]). It is precisely 
when one considers the relationship between 
human personality and the meaning of the concept 
that the problems of each are seen to be inter- 
related, and with both are interwoven the problems 
of the development of ordinary life and thought. 

(4) U is evident that the development of personality in its 
totality and that of the conception itself are interconnected. 
Group-totemisna is more in harnion}' with the undeveloped 
ideas of individuality among rudimentary peoples, whereas the 
individual totem or spirit-guardian, although it is a man’s 
private po'wession, is on the road to become a personal Deity — 
at the same time as the man’s own personality is becoming more 
marked 1 There is an inter-relation between a man’s person- 
ality and his conception of the universe and its ultimate reali- 
ties. It is true that be may fail to recognize any ultimate 
authority outside himself, but this phase cannot be permanent. 
Characteristic of religion is the recognition of an external 
Power personally interested in the individual ; and, conse- 
quently, from both the psychological and the metaphysical 
points of view, this phase, together with the ideas of the ‘ fall 
of Lucifer’ type, will require a closer criticism (see below, 
p. n. 2). 

25. Social - religious development.^ — (1) The 
growth and difi'erentiation of .society, its internal 
development, and the relation between difierent 
societies combine to sliape the development of 
I religion. The religious ideas extend to all that 
is for the preservation of existence ; hence food- 
supply, livelihood, trade, war, and government are 
commonly found associated with religious ideas 
(§ 6 [1]). But, when there is a difi'erentiation be- 
tween the religious andthenon-religious, the modern 
inquirer is hampered because he may be (perhaps 
unconsciously) swayed by some difi'erentiation (e.g., 
law and religion) which is not recognized by the 
society under consideration, or he may fail to 
observe another particular mode of diiierentiation 
{e.g,, magic and religion). Throughout the history 
of religion there has been no continuous, orderly, 
logical development ; periods of greater cohesion 
and unification of thought have alternated with 
periods of greater incoherence and incompatibility. 
There are, however, some typical features of 
importance for the trend of thought, and these can 
be sketched in outline. Specialism of function, 
with its inevitable disintegrating ett'ect upon the 
collective social thought, occurs when, instead of 
a group as a whole officiating in some solemn 
ceremony, special individuals or representatives 
are employed. In the Kei Islands, e.g., girls are 
chosen and must submit to extraordinary restric- 
tions for the benefit of a trading expedition ; but 
elsewhere tabus and restrictions of a sympathetic 
and telepathic character are frequently imposed 
upon a people as a whole {GB^, pt. i.. The Magic 
Art, i. 12611'., and pt. ii.. Taboo, ch. iv. §4). In 
Central Australia each clan performs ceremonies 
for the increase of the totem (if eclilde), whereas 
in the north, where the organization is more 
advanced, a headman will officiate, and he assumes 
the responsibilities and privileges of the group. 

1 See § 8, and cf. Frazer, ' , j ir. , 

The sense of personality wa the 

Semites than among the may 

observe the absence of a personal God (from the theistic point of 
view) and of distinctive individualism. 

2 An interesting attempt to work out the ‘psychological 
history of the development of mankind’ is made by \V. Wundt, 
Elements of Folk Fsychology, tr. E. L. Schaub, London, 
1916. 
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Now, men of elevated position are commonly felt 
to be psychically superior, and those to whom 
important or valuable powers are ascril>ed tend to 
acquire position and authority. Such individuals, 
all the world over, have a significance which is 
both psychical (because of the ideas entertained 
of them) and material (because of their actual 
abilities) j and in this way the authority acquired 
b}' the ‘ magician ’ or any other potent individual 
and the powers ascribed to chiefs, kings, and other 
authorities are factors that are continuously at 
work in the history of society and thought (see 
e.specially GB^, pt. i.. The Marjic Art, i.). 

(2) The Central Australian totem-group that 
officiates for the increase of its totem (e.gr., the 
emu) stands to the rest of the tribe like some 
departmental god (viz. emu-god) on another level. 
The group is almost wholly debarred from tasting 
the totem-food, except on the occasion of the 
ceremony. But among the Dieri it is the headman 
of the seed-totem group who is effective, and who 
boasts of being the stay of life ; while on higher 
levels not only are there gods especially associated 
with particular departments of nature, but the 
firstfruits will be the property of the god or his 
representative, the priest. In this development of 
the different constituent features of the once simple 
cult the office of headman, or of the man selected 
for his powers, readily becomes hereditary ; and 
frequently there are religious rulers, chiefs with 
priestly powers, or priests with secular authoiity 
— a circumstance which soon leads to rivalries 
between religious and secular classes. Meanwhile, 
the chief’s abode and the sacred place are most 
eloselj’ associated, and the claims or the palace (or 
the king) and of the temple interact in the history 
of taxation, of royal and priestly regalia and 
ceremonial, and of the structure of the buildings, 
of the personnel, and the pantheon. It is in the 
course of such social development that initiation 
ceremonies are no longer for the group as a whole ; 
they are for special classes, or for entrance into 
brotherhoods, sects, gilds, or secret societies (q.v.). 

The development from totem-species to the single specimen, 
or to an image of it, is easy, and the anthropomorphic treat- 
ment of the object can turn the tatter into the god of the tribe 
or district. Conversely, aithough gods with remarkable animal- 
elements in their cults or myths are not necessarily derived 
from totems, sometimes the ancestry can be clearly traced (cf. 
Frazer, Tutemism and Exogamy, ii. 19 ff.). Further, a very 
significant but as yet obscure development is that of ideas of 
group-marriage (§ g [1]), Sometimes the men of one group will 
have marital rights over the women ol another, and these may 
be evercised before a woman marries away. But elsewhere there 
has been the jus primee nocfis— the claim .asserted not by a 
group, but by a local head or representative, or by a priest (who 
is the representative ol the god)— or there has been a pre- 
liminary dedication to the god. It is conceivable therefore that 
the earlier rights ol the group were taken over by a representa- 
tive (a) of the group, or (t) ol the group's deity, and that the 
custom on the higher levels is connected with what is found on 
the lower. That the custom has a primary psychical explana- 
tion is suggested also by the law of the Council ol Carthage in 
398, on which cl. EBr^ xv. 593. 

(3) Where a group and its sacred object (totem 
and totem-group, god and tribe) practically form, 
as it were, a single unit (§ 7 [2]), the selection of a 
representative (headman, priest, king) would tend 
to disturb it. The effect of the development is 
illustrated in the varying relations between a 
people or land, a ruler or priest, and the god or 
gods. The intermediary is the representative of 
the people before the god, or vice versa ; and in 
the religions of China, Egypt, and Babylonia there 
are many examples of the consequences. More- 
over, the king is often regarded as the source of 
the people’s prosperity and is responsible for 
disasters. He is the central figure, and therefore 
there are tabus to protect and safeguard him ; he 
may be kept in seclusion or supplemented by a 
secular partner. In fact, the representative indi- 
vidual, king or priest, is so essentially associated 


with jirocesses in the universe that his death may 
be a sort of cosmical catastrophe. Hence it may 
be thought necessary to ensure that he is always 
vigorous, and even to kill him before his powers 
weaken.* The ‘divine’ chiefs or kings are of 
cosmical significance, like the Brahman priests 
elsewhere ; hence these visible and accessible 
functionaries exercise a great influence over the 
course of thought. As ethical ideas prevail, such 
men must possess moral attributes; and, when 
things go wrong, the3' — like all representative 
individuals and functionaries — are the obvious 
and most tangible scape-goats.’' Throughout 
there is interaction between ideas of the effective 
gods (the ultimate realities) and the very human 
representatives, incarnations, and the like ; men’s 
ideas of the gods are swayed by the good or bad 
behaviour of these individuals as truly as, in course 
of social development, conceptions of the moral 
nature of the universe are influenced by the good 
or evil which men find in their environment. 

(4) Intercourse with other groups, the rise of a 
central authority, and the vicissitudes of history 
invariably force movements in religious thought. 
The local god, the chief, and the district find 
their parallels in the national igod, the king, and 
the land ; there are units xvithin a larger unit, and 
complications arise in the effort to co-ordinate the 
various cods of the local districts and of the ■whole 
area. This co-ordination can be regarded as one 
of convictions, ideas, etc. The local gods, patron 
deities, and saints (cf. the Muhammadan walls) are 
felt to be near at hand, and directly interested in 
their small circle — like the local chief ; and often, 
while a land, viewed from without, seems polythe- 
istic, the average individual is henotheistic. The 
problems of co-ordinating the local cults are illus- 
trated in the relation between the Israelite Jahweh 
and the Baals, the Muhammadan Allah and the 
walls, or the Deity and the saints and Madonnas 
in Roman Catholic lands. When the local being 
was identified with the national god, the result 
was partly to drag the latter down to the popular 
level, partly to elevate the former, and partly also 
to remove the former away from popular venera- 
tion to the court and temple. In the many vicissi- 
tudes that occur, and in the ebb and flow of ideas, 
there are complex problems (a) of the psychological 
consequences for the individual whose sacred l^ing 
had once been ‘ personally ’ related to him, and (6) 
of the quasi-logical developments of doctrines and 
theories of the gods. Personal experiences and 
the theories of the universe and the gods have to 
be adjusted to each other. Especially significant 
are the vicissitudes of the intimate relationship 
between the gods and their representative indi- 
viduals ; for, although the latter are, properly 
speaking, subordinate to the former, yet, because 
they are visible, accessible, and more ‘ real ’ than 
the unseen powers, there is a tendency to regard 
them as actual gods (cf. GB*, pt. i.. The Magic Art, 

i. 397, 4U1). This tendency is in harmony with 
the readiness of all individuals with functions and 
powers to ignore their subordinate position and 
(when they become increasingly conscious of their 
value) to be a law unto themselves. The data 
point to profound vicissitudes in the beliefs and 
convictions of the men concerned, and are of the 

* This is the motif of the Golden Bough ; see Frazer, Totemism, 

ii. 529 f., 608; GB^, pt. i., The Magic Art, li. 5, 32-2, pt. iii., The 
Dying God, I-ondon, 1911, ch. ii. Although the remarks above 
are not everywhere applicable as a whole, they refer to inter- 
related bodies of ideas which recur, in one form or another, 
almost unii ersally. 

2 Hence, in the development of society, one of the most diffi- 
cult of problems is to fix responsibility and determine just 
conceptions of responsibility. Such problems are much less 
serious in undeveloped communities, where there is little differ- 
entiation of function and religious ideas are not separated from 
social life. 
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first importance for any attempt to deduce the 
nature of the ultimate realities (see § 32 [2]). 

( 0 ) The necessity of maintaining the unity and security of 
every group, tribe, and people explains the various means that 
are taken {e.g., in rites of adoption). Ideas outweigh puiely 
physical or material considerations. There is a <leep*seated 
feeling that powerful representative individualsshould be above 
chance and change ; hence there are innumerable practices and 
beliefs which refer to their immortality, rebirth, re-incarnation, 
etc., while, later, attention is directed not to the individual, 
but to the stability of the function, agency, or office. If the 
death of the serai-divine kinp^ w'as more or less a cosmical 
disaster, royal marriages and births, too, had a national or even 
greater signiticance for current thought, and ideas of increase 
and growth were associated (m an undifferentiated sort of way) 
v\ith the course of nature generallv. Moreover, the superior 
significance of representative individuals explains the early 
importance attached to their participation in religious cere- 
monies — e.g , in solemn acts of confession. Hence, also, the 
greater interest attached to records, ritual, hymns, etc., relating 
to them, and to the careful preservation of them(cf. the priestly 
hymns of the Rtgveda, Babylonian ritual, and penitential hymns). 
\VhiIe the life and thought of the ordinary people are generally 
colourless, with few distinctive features, the representative and 
other outstanding individuals leave their mark upon a people’s 
history, although they, in their turn, are far more subject to 
change than the ordinary level of thought which pursues its 
way, rejecting what it cannot assimilate and rehabilitating, 
though no doubt in a new form, beliefs and practices which 
well-meaning prophets and reformers had sought to eradicate. 

26. Eras of crisis and transition. — (1) As the 
vicissitudes which we have been noticing break up 
the social or national unity, with it disappears the 
congruence of thought, 'f he loss of collective feel- 
ing and the absence of a feeling of harmony of 
aims and interests proceed pari ^assu v. ith a gi'eat 
increase of individualism. Individualism is already 
present in some degree where there are individual 
totems or spirit-guardians, or where the man has 
his own protective genius and does not share that 
which either is common to the group or is tended 
by a recognized representative. But the difieren- 
tiation of society, labour, intellectual and all other 
work, steadily increases the heterogeneity of con- 
victions, modes of thought, interests, etc, : and, as 
it disintegrates the tliought of the environment as 
a whole, there is the more urgent need for some 
new strong unifying impulses. Now, theie is 
always a logical relationship between the character 
of a people and their religious convictions ; thus 
one may note the combination of fanaticism, 
gloominess, and fear of divine anger both among 
the barbarous Assyrians and among the fiery 
zealots of early Arabia. And, as regards indi- 
viduals, the psychology of Calvinist and Puritan, 
of a Francis of Assisi and a Luther, of a Paul and 
a John, of a Hosea and an Isaiah, illustrates 
varieties of religious character which will be even 
more varied, though naturally of very ditl'event 
value, whenever individualism becomes excessive. 
In other words, where there is excessive individual- 
ism, there is every opportunity for markedly 
difi'erent varieties of religious and other strongly 
subjective convictions, and also for a dangerous 
amount of extremeness, which at other times 
would he cheeked and suppressed by the great 
body of average thought. The experiences, ideas, 
etc., will always he subjectively impressive, but 
there will be no coherent body of objective thought 
whereby to test their real value. 

(2) In the disorganization that ensues coherence 
of social life and of the fundamental ideas gives 
way to an incoherence which has a disturbing 
eft'ect upon the religious conditions. The early 
social-religious beliefs and practices lose both their 
practical and their traditional authority ; religion 
tends to be severed from life and is often mechanical 
or magical. Scepticism, agnosticism, and pessim- 
ism find fertile soil ; and the needs once nourished 
by the current religion now atrophy or find other 
supplies. Old beliefs return, foreign and incom- 
patible ones are admitted, fanaticism and supersti- 
tion balance tmstful faith and a new spirituality. 
The vision shifts to the ‘ next ’ world, or it ignores 


it— only the ‘ visible ’ is real ; there is a deeper 
insight into social conditions and a freer attitude 
to sacred things. Amid many extreme tendencies 
in all directions there will be found dangerous 
excesses (cf. tlie frightful human sacrifice of the 
Aztecs, gross licentious cults, irrational and 
suicidal tabus), which, like all features that are 
incapable of development or persistence, are not 
to be regarded as typical of normal religion or 
life. 

(3) Meanwhile there is a general levelling. The 
divisions which had disturbed the earlier solidarity 
are blurred, the privileges of the few are claimed 
by the many and become less distinctive, and ex- 
clusive ideas are common property and are popu- 
larized. In Egypt, e.g., the belief in a life after 
death, once demanded on behalf of the king, was 
extended to ordinary men ; it involved their recog- 
nition of the moral requirements once imposed 
upon the monarchs, but at the same time the belief 
was loaded with popular superstition. The general 
efi'ect of the transitional process with its ‘ seculari- 
zation ’ can be seen in the history of the drama, of 
cert.ain toys {e.g., the bull-roarer), and of games. 
The traces of a foundation-sacrifice have been 
found in the game ‘ London Bridge is broken 
down,’ and echoes of grim rites lingered on in the 
stories of wells and woods which it was dangerous 
to pass. European folk-lore has thus preserved 
remains of old barbaric religion ; and elsewhere 
traces of earlier organized cultures can be recog- 
nized by their incompatibility with the current 
systems of thought.’ Thus, too, the great gods 
among rudimentary peoples may sometimes be the 
last fragments of earlier and even more advanced 
cultures ; and, where the religious vicissitudes can 
be traced over many centuries (as in the East), 
considerable complexity of beliefs and practices is 
caused by the recurring periods of decay and nerv 
growth. 

(4) The factors which, taken by themselves, 
would make for change and disintegration, and 
those which, by themselves, would lead to con- 
servatism and stagnation, interplay and produce 
new growths, the inauguration of new ages, periods, 
cycles, etc. They involve a harmony of the deepest 
ideas, and thus attect the history of religion. 
Characteristic of every new' harmony and solidarity 
is the religious spirit by which, first, individuals 
and then w hole peoples are stimulated and under- 
go development. When, as in the history of 
Judaism, Buddhism, and Christianity, the religion 
of exceptional individuals becomes that of a people, 
it must adapt itself to many difi'erent classes, 
minds, dispositions, and needs. The tendency 
then is for the religious and other aspects of life 
and thought to become harmonious, an adjustment 
is made betw'een new and old, and the religion is a 
socialized one, as distinct from the theosophical, 
ethical, or philosophical cults of select minds.” 
Everywhere these transitional periods are pro- 
foundly significant both for individuals and for 
peoples. The line of development is not necessarily 
snapped ; a land will undergo periods of new re- 
organization, as, e.g., in India and in earlj- Baby- 
lonia and Egypt. On the other hand, the teaching 
of the Israelite prophets apparently caused a 
drastic revolution in the old Hebrew religion, 
whereas Babylonia and Egypt sought to satisfy 
their unrest by a conscious and artificial return to 
the conditions of a happier and distant past. 
Centuries later, one line of development ceases 

’ Cf., t.g., W. H. R. Rivers, The Todas, London, 1906, 
p. 45211. 

” It is now a reli^on which the diverse minds of the social 
body can understand and elaborate ; the whole environment 
thus receives a new stimulus, although the steps from the ideals 
of individuals to the practical social-religious results in the 
environment as a whole ma} seem to mark a retrogression. 
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with Kahbinical Judaism, while a fresh growth 
begins with Christianity ; but bjth passed outside 
the land of their home. The rise of Islam is 
virtually a new beginning, just as Arabic itself 
repre.sents the ‘ proto-Semitic ’ language more 
closely than do any of the other languages. After 
many centuries of the old native religions, after 
Hebrew ethical monotheism, Hellenistic syncret- 
ism, and the conflicts between Rabbinical Judaism 
and the young Christianity, there is seen a new 
religion. It is in harmony with the psychology 
and cultural level of the peojile as a whole, and is 
thus in contrast both to earlier Jewish and Christ- 
ian doctrine, which was above their level, and to 
the remarkable syncreti.sm v hicli in fact appealed 
only to the educated and governing classes. The 
new religion re-introduced God (Allah), not new 
conceptions of God or new developments in earlier 
ideas. Yet, although Islam thus begins at an 
earlier point than Judaism or Christianity, it 
speedily developed beyond the grasp of popular 
thought ; and, although the lands were, as a whole, 
culturally below the level of the earlier ages, 
Islam quickly reached a high level, since it was 
able to utilize in some measure tbe theological and 
philosophical work of Greek and Christian thinkers. 
In such vicissitudes (illustrated in other ways in 
India and China) there is a recurrence of similar 
steps, though under different circumstances, and 
the earlier stage of a (chronologically) later religion 
can be more advanced, in certain respects, than a 
later stage of an earlier one ; just as, in the 
psychical growth of the individual, the youth will 
ceitainly represent an earlier stage than his mature 
parents, but in various respects may be more 
advanced. Hence the danger of unchecked com- 
parison and of facile theories of evolution, and the 
necessity of a deeper analysis of the content of 
religious thought (see § 4 [ 3 ]'). 

27. The advance of thought. — ( 1 ) Throughout, 
the social-religious development can be sugges- 
tively viewed in terms of thought, the organiza- 
tion and disorganization of every social body corre- 
sponding to that of the implicit or explicit ideas 
which prevail 7 [ 1 ]). That there has been 
some great advance is shown (a) by the fact that, 
even though cultures and civilizations disajipear 
and sweeping reforms fail, the apparent retrogres- 
sion is not without traces of the beneticial influ- 
ence of the preceding stage. Moreover, (6) 
although theriomorphic and low anthropomorphic 
cults may be prominent in times of decadence or 
relapse, there is not that cliaracteristic totemism 
which is essentially pre-antiiropomorphic (§ 8). 
Again, (c) the serious crises and hard vicissitudes 
have put the current ideas to the test and have 
compelled practical, adequate, and acceptable so- 
lutions of the difficult problems of life and thought. 
Consequently the recurrem e of similar types of 
belief and practice is signiticant, and more especi- 
ally when the old reappears in some new form — 
the new testifying to the po.sitive progress of 
tliought. The crises that bring scepticism and 
despair also bring new faith and hope, and the 
history of religion is the repeated justilieation and 
re-expression of old values (§ 33 [ 2 ]). The death of 
a member of a totem species was to be deplored ; 
but, when a single animal was venerated, the 
death was then a catastrophe, until in some way 
(c.g., in ideas of rebirth or re-incarnation) the 
disturbance of beliefs was remedied. But the former 
case, with its less disastrous consequences, belongs 
to a lower stage ; and, in like manner, endogamy, 
\'ith its good and bad consequences of close group- 
‘-olidarity, is relatively lower than exogamy, which 
!'.t once brought new and often difficult problems. 
I'lie problems become more complex as life and 
drought develop ; they take new forms and require 


new solutions in harmony with the thought of the 
time. At one stage there is a natural relation 
between the group and its sacred being ; and, 
when this is viewed as an automatic or mechanical 
condition, it is psychologically harmful — it is 
‘ magic.’ But at another stage it is God who 
graciously chooses man, and who uses him as His 
instrument ; the ideas are more advanced, and 
there is a logical development which, whatever be 
the ultimate realities, is extremely important both 
for deducing their nature and for the study of the 
human mind. There is a continuity between 
rudimentaiy and higher religions no less than 
between the ditt’erent stages of the individual mind 
(§ 17 ff.). There is an ever more con.scioiis aware- 
ness of current beliefs and practices, and reflexion 
can make explicit what had been implicit in 
behaviour. 

‘ Redemption, substitution, purification, atoning blood, the 
garment of ngiiteousness, are all terms which in some sense go 
back to antique ritual,' i 

Rudimentary religion already accustomed men 
to facts of self-control, self-denial, the sacrifice of 
valued objects, the forgiveness of sins, and atone- 
ment. Already the road was taken for the later 
deepening of ideas of mutual interdependence, 
sacrifice, and the relationship between man and 
the universe. In mimetic and other ceremonies 
man represented sacred beings, or acted a rebirth 
or a resurrection ; on higher levels the imitation is 
definitely in the spiritud realm, and the ideas of a 
new life are worked out in the world of thought. 
At one stage men tight, clad with the symbols of 
totem or god ; they fight as or for the god. 
Later the principles and ideals associated with 
their sacred Being are more explicitly recognized. 
Men acted and behaved as though there was a life 
after death before they discussed the po.ssibility 
and embarked upon speculation. In Egypt the 
Pharaoh lived again because Osiris came back to 
life, while the ordinary man subsequently found 
safety in identifying himself with a saving god.“ 
Identification, whether as ritual, imitative be. 
liaviour, etc., or as the vivid realization of thought 
and the experiencing of a belief, is profoundly ettec- 
tive, and points the way to both religion and magic. 
Mental concentration, absorption, and surrender 
lead to results subjectively final, thought and the 
absolute conviction of reality become one, and 
hence every religion is hostile to what is felt to be 
an irreligious attitude to or treatment of the great 
truths. 

(2) Where life and thought are in harmony, the 
profound concepts have each a sufficiently similar 
meaning. But widely different conceptions— e.p'., 
of the term ‘ God ’ — will represent a very secon- 
dary stage, because the terms must previously have 
been u.sed to denote that which was distinctive and 
which had a certain identity of meaning for all 
concerned. Only as complexity of life and thought 
increases do the differences in meaning and applica- 
tion have serious consequences ; and it is onlj' in 
those periods where the religious and non-religious 
concepts become lianiionious that the varied aspects 
of life and thought are in a state of equilibrium. 
The presence of some body or system of thought 
at one time guides and regulates, and at another 
it represses. It is weak or lacking at critical 
periods of the development of both individuals and 
people.s. Then it is that men, being wdtliout the 
help of a system tested by past experience, are at 
the mercy of ideas — new, original, extreme, and 
outside the limits of what had been normal. The 
natiiie of personal experience is profoundly varied, 
and of great subjective significance, whatever be 
its value for the environment. The less normal 

r W. R. Smith, Rel. Sem 2, p. 439. See, generally, G. Gallo- 
way, The Principles of Religious Development, London, 1909. 

2 G. F. Moore, Hist, of Religions, i. 174, 194. 
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experiences and convictions which abound at the 
critical periods resemble the rarer examples at 
other times, wlien, instead of a prevailing disloca- 
tion and incoherence of life and thought, there are 
relatively few individuals out of touch with the 
system and conventional thought of their day. 
That men of conspicuous religious and other genius 
are not always normal (i.e. not in harmony with 
the average life and thought) is well known ; and 
for the science of human nature it is significant 
that (a) the great figures to whom the world’s 
thought is indebted often had unmistakable human 
frailties and shortcomings, even of a sort that 
shock the average ‘conventional ’ thought, and that 
[b) the ‘ religious ’ life itself is characteristically 
described as a constant struggle and fight. 

(3) Religious and all deep experience points to 
profounder realities than ordinary human thought 
can realize ; and in fact the institution of special 
individuals (priests), places, and seasons is due 
partly to the necessity of regulating man’s life 
in a socially beneficial manner, so as to adjust 
ordinary life and the consciousness of some over- 
powering ultimate truth. Did not religion express 
some realization of what was felt to be over- 
whelmingly vital, it is impossible to find an 
explanation of the facts and the vicissitudes of 
religion, or of the relation between them and man’s 
knowledge of the universe. The more intense 
experiences are the basis of reflexion, and they 
develop the experiences of others. The great 
religious works represent a limit or height which 
men continue to find stimulating and satisfying to 
feeling and thought, to aspirations and ideals. 
They are intelligible because of the similarity of 
men’s psychical nature ; they are supreme because 
they are not surpassed. The religious aspects 
continue to appeal, and, although there can be a 

E hraseology which makes them lose their value, 
ecause they belong to a different world of know- 
ledge and thought, yet by looking beneath the 
letter it may be possible — by the comparative and 
psychological methods — to recover the spirit. So, 
too, rude savage ritual may prove to embody an idea 
which can be appreciated, though not necessarilj- 
tolerated, in the form which it takes. Similar 
experiences and periods understand and interpret 
each other ; and the fundamental psychical simi- 
larity of all men accounts for the similarity in the 
great recurring ideas and in the convictions of the 
ultimate realities, and allows the possibility of a 
certain genuine process of re-interpretation and 
reshaping of old beliefs. But mere archaizing or a 
mechanical return to the old —as in Babylonia and 
Egypt — is decadence, whereas the recovery of the 
real psychical value of the old and its rest.atement 
in accordance with the progress of knowledge, mark 
an advance, and correspond to what has happened 
in the history of religion.^ By the comparative 
and other methods the religions can be brought 
into one focus, and the inquirer can go, not only 
to the great orthodox or classical utterances (Bible, 
Talmud, Qur’an, Vedanta, etc.), but also to the 
experiences, tendencies, and all the facts of m.an’s 
psychical nature which lie beneath them, and 
explain their origin, acceptance, and persistence. 
In this way the relationship between a sacred 
book and the environment which found in it its 
highest truths is replaced by that between the 
re-interpretation of it and the modern environment. 
In other words, the positive ailvance of religious 
thought is always part of that of the total world 
of thought in which it is embedded ; and it 

1 But this does not mean that some one department of 
thought is wholly adjusted to another. Rather, in e\ery 
advance, individuals are so stimulated that every department 
(such as it is) undergoes a development which, like that of the 
individual himself or of his country, may be either orderly or 
somew'bat drastic. 


remains, therefore, to turn to some points in the 
1 elation between religious and non-religious 
thought- 

(4) Psychological comparison, it will be noticed, brings a 
reconsideration of the old familiar typology and symbolism of 
Scripture. There are fundamental similarities relating to a 
past or future Golden Age, an Armageddon and Last Judgment, 
and especially' to the re-appearance of popular heroes and 
religious saviours — an avatar, Buddha, or Messiah. Moreover, 
not only are there similar psychological experiences among 
those who are conscious of a mission, but they are not un- 
naturally influenced, consciously or subconsciously, by sucfc 
knowledge as they have of their predecessors. i And, as regaidi 
the OT and the XT, psychological as well as historical siini- 
lanties (e.g., the Suffering Servant and the Crucified Clirist) 
enhance the familiar insistence m the history of Christianity 
upon the connexion between the NT and the ‘Messianic’ 
passages in the OT ; and this interconnexion is of supreme 
im]>orcance for man’s religious nature, as apart from the 
historical data which, in the case of the OT, are entirely 
problematical, and, in the case of the NT, stand in need of 
criticism Further, observation of and reflexion upon the 
recurrence of similar types of events have suggested the notion 
of cycles or world-periods. Yet there is ahvavs the demand 
for something permanent, and the Scriptural identification of 
Alpha and Omega symbolizes a common intuitive feeling of 
duration or continuity underlying development, of permanence 
in spite of change. It may perhaps be regarded as the counter- 
part in time of the idea of the One and the Many’ in space. 
Although modern evolutionary ideas seem to favour a ‘ linear* 
movement, there is no single line of progress continually shedding 
old beliefs and truths, and leaving behind what is outgrown. 
In history, too, the most revolutionary changes appear less 
drastic when a sufhciently long view is taken, and a continuity 
is discovered beneath the dislocation of life and thought. 
What is fundamental is the readiness of the mind to discover 
continuity, permanence, unity, and structure; and, while 
religion involves an apprehension and conception of an ultimate 
reality which is superior to all catastrophes, the vicissitudes of 
history and knowledge in the past have never caused more than 
relatively temporary disturbances of the convictions. Only in 
such unity and continuity has man been able to find a practical 
working solution of his difficulties and problems ; and, since the 
religious view’ of the universe claims to be the nearest to realitv, 
it is necessary, therefore, to note some features in the vicis- 
situdes of the religious and non-religious conceptions. 

IV. BBLIGIOCS AXD BOX-RELIGJOL'S TUOUGBT. 
— 28 . The differentiation of thought. — ( 1 ) The 
foregoing sections would, at this point, be 
properly followed by some account of the steps 
which lead from the more rudimentary stages of 
thought to the highly differentiated and special- 
ized thought of modern life (see §6 [ 1 ] ad fin.). 
But it must suffice to say that the comparative 
study of religion not merely affects the ethical, 
theological, and pliilosopbical ideas of the inquirer ; 
it also leads insensibly and logically to the com- 
parative study of ethics, theology, philosophy, 
etc. The typical prevailing religious beliefs and 
practices imply principles, ideas, and convictions 
which become explicitly recognized and shaped ; 
they represent tlie experience, observation, and 
reffexion of men of different temperaments and at 
various stages of the history of thought. As a 
result of continued application of the compiirative 
method similar fundamental and prevailing prin- 
ciples and ideas can be traced underlying tlie 
different religious, ethical, theological, and philo- 
sophical expressions. Such are, e.g., the presup- 
positions or the conscious convictions of the indi- 
vidual’s continuity, of his intimate relationship 
with something grander and more permanent tlian 
his brief bodily existence, and of a oneness under- 
lying the many various differentiated aspects or 
divisions of life and thought. Onlj' in the light of 
such unity can one gain any rational conception of 
the many complex temperamental and other varia- 
tions and divergences of thought ; these find their 
logical basis, not in any ultimate heterogeneity^ 
but in processes of dilterentiation with develop- 
ments in various specialistic, diverging, and indi- 
vidualistic directions. 

(2) Especially noteworthy, therefore, ia the comparative 
study of the phenomena of ecstasy, inspiration, ni>stici»m 
{qq.v . ; cf. also artt. Possession, §LiiiaH, and Yogis). Here are 


t Cf. M. Anesaki, Xichiren, the BuddhUt Prophet. Cambridge, 
i Mass., 1916, pp. 67 f., 72 ff., 95, 97, 100. 
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involved the rarer psychical states where the individual has 
intense convictions of a deeper and profounder self, of the One 
behind the Manv , of the Keahty beneath all phenomena, or of 
the Ultimate Truth as set forth in his reli^jious beliefs. The 
state is always exceedingly impressive and potent ; and, all the 
world over, means are taken to induce it artificially. At a 
higher stage of development the passage from the more normal 
state to the rarer is considered more carefully, with a more 
conscious recognition of the roads, the goals, and the results. 
In Indian and Buddhist thought, in particular, the problems 
have been diligently studied ; and, instead of the old mytho- 
logical reification of the illusion (see Mata), or the veil sever- 
ing ordinary life from the profound states, there have been 
psychological and philosophical inquiries of a suggestive and 
fruitful character. The problem as to what stands between 
man and his inmost self, and between the outside world of 
appearance and the ultimate truth, is a very real one, forced 
by actual experience (§ 13 (2J) ; and efforts w’ere made to 
analyze and classify (a) the constituents and processes of the 
mind that has the experiences, and (b) that which was experi- 
enced. While Indian thought w’ent its own way, Western 
thought found its ‘spiritual home ’ in Greece, where the prob- 
lems were apprehended and treated at a higher and more differ- 
entiated stage of development. Consequently the Elasthas pre- 
served more of a primary undifferentiated experience ; it has a 
more immediate view of its reality; whereas Western thought 
has become highlv specialized and ‘ scientific,’ the tendency being 
for the unity to be obscured, if not ignored Yet it is soon found 
that noadequaCesyiithesis can be made by combining the results 
of extreme speciaiisiic analysis of ex’perience ; there is a unity 
in experience and in the experiencing mind which analysis 
destroys. None the less, although continued differentiation 
and specialization tend to destroy the unity and give scantier 
and more disparate conceptions of realitj', every new and 
genuine synthesis is all the richer for the prior stage of dis- 
integration. Just as all intuitions and immediate views are the 
fuller when the mind has had a laborious preparatory discipline, 
so the deep-searching introspection of Eastern thought is to be 
balanced by the less introspective, less subjective, but more 
specialistic training of the West; and, while the one has a 
nearer view of the problem, the ocher has the better tools, for 
what is fundamental in the development of religious and non- 
religious thougnt is the character of the concepts which both 
influence and are influenced by the interpretation of experience. 

(3) Complexity of thought corresponds to the 
complex mental structure of individuals who are 
at a more highly differentiated stage than those in 
rudimentary society. All classifications, whether 
complex or not (law, morality, religion, etc.), are 
the result of growth, and they are not stationary. 
There is that in the conscience and in the ideals of 
the individiial which tests, criticizes, and adjusts 
the legal, moral, religious, assthetic, and other 
conceptions, principles, etc., of the environment. 
Such individuals go tieyond current conditions and 
work for an unknown future. To say that they 
are ahead of their age is to beg the question, for 
their acliievements, whatever their sulijective im- 
pressiveness, become objectively valuable as they 
are .adjusted to and assimilated by the environment. 
Hence tlie development of thought in history mu.st 
undoubtedly be regarded as the collective result of 
the innumerable individuals concerned, and the 
ide.als, aims, and processes in the whole environ- 
ment will then represent some profounder ‘whole’ 
wliich transcends the conscious individuals them- 
selves. At the same time, all existing systems, 
institutions, categories, and classifications — by 
wliich alone rational life is possible — are also 
transcended by the individuals who frame, accept, 
or amend them. Thus men are unconsciously 
shaped by processes, certain aspects or parts of 
which at least they are able to shape; they are an 
integral part of that of which they are more or less 
objective critics. Consequently, the most complete 
deacrif>tion of reality must take in the developing 
individual who both controls and is controlled by 
his conceptions of reality. It is a necessary 
assumption that of the ultimate realities men’s 
conceptions are imperfect approximations, and 
consequently even the coiindetcst view of reality 
would have to be regarded as itself the outcome of 
a natural process of mental development still un- 
finished and always hampered by determinable 
limitations of the human mind. So, in all human 
development th^re is a combination of the tran- 
scendent and the immanent ; there is a process 


which tr.anscends the men who are consciously and 
unconsciouslj' a part of it. 

29 . Fundamental ideas. — (1) Every activity has 
its necessary conditions and principles, which are 
indispensable if it is to be successful. Everywhere 
are to be recognized necessary fundamental prin- 
ciples, all closely interconnected, but recurring in 
various forms, and associated with our own ideas 
of efficiencj’, law, order, right, and truth. Every 
group and ev'ery activity which can be regarded 
collectively as a unit has its unifying and necessary 
principles upon which success and efficiency de- 
pend ; consequently, freedom of action, even of 
existence, involves adherence to some indispensable 
requirements. Liberty and subordination to law, 
freedom and discipline, are thus correlative, and 
they also involve ideas of aim and puipose. In 
practical life the difficulties usually concern the 
precise requirements, the relative value of the 
units and their aims, and the relations between 
those that impinge or conflict. From the earliest 
times the social group has acted up to certain 
obligations upon which group-unity alone could 
depend ; but often it is only periods of crisis and 
incoherence that manifest the vital significance 
of principles formerly unrecognized, obscured, or 
questioned. Now, every genuine feeling of group 
unity is commonly reflected in spontaneous feelings 
of collective privilege and responsibility ; the 
members participate in one another’s merits and 
misdeeds.* Among rudimentary peoples this unity 
will frequently include both the gods and the 
processes of nature (§ 7 ). Hence, when the gods 
are felt to be near at hand, the behaviour of the 
group is bound up with that of the processes of 
nature controlled by tlie gods ; cf., e.g., the common 
belief that great crimes will disturb the order of 
nature. But tlie action of the gods in thus requit- 
ing man’s behaviour is only one form of a funda- 
mental conviction uniting man with the rest of 
tlie universe. Often certain representative indi- 
viduals are directly connected with the welfare of 
the people or land, and they are responsible for 
drought and other disasters {§ 25 [3]). But, if this 
applies to the evidently conspicuous men, who is 
to determine who are ‘ the salt of the earth ’ (Mt 
5*’) ? The fundamental ideas, partly of common 
responsibility, partly of a profound interconnexion, 
re-appear in ritual, ethical, and other forma, in 
the ideas implicit in ‘magical’ control or in ‘re- 
ligious’ prayer, in explicit curse or appeal, and in 
vague denunciation and adjuration, in instinctive 
ideas of retribution and recompense, and in emo- 
tional, poetical, and aesthetic feelings of man’s kin- 
ship with nature or the universe. And notably in 
law' and justice, and in the instinctive resentment 
to what is felt to be inimical to human welfare, 
the individual is no longer an ‘ individual,’ but as 
his ‘ brother’s keeper ’ implicitly associates himself 
with the progress of the universe as a whole and 
with the upholding of its principles, in so far as he 
realizes and can apply them. 

(2) There is a continual rediscovery of a universal unity and 
interconnexion which specialized thought must necessarily 
ignore. But confusion arises when concepts, the result of such 
specialization, are criticized on account of what they lack, as, 
e.p , when nature is spoken of as impersonal, blind, and morally 
and spiritually indifferent. Now, in so far as conceptions of 
nature have been based upon phenomena where personal, 
moral, and spiritual aspects are irrelevant or out of the ques- 
tion, such criticism is beside the mark. Moreover, it would 
ignore the order, uniformity, and regularity which are indis- 
pensable for the processes of nature, and which are the counter- 
part of the requirements of every effective and ordeied human 
society. The behaviour of animals and young children cannot 
be discussed throughout in terms of adult psychical life (e.g., 
ethics, insight, learning, etc.), but they commonly manifest 


iCon\erseIy, from an examination of customs, light can be 
throw’n upon an otherwise barely recognizable social system (as 
by W. R. Smith, in his Kinship and JIarriage in Early Arabia^, 
London, 1903). 
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what in the'r sphere corresponds, in a rudimentar>’ way, to the 
attributes that we apply, in another sphere, to adults. Similarly, 
the processes of nature are the ‘ natural ’ counterpart of the 
anthropomorphic processes in the ‘psychical’ realm. The 
‘ natural’ and the ‘ spintual’ law's reflect essential similarities 
differently shaped according to their realm. Moreover, a law* 
is from one point of view the essential principle of some effective 
process or activity, while, regarded subjectivel}’, it is our most 
essential, reliable, and effective formularization of the regularity 
of phenomena. True, the concept law* has undergone different 
vicissitudes as nature and human society are considered 
separately ; but what appears to be fundamental is that in a 
‘ natural ’ law there is involved the explicit recognition of some 
immanent and effective principle, while human law is not really 
‘ man-made ’ and ‘ imposed,’ but is the attempt to make explicit 
the conscious recognition of what is essential for the better 
efficiency of human life, although for this purpose law’s as pro- 
hibitions of what hinders successful growth become more con- 
spicuous than the positive requirements of what ensures 

(3) (a) The objective value of every group or 
activity lies in its relations to otliers, and ulti- 
mately, tlierefore, to the whole of that of which all 
of them are part. Tliis applies equally to prin- 
ciples, ideas, concepts, and theories ; their real 
value is tested by their relation to a larger field 
than that where they are first recognized. So the 
value of all that can be treated as a unit or whole 
lies in its place in the ultimate wliole ; and in 
practical life there are conflicting theories, activi- 
ties, principles, groups, and so forth, which force 
the conclusion that either the ultimate realities 
are incoherent and discordant — which is clearly 
irrational — or there is a final solution which we 
shall judge rational. Of such conflicts those be- 
tween law and mercy, or between ‘ nature ’ and the 
individual, may be specially mentioned. Yet the 
highest love is compatible only with the strictest 
regularity of cause and effect ; and God’s forgive- 
ness of the penitent sinner is not arbitrary, but in 
conformity with some greater law, some profounder 
conception of justice. Moreover, in ‘nature’s’ 
regard for the whole lies the hope of him who is 
an integral part thereof ; for by nature’s disregard 
of the individual we mean the conflict between our 
largest ‘ scientific ’ concept of order in the universe 
and the ever-developing individual who can com- 
mand Nature only by obeying her. In either case 
there is a higher explanation, such that the abso- 
lute uniformitj' (order, justice, or love) is for the 
ultimate advantage, happiness, and consolation of 
tliose who can realize its sway, although offenders 
and others may sufi'er by rebelling against it. To 
pursue this further would be to turn aside to the 
‘ burden ’ of the law, the question of free will, and 
the need for mediation and atonement. 

(6) The power and responsibility of the individual 
are seen in the fact that, just as the total conditions 
at any time are the result of everything that has 
preceded, so all men are jointly and severally con- 
tributing to the good and evil conditions of the 
future. Consequently, the religious aspect is par- 
ticularly significant, whetlier wlien evils and wrongs 
arouse the crj-, ‘ Can there he a God to allow such 
things?’ or when men more or less instinctively 
feel themselves the guardians of justice and order 
in the universe. An orderly and just universe is 
the underlying postulate. All insistence upon the 
worth of the individual is, therefore, a deeper and 
more personal expression of the fundamental inter- 
connexion of the universe, of the autonomous value 
of all the constituents, and of the entiie dependence 
of the efficiency and welfare of the wliole upon all 
the constituents.^ Throughout, we have to seek 
a rational explanation; for, as apart from the 
question whether tlie universe is ultimately 
lational, only by treating it as such can we find 
any basis for our ideas, avoid mental suicide, 
and develop in the future as we have in the past. 
The most perplexing vicissitudes lead now to 

1 Another important example of specialization with tendencies 
to forget the undifferentiated as^iects is afforded by the contrast 
between the terms •p'!\chical’ and ‘physical.’ 

2 Cf. esp. the ideas as expressed in Mt 1029f 1512 - 14 ^ Lk 15. 


doubt, scepticism, and despair, now to some firmer 
and wider conception of life ; hut the latter has 
been the line taken in the history of progressive 
thought. Self-sacrifice and renunciation of all 
that is most obvious and tangible find their ration- 
ality in the conviction that the unknown will bring 
a greater reality than the known. So, too, the 
frequent disturbing success of evil is a guarantee, 
not of lawlessness, but of the success of perfect 
good ; for, when evil succeeds, there are, on ana- 
lysis, factors which in themselves make for success, 
and, when good fails, once more analysis reveals 
factors which have not the elements of permanence 
and progress. And, when examples of this are 
clearly realized, one gains a more rational concep- 
tion than if good and evil are treated as absolute, 
conflicting entities. The ultimate must he re- 
garded as rational, else there can he no ordered 
life or thought. 

30 . Myth and knowledge. — (1) Ideas of the 
fundamental unity of the universe are implied also 
in the remarkable imitative and other ceremonies 
where men represent spirits, gods, etc., or perform 
the desired ‘ natural ’ processes themselves, or 
otherwise act on the assumption that the effective 
controlling powers can be moved (cf. § 19 ). In 
addition to this, the recital or description of pro- 
cesses or operations is often felt to he potent, so 
that, e.g., myths are not things to be lightly 
or irreverently spoken, because they arouse the 
sacred beings to whom they refer. Hence the 
commemoration of stirring and sacred events in 
the pa.^t has a very real value for the future ; it 
stimul.ates appropriate feelings and ideas, and 
gives a new and intense vividness to the reality of 
the sacred beings who are the sources of action.* 
A very great part is taken in religion by imitation 
and mimetic representation, and to these processes 
of absorption and identification can be joined the 
deep mental concentration and the effort to realize 
for oneself beliefs and truths. In this way ideas 
are realized, if not reified ; they are so assimilated 
that, e.g,, in ancient Egypt an effective means of 
escaping the perils of death was to identify oneself 
with some saving god who had successfully over- 
come them himself.® From the myths and tradi- 
tions which concern the great things of life it is an 
ea-^y step to the esoteric a.spects, the secrecy of all 
knowledge which is in any way potent. Not only 
are there innumerable examples of the fact that 
knowledge is ]>ower (cf., e.g., the jio-session of the 
name of a god), but tlie psychological effect of 
increase of ellective knowledge uihui the individual 
is exceedingly instructive from the religious point 
of view. The inter-relations between knowledge, 
wisdom, reverence, and the ‘ fear of God ’ are, how- 
ever, distuibed by the yirogress of thought and by 
the usual arbitrary and subjective distinctions 
between sacred .and ‘secular.’ None the less, it 
will he freely admitted that moral and ethical 
qualities (sincerity, intellectual honesty, jiatience, 
sobriety, moderation, etc.) are requisite for the 
best ‘ secular’ and ‘ scientific ’ labour ; and in this 
way the whole self, and not a human intellectual 
machine alone, is involved. Thus the complete 
outlook (Weltanschauung) of the individual be- 
comes, so to say, the mathematical function of his 
current stage of intellectual, ethical, cesthetic, and 

1 Cf. the influence of traditional history upon I'^racl, and note, 
e.g , Hab 3, the conmiernoration of the I>ett\'s dcf‘d’*i in the 
past, the present distress (\ l"), and the brave confidence (v IS). 
Cf. also the naive attitude (between confident ‘ magic ’ and sub- 
missive religious * huimhtv ’) in Nu 14i5f., L)t . 

‘-i Moore, Hiel. of RHigiuns, i. 174; cf Ui-f., 165. 104. The 
same psNchological process appears in both Buddhism ai.d 
Christianity. The numerous bclufs and practices 's hich illus- 
trate the connexion between thought, action, and reality are of 
the greatest interest for theories of causation and knowledge, 
for which it must suffice to refer to Durkheim (bk. iii. ch. ui. 
§ 3, Eng. tr. p. 3t)2tf.X 
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>pintual development; and, in so far as ‘like is' 
known only by like,’ the ooinpletest concei»tion 
of reality requires the completest conceivable de- 
velopment of personality.^ 

(2) All myths and all conceptions of the universe, even the 
most extreme, have a threefold value : (a) they purport to add 
to our knowledge of reality; (&) they jlluminate the mental 
structure of the inquiring, reflecting, realizing individual ; and 
(c) they contribute to the further study of the way in which the 
mind experiences and interprets its experiences, and thus 
point to the nature of the objective realities which can be so 
\ ariously apprehended. The emotional, poetical, metaphorical, 
and undifferentiated characteristics of myths correspond to the 
p3\ chological character of those who frame and accept them. 
The spontaneous mythologizing, anthropomorphizing, and per- 
sonifying mind always persists, and it contrasts with the care- 
ful intellectual efforts to be objective and impersonal, and 
to avoid irrelevant or misleading concepts. While myth is 
‘personally’ interesting and intelligible, it is, when at its 
best, ‘super-personal’ — like the ballad — representing aspira- 
tions, ideas, and modes of thought'that are collective, national, or 
universal, and not merely individualistic. In course of time the 
myth may become a fixed', authoritatu e statement, embarrassing 
the move'ment of thought ; then its crudities and imperfections 
will perplex the faithful, fortify the sceptic, and even excuse 
the wTong-doer. It may then pass from being ‘super-personal’ 
to ‘ impersonal,’ when it is no longer in touch with the people. 
There will b( » *." ■ ' . ’ • i ' ’ . ' ' the per- 
manent from ' ■ • • • distinc- 
tion is always ■ . . iny body 

of religious or other thought against their opponents. The 
more empirical knowledge, on the other hand, will avoid the 
arbitrariness and subjectivity of myth, but it tends to leave out 
human personality with all its richness of feeling and potentiality. 
It w'ill present a synthesis which is in no sympathetic relation- 
ship with the experiences of the generality of mankind. It will 
acquire a false ‘impersonal’ objectivity, and become dogmatic, 
restricting personal development. Hence, although science and 
religion can exist for a time side by side, sooner or later the 
question arises of the validity of their several concepts and of 
their value for the further progress of personality.^ 

(3) Tlie course of thought is directed by what is 
known, and it is in terms of familiar experience; 
so, e.<7., cosinical processes have commonly been 
thought of in terms of human vicissitudes (birth, 
contlict, marriage, death). In like manner, on 
other levels, democratic ideas, sovereignty, or an 
age of mechanism will be retlecied in both the 
religious and the non-religious thought.® Concep- 
tions of the universe are intluenced by the current 
conditions, and vice versa ; and in the development 
of thought the etibrts to explain experiences and 
phenomena often proceed without the necessary 
reference to the primary data themselves. The 
psychological and logical paths then diverge, and 
the tiuctuations in the progress of thought can be 
illustrated in the varying per.sonal and impersonal 
conceptions of Providence, Nature, God (cf. the 
word ‘agency’ itself, used of both process and 
agent). The result is that isolated religious terms 
no longer have their primary subjective content, 
although there may be noble and quasi-religious 
feelings outside the religious phraseological frame- 
work, and associated, e.g., with art, science, or 
humanity. The expression of feelings, it is true, 
may seem to partake of the nature of religion, yet, 
from a point of view which must be regarded as 
primary and ultimate, religion must be treated as 
sni genej^ and distinctive (§ 33 [3]). 

A belief in a life after death has no ethical or reli^ous value in 
itself, and a monotheistic religion 19 not alwaj-s superior to a 
henotheism or to the polytheism which most practical religions 


1 So, too, the great religious and other leaders, through their 
own tbtal personality, have enabled their disciples to gain 
deeper and more powerful conceptions of realitv. 

2 On the wh . ■• ' * : ‘ ' .' »• I thought, 

and on the ir . ■ . see Olive 

A. Wheeler, 1 ' \ ' ' • ' ■* ' ’ of the 

f)‘’veloprnent of Ejective Cogm^ioix in the Individual and the 
Race, London, 1916, esp. p. 13U ff. 

^ Cf. § 9 (2), and see G. Murray, Four Stages of Greek Religion^ 
New York, 1912, pp. 112 f., 115, on the conception of Fate as a 
godde'is just at a period when men’s fortunes seemed to bear 
no relation to their merits or efforts. Cf. also the Interest in 
e-.f’natologv, the inillennium, and a new age at the present day 
(see S .^.'Cook, The Study of Rolnnons, pp. 139, n. 2, 302). 
For a methodical treatment of tne inter-relation of different 
branches of thought and their vicissitudes the work of Wilhelm 
l>i'’^bey may be especially noted. 


are. The word ‘ God ' may express more of a logical or intel- 
lectual necessity than the personal experience of a Supreme 
Being; yet the experience of some transcendent ‘Presence’ is 
not necessarily interpreted as that of a deit\ , and men have had 
their daemon, guardian-angel, or some psv chologically effective 
experience, which has been identified in harmony with their 
conceptions of reality and the thought of the environment. 

The interdependence between experience, interpretation, and 
the development of thought is well illustrated in the vicissitudes 
of such w'ords as Heaven, crroixela (see EBi, s.v. ‘Elements’), 
the Chinese Tao, Tien, Li, and the Buddhist Dharma and the 
various personal, ethical, universal, and metaphysical concep- 
tions of Buddha himself. A simple and typical example of 
development is afforded by ceremonial washing, whicli is 
religious or magical according to the precise ideas that accom- 
pany It (cf. p. 674 a, n. 1). If It persists as a mere rite, the efficacy 
lies merely in the ritual, and not in the psychical state, and this 
IS ‘magic.’ Proceeding to the other extreme, men avoid the 
ceremony with its beneficial and utiiitarian as^^ects as a piece of 
worldly luxury, and misguided religiosity delights in alHicting 
and tormenting the body. Again, the utilitarian purpose can 
be retained and the religious a.spect ignored, and this seculariza- 
tion is very common in the history of culture ; cf. the rise of 
astronomy, anatomy, and medicine from the astrological and 
more or less ‘ magical ’ soil in which thej' once flourished. Ail 
such changes are significant for the relation between the 
psychical states of the individual and the ultimate realities. 

(4) The developments in the history of religion 
furnish valuable material for all conceptions of the 
relation between the religious and the non-religious 
aspects of life and thought, and for the criteria of 
religion. One can scarcely allow with Schiller 
that he who has art and science has also religion, 
though religion should possess the immediacy and 
beauty of art, and both it and science should be in 
touch with reality ; or with Matthew Arnold that 
religion is the application of emotion to morality, 
though religion without either would hardly be 
so styled. Thought cannot be treated so atomi- 
cally, and the fact is that purely non-religious 
thought can or cannot find a logical place in a 
religious system, and vice versa, just as two 
departments of natural science may be in some 
respects entirely separable, but in others may so 
intertwine that the problems of the one cannot be 
severed from those of the other. Now, the evident 
seat of all the varying relations is the individual 
mind and the connexion (such as it is) between the 
entire contents involved in its concepts and ideas. 
Ditterentiate as one may the religious and the 
non-religious, the moral and the non-moral (where 
morality is irrelevant), and the emotional and 
intellectual, all these find an ultimate common 
ground in the whole individual ; and it may well 
be the case that the final aim of ‘ science ’ is not the 
perfect systematization of the many diverse ten- 
dencies and departments of thought, but the 
systematic treatment of the systematizations — of 
the metaphysical, the philosophical, the theo- 
logical, the scientific, and all other minds ratiocina- 
tive and naive. Co-ordination of dili'erent legiti- 
mate interests, and not a perfect homogeneity of 
intere.sts throughout will then be the goal. 

31. Immanence and transcendence. — (1) Char- 
acteristic of religion is the combination of the 
known and the unknown, the natural and the 
supernatural, ‘this’ world and ‘the other,’ imma- 
nence and transcendence (see art. Immanence). 
Despite all that can be said against the second 
member of each pair, they are the outcome of 
experience ; and, while the difficulty has been to 
give a rational statement and justification of the 
experience, counter - criticisms and objections, 
often of a crudely rationalistic kind, overlook the 
prevalence of similar types of experience, and 
attack the particular forms in which it is inter- 
preted and presented. The members of each pair 
are correlative ; and tlierefore, as regards the last, 
conceptions either of immanence or of transcen- 
dence taken separately have neither permanence 
nor progressive value. The belief in a transcen- 
dent Deity has led to religion falling into the 
hands of the few ; the God of the State or of the 
Church has seemed remote from the ordinary 
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individual, and the latter has relied j pon some 
intermediary, or else in some more private or 
individualistic cult has found an outlet for that 
which the institutional religion would otherwise 
have guided and developed. In the course of this 
process his experiences, ideas, and conceptions of 
reality clearly undergo profoundly important 
changes. Again, in the Deism which makes God a 
supreme majestic Being with no place in ordinary 
life and thought. He becomes as remote as when 
He is thought of as unknown or unknowable. 
Thus the concept may be characteristically intel- 
lectual, and without the immediate personal 
significance which it has when God is felt to be 
near at hand. But, when in many forms of popular 
and personal religion God is felt to be near, this 
feeling of His greatness can subsequently be lost, 
and then the gulf diminishes between the frail 
individual of a few decades and the Supreme 
Power of an inconceivably vast universe. Through 
the experience of immediacy there is no need felt 
for priestly ritual, ceremonial, dogma, or mediator ; 
even reverence may disappear. Thus both imma- 
nence and transcendence have their extreme logical 
sequels. The God who is solely transcendent 
becomes remote and unknown : to say that there 
is One whom man cannot know is at first to recog- 
nize an incompleteness ; but the next step is to be 
unconscious of the gulf, and then to ignore how 
the experience of it could ever arise and persist. 
On the other hand, the conception of the immanent 
God is near to pantheism, and so can lead to the 
absence of any religious distinctiveness in the 
terra. In this way the distinctively religious con- 
tent of the concept God is lost ; and, while it is easy 
to trace the secularizing process, it is impossible to 
explain the personal meaning and psj’ohical value 
of this supreme concept, unless some immediate 
personal experience is regarded as logically 
primary. The history and vicissitudes of the 
concept become intelligible only if the immanent 
and transcendent aspects are retained, only if 
there are ultimate realities of the universe — of 
human existence — of which these apparently para- 
doxical terms attempt to interpret the experi- 
ence. 

(2) The reli^ous ideas of immanence and transcendence are 
a fundamental part of human nature, and are but the most 
intense form of what otherwise is not peculiar to religrion. 
They find some analogy in human relationships between 
parent and child), where complete understanding and friendli- 
ness co-exist with respect, reverence, and a consciousness of a 
psychical gulf (cf. § xa [3]). Moreover, there is a similar 
co-existence as regards the attitude to those great human 
figures w’ho are not isolated, unintelligible, or extreme, but who 
are at once on a much higher level than ourselves, yet are felt 
to be thoroughly intelligible and near to us. It corresponds 
with this that every indi% idual can gain a more vivid realization 
of himself and a profounder and more potent personality when 
he sinks and subordinates himself to that with which he identi- 
fies himself, so that, in apparently becoming one with the 
environment, and therefore ‘lost’ in it, he rises above it and 
transcends it. It is the paradox of religious and other thought 
that, according to the view-point, the processes of the universe 
can be described ‘ naturally,’ so that men have no need of the 
concept God, or *in him we live, and move, and have our 
being,’ and the experiences of immanence and transcendence 
co-exist. 

(3) The key to the correlatives, mentioned above, 
lies in the progressive development of the indi- 
vidual, and in the phenomena of imitation and 
attraction which are familiar in personal, religious, 
and non-religious experience and are invariably 
significant for personality.* Development follows 
in man’s striving to satisfy needs, reach goals, 
follow ideals, attain some psychical equilibrium, 
or bridge some gulf. It is essentially no passage 
from tile known to the unknown, but a clearer or 

1 Cf., <.gr., the Imitaticm of Thomas h Kerapis, and the well- 
know-n words of St. Augustine, ‘ Lord, Thou hast made us for 
Thyself and our hearts are ever restless till they rest in Thee ' ; 
also the frequent testimony of those who admit themsehes led 
by degrees (* One step enough for me ’) towards a Supreme 
Personal Being or to some personally vital ideal or goal. 


newer appreliension of that of which one was 
already in some degree conscious. But here the pro- 
cess of attraction, when ‘ here is a successful issue, is 
readily followed by a deadening satisfaction and 
complacence which would impede further progress. 
Not only in intellectual development (e.g., the 
search after some hypothesis), but most signifi- 
cantly in personal relationships of all kinds, can 
the psychical gap wliich formed the attraction 
give place to indifference. Yet, however com- 
plete the subjective feeling of finality may he, the 
passage, transition, or development is not objec- 
tively complete, and especially in religion there 
prevails a spiritual pride, arrogance, or conscious- 
ness of ‘election,’ wliich is as haimful for the 
further progress of tlie individual as for religion 
itself (see § 32 [2]). Even tlie saint has still to 
strive and may yet fall ; and various attempts are 
made to determine the final goal of human devel- 
opment, and to distinguish, e.g., between con- 
version or baptism into a ‘ new life ’ and the state 
after death (q.v.), or to determine whether the 
final stage is reached iramediatelj^ after deatli or 
after some purgatory.’ The most intense con- 
sciousness of the ultimate realities appears readily 
combined, now with a greater complacence, but 
now with a profounder feeling of weakness and 
unworthiness, when tlie very nearness of the 
‘divine’ enhances the frailty of the individual and 
his entire dependence upon God. Whatever be the 
best formulation of tlie experiences and their con- 
sequences, the ‘ healthy ’ and ‘ wliole ’ development 
of the individual is at stake, for all development 
depends upon the possession of some transcendent 
object of attraction which shall call forth the 
utmost from tlie individual and be for the com- 
pletest growth of his personality. 

(4) All ideas, aims, needs, and quests are potent 
for personal development ; hut men’s varying 
attitudes to some manifestation of ‘divine’ dis- 
content, as it is felt to be, illustrate the ditt'erence 
between its singular impressiveness for the subject 
and its worth as viewed from the outside by others. 
Personal development is due both to the individual 
nature in its entirety and to the total environment. 
Thus the child is innuenced in varying degrees by 
toys, animal-pets, playmates, parents, teachers, 
etc. His potentialities are actualized and shaped 
by the ‘object’ — by its psychical inferiority, 
equality, or superiority, and by its ability to 
respond to tlie child and to shape his growth. 
There is a suiijective feeling of personal relation- 
ship even with the toy and the animal, as distinct 
from the objective personal or impersonal character 
of the ‘object,’ whatever it be. So, too, in the 
history of religion the centre of religious beliefs 
and practices has been inanimate or animate, 
totem, spirit-guardian, or ancestor ; and there has 
been throughout a (subjective) feeling of ‘ personal ’ 
relationship, although in course of development we 
pass (objectively) from the totem, fetish, or idol 
to a Supreme Being. Whatever he the actual 
realities, whatever part a Supreme Power — or any 
process outside man — takes in shaping this devel- 
opment, it is at least possible to recognize that 
men’s ideas w'ill be shaped differently according to 
(rt) their empirical knowledge of the totem-animal 
or bird, the deified ancestor, and so forth ; and (6) 
the conceptions which they entertain of the sacred 
object or being, whether visible or not. The latter, 
(6), is fundamental, for in both religious and non- 
religious thought development depends on the full 
meaning of the concepts used. 

(5) It is of course evident that neither the empirical objects 
nor the conceptions of any object can i?i theiruselvts account for 
the phenomena of religion — it is precisely v>hen the totem is 


1 Cf. in Buddhism the distinction between JiTirrdpa and 
Parxnirvdii^a ; see also vol. ix. p. 378^ (4). 
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merely an animal, when the once deified ance-^tor id merely a 
dead man, or when the g-od is mereh a name or an intellectual 
terra, that the distniotuely religious colouring is wanting. It 
is this colouring that is primary , ami what is impressed upon 
the consciousness of the indi^ idual is that which is logically 
anterior to the phase where the distinctive religious colouring 
is wanting. The correlatives (immanence and transcendence, 
etc.) could not arise e\cept together and in some sort of 
system (»ee § 32) ; and there must be some awareness of the as 
yet unknown and uuattained, as apart from what is already 
known and attained, else there could be no consciousness of 
an incompleteness. What may be felt to be a whole is but 
part of some ultimate whole ; for one can attend only to 
parts or aspects of things at a time, and the individual can 
present only the results of his own individualistic and partial 
development. Bj’ means of objective comparison, therefore, 
something can be determined of the ultimate w’orths and values 
which men collectively or individually feel to be essential for 
themselves or for the universe. Whatever the completest 
totality of experience and consciousness may be — and this would 
at least require the most ideally complete personality — exhaus- 
tive classifications can be attempted (e.g., the categories of the 
Good, the Beautiful, and the True) ; and these point con- 
clusively to the obj'ective inadequacy of any conceptions of the 
ultimate facts which concentrate upon particular parts or 
phases (e.g , humanity, nature, or art), and ignore values which 
other individuals insist upon conserving. 

32 . The religious system. — Tlie greatest religious 
conceptions imjily a sj’stem which is rational, 
disciplinary, and dynamic. (1) The psychical 
experiences which alone explain the origin and 
persistence of the characteristic religions concepts 
of the holy, supernatural, sacred, etc. (as opposed 
to the ooininon, natural, secular, etc.), are followed 
by an assiiuil.atiou wherein the primary immediacy, 
freshness, or uniqueness is deadened or lost. The 
actual process of secularization applies rather to 
parts, whereas the reverse process (idealization, 
sanctification) affects whole psychical states or 
systems of ideas (of. p. 672*, n. 2). Various steps 
have everywhere been taken to induce the valued 
psychical states and experiences ; and the dill'er- 
ence between the rarer states and the ordinary 
ones is between two phases, orders, or realms of 
existence — the real problem is to describe the data 
adequately — such that tlie sources of the concep- 
tions of ‘ tills ’ world and of the ‘ other ’ lie within 
the scope of the single individual, and the character 
.and interpretation of the rarer states are conditioned 
by his prior development (cf. § 14 [1]). Individuals 
will usually connect the rarer states with the 
objectively ‘divine’ (ef. also ‘divine’ discontent, 
above, § 31 [4]) ; but the social, intellectual, and 
generally rational value of the consequences of the 
states is prevailingly tested, and every claim to 
inspiration and other divine privileges is, sooner 
or later, submitted to intellectual, practical, social, 
and ethical tests. Good and b.ad mysticism, true 
and false proplietism, beautiful spirituality and 
harmful religiosity exemplify the necessity of 
objective tests ; and the environment or the course 
of history enables one to determine the result. 
Thus the supei natural and unknown in religion 
are not necessarily taken at their own valuation ; 
the average prevailing type of mind insists upon 
passing its own judgment upon the data, and the 
holy is so, not because it happens to survive or is 
merely imposed upon men (ef. the notion of 
‘ survivals,’ § 4 [ 2 ]), but because in the long run 
the mind, of its own will, recognizes it as such. 
The natural and the supernatural, the known and 
tlie unknown, come within the horizon of the indi- 
vidual consciousness, and in the lengthy history of 
religion the prevailing, practical, average opinion 
spontaneously recognizes the necessity of distin- 
guishing between good and bad religion — a dis- 
tinction which again and again individuals are 
genuinely unable to realize. 

(2) Entirely characteristic of the experiences of 
the ‘ divine ’ is the consciousness of uplifting power 
and strength, such that the self-confidence and 
raa.stery which characterize ‘ magic’ have a certain 
kinship with religious confidence and conviction. 
But ‘ magic ’ has no place for transcendence ; and 


a very striking feature throughout the history of 
religion is the recurring insistence upon the gulf 
between the human and the divine — an emphasis 
upon the transcendent rather than upon the imma- 
nent. In religion, generally, the two fundamental 
conceptions of mana and tabu (jy.u.) are correla- 
tive : on the one side, the wondrous power which 
man may, can, and should utilize and, on the other, 
the indispensable heed and caution ; for mana 
without tabu becomes magic, and tabu without 
mana can lead to grovelling superstition.* This 
co-e.xistence is the outcome of the need which is 
experienced for the two. It is extremely instruc- 
tive to notice the data preserved in the Bible, for 
the religions of the Semites, as opposed to Indian 
quietism and pantheism, and to Chinese practical 
ethical religion, constantly manifest a passionate 
vehemence which in its religious aspects will at 
one time insist upon the might, jealousy, and 
arbitrariness of the Deity (corresponding to the 
psychology of the old Oriental despot), and at 
anotlier will emphasize His favouritism for a people 
or for an individual who is the divine instrument, 
representative, or incarnation. The data in 
question are of the ‘ fall of Lucifer’ type (Is 14*-), 
wliere the gulf between man and God is arrogantly 
or wrongfully ignored.® Hence, also, the Israelite 
conviction of divine privileges is very intelligibly 
b.alanced with ideas of greater responsibility, as in 
Am 3®. Yet the religious data, profoundly vital 
as they are, are in harmony with the non-religions 
parallels in ordinary human nature, in the recogni- 
tion of certain gulfs not to be bridged, in the 
detestation of arrogance, of conceit, and of C/Spis, 
in the need of modesty in good fortune and success 
— even to the feelings underlying the ‘evil eye’ 
and ‘touch wood.’ So also, in taking too much 
for granted or in trifling with one’.s deepest realiza- 
tions and ideas, there is a recognition of the vital 
nece.s^ity of dignity, respect, reverence, as regards 
both oneself and others, in order that personality 
may develop wholesomely. These disciplinary 
and dynamic features of human nature are only 
more comprehensive, personal, and ultimate in 
their religious counterparts, and they tend to form 
a system, and that a dynamic and not a static one. 

(3) Among rudimentary peoples the initiation 
ceremonies not only jirepare the youth for tribal 
life, hut at a critical jihysico-psycliical period pro- 
vide him with regulative and steadying ideas.® 
Social-religious beliefs and practices cover the 
matters of everyday possibility, wliicli, liowevei, 
are of the deepest significance for the individuals 
concerned (§ 6 [1]). Where the individual is 
thrown back upon himself, so to speak, in all the 
great crises and occasions of life, a way is found 
between what would be utterly iiiditt'erent, callous, 
and animal-like and what would tend to be ulcra- 
sentimental, emotional, or ascetic ; for either ex- 
treme would preclude practical life and could not 
long persist. Thus, although the ‘other world ’is 
so near that death is naught, yet to act heedlessly 
u|ioii this would be dangerous. Moreover, the 
intuitive feeling of disapprobation, fear, and dread 
as regards suicide is confronted with an intuitive 
apiireciation of all self-sacrifice. Killing in war 
and murder are commonly di.stinguislied even 
among the lower religions. There is a recurring 
average recognition of what is essential for con- 
tinuous progressive movement, and the conven- 
tions touching sacred and delicate matters afford 

1 .See especially R. R. Marett, The Threshold of Religion^, 
ch. iii. f. 

® Viz. the story of the expulsion from Eden (Gn SUZff ), the 
kinz of T^>re (Ezk ZSH 19), Nebuchadrezzar (Dn 41 " Jth 012 
62 4),the tower of Babel (Gn lllV), Moses and Aaron (Nu 2012-24 
2714 , Dt 3211, Ps 10624); cf. also the stones of Nadab and Ablhu 
(Lv 101 3) and Uzzah (2 S 6). 

n See Marett, The Threshold of Religion^, p. 169 2., ‘ The Birth 
of Humility.' 
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many examples of one aspect of a self-educative 
and disciplinary process whereby life and thought 
are systematized so that witli every new growth 
of consciousness the individual may be able to 
develop in a way useful to himself and others. 
Things may be true God’s forgiveness of 

the sinner), but the truths do not and cannot 
exist in isolation, and the system of which each 
is part goes to the depths of the individual. 
Therefore the individual is now infinitesimally 
small and frail, and now one whose beliefs and 
practices unite him with the greatest and most 
ultimate realities. And truly life would seem 
irrational save as a part of some larger existence, 
and the severity of its discipline unjust save as a 
training ; the audacity of man’s aspirations would 
be childish or outrageous save as a genuine though 
imperfect apprehension of actual realities, and liis 
humility and sense of unworthiness unintelligible 
save as an education for other responsibilities and 
privileges. The ideas in religion are not merely 
intellectual ; they can be psychologically and sub- 
jectively efiective.' The ideas are not merely 
cognate to those implicit or explicit in non-religious 
life and thought ; they also represent the appre* 
hension of realities which are nowhere set forth in 
completely systematized form, hut which appear 
(when religious and other thought is compared) in 
many independent and variously dillerentiated 
forma. There is not some single body of truths 
‘imposed’ upon men from without, but tliere are 
truths of which men become conscious in their own 
individualistic, specialistic, temperamental manner, 
and according to their own development and that 
of their environment. 

(4) The common psychologictl effectivenese (a) oi artificial 
means to produce mystical and similar states, (6) of magical 
beliefs end practices, and (c) of all else that could be stvled 
superstitious or irrational brings up again the ditBcult question 
of ultimate and absolute rationality. Whether the answer be 
In terms of theism or not, conceptions of ultuuate order, power, 
and rationalit) are involved : thus it is ‘God’ who sees into tlie 
hearts of H» children, grants their legitimate wishes, consoles 
and guides them ; or it is in ‘ the nature of things ’ that what is 
efEecti\e is so for reasons whioh, if we only knew them, we 
should judge rational. If the absolutely irrational or evil suc- 
ceeds, there is no foundation for ordered life and thought ; only 
the postulate of an ultimate and absolute good and rationality 
allows any systematization of experience, and our human nature 
is ulcimatelv deceiving us if this postulate is not true and final 
(cf above, !§ 28 [3], 29 [3]). 

Moreover, it is evident that many beliefs and practices (s g., 
in oaths and curses), however irrational they may appear, are 
eirective only when all share similar ideas or convictions.- The 
V hole system of cause and effect becomes self-supporting, as it 
were, and a pseudo-rationahstic condemnation of the crudities I 
of a past age is not so helpful as attention to the efficiency of ] 
the system in which one lives — the dead must be left to bury 
their dead. Besides, condemnation is not only the recognition ' 
of a standard by which one may be Judged in one's own turn ; 
It is due to a new development of consciousness which is signifi- 
cint for the individual himself. Finally, all condemnation 
seriously affects one’s conceptions both of theodicy and the 
rationality of human nature and of the ultimate order of the 
unu erse ; the choice lies between absolute justice and absolute 
chaos, but the latter is logically unthinkable. 

33 . The dynamical aspects. — (1) Fundamental 
in development is the explicit recognition of evil 
which apparently was not regarded as evil, and of 
all that which can no longer be done with impunity. 
^Vhen good comes out of evil, either evil has not 
been justly punished — and this would mean an 

1 The pragmatic test — that the religious truths can be proved 
by the indiv idual — is so far conclusive as against the objection 
that everything that we conceive (e.r/ , Kant’s case of the dollars 
in his pocket) must exist. The religious argument is that there 
are truths which are the outcome of actual experience, which 
can he elaborated and described, and which under certain con- 
ditions can be put to the test, so that the description (seemingly 
intellectualistic) in one case can be part of a living experience 
in another. 

2 To take a simple case ; in 1 S 2532-39 (a) Da\id commits his 
cause to Jahweh, ({>) the guilty Nabalis conscience-stncken and 
dies, and (c) the immediate common ground is the body of con- 
Mctions shared by Da\id and Nabal. But the psychological 
effectiveness of witchcraft, black magic, etc., rests equally upon 
the system of ideas shared by the parties concerned. 
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ultimately irrational universe — or, in the midst ol 
a complex process and among all the subsequent 
vicissitudes, good is seen to predominate. But to 
do evil that good may come is to assume a com- 
plete knowledge of and power over all the processes 
or factors that are necessary.' When, therefore, 
in religion God’s grace or help is implored, the 
hope is implied that, as apart from man’s own 
activities, the Supreme Being will ensure the co- 
operation of the totality of conditions necessary. 
The whole system of cause and etiect is involved, 
and it is precisely in times of difficulty and crisis 
that, where religion enters, tliis union of human and 
non-human (and so divine) factors always persists. 
If the convictions are sincere, tire subjective and 
objective aspects can be viewed separatel}’. The 
unanswered prayers, and other instances of defeated 
hopes, are not necessarily followed either by despair 
or by unbelief ; there are subjective psychical 
transitions and develoirments which are often more 
recognizably signiticant for the individual than 
would have been the objective fultilment of the 
particular request. Throughout, the sincerity of 
the individual is at stake, and various develop- 
ments are forced as his faith becomes blind, as his 
behaviour becomes ‘ magical,’ or as he seeks to 
determine what processes are ‘ natural ’ and what 
are not. To expect God to act contrary to one’s 
explicit convictions of Him, and of the inevitable 
processes of nature, is a mark of unsystematized 
thought which paves the way, not for simple faith 
(which has no theory of causation), but for crude 
superstition ; and it easily happens that popular — 
and other — naturalistic and materiali'-tic concep- 
tions of the universe do not logically permit those 
subjective notions and convictions of the ultimate 
reality which are expressed in more or les.s religious 
terms. M.an cannot have it both ways, and his 
conceptions of God’s power or existence, if claimed 
to be rational, must be in harmony with those wliich 
he has of ‘ natural ’ processes, and vice versa. So — 
to mention only one point — it becomes irrational foi 
the individual to jirotest against conditions with- 
out inquiring into the nature of that freedom and 
liberty which be claims for himself ; he has first 
to see whether the fundamental principles upon 
which he is entirely dependent are not those \\ hich 
are working in that which he is condemning, and 
whether what he condemns is only another form of 
that ujion which he himself relies. 

(2) Men can justly be judged in the light of 
those principles which they consciously recognize, 
although their beliefs and practices inqily a pro- 
founder system in w'hich they are unconsciously 
participating. The growth of consciousness hieaks 
down the current concepts ; they are no longer 
taken as starting-points, but aie first tested in 
the light of the individual’s own experience. It 
is a ‘deeper’ self that criticizes the categories, 
terms, and thought of its environment, and all 
profounder experience transcends them and 
commonly finds them inadequate. Development 
results, not merely in the use of new terms and 
formulas, but more especi.ally in the subjective 
changes, the attitudes, points of view, the contents 
of one’s terms, and in all that fresh flow of experi- 
ence which language seeks to interpret and express. 
Now all deeper feeling compels a certain modifica- 
tion and adjustment of thought, and all sincerity 
and intellectual honesty force a certain systemati- 
zation — altliongh unfortunately the data which 
are not readily amenable are easily handled in 
some new Procrustean manner (see § IS [2])- In 
the long run sincerity and genuineness are more 

^ Thus it is recognized in common life that the sweetness 
of the reconciliation after a quarrel does not justify an- 
other quarrel to reproduce the ex]ienence, nor, in the reli^ous 
sphere, does the ‘grace abounding’ for the penitent sinner 
justifj’ continuance m sin (Ro 52'>-6i). 
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potent than what is cynical, indifferent, and merely 
conventional ; and throughout human history, 
wherever ‘ lower ’ and ‘ higher ’ alternatives were 
recognized, tlie latter alone caused progress. Were 
there no sense of the lower and higher, there 
could be no consciousness of progressive develop- 
ment. The lower and all less desirable features 
have no elements of permanence or progress in any 
rational universe, while the higher constantly 
elude an immediately natural explanation, and 
manifest themselves in self-sacrifice, renunciation, 
self-denial, faith, and confidence in the future or 
the unseen. These higher factors are familiar in 
both the religious and the non-religious life ; and 
either one must infer that ])rogress is due to the 
apparently irrational side of man, or — since this, 
again, allows no ordered conception of the universe 
— the factors must be treated as thoroughly rational, 
by regarding the individual as part of the environ- 
ment, or rather as part of the realities of the 
universe itself — an ultimate rational and inter- 
connected ‘ whole.’ It is impossible in the long 
run to sever human activities from those through- 
out the entire universe, and, although it is neces- 
sary to differentiate for practical purposes, the 
difierentiation is never consistently carried out, 
and there is throughout a virtual co-operation of 
processes, variously regarded as ‘ human,’ ‘divine,’ 
‘ natural,’ ‘supernatural,’ and ‘cosmicaT (cf. §28 f. ). 

(3) (ft) The factors that make for proj^resa and development 
do not exist jn isolation and cannot be severed from the field 
v\here they are manifested. Further, all that makes for per* 
inanence and progress must form the basis of conceptions, not 
onl\ of reh'j^ujn, but also of science, ait, ethics, etc. Hence, 
thoiiirh reliuion in the course of its hi^tor.i has had very many 
extreme, unloNtd}, unproi^resaive, and impcimanent features, 
these cannot iro to form an> critical or scientific conception of 
x\hat It has been, is, or will be Men’s ordinary working con- 
cepts are based upon the persisting and average conditions; 
and, although thought thus seems to move in a circle, apparently 
determining what to select for its purpose, not only is the 
process inevitaiile, but eacii concept has to be adjusted to the 
rest of the system of thought to which it belongs. And, 
further, not only is the process of selection one of which men 
are primarily uncon-scious, but concepts will haxe characteristic 
‘ ideal’ aspects, with standards and criteria which enable men 
to realize approximations and defects The origin of such 
‘ ideal’ aspects or types is an especially interesting inciuiry, be- 
cause in the spiritual life there is a frequent conviction of a decline 
or ‘ fall ’ — a real exj'enence which it has lieen dithcult to express 
except in myth, poetry, or metaphor. There is no reason to 
believe that man is gradually rising from a state of maximum 
grossness— here all judgments are relative— or that man has 
‘fallen,’ in the terms of the Biblical narrative. None the less, 
the consciousness of a certain deterioration and decadence is 
familiar, and man is usually ‘below the best’ of w hat he feels 
to be within his capacity. The experience, which has its spir- 
itual, lesthetic, ethical, and other forms, is bound up with the 
principle of attraction and wuth a recurring consciousness or 
vision of some great worth, existence, and reality which can and 
must be attained. 

( 6 ) Actual development is not to be described as from a part 
to a whole ; but, like that of the child, it is from a rudimentary 
s\ stern to one less so (cf. §5 {2]). Nor can thought be traced 
hai'k historically to single concepts or ideas, but only to very 
rudimentary systems of what may be called ‘psychical ability/ 
Yet even here the legitimacy of tlie term ‘psychical’ will be 
quc'^tioned, and it maj be obser\ed that wh.at can be regarded 
a«developing {e.g., ‘niind’or psx'-hical abrlit’i ) will go back to 
some stage where it is non-eM<5tei)t, or where we are in another 
realm of conditions, or where our present thought cannot follow. 
Either the nature of what is viewed as developing, or the nature 
of our concepts, or, again, the limitations of our experience wall 
preclude the solution which we seek. The limitations of the 
mind forbid more than a certain rough systematization of 
experience : the mind can determine the conditions of the 
solution, rather than the solution itself, of some great problems 
of which it becomes aware. Thus the question of the origin of 
religion can be treated only as a problem of method or Togic. 
It is evident that, w’hen ‘God,’ ‘ life, 'or ‘ thought’ firstappeared 
in the history of the universe, the prior situation was such as to 
permit the development (cf p. 673“, n. 1), and it cannot be com- 
pletely desi’nbed without taking into account that which was 
shortly to affect it. The factors and conditions that make for de- 
velopment do not exist in isolation, and they cannot be conceived 
as entirely indejtendent of the field upon which they are first 
recognized. Neitlier in the individual nor in history’ could the 
objective reality which we call ‘God’ enter upon a field from 
which He had before been isolated. The mind is unable to 
pierce to the ultimate realities themselves and, from primitive 
cosmologies and cosmogonies to the latest philosophical and 
other syntheses, it is confronted with a similar difl 8 cult 3 — 


experience of the absolute transcendence and priority of a 
Supreme Being or Principle, and the necessity of some concep- 
tion of the actual steps in the differentiation of the universe. 
Differentiation as a process leads back logically to a single un- 
differentiated unit ; but so far as our evidence goes w’e reach 
more and more rudimentary types of differentiation until the 
mind can reach no further. The steps are from system to 
S 3 ’stem, and consequently it is important to distinguish between 
a static system of thought, which can allow no real dev elop- 
ment. and a dvmamic one, which, if true to the history of the 
indiv idual and the race, would embrace all the constituent or 
contributing minor systems (e.g., human society, the State, 
Church, etc.), which cannot be regarded as eternal. There are 
progressive steps from ideal to ideal and system to system, like 
the continuous development of metiiods (§§ 3 [2], 16 [3]). We 
can distinguish the vision and the reflexion upon it, the ideal 
and the effort to follow it up, the system and what it systema- 
tizes, the concejvt, method, and all that ‘organizes’ material, 
and the materul itself. There is, however, a tendency to give 
a certain absolute priority to the former of each pair, and 
so also to the plan or purpose W’hich appears to precede the 
development, but continuously undergoes development itself. 
This tendency reflects itself in static conceptions of an 
absolutely prior vision, a heavenly origin of the soul, primitive 
archetypal ideas, some primary all-containing concept or prin- 
ciple, and a pre-determined (static) reality which is slowly 
being recognized, and of which new portions are being dis- 
covered from age to age. On the other hand, there is in point 
of fact a continuous process w’hich takes us ba -k to earlier 
stages where thought can no longer follow, and it points forward 
to an ‘unknown ’ which will blend with the already known, for 
this is characteristic of the growth of consciousness. 

34. The rationality of the unknown. — (1) It is 
wholly in accord with familiar religious convictions 
of the ephemeral character of human life, as a pre- 
lude for a future, that human thought must not 
expect to comprehend the ultimate truths. If 
man cannot see God and live (cf. §§ l8 [1], 32 [‘ 2 ]), 
if perfect Truth is with God alone, he is confined 
by his mode of thought, although the significant 
fact IS the mind’s sure consciousness of its being 
limited. Hence what is truly rational is not the 
ignoring of the unknown, but the realization of all 
that is essential for every new step of development. 
Just as our knowledge of anything in space or 
time is fundamentally incomplete if we ignore the 
environment, prelude, or sequel, so the true point 
of view of human life must be based upon the 
most comprehensive ideas, and one must ‘ think 
universally’ (cf. p. 677 *’, n. 2). The terms ‘super- 
natural ’ and ‘ miraculous ’ liave some unfortunate 
associations, and need careful definition, but they 
can he used rationally when they imply a God who 
is not arbitrary, hut One whose laws transcend 
those of which men are cognizant. A disbelief in 
the supernatural and miraculous can, at the best, 
only assume an ultimate impersonal law and order 
in the universe to winch certain alleged phenomena 
would he entirely contrary. While an unchecked 
credulity hinder.s progress of thought, by giving 
facile explanations of all difficulties, an irrationfu 
incredulity, on the other hand, can be as repressive 
as the typical rationalistic treatment, for both 
burke inquiry or offer facile explanations of no 
rational or scientific value.* The issue is faith in 
a Supreme Personal Being who is absolute justice, 
or in a supreme impersonal process or principle. In 
the history of religion now the personal and now 
the impersonal ultimate stands at the head ; and 
all exceptional occurrences and phenomena which 
distmhed current convictions have led typically to 
wider conceptions of some ultimate order. 

(2) The multifarious phenomena of life are such 
as to allow diverging and conflicting opinions. 
Hence, as in compiling a grammar of a language, 
regularities and uniformities must form the start- 
ing-point. There must be an actual selection of 
data. The great fundamental truths do not lie in 
the phenomena themselves — this is very evident 
from the way men’s opinions differ — but they 
manifest themselves in men’s consciousness of them. 
_ r Hence (n) alle^red miracles cannot be accepted without pre- 
liminary examination of the evidence, but (b) they also cannot 
form the starting-point of any rational argument ; cf. Lessing 3 
important remark: ‘Accidental truths of history can never 
beeme proof of necessary truths of reason.' 
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They are in this respect a priori. He who avers 
that God’s ways are just, or that honesty is the 
best policy, has neither counted tlie cases nor 
balanced the evidence with anything like logical 
adequacy. But he can make the principles his 
standard, part of his life, and he lives up to them. 
There is a common and largelj’ unconscious recog- 
nition of regulative prinoipiles which might seem 
to find innumerable exceptions everywhere, but 
they become permanent and ultimate. Men make 
them so. Thus do men lay down the lines of their 
future and form the framework of the unknown ; 
and, like the organism, they will tend to be ‘ true 
to type.’ But, in addition to this, they will 
become explicitly conscious of the type to which 
they must be true, if their personality, in its ulti- 
mate development, is to be in every respect efficient 
(§ 29 [1]). When in the course of mental develop- 
ment the implicit becomes explicit, there is a 
rigid logical connexion between the old and the 
new ; the lines upon which development will 
proceed have already been laid, and the data are 
viewed, selected, and sj'stematized in ways con- 
ditioned by earlier processes of selection. Yet 
this selective process, as it appears, e.y., among 
the young, is one of which they cannot be said to 
be conscious ; and, while its extiaordinarily bene- 
ficial character cannot be gainsaid, it is very 
common for the process, as a man’s individuality 
becomes more distinctive, to be markedly biased, 
one-sided, and so foith. Development thus brings 
greater freedom and a more conscious choice of 
action, and the individual more deliberately shapes 
his personality. This increase of consciousness 
gives the impression that the early years were 
blind, unconscious, and so forth ; but consciousness 
is never complete, as the developing individual can 
realize on retrospect. Even the very young have 
an individuality of their own. The selective 
process, with the gradual recognition of guiding 
principles, is at work in these rudimentary beings, 
and we may speak of some ‘ system ’ embracing 
the child, his immediate environment, and all the 
factors that make for development. Of some of 
these factors the individual becomes aware, and 
continued increase of consciousness makes acute 
the relation between the individual’s conception 
of himself and the supreme realities, so far as 
he has apprehended them. Now, whatever these 
may be found to be, they must always have 
had a significance, such that that of which man 
becomes conscious was already existing and had 
some meaning for his earlier stages. The entire 
process in the midst of which ni.an develops must 
embrace all that which comes under the category 
of the transcendent, the supernatural, and the un- 
known ; and in the course of his purposive, self- 
guiding development he becomes a more responsible 
part of that co-operative and progressive process 
which he can now more deliberately help or hinder. 
It is at this point that the comparative and 
historical treatment of all ideas of sin, forgiveness, 
and atonement deserves fresh attention (see artt. 
Expi.xtion and Atoxemknt, Conscience, Sin). 

(3) In various forms there prevail beliefs and 
practices of entire surrender, whether to a Supreme 
Power or to principles in the universe, or of 
thoroughgoing asceticism or quietism. But self- 
suppression and surrender are in themselves 
normal. In entering upon any new- system of 
thought, they are necessary in a greater or less 
degree, as against inhibition, objectivity, and 
insistence upon one’s own individuality and point 
of view. Especially significant is the surrender of 
self to potent ideas or theories, to a body of 
thought or a Church, and, of course, in all cases 
where the self entrusts itself to another person- 
ality. Throughout, the step has its important 


consequences, and the realization of the step 
becomes more impressive until it is felt to be a 
veritable leap into the uiiknow n. The ideas and 
theories may lead one one knows not whither ; the 
person to whom one surrenders oneself will to a 
greater or less degree attect one's unknown future. 
The process, a normal one, thus involves the 
question of the objective value of that to which 
the surrender is made, of that which is to be 
assimilated and realized. Progress is throughout 
due to innumerable acts of faith, trust, surrender, 
and reliance ; and, as the occasions vary in inten- 
sity and objective significance, some part of the 
self is affected and developed, and at times the 
whole self seems to be renounced only to gain a 
‘higher’ or a better self. However intense the 
feeling of surrender in human relationships, it is 
in the religious sphere that the significance of the 
step is most profoundly felt, and here the leap into 
the unknown is no less an one, even though there 
is the confidence that ‘ underneath are the ever- 
lasting arms.’ ^ Here are experiences vaiying in 
degree and uniting the individual and his ordinary 
life and thought with that which is most profound 
and ineffable in the universe, correlating uniquely 
the non-religious and the religious, the known and 
the unknown, and forming tlie basis of all ade- 
quate conceptions of existence, knowledge, and 
reality. 

35 . Reality. — (1) It will have been seen that the 
trend of thought has advanced the study of religion 
to a new stage, and has interwoven it with the 
progless of other departments of research. In this 
article the endeavour has been made to introduce 
the reader to the wider field in which the study of 
religion must be placed, and to indicate some of 
the more important questions. Much more might 
of course be said, but the central problem would 
still remain ; the underlying ultimate realities. 
Here it must suffice to observe that by the religious 
consciousness must be meant a consciousness of 
reality. The realities of religion must he more 
personally vital than those recognized outside the 
realm of religion ; in fact a religion that would live 
must be able to claim to approach nearest to the 
ultimate realities. But even in religion we have to 
do, not with reality itself, but with intuitions, appre- 
hensions, or convictions of it. The religious mode 
of thought appears to be essentially a very intense 
form of otherwise non-religious thought, and the 
most characteristic features of religion are a highly 
distinctive form of what otherwise is not peculiar 
to religion. Religion is ‘ natural ’ because the 
ultimate realities must be a ‘ natural ’ part of the 
universe of which man becomes conscious. Ideas 
of ‘ this ’ world and of ‘ the other ’ originate in the 
mind of one and the same experiencing individual ; 
and there can be only one total existence of which 
he has such varying intuitions and conceptions as 
his nature, temperament, and training favour. 
Moreover, not only is there an interconnexion 
between the progress of religion, its increasing 
wealth of expression, and the general development 
of thought ; it is .also self-evident that the deliberate 
effort to raise the level of thought and to improve 
the mental equipment (e.gr., in education) enables 
one to experience life more fully and to utilize its 
data more effectively. Indeed, one has only to 
consider the meaner life of primitive men to per- 
ceive that the positive advances of tlio\ight have 
conduced to the general advance of religion, and to 
a clearer apprehension of all that is felt to be pro- 
foundly real and true. Thus thought — especially 
in its dynamic aspects — and reality are not to be 
separated. 

( 2 ) But, while progress brings better conceptions 

1 Cf, also the * dark night ’ of the mystical experience ; see 
artt. Mysticism. Keo-Platoxtsm. 
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of reality, at the same time it certainly increases 
men’s abilities, duties, and responsibilities. It 
magnifies the possibilities of good and evil. The 
ilevelopment, therefore, is extremely significant for 
the relation between men and reality, whether one 
considers (a) the actual progress of physical science 
and the strides taken in utilizing the realities of 
the physical ivorld, or (i) the deepening recognition 
of the necessity of higher standards of moral, 
spiritual, and intellectual life. Thus, the develop- 
ment of conceptions of reality powerfully affects 
human ivelfare as a whole. Jloreover, they corre- 
spond in their remarkable variety to the variation 
of individual temperament, training, experience, 
and so forth. It is obvious that the striking differ- 
ences — ethical, spiritual, and intellectual — in men’s 
conceptions of God are due to ditt'erences, not in 
the nature of God Himself, but in human nature. 
‘God’ is the name given to that sublimest of reali- 
ties, of which man becomes conscious as standing 
in a uniquely ‘ personal ’ relationship with him. 
Whatever be the true objective reality, it is evident 
that both the Reality and man’s own individual 
nature contribute to the resultant varying concep- 
tions. And, in geneial, all the ultimate realities, 
as formulated, are man’s imperfect conceptions of 
them, conceptions whose vicissitudes can be ob- 
jectively studied, and which can develop further 
and, in so doing, lead to newer and more effective 
convictions of reality. Consequently, it is neces- 
sary to observe, on the one hand, the evident signi- 
ficance for the individual of his own conceptions of 
reality, and, on tlie other, the problem of the part 
taken by reality throughout. To the genuine 
theist God is the most essential, if not the only, 
reality, and it is impossible to isolate His working 
in the universe from the man who has an erroneous 
conception of God, or, perhaps, no consciousness of 
Him at all. None the leas, it is of essential im- 
portance whether men’s conceptions of any reality 
are adequate or not, and, to some extent at least, 
God’s influence upon men is admittedly conditioned 
by men’s conceptions. Hence the que.stion is vital, 
how far God can influence man as apart from man’s 
explicit consciousness of Him, how far God Him.self 
is affected by human activities {e.g., by gross evil) 
contrary to man’s consciousness of His nature. 
(For we mustevidently distinguish between human 
activities not yet recognized by men to be evil and 
those which they know within themselves to be 
wrong.) Moreover, since ‘God’ is the theistic 
consciousness of reality, the problem is essentially 
that of the relation between the ultim.ate realities 
in general and men uith their varying conscious- 
ness of them. Vitally significant as this is on 
practical grounds, it is also a problem of the greatest 
methodological importance, i.e. if the data of the 
growth of consciousness, of religion and magic, and 
of science and philosophy are to be rationally and 
thoroughly’ handled. Reality must alway's be 
significant for men ; it must have some effect, as 
apart from a man’s particular conception of it. 
Only in this way can one gain a coherent view of 
the universe. Consequently there is need both of 
(a) an adequate conception of the ultimate realities 
to take the place of those felt to be imperfect, and 
of (^) a scientific and more theoretical treatment 
of such conceptions in human history, the develop- 
ment and differentiation of thought, and all that 
makes for the greater fullness and richness of life. 

(3) All growth of consciousness brings increased 
power for good or for evil. The development is 
not so much of the self alone as of an environment 
or a system of relations of which the self is the 
centre. The development demands continued dis- 
cipline and reorganization, for the consequences 
are harmful if the self is lacking in responsibility, 
morality’, and all that encourages healthy progress. 


The limit of such development furnishes the con- 
ception of absolute coherence, perfection, truth, 
justice, etc., whether as regards (a) an absolutely 
self-conscious, supreme, and personal Self, or (h) an 
impersonal system of regulative principles and uni- 
formities, as manifested in the universe — the ulti- 
mate ‘ environment.’ ' Now’, the entire complex 
field of religion becomes more manageable and 
intelligible only when notice is taken of the beliefs 
and practices which connect human activities with 
those of the universe, whether directly (especially 
in magico-religious and magical data) or indirectly 
(e.g., through prayer to the gods). But this funda- 
mental underlying interconne.\ion, implicit in life 
and thought, becomes explicit only in the develop- 
ment and differentiation of thought — when, e.g., 
spiritual and non-spiritual forms of energy are dis- 
tinguished, and definitions or theories mark off 
matter from mind, and the physical from the 
psy’chical. The primary logical interconnexions 
are continually being obscured through the growth 
of special knowledge, which, however, brilliantly 
illuminates the varied departmental (moral, spirit- 
ual, sesthetic, intellectual) aspects of the uni- 
verse. 

There is a perilous kinship betw’een religion and 
magic ; typically and characteristically they are 
respectively right and wrong ways of dealing with 
what is regarded as fundamentally real and true. 
Since strong convictions and supremely intense 
states of consciousness are the more potent for 
good or for evil, there is a bifurcation such that 
what can take a religious form might also become 
magical or irreligious. Thus, tliere is a sane and 
an insane supernaturalism, a healthy and unhealthy 
mysticism, and genius has its cases of perversity 
and depravity. Accordingly, it is possible either 
to distinguish the good and the bad examples or 
to refuse to admit the latter within the cate- 
gory ; that is to say, either we have good and bad 
religion, genius, etc. (or examples of these) or the 
bad cases come under another category, as, e.g., in 
the antithesis of religion and magic, (good) mysti- 
cism and (irrational) occultism, and the like. Wbat- 
ever course be generally adopted, it is extremely 
important to distinguish the psychological and 
subjective aspects of data from their logical and 
other more objective value. It is important to 
distinguish religion, genius, etc., as a whole or 
absolute feeling and the more specialized forms 
which are examples of religion, genius, etc., and 
which can be more objectively regarded. In this 
way, the fact can be emphasized that, although 
the ultimate realities are in a sense religious (e.g., 
as relating to a Supreme Deity or to life after 
death), they are not religious in themselves, 
although religion is directly concerned with their 
apprehension and formulation. For the subjec- 
tively impressive experiences so easily lead along 
beneficial or harmful roads, either to religion or to 
its worst enemy, that a careful disciplinary and 
regulative system of belief and practice is at once 
required for the sake of both the individual and 
society. In other words, reality — i.e. our own 
subjective conceptions of it — at once requires a 
formulation, a logical theory, an embodiment. 

(4) From one point of view, then, religion, mysticism, etc., 
are one of many phases, aspects, and departments of the totality 
of existence. The most ‘religious’ individual has his non- 
religious times, and many * good ’ men have had their anti- 
religious or rather irreligious occasions. The test of a religion 
lies in its relation to what is, as such, non-religious, viz. to the 
best moral, spiritual, aesthetic, and intellectual consciousness of 
the age as manifested in conduct, thought, ideals, and so forth. 
But, owing to the differentiation and specialization of thought 


1 The latter is not the objective universe of the senses, but a 
logical construction, and the former depends upon man’s present 
stage of consciousness. The ultimate which the mind can con- 
ceive depends upon the stage of development reached by th« 
mind. 
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— with the corresponding (objective) incompleteness of indi- 
vidual minds — no one mind can form a logically’ adequate 
estimate. It is in. possible for any individual to grasp totality 
as a whole, although it is possible to do justice to the various 
aspects under which the universe is apprehended, and to in- 
vestigate their growth, development, and interrelation. Pro- 
ceeding on these lines, one can realize the necessity of proving 
and improving current conceptions, definitions, and other tools 
of thought, for, in the advance of thought, and in the better 
organization of the data of experience, one comes to realize 
more vividly and truly the uni\er6e of which one is an integral 
part. While the actual religious life implies principles, ideas, 
and the rest, the scientific or critical treatment of religion is 
concerned in determin' ’ ! ■ ' ' ’ *• i -i progress 

of thought, inasmuch t • ■ ■ ■ . the con- 
tinued knowledge of . . . w lich sway 

mankind. The apprehensions of reality unite man and objective 
reality itself, and, varying, as they do, according to the indi- 
vidual, they are a key to a science of human nature and experi- 
ence. It is obvious that there must be realities of a sort to 
allow the prevalent types, although the ultimate realities of the 
Universe are not to be confused with the realities of our human 
nature. Thus, a conception of ‘God’ can be formulated and 
accepted ; it will correspond and answer to personal experience 
at a certain stage of psychical development ; it can prove the 
most vital and stimulating truth that man can possess. There 
must be some objective reality such that men become conscious 
of it in ways varying according to their individual nature and 
stage of development. Moreover, human personality is such 
that the conception of a reality in a personal relationship to 
man, and alike immanent and transcendent, is notmereh' a sub- 
jective reality ; it is demanded by the data of religion, by the 
characteristic features of pei^onal development, by the con- 
sciousness of the necessity of continued development in every 
direction which man feels to be good, beautiful, and true. In a 
word, the objective reality of ‘ God ’ is demanded if man is to 
give a rational account of himself so far as his intellect allows 
him, and the most objective theory of reality must be based 
upon the facts of human consciousness. 

(5) All the ultimate realities themselves lie be- 
yond human vision (cf. 1 Co 13^^). Between them 
and the self there are, as a psychical veil, the im- 
pulses, ideas, convictions, and theories, the whole 
body or world of thought which makes every man 
what he is, and enables him to say, * Here is 
reality.’ Some mysteries of reality, from a psychi- 
cal point of view, are hinted at in the strange data 
of psychical research, occultism, and ecstasy, in ail 
abnormal and pathological phenomena of the mind, 
in the disastrous elFects of vagaries, or of doctrines 
and theories which healthy opinion repudiates. 
Although progressive thought may reject certain 
explanatory conceptions or theories — e.g.^ now of 
evil spirits, and now of guardian angels — men re- 
quire some organization of experience, some ade- 
quate body of thought, some tolerable outlook 
upon the universe, which will enable them both to 


direct and understand their experiences and to 
realize the signiticance of human existence to as 
to be able to live healthy and useful lives for the 
good of a universe from which they can never 
escape. Upon their body of thought depend their 
sanity and effectiveness. Even reality itself seems 
to some extent to be powerless against the will 
which we regard as bad and evil ; while, on the 
other hand, how far reality can be objectively and 
positively influenced, under given conditions, is a 
vital problem w'hieh can at least be theoretically 
handled. Certainly religion has not been without 
daring conceptions of the practical relations be- 
tween God and man — and, suppose religion proved 
to embody the truth about reality ? 

So the study of man’s psychical tendencies, his 
ideas and ideals, his modes of thought, his beliefs 
and practices, his doctrines, theologies, and philo- 
sophies — all contribute to one’s knowledge of 
human nature and of the ifniverse. In the investi- 
gation of the development of conceptions and of 
the workings of the mind, whether in its immediate 
consciousness of reality or in its reflexion upon 
past experiences, one comes to know a little more 
of the realities themselves and of the objective 
relationsliip between them and man. If. then, 
it is judicious to venture upon a definition of 
religion on the lines upon which this article has 
proceeded, the following may be sugge.^ted, pro- 
visionally : Religion primarily involves some im- 
mediate consciousness of transcendent realities of 
supreme personal worth, vitally influencing life 
and thought, expressing themselves in forms which 
are conditioned by the entire stage of development 
reached by the individual and his environment, 
and tending to become more explicit and static in 
mythologies, theologies, philosoi>hies, and scientific 
doctrines. But, as this article has tried to indicate, 
there is a positive development of consciousness and 
thought m history, and consequently it is possible 
to seek to correlate both the static aspects, which 
are essential for all stability, and the dynamic, 

: which are indispensable for future progress. For 
to do justice to the ultimate facts of harmony 
. and of development in the universe is one of the 
I main functions of a living religion. 

I LiTBRATimE. — Th© more inijiortant special technical works 
j have been mentioned throughout the article. 
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Introductory. — See Secret Societies (Intro- 
ductory). 

Christian (F. Cabrol), p. 693. 

Indian (L. DE la Vallee Poussin), p. 713. 

RELIGIOUS ORDERS (Christian). — I. 
General characteristics and classifica- 
tion . — Under the title ‘ religious,’ in the Christian 
Churches, are included all tliose ivho make pro- 
fession of a life in conformity with the precepts 
and counsels of tlie gospel, and wlio witiidraw from 
tlie world in order to practise this life more 
perfectly. 

The art. Monasticism deals with the origin and 
chief characteristics of tliis form of life, of wliich 
monasticism is itself the principal species. In 
mona.sticism we have the religious life in its 
essential elements ; and it may be said that, from 
the 6th to tlie 20tli cent., it has been a question 
merely of combining those elements according to 
different metliods to serve special purposes, and 
that no new conception, no essential difi’erence, 
has been introduced — nothing, in fact, that was 
not already existing in germ in the monastic life 
of the earliest centuries. The vows of poverty. 


Japanese (J. A. MacCulloch), p. 718. 

Mexican and Peruvian (J. A. MacCulloch), 
p. 718. 

Muslim (E. Montet), p. 719. 

chastity, and obedience, the practice of mortifica- 
tion. labour, prayer, and silence — sometimes even 
preaching and otlier external work — were the 
obligations of religious life in all ages, wliether 
under the ceuobitical or under tlie eremitical form. 
We are concerned in this article with the ditierent 
forms of the religious life distinct from monasti- 
cism. The first task of the historian, in presence 
of the number and variety of these forms of the 
religious life (they exceed 380 in number, even 
without counting certain religious societies of 
minor importance), is to attempt a clas.silieation. 
This is no easy task. Neitlier geograpliical nor 
chronological considerations will serve as a basis of 
classification, since, owing to the universal charac- 
ter of Christianity, these religious families are 
found in all nations, and some have put forth 
shoots in every age and thus belong to no one 
century more than to another. The attempt has 
; been made to group them in families, placing side by 
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oide those which offer analogous features or which 
follow the same Rule. Here, however, historian 
and canonist will not be in perfect accord. 

If, e.tc., the attempt is made to place under the 
same rubric all the orders in which the Rule of St. 
Augustine is followed, the result will only lead to 
confusion, for these orders are in other respects 
quite dissimilar and belong to different groups. 
The Dominicans, hospitallers, and several con- 

g egations of women, e.g., all alike follow the 
ule of St. Augustine, but they differ entirely 
from one another as regards the end and object of 
their respective institutes. This re.sults from the 
fact that the so-called Rule of St. Augustine con- 
sists in reality of a set of general principles of 
spirituality which can be adapted to any form of 
religious life. It is the constitutions of each order, 
rather than the Rule, that give it its distinctive 
character. The Carmelites originally followed 
the Rule of St. Augustine. Some orders have 
followed different Rules at different times. The 
Premonstratensians combine the Rules of St. 
Augustine and St. Benedict. • The Dominicans, who 
also follow the Rule of St. Augustine adapted 
from that of the canons regular, especially the 
Premonstiatensians, seem to belong, with prac- 
tically equal right, to two very different forms 
of religious life— that of the canons regular and 
that of tlie mendicant friars. The Brothers of St. 
John of God, who are hospitallers, were attached 
to the mendicant orders by Urban VUI. It was 
the same in the case of the Jesuits to a certain 
extent, although these ‘ religious’ belong to a totally 
different category— that of clerks regular. The 
title, in fact, of ‘mendicant friar,’ which dis- 
tinguishes certain orders, came in time to be 
attached to those which were not originally com- 
prised under this designation, such as the Augus- 
tinian Hermits, the Carmelites, as well as the 
hospitallers and others mentioned above. The 
Theatines and Barnabites, who are clerks regular, 
received the privileges of the canons regular of the 
Lateran. Some — t.g., Vernieersch — regard the 
question from the point of view of canon law, and 
classify the orders according to whether they 
posses.-, solemn vows, simple vows, temporary vows, 
or a mere promise. Tliis method of classification, 
while legitimate in itself, has no historical founda- 
tion. Moreover, it lead.s to confusion, for some orders 
have adojited in turn temporary vows and simple 
vows, or have even practised both systems simul- 
taneously for dilleient members of the order. 
Finally, if we take as specially characteristic of an 
order the particular work undertaken by its 
members — education, care of the sick, preaching, 
etc. — it is not ea.sy to Judge to what class certain 
orders belong that exercise all these various 
activities at once. 

Without flattering ourselves that it is in all 
respects a perfectly satisfactory system of classifica- 
tion, we shall adopt here, as the most practical for 
our purposes, one that is both chronological and 
pragmatic — one that keeps in view the different 
periods of time, while grouping together those 
orders which possess ceitain characteristics in 
common. We shall also keep to the traditional 
mode of designation. 

I. From the ist to the middle of the 3rd 
century : virgins, widows, and ascetics. — In 
primitive Christian society there were certain of 
the faithful who led a life more austere than that 
of their brethren and who formed a class apart. 
.Viiiong these ascetics there are even indications of 
,T,n attempt at community life. They may be 
legal ded as the earliest representatives of the 
-eligioiis life.* 

2. From the middle of the 3rd to the end of 
1 Ct. art. Mns.ASricisM. 


the 12th century : the monks and the canons 
regular. — Under the title ‘monk’ are coiiipri-ed 
the hermits and anchorites of all descriptions, the 
cenobites or monks living together in community, 
and those who combine both elements in a life 
partly eremitical and partly cenobitical. To the 
same period belong the canons regular, whose life 
has much in common with that of the monks, and 
who enjoy the same privileges. 

For the different kinds of monks cf. art. 
Mosasticism. The principal varieties of canons 
regular are : the Premonstratensians, Canons of 
St. Victor, Canons of the Lateran, Canons of St. 
Maurice (Agaiine), Canons of the Holy Cross, 
Canons of St. Saviour, Canons of St. Rufus, Canons 
of the Holy Sepulchre, Canons of Verres, Canons of 
Marbach, Canons of Pampeluna, Canons of St. 
Antony, Canons of the Immaculate Conception, 
and the Gilbertines.' 

The Brothers of the Common Life, Beghards, 
and Beguines form a category of their own, but 
may be classified together with the monks and the 
canons, since their life is founded on the principles 
of the monastic and canonical state. 

3. From the nth to the i6th century: the 
military orders and the knights hospitallers. — 
Strictly speaking, these orders might be classed 
with the monks, since they usually followed one 
of the monastic Rules (e.9., that of St. Benedict). 
But they possess so marked a character of their 
own that it is better to treat them separately. 
They are as follows : the Knights Hospitallers of 
St. John of Jerusalem, Templars, Teutonic 
Knights, Knights of Evora or of Aviz, Knights of 
St. Janies of Compostella, Knights of Calatrava 
and of Alcantara, Knights of the Order of St. 
Lazarus. 

4. From the nth to the 20th century : the hospi- 
tallers (non-military).’* — These include the Order 
of Mercy, the Trinitarians, the Servites, the Paul- 
iniams, the Alexians, the Jesuati or Hieronymites, 
the Ambrosians, the Brothers of the Apostles, 
the Good Brethren, the Order of the Holy Ghost, 
the Brothers of St. John of God.® 

5. From the 13th to the ifith century: the 
mendicant orders or friars (frati). — The friars 
adopted a mode of life dittering in many respects 
from that of the monks or canons regular, viz. the 
absence of the element of stability in a particular 
monastery, and of perpetuity in the superior, the 
exercise of the sacred ministry, preaching and 
teaching, reduction of the solemnity of the choral 
office, suppression (at least originally) of all 
property and all power to possess lands or money 
even in the name of the comniiinity. They are 
called mendicants because, unlike the monks, 
having no possessions and no stable means of liveli- 
hood, they were obliged to live on alms. 

The four principal mendicant orders are: the 
Dominicans, the Franciscans, the Carmelites, the 
Augu.-tinians.* There are, besides, other les.ser 
mendicant orders in some of which the Rule of St. 
Augustine is observed, in others that of St. 
Francis. Among the former are the Order of 

1 For other examples cf. Heiinbucher, DU Orden und Kon* 
gregationen der katholischen Kiiche, li. 24-29. 

2 It must be remarked that several of these orders follow the 
Rule of St. Augustine and have obtanied both the title and the 
privileges of the mendicant orders. Hence they are sometimes 
cla-^sed under one, sometimes under the other, of these two 
categories. Since, however, both their special object and their 
manner of life are practically identical in all these orders, and 
since they possess many of the characteristics of the military 
hosjfitallers treated above, it would seem to be as well to group 
them together under the rubric of hospitallers. 

2 Some of the hospitallers are also among clerks regular, like 
the Camillians. 

* The Augustinians belong, by their Rule, to the canons 
regular rather than to the friars and, in some of their branches, 
have more atfinity with the hermits or monks. They have 
been counted, however, among the mendicant orders since the 
day when they obtained a share in the privileges of the latter. 
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Mercy, the Trinitarians, the Servites, tlie Paulin- 
ians, the Alexians, the Hieronymites, the Jesuati, 
etc. These are already mentioned under the cate- 
gory of liospitallers, to which they also belong. 
Among those that follow the Rule of St. Francis 
are the Minims, the Third Order of St. Francis, 
and the Scalzetti (‘discalced Friars’), or Order of 
Penance. 

Orders of women are the Brigittines, Annun- 
ciades, Ursulmes, Angelicals, Salesian Sisters, 
Penitents, etc. 

6 . From the i 6 th to the 17 th century : the clerks 
regular. — These ‘religious,’ while piactising the 
religious life in community (as the title ‘ regular’ 
indicates), belong essentially to the clerical order, 
as shown again by the title ‘ clerk ’ and by their 
dress, their external life, and their exercise of the 
sacred ministry. They possess solemn vows, like 
the monks and canons regular, but have not, like 
the latter, the choral office, nor do they practise 
stability. Generally speaking, they have, in 
addition to the exercise of the religious life, some 
special object or particular line of work. Most of 
these societies admit only priests to their ranks, 
and lay brothers are received as ‘coadjutors.’ 
Some — t.g. the Theatines and the Barnabites — 
possess, as already remarked, the privileges of the 
Canons of the Lateran. The clerks regular are ; 
the Jesuits,* Theatines, Barnabites, Clerks Regular 
of Soniascha, Clerks Regular of the Good Jesus, 
Clerks Regular of the Mother of God, Camillians, 
Minor Clerks Regular. 

7 . From the 17 th to the 19 th century: religious 
congregations. — These religious congregations re- 
semble the clerks regular, and they are called in 
canon law ‘ quasi-regulars.’ They have usually 
only simple vows and are distinguished from the 
clerks regular proper by this fact and also by the 
more recent date of their foundation. 

The principal congregations are ; the Passionists, 
Redemptorists, Lazarists, Eudists, Gbiates, 
Marists, Assumptionists, Salesians, Paulists, 
Sulpicians, Oratorians.’ 

8 . From the 18 th to the 20 th century : missionary 
societies or congregations. — These societies, 
founded specially for the foreign mis-ions, may be 
considered, as regards their manner of life, as clerks 
regular or quasi-iegulars ; but, since they all have 
a common end in view, we have placed them 
together in a group apart. 

They are : the Society of Foreign Missions, the 
Society of the Sacred Hearts of Jesus and Mary (or 
Fathers of Picpus), the Fathers of the Holy Ghost, 
the Fathers of Seheut, the Fathers of 5Iill Hill, the 
White Fathers, the Society of the Divine Word, 
the Society of the Divine Saviour. 

9 . From the 17 th to the zoth century : teaching 
brotherhoods and congregations of women. — 
These include the Piarists, Brothers of the Christ- 
ian Schools of St. John Ba))tist de la Salle (Christ- 
ian Brotliers), Brothers of the Society of Mary 
(Marianists), Brothers of Lamennais, Brothers of 
St. Gabriel, etc.,* Sisters of Charity of St. Vin- 
cent de Paul, Sisters of Wisdom, Sisters of Evron, 
Sisters of Nevers, Sisters of the Good Shepherd, 
Sisters of Nazareth, Little Sisters of the Poor, 
Society of the Sacred Heart, Sisters of St. Joseph 
of Cluny,* etc. 

II. Casoss regular, brothers of the 

COMMOX LIFE, BEGHARDS AXD BEGUIXES, MILL- 

1 The strictly chronological order is as follows: Theatines, 
1524 ; Clerks Regular of the Good Jesus, 1526, Barnabites, 
1630 ; Somascha, 1532 ; Society of Jesus (Jesuits), 1534. 

2 We include the Sulpicians and Oratonans among these con- 
gregations, although canonically they are not considered as 
such, since they ha\ e no vows. They may, however, be assimil- 
ated to societies such as that of the Lazarists by their object, 
the training of the clergy. 

3 For the detail cf. Heimbucher, iii. 356 ff. 

4 76. in. 364 f. 


TARY ORDERS AND HOSPITALLERS.— X, CanonS 
regular. — («) The name. — The name ‘canon ’is of 
ancient origin. The Councils of Antioch (341), 
Chalcedon (451), and ‘ in Trulio ’ (692), speaking of 
the clerics attached to tlie service of certain 
churches, say that they are ip Kavovi or iK rod 
Kttvoi'os, i.e. inscribed in tlie Kavuiv^ the matricula^ 
tabula,, or alburn.^ According to du Cange,- a 
canonicus is one who is inscribed sub canone 
frumentario, i.e. is maintained by the revenues 
of the Church. St. Athanasius employs the term 
t6p re Kapova ri)S 

In the West tlie •2nd and 3rd Councils of Toledo 
and that of Fiiuli (791) speak of clerics ‘sub 
canone ecclesiastico.’^ The 3rd Council of Orleans 
in 538 and Giegorj' of Tours make u^e of the term 
; canonici to describe the clergj' of a church.® The 
Council of Clermont in 535 extends this title to ail 
priests and even deacons attached to a church, 
whether in town or in country. These priests and 
deacons were obliged, at great feasts, to assemble 
in the catliedral church to celebrate divine ser- 
vice together with the bishop. In 538 the 3rd 
Council of Orleans deprived of the title of ‘canon’ 
all clerics who refused to obey their bishop.® It 
may be gathered from these ditlerent texts that 
the term ‘canon’ was applied to two classes of 
people differing widely from one another. On the 
one hand were clerics, like those of the diocese of 
Hippo, who lived with their bishop in community 
and in the practice of monastic asceticism. On 
the other hand were those who lived in tlieir own 
churches, practising neither the community life 
nor monastic poverty, and bound to their bishop 
by an obedience that did not press very heavily 
upon them. This vague use of the teim lasteil 
throughout the ages. In order to avoid confusion, 
the custom finally arose of distinguishing between 
the two classes of canons by calling the first 
‘canons regular’ and the second ‘secular canons’ 
or ‘canons’ puie and simple. The latter cannot, 
of course, be regarded as in any sense belonging 
to the religious orders ; it is with the canons 
regular alone that we are here concerned."^ 

(5) Canons regular till the 10th century. — In 
art. Monasticism we have shown that in tne 4th 
cent, there was a tendency among many bi^liops 
to gather the clergy of their chuiclies aiound them 
and to live with them in the exercise of asceticiMii 
according to the exainjile of the monks. The 
attempts that have been made to find examjiles 
earlier than this date, in order thus to trace back 
the origin of the canonical order to the time of the 
Ajmstles, are entirely without value. St. Augus- 
tine, who was so well versed in the knowledge of 
the ecclesiastical institutions of the past, does not 
even mention tlie canonical life in his de Moribus 
Ecdesias Caihvlicce, written in 388, although it 
would have afforded him an excellent and most 
natural oppoitunity for doing so, had any such 
institution existed before Ids time. Kor can any 
traces be found in the writings of St. Cyprian or 
any other writer of earlier times. St. Augustine 
was himself, in fact, one of the first to have the 
idea of gathering his clergy around him in order 
to live with tliem in common in the practice of 
poverty and religious discipline after the example 
of the cenobite.''. He made his first trial of tnis 
way of life at Tagaste, his second at Hippo (388 

I Socrates, HE v. 19 {PG Ixvii. 613) ; cf. note of Valois (i6.); 
Leclercq, in DACL iii col. 235. 

^ (4lo!^i>arium, Niort, liiS'i-Sl, s.v. ‘Canonicus.' 

8 I'lfa 5. Antonii {PG xxvi. 837 f.). 

4 ConcU. Tolet. 11. can. 1, 2, III. can. 5 ; Concil. Forojxtl. 
can. 1, 

® Greff, of Tours, Hist. Franc, x. 31 {PL Ixxi. 670) ; Cancel. 
Aurel. ill. can. 11. 

® Cf. F, Maassen, Concilia cevi Mcroviivjici, Hanover, 1893, 
pp. 69, 77, etc. 

7 Cf. du Cange, s.v. ‘Canonicus.’ 
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and 391). We have accounts of the life led in his 
monasteries written by Possidius in his life of St. 
iVugustine and also by St. Augustine himself.* It 
resembled to a great extent the life of the monks 
— life in common under a common discipline. The 
bishop was the head of this family of clerics, and 
obedience was doubly due to him — as bishop and 
as the quasi-abbot of the community. He was 
also the temporal administrator of the aflairs of 
his ‘monastery,’ and the clergy were hound to 
abandon their personal property and to live in the 
practice of poverty and chastity. The chief differ- 
ence between them and the monks lay, firstly, in 
the fact that these early ‘canons regular,’ instead 
of living apart from the world, had their dwelling 
in the midst of a town or city ; secondly, in the 
fact that they were essentially the clergy of their 
churches and exercised the sacred ministry. Their 
regime and manner of dress were again different 
from those of the monks, and their practice of 
poverty and obedience was less severe. The ex- 
ample of St. Augustine was followed by other 
African bishops, at Carthage, Tagaste, and in 
other cities. We find the same custom in existence 
even beyond the coniines of Africa, in the case 
of St. Paulinus of Nola, Hilary of Arles, and 
others.^ 

One of the most remarkable among these ex- 
amples is that of St. Eusebius of Vercelli — an 
earlier case than that of St. Augustine — about 
whom we have a considerable amount of informa- 
tion.® But the life led by St. Eusebius and his 
clergy resembled far more closely than that of St. 
Augustine and his ‘canons’ the life led by the 
monks proper. In St. Augustine’s case it w'as in 
fact a seminary for the clergy or a college of 
canons, rather than a monastery for monks as in 
Eusebius’s institution. The clergy of Eusebius 
observed the monastic enclosure, celebrated the 
day and night hours of prayer, and practised all 
the austerities of the monastic life. St. Fulgentius, 
in the midst of the Vandal persecutions, and, no 
doubt, other African bishops also, went farther 
still and obliged monks and clerks to live together. 
But this attempt to unite two incongruous elements 
should be regarded as a mere expedient demanded 
by the special needs of the time.® This quasi- 
monastic form of life seems to have been practised 
only in certain exceptional cases by the clergy of 
the Eastern Church. St. Jerome, who was so well 
acquainted with all that concerned ecclesiastical 
life, does not mention any example of it. Cases 
have been quoted of monks living with their 
bishops, but these are not to be regarded as in- 
stitutions distinct from that of the ordinary 
monastic life, and the only actual example is 
that of Rhinocorura quoted by Leclercq from 
Sozonien.® 

In the West, however, at the end of the 6th 
cent, and during the 6th the canonical life became 
an official institution. The 4th Council of Toledo 
provides us with a picture of the bishop in his 
episcopal residence surrounded by his priests and 
deacons, while in a neighbouring dwelling the 
young clerics were educated under his supervision.* 
In Gaul the 2nd Council of Tours also laid down 
that the bishop should live with his priests and 
deacons in the episcopal palace.’ Gregory of Tours 

1 Vita S. AugiLstini^ v. (PL xxxii. 37); Aug. ‘de Vita et 
Moribus Clericorum guorum,’ Serm. ccciv., cccivi. (PL xxxix, 
151)8 ff.); L. Thoniassin, Ancttnne et nouvelle discipline de 
I'Kgbse, Paris, 172.5, i. 1330 f. 

- Cf. art. Mo.n'astictsm, IV. iii. i (a). 

3 Thomassin. i. 1341 f. : St. Ambrose. Ep. Ixiii. (PL xvi. 
1239 (T.) . Maximus of Turin, Serm. Ixxxiil. (PL Ivii. G97 flf.). 

4 Ferrundus, i‘tfa FiUgentii, xxix. (PL Ixv. 145). 

3 Sozouien, HE vL 31 (PG Ixvii. 1389); Leclercq, in DACL 
’u. coi. 2,34. 

“ Concil. Tnlet. IV, can. 28. 

3 Cnncit. Turvn. TI. can. 12. 


makes frequent allusion to those clerics who shared 
the dwelling and the table of their bishop — mensa 
canonieorum^ convivium menste canonicce,^ 

Other councils, as we have already seen, laid 
down new regulations for these clerics, now called 
canonici — e.g. the Councils of Clermont and 
Orleans. 

With regard to England, St. Gregory the Great 
advised St. Augustine of Canterbury to live in 
common with his clergy. But the latter apparently 
wished to go even farther than the recommendation 
of the holy pontiff. At Canterbury and in the 
greater number of cathedral churches founded 
among the Anglo-Saxons the chapter was formed 
b 5 ' a monastic community properly so called. The 
clerg 3 ' of the cathedral were monks and carried 
out the full monastic regime, to which they also 
added the exercise of the sacred ministry. These 
monastic chapters remained in force in the greater 
number of English cathedrals up to the Reforma- 
tion in the 16th century. Certain churches, how- 
ever, founded after the first Christian mission in 
England, were served by secular canons.® 

Finally, it may be said that, outside the church 
of Hippo and certain others that had followed the 
example of St. Augustine, the word ‘canon’ was 
applied to a class of clerics whose obligations and 
foims of life varied from place to place. But in 
the 8th cent, a bishop of Metz, St. Chrodegang, 
gave the canonical life a more definite character 
by means of the Rule that he drew up for canons. 
This bishop (742-766) played an important part in 
the religious and political history of his time. He 
wrote for the clergy of his own church a Rule, 
Regula Canonicorum, which obtained the support 
of Pepin and Charlemagne and was given the force 
of general ecclesiastical law in the Capitularies of 
the latter monarch and ^ the Councils of Aix-la- 
Chapelle (802), Mayence, Tours, Rheims (813), Arles 
(813), and es^cially by that of Aix-la-Chapelle 
(817).® This Rule is largely founded on that of St. 
Benedict. It subjects the canons to the common 
life, enclosure, and the ordinary exercises of 
Benedictine life, while at the same time leaving 
them a certain amount of liberty and the right of 
possessing property.* 

(c) Canons regular from the 9th to the BOth 
century. — The period of St. Chrodegang and that 
which immediately followed were the most flourish- 
ing in the history of the canons regular. Charle- 
magne and Louis the Pious endeavoured to impose 
his Role on the cle^y of their empire, and the 
Councils of Aix-la-Chapelle in 802 and in 817 
followed suit.* Amalarius composed his de In- 
stitutions Canonicorum with the same intention. 
The Lateran Council in 1059 • renewed these decrees 
and obliged the clergy attached to a church to live 
together and share their property in common. 

The Rule of St. Augustine, although it is taken 
from his works, was in reality only drawn up in 
the 8th-9th centuries. It was followed side by 
side with that of St. Chrodegang, which was far 
more complete and precise in details. It was 
adopted by certain ^oups of canons and became 
for them the expression of the vita apostolica, vita 
communis perfecta. These canons came to be 
known as ‘ Canons of St. Augustine,’ ‘ Augustinian 

1 Hist. Franc, x. 31 (PL Ixxi. 670), and Vita Patrum, ix. (i6. 
1052), 

2 W. Stubbs, Epistolce Cantuariensei (Rolls Series), London, 
1865, Introd. p. xvii. 

3 Cf. C. J. von Hefele, Hist, des Conciles, French tr., ed. H. 
Leclercq, Paris, 1907-13, iv. 10, note 2 ; there are in reality two 
Rules of St. Chrodegang ; the first, which is the shorter, in 34 
chapters, appears to be the original Rule ; the second, in 86 
chapters, is only a development of the first, the work of an 
anonymous writer. 

* For a comparison between the Rules of SS. Benedict and 
Chrodegang cf. Leclercq, in DACL iii. col. 241 f. 

» Hefele, iii. 1117, iv. 9 ff. 6 Ib. iv. 1166. 
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or Austin Canons.’^ Their houses were at first 
independent of one another, but were later united 
in a congregation which had its geneial chapters, 
its statutes, etc. The decrees of the 4th Lateran 
Council and those of Benedict XII. in 1.139 are 
concerned with the Austin Canons. In spite of all 
these decrees, hoivever, religious life among them 
had hut a short period of brilliancy. 

In the 14th cent, new efforts- at reform were 
attempted by Cardinal Branda de Castiglione, by 
John Bush, and by Nicholas of Cusa. 

The Protestant Reformation struck a fatal blow 
at the Canons Regular ot St. Augustine propeih’ 
so called. Other societies, however, had been 
formed on the Augustinian model under a severer 
Rule, and these were better able to resist the 
shock of the great upheaval. Some of them are 
still in existence at the present day, such, e.g., as 
the Canons Regular of the Lateran, the Prenion- 
stratensians, and several other congregations. We 
can give here only an outline of some of the prin- 
cipal ones.'* 

Premonstratensians.— The Order of Pr4montr6 
is the most illustrious of all among the canons 
regular. Its founder was St. Norbert {+ 1134), a 
canon of Magdeburg, who established himself at 
Pr6montre with a few companions in order to lead 
a retired and holy life and at the same time to give 
themselves to preaching and the sacred ministry. 
Their life was ordered according to the Rule of St. 
Augustine and guided by the example of the 
Canons Regular of St. Victor of Paris. This order 
developed rapidly, owing partly to the sanctity 
and personal influence or its holy founder, partly 
to its object and nature, which had a special appeal 
in an age in which the idea of clerical and monastic 
reform had given rise to institutions such as the 
Canialdolese, the Carthusians, and the Cistercians. 
St. Norbert founded, besides the canons regular, 
a second order for women, which also had gieat 
success, and a third order for lay people. At the 
present day the order possesses five provinces or 
circles (circaria), seventeen abbeys, five priories, 
eight convents of nuns of the second order and 
three of the third order, besides parishes, missions, 
and a few colleges. The members number 997 men 
and 258 women. 

The Premonstratensians follow the Rule of St. 
Augustine along with special statutes of their own. 
At the head of the circle is the circator, whose 
rank and office correspond with those of the pro- 
vincial in other orders. Their constitutions re- 
semble those of Clteaux. The abbot of Premontre 
is abbot-general of the whole order and is assisted 
by the abbots of Florefl'e, of Laon, and of Cuissy, 
the first houses of the order. The general chapter 
is held at Premontri. This constitution came to 
an end before the Revolution, and in 1883 a new 
constitution took its place. The habit is white 
and resembles the monastic habit except that in 
1 The Rule of St. Augrustine is divided into twelve chapters 
and contains only general principles (of an extremely elevated 
character) on the love of God and our neighbour, humility 
prayer, fasting, duties towards the sick, purity of soul and body 
obedience, etc. 

3 Cf. J. M. Besse, ‘ Augustins,’ in Did. de TMol. cath., i. col 
2472-2483. 

SThomassin, op. cit. ; Bonaventure de Sainte-Anne, Mona 
chains Awjusttni ab Augnstino potissimmn propxignatus 
Lyons, 1694 ; Louis Ferrand, Discoxirs ou Von fait voir qu 
5ainf Augnstin a eU moine^ Paris, 1689 ; Leclercq, ‘ Chanoines, 
in DACL iii. col. 223 ff. ; J. Bingham, Origviee Eccles., London 
1840, bk. vii. ch. ii. n. 9; A. Ebner, ‘ Zur Regula canonicorum 
des heil^en Chrodegang,’ in BQ v. [1891] 81-86; W. Schmitz 
Saneti Chrodegangi , .Metensis episcopi (7ii-66) regula canoni- 
eorum, aus dem Lexdener C>’dex Vossmnns latinue 94 mtf 
Umschrift der tironischen Nolen heratisg., Hanover, 1889; 
P. Paulin, Btudi^s mr I'ordre canonial ou I'ordre des chanoines 
riguHers, Avignon, 1885 ; Paul Benoit, La Vie eanontgtu dam 
le passi et dans I'avemr, Arras, 19ri2; G. Morin, * R^glements 
in6dits du S. Gr^goire vn. pour les chanoines r^guliers (en 
Elspagne),’ JJeime Benedictine, xviii. [1901] 177-183 (reproduced 
in Hefele-Leclercq, v. 94-96). 


choir a rochet, the badge of canonical dignity, is 
worn, and in winter a mantle also. 

This order has rendered signal services to Christ- 
ianity by its missions on the banks of the Elbe and 
the Oder and in the Low Countries, b)'^ the institu- 
tion of hospices for pilgrims, the making of roads 
and canals, the foundation of libraries and schools, 
but especially by its reform of the clergy and the 
foundation of parishes. It even had an influence 
on architecture. It has produced also a certain 
number of chroniclers, historians, and ecclesiastical 
writers.^ 

Canons of St. Victor.^ — From the point of view 
of theology and literature, the Canons of St. Victor 
hold the hist place. Their founder, Guillaume de 
Champeaux, is known as one of the most illustrious 
doctors and professors of the l*2th century. These 
canons take their name from a chapel erected in 
honour of St. Victor, the martyr of Marseilles, on 
Mt. Sainte Genevieve in Paris, They were, more- 
over, actually affiliated to the Canons of St. Victor 
of Marseilles. Their teaching reached its highest 
expression in the persons of Hugh and Richard of 
St. Victor, whose theological and mystical works 
may be counted among the most remarkable of tlie 
Middle Ages; while Adam of St. Victor, with 
his hymns, ranks foremovst among the poets of 
his time. The Canons of St. Victor were estab- 
lished in a number of churches in France (notably 
in that of Ste. Genevifeve in Paris, whence their 
name of ‘Genovefains’) and also outside France. 
St. Victor de Paris remained the centre of the 
institute. Unfortunately divisions soon arose 
within the order, and after the beginning of the 
Uth cent, it began to decline. On the eve of the 
Reformation it exi'^ted in a state of mere vegetation. 
The school of St. Victor is most important for the 
history of medireval mysticism, ana the works of 
its teachers are still of great value. 

Like the greater number of canons re^lar, the 
Canons of St. Victor followed the Rule of St. 
Augustine, with their own special statutes com- 
posed by Gilduin, one of their abbots, and inspired 
to a great extent by the Rule of St. Benedict. 

Canons of the Lateran. — The Augustinian 
Canons of the Lateran were founded shortly after 
the Lateran Council in 1059, and were attached to 
the celebrated basilica of St. Saviour in the Lateran. 
They possessed a considerable number of houses in 
Italy and Poland. They were obliged to leave the 
Lateran basilica for the first time in 1299, for the 
second and last time in 1471. Tliey have to-day 
about 200 members and 24 houses and possess the 
Church of St. Peter ad Vincula in Rome.* 

1 M. Annales breves ordinte Preemonstrateneis, Namur, 

1886 ; C. L. Hu|;o. 5. ordinis Prc^monstratensis AnnaUt, pt. i., 
Nancy, 2 vols., 1734-86 ; J. de Sermaize, * L’Ordre de Pr^niontri : 
son hist. Iitt4raire, ses 4cr!vains,’ in Bevue du monde cath. xxiv. 
[1884] 728-748 ; I. van Smlbeeck, De Tim «ancfttati» o^’ntorw 
Ulustnbus e% ordine Prarmonstratensi, Tamines, 1^5; cL 
bibliography oC the Order of Premonstratensians in F. Danner, 
Catali>gus totius sacri, candidi, canonici ac exempli ordinte 
Prcetnonstralensie, Innsbruck, 1894, pp. 7ff., ISOff. ; J. Le 
Paige, Bibliotheca Prcemonstrateritis ordtnis, 2 rols., Paris, 
1633 ; the Constitutions, Rule, etc., in Le Paige, i. 784, and 
IJolste-Brockie, Codex Regularwn monasticamm et canoni- 
cannn, v, 142 ff.; Helyot, iixst. dee ordree, ii. 156 ff.; Heiin- 
bucher, ii. 50-69 (v^ith bibliography); Dugdsle, Monasticon 
Anglicanum, vi. ii. 867-863; U. Chevalier, Ripertoire des 
eoxircfs hist, du Moyen Age: Topo-bibliographie, Montbeliard, 

' 1894-1903, s.c. ‘ Pr4montr6 ’ ; cf. note 3, p. 697». 

3 Heimbucher, ii. 26 ff. ; and ‘ Victor (saint),’ in Wetzer- 
TV’elte, Kxrchenlexicon^, xii. 013 ff.; Helyot, ii. 149 ff.; Fourier- 
Bonnard, Hist, de Vabbaye royale et de Vordre des Chanoines 
rCgultere de Saint- Victor de Paris, Paris, 1904; PL clxx\.- 
clxxvii. ; F. Hugonin, Essai tur la foadotion de Vicole de 
Sainf-Ftcfor de Pans, Pans, 1854, and PL clxxv. pp. xiv- 
xcix ; B. Haureau, Les CFsUvres de Hugues de Saint- Victor, do. 
1S86; Adam de S. V. Lejay, RHLH iv. [1809] 161 ff., 25S ; 
Dreves, .Stnmnen aus Mana-Laach, xxix. [1885] 27Sff., 416ff. 

3 Besides Helyot, Heimbucher, Che\aher (s.vc. ‘ Latran,' 
‘Chanoines r^guliers ’), see P. Cavalieri, Biblioteca comj^idiosa 
degli uomini lUustri della cvngr. de’ canonici regolari del SS. 
Salvatore Lateraneiisi, Velletri, 1836. 
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Canons Regular of St. Maurice. — The con- 
gregation of Canons Regular of St. Maurice of 
Agaune in Switzerland owes its fame to the 
inartyis of the Theban legion. An abbey existed 
at Agaune from the 6th cent., in close relation 
with that of Lerins and having, like the latter, 
the custom of the Icms perennis. In 824 the monks 
were transformed into canons regular — an event of 
fiequent occurrence at that tirae.^ 

2. Brothers of the Common Life. — This religious 
society, like that of the Begumes and the Beghards, 
forms a class apart in the hrstory of the religious 
orders. From some points of view, it would seem 
to belong to the monastic order, from others, again, 
to that of the canons regular. In any case it forms 
one of the most interesting pages in the history 
of medimval religious life and mysticism. It is 
treated sejiarately under the title Brethren of 
THE Common Life. 

3. Beguines and Beghards. — These congrega- 
tions originated in the Low Countries. According 
to some, they go back to the time of St. Begga, 
daughter of Pepin de Landen. in the 7th century. 
But it seems that their founder was, in reality, a 
priest of Lidge, Lambert Beglie (or ‘le begue,’ 
t 1187). 

The Beguines are not nuns or ‘ religious ’ in the 
strict sense, for they take no vows. They are 
simply pious women living in community. In 
certain towns a special quarter was given up to 
them. They lived there iu little hermitages, some- 
times singly, sometimes several together, under 
the direction of a superior (known nowadays as 
‘la grande dame’). They had a common chapel, 
in winch they met for their religious exercises. 
Some followed the Rule for the tertiaries of St. 
P'rancis, others that for the tertiaries of St. Dominic. 
The Reformation in the 16th cent, and the French 
Revolution put an end to many biguinriges. Some, 
however, still exist in Belgium, Holland, and 
Germany. This institution never had a very wide 
vogue, but it presents certain original character- 
istics worthy of note.’® 

The institution of the Beghards was founded for 
men on the analogy of the Beguines. They soon 
underwent the intluence of the Lollards and other 
heretics, and were condemned by several popes 
and councils.** 

4. Military orders and hospitallers. — In the 11th 
cent, sjirang up a new class of religious orders 
which, from a certain point of view, are connected 
with the monastic order, while po.ssessing their 
own maiked characteristics. Some of these were 
purely military in character ; others were concerned 
also with the care of the sick (hospitallers). The 
hospitallers pure and simple form a third category, 
which will be treated apart.'* The military orders 
weie regarded by the Church as true religious 
orders. They had the tliiee vows of poverty, 
chastity, and obedience, celebrated the divine 
office, were under the discipline of a Rule and au 
observance of fa.sts and abstinence, and enjoyed 
the same privileges as tlie monks, being exempt 
from episcopal jurisdiction and immediately subject 
to the Holy See. Some followed the Cistercian 
statutes, others the Rule of St. Augustine, and 

1 HClyot, ii. 78 If. ; Heimbucher, ii. 21 ft . ; Chevalier, 8.0. 
‘ Saint-Maiirice d'Agaune ' ; DAC'L, s v. ‘ A-gaune,' l. col. 850 fit. 

2 P. Coens, Di.'^yniWiy hiAlonca de orntine Betjhinarum et 

Benhinntjinnnn, Lnoe, 1020; J. I., von Mosheim, Oe Be;fhfirdi8 
et B.‘nntnahn'i, Eeipzi;!. IT'S); viii. Iff.; Heimbucher, 

ill 525ff ; Cneialier, s.c. ‘ ECifunies,’ 

3 Natalis Alexander, Bist eccL'nasttca, Venice, 1778, viii. 
.526-150 ; F A. Zacrana, Thesaurus Theolofjicua, do. 1762, iv. 
62 1-604 , .Mosheiin Nee aboie, note 2); Chevalier, 8.V. ‘ Bejrards.* 

4 We shall sat' muhoii; here of the secular orders of knight- 
hood that a ere founded more or less on the model of the 
niilitarv orders but were in reality purely civil and instituted 
bv kings and princes as a reward for the services of their 
siih’ects. Such, e.g., are the Orders of the Garter, the Bath, 
the Tnistle, etc. 


others that of St. Benedict. It is for this reason 
that we regard them as belonging, in a sense, 
to the monastic order. Contemporary with the 
Crusades, their principal object was to fight 
against the Saracens and to protect the Christian 
pilgrims to the holy places. Their life may, in 
fact, be regarded as a permanent crusade against 
the Musalman. In these orders, at their origin, 
we have united in one the ideal of the monastic 
life and of the life of chivalry of the Christian 
knight. This ideal stood them in good stead in 
an age when all institutions were so profoundly 
imbued xvith the spirit of religion. Unfortun,ately 
such an ideal proved to be too high, and elements 
so incongruous as the religious and the military 
could not long endure together. 

Knights Hospitallers of St. John of Jerusalem. — 
This is the most ancient of all the military orders. 
In 1048 some Italian merchants built a hospice or 
hostelry for pilgrims and for the sick in Jerusalem. 
Certain Frencli noblemen who served it formed 
themselves into a religious congregation. This 
was the cradle of the order. Gerard de Tenque 
(of Martigues in Provence) organized it into a 
military order, i.e. an order in wliich there were 
brethren attendant on the sick and members who 
were knights, and who had as their special object 
to defend pilgrims against malefactors and infidels. 
The order was approved by Pope Pascal ll. in 1113 
under the name of the Order of St. John of Jeru- 
salem. Later its members were known as the 
Knights of Rhodes and, later still, Knights of 
Malta, from the fact that they defended both these 
islands against the Musalman. Foundations were 
soon established along the shores of the Mediter- 
ranean, and at one period of their history they 
possessed houses to the number of 13,000. 

The knights acquired a wide-spread influence 
and power and also considerable riches, xvliich 
enabled them to serve as money-agents or bankers 
to princes and kings.* They rendered great services 
to the Christian religion, and their prowess in the 
wars against the Turks won them great renown. 
Their lieroic defence of Rhodes and of Malta against 
an enemy six times their number forms a veritable 
epic. The most illustrious of their grand masters 
were Pierre d’Aubusson, Villiers de I’lsle Adam, 
and La Valette. Kapoleon confiscated their 
property iu France, and Nelson annexed Malta 
for the Engli.sh Government. The title of Knights 
of Malta still exists as a title of honour. Those 
who be.ar it form a society and give tliemselves to 
works of charity. 

Knights Templars. — Although of more recent 
date than the Knights Hospitallers, the Templars 
soon became of greater impoit,ance and greater 
power. Their founder was Hugues de Payens, a 
French noble, who in 1118 gathered together a 
number of companions for the defence of the 
pilgrims to the Holy Land against the Saracens. 
The name of Templars, or ‘ Order of the Temple,’ 
was given to them because their house in Jeru- 
salem was built on the site of the Temple of 
Solomon. St. Bernard, in 1128, drew up a Rule 
for them, adapted from the Rule of St. Benedict 
and the Statutes of Citeaux. The order com- 
prised the knights (all of whom had to be of noble 
birth), ‘sergeants,’ who were of the bourgeoisie 
and who acted as esquires, and then the chajilains. 
The first grand master was Hugues de Payens. 

I L. F. de Vil!eneuve-Bar"enion(Marquis de Trans), Afonumens 
des arands-mnitres de I’ordre de Saint-Jean de J^rxisalevx, 
2 vols , Paris, 1S29 ; J. Delaville Le Roulx, Les Hospitallers en 
Terre sainte et d Chypre, do. 1904, Cartulaire g^iUral de I'ordre 
des Uospttaliers de Saint-Jean de Jerusalem, 4 vols , do. 18v>4- 
1905, Les A rehires^ la hiblioth^que et le tr^sor de I’ordre de Saint- 
Jean de J^rmalem d Malte, do. 1877 (‘ Bibl. des Ecoles fran^aisea 
d’Ath^nes et de Rome,’ xxxii.), MHanges sur VOrdre de SaiiU- 
Jean de Jerusalem, Nantes, 1910, {/Hospital des Bretons d 
Saint-Jean d’Acre (Soc. des biblioph. bretons), do. 1880. 
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The order was purely military. We need not 
here enlarge on the great part played in meclimval 
history by the Knights Templars, on the influence 
which they wielded far and wide (they had in the 
12th cent. 9000 manors distributed through every 
land in Christendom), on the services which they 
rendered to Christianity against the Saracens in 
Palestine and in Egypt, the riches which they 
accumulated and which were the cause of their 
downfall, the abuses which crept into the order, 
or, finally, their lamentable end under Philip 
le Bel and Clement v. after the cruel execu- 
tion of their grand master, Jacques de Molay, 
and his companions in 1307.* 

The Tenmiars were succeeded in Portugal by the 
Order of Christ, and in Spain by the Order of 
Montesa. 

Other orders were founded on the model of the 
Templars and the Hospitallers, but we shall speak 
only of the principal of these lesser orders — the 
Teutonic Knights, the Knights of St. James, and 
the Knights of Calatrava and Alcantara. 

Teutonic Knights. — About 1128 or 1129 a rich 
merchant of Germany who had taken part in the 
siege of Jeru.salem, struck with compassion at the 
sight of the sufferings of the pilgrims, built a 
hospital for them, in honour of the Blessed Virgin. 
He was soon joined by others, with whom he 
organized an order on the model of the Hospital- 
lers of St. John, to care for the pilgrims and pro- 
tect them against the Saracens. After the cap- 
ture of Jerusalem by Saladin they were consti- 
tuted one of the military orders (1190 or 1191) and 
changed their name from ‘ Hospitallers of the 
Blessed Virgin’ to ‘Teutonic Knights of the 
Hospitality of the Blessed Virgin.’ They adopted 
a Rule simitar to that of the Templars and the 
Knights of St. John. The order was composed of 
knights with their servants, esquires, and chap- 
lains.’* To the three vows of religion the Teutonic 
Knights added a fourth — to devote themselves to 
the care of the sick and of pilgrims, and to combat 
the enemies of the faith. They celebrated the 
divine office and other prayers, and were under a 
severe discipline. At the head of the order was 
the grand master, and under him the grand com- 
mander, the marshal, who was the lieutenant of 
the grand master in battle, and a grand hospital- 
ler, who supervised the hospitals under the care of 
the knights. The members of the order were 
always of German nationality. The knights took 
part at first in the struggle against tlie Saracen.s, 
then joined forces with another military order, 
the Knights of the Order of Christ in Livonia, 
which had been founded to fight against the pagan 
nations of the Baltic. While thus devoting them- 
selves speciall}’ to the war against these pagans, 
they did not cease to take a part in the Crusade 
against the Saracens in Palestine. The emperors 
of Germany, Frederick I. and Frederick ll., gave 
the order their protection and endowed it with 
vast possessions. 

When at the time of the Reformation the grand 
master became a Lutheran, the order was divided, 
one part following the grand master in his apostasy, 
the other taking up the cause against the Protes- 
tants. The order fell from its first fervour, and 

1 C. G. Addison, The Kntghts Templars^, London, 1852; 
L. Blancard, ‘ Documents relatifs au procds des Tenipliers en 
Angleterre,’ in Revue des SocUtes savantes, vi. [ISO#] 414-423; 
P. Bourdillon, Recherches histongues sur Vordre dcs chevaliers 
du Temple, Geneva, 1834; J. Delaville Le Ronl\, Documents 
concemant les Temphers, Paris, 1883; L. Delisle, ‘ M6ra. sur 
les operations financi^res des Temphers,’ in ilAIBL xxxiii. 
ii. [1880] 1-248 ; P. du Puy, Hist, de Vordre milUaire des 
Templiers, Brussels, 1751 ; F. C. VVoodhouse, The Military 
Reliaiuus Orders of the Middle Ages, London, 1879; cL full 
bibliog:raphy in Chevalier, s f. ‘Temphers.’ 

2 It was the custom at that time tor knights to be accom- 
panied, when on horseback, by esquires to ser\’e and assist 
them. 


Napoleon took measures to abolish it in 1809. It 
still survives, however, as an order of hospitallers 
in Austria. There are 20 professed knights, who 
are bound to celibacy, and 30 knights of honour, 
not so bound. Both classes of knights must be of 
noble birth. The grand master is always one of 
the imperial archdukes. The order has charge 
of 50 parishes, 17 schools, 69 hospitals, for the 
service of which it supports two congregations 
of priests and four of sisters. Its members also do 
ambulance work in W'ar-time. There is a Protes- 
tant branch of the order in Holland.* 

Other military orders were founded at the same 
time in Spain and in Portugal, on tlie model of 
the above, in order to fight against the Moors. 
That of Aviz in Portugal arose in 1147, in the 
reign, it is believed, of Alfonso I. The knights 
followed the Rule of St. Benedict in its Cisteician 
interpretation. Thej’ were known at first as the 
‘ New Soldiers,’ then as the Knights of Evora, and 
finally of Aviz. Their canqjuign against the 
Moors was conducted with success. 

The Order of St. James of Compostella was 
founded to protect the pilgrims to the slirine of 
that saint against tlie hiigands and the Moors. 
Those of Calatrava and Alcantara had also as their 
aim to make war against tlie Moors. 

The Order of Calatrava owed its origin in 1158 
to a Cistercian abbot who became its farst grand 
master, his monks being transformed into knights. 
It remained in union with Citeaux and was vic- 
torious against tlie Moors. Untortunately its 
members took part in tlie civil and political con- 
tests in Spam and ended by falling completely into 
the power of the Spanisli kings, ceasing to be a 
religious order and becoming an honorary order of 
kniglithood. Meanwliile it became united with 
the Orders of Aviz and Alcantara, The latter, 
founded probably in Iloo, also followed the Rule 
of St. Benedict and was affiliated to Citeaux. The 
knights also made war on the Moors, but, like the 
Order of Calatrava, they took part in politics and 
ended, like them, in becoming a courtly order of 
knighthood.^ 

Among less celebrated orders are the Order of 
the Holy Sepulchre, wliieh claimed to go back to the 
time of St. Helena; the Older of Chiistor of the 
Sword, founded by Guy de Lusignan, king of 
Jerusalem, for the defence of Cyprus against the 
Turks; tlie Sword-bearers, founded in Livonia to 
tight against the lieatlien in tliat country ; the 
Order of the Cross or Army of St. Dominic, against 
the Albigensians ; the Order of St. Tlioiiias of 
Canterbury, an offshoot of the Knights of St. 
John of Jeru.salem, for the service of pilgiims in 
England, etc. Tlie innumerable orders ol knight 
hood founded by kings and princes in order to con- 
fer honour upon and to reward their dependents 
were not religious orders and do not belong to our 
subject. 

The Order of St. Lazarus, of which St. Basil 
was the reputed founder, and whicli was united 
witli that of St. Maurice de Savoy for the care of 
lepers, had several dependencies and annexes in 
Palestine and was also an older of military hospi- 
tallers. It acquired its military chaincter after 
the first Crusade, and resembled closely the 
Templars and the Knights of St. John. Tliis 
order constructed a vast number of leper-houses 

1 E. Laiisse, ‘Chevaliers teutoniques,’ in RDM xxxii [1879] 
819-340, 794-817 ; J. Voijjt, Gesch. des devtschen Ritter-Ordens, 
2 vols., Berlin, 1857-59; i(G. E. J. de) Wal], IJist de Vordre 
teutomque, Haris and Rheims, 1784-90 ; Chesaher, s.vv. 
‘Teutoniques’ and ‘ Port€-(daives.’ 

2 For Alcantara cL Rxiilarium ordinis imlitice de Alcantara, 
; Madrid, 1759 ; VVoodhouse, op cit. : for Calatrava, Bullarunn 

ordinis rnilitiae de Catatraia, Madrid, 1761 ; M. de Guillanias, 
De las ordenes militares de Calattava, Santiago, Alcantara. }, 
Montesa^, do. 1858; VVoodhouse, op. cit.', cf. Chevalier, s.vv 
‘Alcantani,' ‘Calatrava,’ ‘St. Jacques.’ 
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(or ‘ lazar-houses ’) in France and in the other 
countries of Europe.* 

The Order of Mercy presents an analogous case. 
Founded in 121S by James, king of Aragon, for 
the relief of Christian captives and their deliver- 
ance from the hands of the Moors, it also became 
a military order and ended by dividing into two 
bands— the knights joining the military order of 
Montesa and the clerics and lay brethren the Order 
of Trinitarians (see below, p. 706). 

Hospitallers (non-military). — These orders were 
exclusively concerned with the care of the sick. 
We can name only the principal ones here. 

The Hospitallers of the Order of the Holy Ghost 
were founded by a certain Guy at Montpellier and 
were approved by Innocent III. in 119S. They 
devoted themselves, from their foundation, to the 
care of the poor and the sick. The order was con- 
fined at first to Languedoc ; then it spread to other 
provinces and founded hospices in Italy, Spain, 
Poland, Hungary, and Scandinavia. There were 
hospitals belonging to it in most of the larger 
towns in France. Dijon possessed one with 40 
dependencies ; Marseilles had 30, etc. The 
historian of the order, Prune, has discovered 26 
hospitals of the Holy Ghost in Germany, 11 in 
Austria-Hungary, 6 in Poland, 8 in Belgium, 40 in 
Denmark, 35 in Sweden and Nonvay, 110 in Spain, 
18 in Portugal, nearly 280 in Italy, nearly 4(X1 in 
France — i.e. nearly 1000 for the whole order. The 
hospitals of the Holy Ghost at Montpellier and at 
Rome are souvenirs of these foundations.’ There 
were, besides the hospitallers, sisters of the order 
who had the care of foundling children, for whom 
they showed a solicitude that was truly maternal.’ 

The Jesuati offer certain curious characteris- 
tics. They were founded in 1360 by John Colom- 
bini, who showed so extraordinary an example 
of zeal and penance in Siena. He gave to the 
members of his society as their aim the practice 
of mortification and the love of their neighbour, 
especially by means of care shown to the sick and 
burial of the dead. At first its members were 
simple lay brethren. But Paul V. ordered them 
later to have a priest or two ordained for each 
house. Their name Jesuati came from the device 
of the society, ‘Live Jesus.’ They were also 
known as Hieronyniitea, and recognized St. Jerome 
as their patron.'* Their constitutions were at first 
based on the Rule of St. Benedict and later on that 
of St. Augustine. They were suppressed in 1668. 

There were Jesuatesses also, or Sisters of the 
Visitation of Mary, who were founded at the 
same time as the Jesuati, and who were remark- 
able for their practice of penance. 

One of the most curious among the orders of 
hospitallers is that of the Congregation of the 
Blind in Paris, Chartres, and other to« ns in F r.ance. 
St. Louis gave them a hospital in Paris for 300 blind 
— the Hospital for ‘ Quiuze-viugt Aveugles’ (15x 
20 = 300). 

The Fibres pontifes, founded at Avignon in 
1177 by St. Benezet, were also hospitallers, and 
took their name from their special work of 

1 Gautier de Sibert, Hist, des ordres royaux, hospitali€r$ et 
militaires de Saiixt-Lazare dt Jerusalem et de Ifotre Dame du 
Menit-Carmel, Paris, 1772 ; cf. E. Vignat, Les Liprexix et les 
chevaliers de Saint-Lazare de Jerusalem, Orleans, 1834 ; 
L. Cibrario, Dei Tempien e della loro abolizione, degli ordini 
equestri di S. LazarOy etc.^, Firenze-Torino, 1368. 

2 P. Brune, Hm. de Cordre hospitalier du Saint-Esprit, 
Paris, 1892. 

* L. Lallemand, Hist, des enfants abandonnis et ddlaissfSy 
Paris, 1885, p. 411 £f. This writer refers also to a number of 
hospitals of the same class served by other orders. 

< The name ‘ HieronjTinte ’ was borne also by an order of her- 
mits in Spain in the 14th cent, which played an important part 
under Cardinal Ximenes. It was into one of the monasteries of 
these hermits at St. Just that Charles v. withdrew' from the 
world. Philip II., who made use of them in the evangelization of 
the Indies, built the Escoria! for them. The ^me name was 
also given to certain nrnor congregations in Italy. 


building bridges over streams and rivers for the 
convenience of travellers. They also built hospices 
for pilgrims and for the sick near the bridges and 
fen-ies. The famous bridge of St. Benezet on the 
Rhone at Avignon was constructed by theni.^ 

The Alexians, or Ceihtes, were founded in 
Flanders about the middle of the 14th cent., while 
the Black Death was raging, in order to care for 
those struck down by the plague. Originally 
they formed a society of simple laymen, but later 
they took soJemn vows and were governed by the 
Rule of St. Augustine. They establiNlied houses 
in Flanders, in Brabant, and on tlie banks of the 
Rliiiie. In 1854 the order was restored at Aix-la- 
Cbapelle and was given new statutes. There were 
also CelUtine nuns, or ‘Black Sisters,’ who are in 
existence at the present day. 

The Brothers of St. John of God were founded 
at Granada in 154U iiy the saint of that name. 
They adopted the Rule of St. Augustine and 
devoted tbem.selves exclusively to hospital work. 
They had such success that in Spain, in the time 
of Urban viii., they w’ere in possession of 79 
hospitals. They had others in Italy, France, and 
other countries. Divided at first into two sections 
— one under the general of Granada, the other 
under that of Rome — they were united in 1878. 
At the present day the order posses-ses 9 provinces 
and 103 hospitals with 14,562 beds. There are 
157*2 membeis.- 

With the Brothers of St. John of God must not 
be confused similar congregations, some of them 
called by the same name, such as the Brothers of 
Montabaur, tlie Brotheis of Mercy of St. John of 
God, the Brothers of St. John of God. These 
others were all local societies founded in the I9th 
cent., and have not the same importance as the 
Brothers of St. John of God strictly so called. 

Two other congregations, the Brothers of St. 
Hippolytus, founded in the 16th cent, in Mexico, 
and the Bethlehemites, founded in Guatemala in 
1655, were devoted, like the Brothers of St. John 
of God, to the care of the sick and also to educa- 
tional work. The first of these societies still 
possessed 120 houses in 1885 ; the second was sup- 
pressed in 1820. 

The Camillians, who were also occupied with 
the care of the sick, are treated below. There are, 
besides, a large number of other communities of 
hospitallers, mention of which will be found in 
Helyot and Heimbucher. 

III. The MBNDiCAHT ORDERS,— 1 . Dominicans. 
— (a) Origin. — Tiie founder of the Dominicans, 
St. Dominic, was born in 1170 at Calaroga in 
Old Castile. He was thus only twelve years in 
advance of St. Francis of Assisi. He made a 
thorough study of theology at the University of 
Palencia, and in 1195 became a canon of Osma 
and gave himself to the work of preaching. He 
associated himself later with the reform of those 
canons upon whom the bishop imposed the Rule of 
St. Augustine. We find him next in close rela- 
tion with the papal legates sent against the 
Albigenses, in the south of France, and it was 
there that his future vocation was to be decided. 
He preached against the heretics, not only by 
word of mouth, but also by his example of evan- 
gelioal poverty. It was then tliat St. Dominic 
conceived the idea of founding a religious order 
for the conversion of the Albigenses — an order 
consecrated to the work of prayer, preaching, and 

* Bnigruier-Roure, ‘ Les Constructeurs de ponts au raoyen 
4ge’ (in RnU. monuinental, in. [1875) 225-249, 401-441); H. 
Grtgoire, Recherches hn^toriqiies sur les congiei^ations hospiU 
aheres des /rires pontifes, Paris, 1818 ; ‘ Die Kirche und der 
Bruckenbau im Mittelalter,’ in Hist, polit. Blatter, Ixxxvii. 
[ISSIJ 89-110, 184-194, 245-259. 

2 A. Konig, ‘ Der Orden und die Genossensch. der barmh. 
Bruder,’ in Chariias, i. [1896] 146 ff., 170 ff. ; H61yot, iv. 1311. , 
Heimbucher, ii. 245 ff., ‘Die barmherzigen Bruder.’ 
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the study of divine things. In 1215 he went to 
Home and obtained from Pope Innocent III., 
during the 4th Lateran Council, the approbation 
of the new order. The saint returned several 
times to Rome at a later period, and obtained 
fresh approbation from Honorius in. and also 
numerous privileges for his order. . The order 
developed rapidly, and convents were founded in 
France, Spain, and Italy. During one ot his 
journeys in Italy St. Dominie had a meeting with 
St. Francis, in whom he recognized a true spiritual 
brother. He died at Bologna on 6th Aug. 1221. 

{b) Constitution . — The Dominicans follow the 
Rule of St. Augustine, with which St. Dominic 
had become acquainted while a canon of Osma, and 
with which he combined the usages of the I*re- 
inonstratenaians, who hold a place in the first 
ranks of the canons regular. F’rom this point of 
view, the Dominicans form an order that is essenti- 
ally clerical and hence differs from the monastic 
order. Their principal object is preaching, with 
which, as a logical consequence, was soon united 
the exercise of the sacred ministrj- and teaching in 
the schools. Unlike the monks, the Dominicans 
have no bond of stability to unite them to any 
particular monastery ; they may he sent from one 
house to another as necessity or utility may 
dictate. Like the Franciscans, they are mendi- 
cants, i.e. they are forbidden to possess projierty 
and depend for their maintenance upon Chiistian 
charity. They are governed by a master general 
and the general chapter — an institution borrowed 
by St. Dominic from the Premonstratensians. The 
constitution of the order already established at the 
eneral chapter of Bologna in 1220 was confirmed 
y Jordan of Saxony and his successors. At the 
head of each convent or priory is the prior, at the 
head of each province the provincial. The general 
chapter is held every three years. It is composerl 
alternately of provincials and definitors or delegates 
from each province, and has very wide powers. 
The general is elected by both provincials and 
definitors united in chapter — originally for life, 
now only for twelve years. He resides at the 
Convent of the Minerva in Rome. The provincials 
are elected by the provincial chapters composed of 
the priors of the province and delegates fiom each 
convent. Each house must have at least twelve 
members, and the prior is elected by the com- 
munity for a term of three years. He has under 
him a sub-prior. The priors are confirmed in 
office by the provincial, the provincial by the 
master general. The actual constitutions given 
to his order by St. Dominic were curtailed and 
rearranged in better order by St. Raymuiid of 
Pennafort, and they are added to and completed 
by the decisions of the general chapters. 

(c) Stuilies.—The Dominican Order gave itself 
from an early date to the study of theology. The 
general chapter of 1248 instituted four provinces — 
those of Provence, Lombardy, Germany, and 
England — in order to found, m these regions, a 
stiirlium generate at the four cities of Montpellier, 
Bologna, Cologne, and Oxford. Albert the Great 
and St. Thomas Aquinas greatly promoted the 
element of study by the brilliancy of their renown. 
Each province was obliged to send two students 
every year to the studium generate. The convent 
of the .laeobins in Paris (situated in the Rue St. 
Jacques) soon formed the chief centre of Domini- 
can studies. In each convent there was also a 
studium partictitare. In 1259 the general chapter 
of Valenciennes (of which Albert the Great and 
Thomas Aquin.as were members) laid the founda- 
tions of a system of studies for novices and lectors 
to last eight years — two years of philosophy, two 
of fundamental theology. Church history and 
canon law, and four for the study of scholastic 


theology. At the end of this course those who 
merited it received the title of lettor. After seven 
years of lectorate the student became magister 
studentium, then bachelor, and iinally magister 
theologies — a degree equivalent to that of Doctor 
of Theology. For merit in preaching the title 
prcsdicntor generalis, equivalent to that of Master 
of Theology, was bestowed. 

The life of the Dominican is one of austerity, 
implying perpetual abstinence, fasting, and other 
practices of asceticism — silence, life in community, 
and the divine office in choir. His chief work is 
preaching and teaching. 

In 1231 the Dominicans had a Chair of Theology 
at the University of Paris. They weie the lirst of 
the mendicant orders to arrive at Oxford in 1221 — 
the Franciscans did not come there till 1224. the 
Carmelites till 1254, the Austin Friars till 1268. 
They soon jios-sessed chairs at Bologna, Padua, 
Salamauca, Cologne, Prague, and Vienna. Their 
activity as theologians and preachers was directed 
principally against the Jews, Moors, and Albi- 
gense.s. They also played an important part in the 
tribunals of the Inquisition. 

There are no fewer than 152 commentaries 
written by Dominicans on the Sentences of Peter 
Lombard and nearly 200 on St. Thomas. Under 
their influence colleges of Oriental languages were 
founded for the study of Hebrew and Rabbinic.* 

(d) History . — In 1214 St. Dominic founded in 
Rome the convent of Santa Sabina, which has 
remained a centre of Dominican life. In Paris he 
founded the monastery of St. Jacques — whence the 
name of Jacobins by which his sons were sometimes 
known. He founded other houses also at Bologna, 
Seville, and other places in Spain. After his 
death the order continued to make rapid progress, 
and soon reckoned eight provinces — Sciain, 
Provence, France, Lombardy, the Roman Province, 
Germany, Engl.and, and Hungary. Later, founda- 
tions were established in Jsorway, Sweden, etc. 
Under the geneialate of Jordan of Saxony (t 1237) 
a great advance was made. This master general 
founded nearly 250 houses in Europe. Asia, and 
the north of Africa, and received more than 1000 
members into the order. At the beginning of the 
14th cent, the order had 562 houses in 21 pro- 
vinces— in Gei many alone there were 49 houses 
of men and 64 of women. In 1821 the pope granted 
to the mendicant orders the privilege of preaching 
and bearing confessions in an3’ church without 
leaving to obtain the special permission of the 
bisho)) of the diocese. 

During the course of the 14th cent, the era of 
decadence set in, brought about chiefiy by the 
Great Schism, which divided the order into two 
‘obediences,’ each with its rival general chapter 
and master general. Unity, however, was restored 
in 1409, and from the time of the schism efforts 
were made at reform. To one of these reforms 
belong Fra Angelico and St. Antoninus from 
the cloister of Fiesole, as well as Savonarola. 
Another reform was started in 1389 bj' Raj-mund 
of Capua, in which St. Catherine of Siena took 
part. Tills reform had success in Italy and 
Germany. In the 15th, 17tli, and IStli centuiies 
rcioimed congregations arose in dift'eient countries 
— in Holland, the province of Toulouse, Brittani’, 
Provence, and Italy. The best known of these 
reforms was that established in France by Lacor- 
daire (1850), who won for himself a special place in 
the liistoiy of the order. 

To the Dominican Order belong a considerable 
number of saints, authors, theologians, preachers, 
and artists. To those already mentioned we maj’ 
add here St. Hyacinth, Peter of Tarentaise (who 

^ On Dominican studies c(. P. Mandonnet, in Diet, de Th^ol. 
eath.y s.r. ‘ Fr6res Prficheurs (Les Etudes chez les),’ vi. col. 863 ff 
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became Innocent V.), John the Teuton, Humbert 
de Romans, St. Ceslaus, St. Vincent Ferrer, etc. 
The order numbers among its members four popes, 
80 cardinals, and a large number of archbishops 
and bishops.* 

(«) The Second Ortfer.— This order, founded for 
women by St. Dominie at Prouille in 1206, also 
follows the Rule of St. Augustine together with 
special constitutions. The sisters devote them- 
selves to a life of prayer, silence, and manual 
labour in the cloister. Some writers give as the 
real date of the foundation of the Dominican nuns 
that of the establishment of their first convent in 
Rome, the Convent of San Sisto (1219). The 
Second Order spread rapidly. 

(/) The Third Order. — The Third Order of St. 
Dominic comprises a number of different societies 
of brethren and sisters, some of whom are ‘regular,’ 

i. e. live in communitj’ and follow the religious life, 
others ‘secular,’ i.e. live in the world. It is im- 

ossible to go into their liistory here.- The best 

nown among these societies is the ‘ Third Teach- 
ing Order of St. Dominic,’ which was founded by 
Lacordaire in 1852, and had the direction of the 
famous colleges of Arcueil, Oullins, Sorhze, etc. 

2 . Franciscans. — Under the general title of 
Franciscans, Order of St. Francis, or Friars Minor, 
may be reckoned all those ‘ religious ’ who recognize 
St. Francis of Assisi as their founder. They are 
divided into a number of different groups — the 
result of the divisions that took place among the 
sons of the saint almost as soon as he was dead, 
and even during his lifetime. 

(a) Origin. — St. Francis, bom at Assisi in 1182, 
is one of the saints who have exercised the most 
profound influence on the interior life of the 
Homan Catholic Church. The son of a rich draper, 
in his youth he lived a somewhat dissipated life, 
but, being converted and in consequence cast out 
by his father, he gave himself to a life of voluntary 
poverty, depending for his support upon alms. 
His beautiful and fertile nature, his wonderful 
gifts, his generosity and heroic sanctity attracted 
numerous followers. The society thus constituted 
received an unwritten approbation from Inno- 
cent III. in 1209 ; in a few years’ time it numbered 
thousands, and was spread all over the world 
in order to carry on the work of preaching the 
gospel of poverty and the love of God. In 1212 
Clare, a daughter of one of the noblest families of 
Assisi, associated herself with this apostolate and 
founded the Poor Clares, tlie Second Order of 
St. Francis. In 1219, according to tradition, was 
founded an order for laj- folk, who were thus affiliated 
to the Franciscans, while remaining in the world. 
This was the Third Order of St. Francis, which 
soon also numbered its thousands and exercised a 
vast influence far and wide. Francis himself 
longed to go and preach the gospel to the Saracens 
and thus gain the crown of martyrdom, but the 
divisions that so soon arose in his religious family 
obliged him to give up tlie idea and to return to 
Italy. He received the stigmata in 1224 on Mt. 
Alvemo and died on 3rd Oct. 1226.* The name by 

1 B. M. Reichert, Monumenta ordinis Fratrwn Prcedi- 
catorum hisVjrica, 11 vols., Rome, 1896-1904; T. M. Mamachi, 
Annalet ordxnis Prcedicatorxnn, do. 1756; A. Danzos, Etudes 
sur Us temps primxiijs de I’ordre de Saint-Dominique, Poitiers, 
1873-85 ; A. T. Drane, Hist, of St. Dominic, London, 1890, The 
Spirit of the Dominican Order, do. 1896; Analecta ordtnis 
Fratrum Prcedicatoruin, Rome, 139‘ifi. ; L’Anneed^mninicame, 
Pans, 1860 ff. ; J. A. Flaminius, VUce patrumordxnis Prcedxca- 
torum, Bologna, 1529 ; de Sniedt, Introd. generalis ad Hist. 
Eccl., Ghent, 1876, p. 372 ff. ; H61}Ot, iii. 198 ff. ; Heimbucher, 

ii. 93, ‘Literatur iiber den Dominikanerorden ’ ; Chevalier, 

‘ Dominicains.’ 

2 Cf. H6hot, iii. 245 ff. ; Heimbucher, ii. 169 ff. 

'■i L Wadding, Annales Hinorum, 8 vols., Lyons and Rome, 
1025-54,219 vols., Rome, 1731-45; T>. Gubernatis, Orbis Sera- 
phicus, 5 vols., Rome and Lyons, 1682-89; Bullaritim Francis- 
canum (ed. Sbaralea, Rossi, etc.), vols. i.-iv. Rome, 1759-68, 


which the Franciscans are usually known, tliat of 
Friars Minor, was given to them hy St. Francis 
himself from motives of humility and is based on 
the words of his Rule : ‘ et sint minores et subditi 
omnibus.’ 

(6) Rule of St. Francis . — The first Rule of St. 
Francis is very simple. It was approved by Pope 
Innocent in. in 1209, but underwent frequent 
modifications in the chapters or general councils of 
the order held by the saint every- year. During 
his journey in the East the order underwent a 
grave crisis, in consequence of which St. Francis 
drew up in 1221 another Rule, more complete than 
the first. This is known under the very incorrect 
title of ‘First Rule’ of St. Francis. The saint 
twice modified or rewrote this Rule, and it was 
solemnly approved by Honorius III. in 1223. Its 
most striking characteristic is its insistence on tlie 
practice of poverty in its most absolute form, not 
only by each ‘religious,’ but hy the community. 
The friars could possess no fixed revenues, but 
lived upon the voluntary offerings of the faithful. 

In 1242 fresh difficulties arose concerning the 
Rule. An authorized interpretation was given by 
the four chief authorities of the order, at the head 
of whom was Alexander of Hales. This did not, 
however, prevent the formation of two parties in 
the order — the Rigorists and the Mitigated. St. 
Bonaventura, who was minister general from 1257 
to 1274, belonged to the latter party. The Rigor- 
ists, who called themselves ‘ spirituals,’ ended by 
denyine to the Church the right of interpreting 
the Rule of St. Francis and so fell into schism. 
The friars of the Mitigated Observance took 
for their distinctive title that of ‘ Conventuals.’ 
The popes, Nicholas ill. (1279), Martin iv. (1283), 
Clement v., and John xxil. (1317), were obliged to 
interfere in order to regulate the question of the 
observance of poverty, the source of all the divi- 
sions in the order. A party among the spirituals 
formed themselves into an independent congrega- 
tion under the name of ‘ Poor Celestine Hermits ’ 
— a tribute to Pope Celestine v., who favoured 
them. Angelo Clareno, chronicler of the order, 
and Ubertine da Casale, also famous among Fran- 
ciscans, belonged to this party. Under John XXII. 
part of the order took up tne cause of Louis of 
Bavaria, and were even on the point of forming a 
schism with an anti-pope at their head. 

(c) Foundation of 'the Observance.’ — In 1334 
certain hermitages and convents were established 
in Umbria and the Marches, in which the observ- 
ance practised in the lifetime of St. Francis himself 
was revived in all its austerity. These houses 
belonged to what was called ‘ the Observance,’ and 
the friars were called ‘Observants.’ St. Bernar- 
dine of Siena, St. John Capistran, and St. James 
of the March belonged to this branch of the order. 
The Observants, kept in the background under 
Benedict Xlll., Alexander v., and John XXIII., 
succeeded in gaining their cause at the Council of 
Constance in 1415. 

The other branch of the order, in which the 
primitive austerity had been mitigated, and whose 
members were known as ‘ Conventuals,’ strove to 
form a reaction against the Observant element. 
All attempts at reunion came to notliing, and the 
two parties continued the strife against each other, 
sometimes with great violence, by means of pam. 
phlets, lampoons, etc. In 1517 Leo X. made a new 
effort to reunite the divided order at the capitulum 
generalissimum of the Ara Cceli. The bull ‘ Ite et 
vos’ only succeeded in accentuating the division 
I vols, v.-vii., ed. C. Eubel, do. 1898-1904 ; Momnnenta Francis- 
I cana (Rolls Series), ed. J. S. Brewer, 2 vols., London, 1858-82 ; 
Anciecto i^ranctscaiwi, Quaracchi, 1885-97 ; Documentaantiqua 
Franciscana, do. 1901 ff. ; Etudes franciscaines (periodical), 
Pans, 1899 ff. ; Heimbucher, li. 308. ‘ Literatur uber den Franzis- 
kanerorden ’ ; de Smedt, p. 375 ff.; Chevalier, s.v. ‘ Franciscains. 
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by creating two di&tinct branches of the oider — 
the Observants, with whom were united all the 
other reformed congregations under the title of 
‘ Friars Minor of the Regular Observance,’ with 
a minister general of their own, and the Con- 
ventuals, or ‘ Friars Minor Conventual.’ 

{(1) Capuchins, Discalced, Ueformati, Recollects. 
— Mew divisions soon arose in one or other of the 
two branches. Among the Observants arose in 
Spain the Discalced under St. Peter of Alcantara, 
in Italy the Araadeans (Blessed Amadeus de Silva) 
and the Poor Hermits of Angelo Clareno. But the 
most important of all these reforms is that of the 
Capuchins under Clement vii. in 1530, to whom 
we shall return shortly. Besides these were the 
Recollects, so called from their convents named 
‘recollection-houses,’ where a stricter observance 
of the Rule was practised, and where the more 
fervent withdrew to renew their spiritual vigour. 

The Conventuals also h.ad their difficulties and 
their efforts at refoi ni. Whole provinces broke off 
from them and attached themselves to the Obser- 
vants. Nevertheless they continued to hold their 
own in Italy, France, Switzerland, and other 
countries. At Assisi it is the Conventuals who 
have the guardianship of the tomb of St. Francis 
and at Padua that of St. Antony. 

The Capuchins, however, were destined to be- 
come the most prosperous of all the branches of 
the order. They were founded in 1525 by an 
Observant friar called Matteo di Bassi. In spite 
of the strong opposition directed against them 
from the first and the miserable end of their second 
founder, Louis of Fossonibrone, who was turned 
out of the order, they continued to prosper and to 
spread abroad, in France, Africa, Spain, Switzer- 
land, Germany, Austria, etc. Their constitutions 
were approved by Urban VIII. in 1643. The name 
Capuchin, derived from their long pointed hood, 
has remained their characteristic title. Pius x. 
restored closer relations between the three Fran- 
ciscan families — the Friars Minor of the Leonine 
Union, the Conventuals, and the Capuchins. 

(e) Activity of the order . — In spite of its divisions 
and internal strife, the Order of St. Francis has 
taken an important part in ecclesiastical history. 
A number of bishops, cardinals, and even popes, 
have come forth from its ranks. Many of its friars 
have tilled confidential posts at the courts of kings 
and popes and have been directors of their con- 
sciences. St. Francis carried on the apostolate 
among the infidels by preaching and by his own 
example. In 1230 the Franciscans founded a house 
in Jerusalem. Later they evangelized the north 
of Africa, Egypt, Ethiopia, Russia, Scandinavia, 
and Lapland. The travels of John of Plano Car- 
pinis in 1247 in Mongolia, of William of Rubruck 
in Tartary and Tibet, of Odoric of Pordenone 
in China are well known. Not less known is the 
mission of John of Parma, sent by Innocent iv. 
to bring about reunion with the Eastern Churches. 
In India Thomas of Tolentino was martyred in 
1321. The friars were the first to set out for the 
New World. In the 17th cent, the Capuchins 
were in the Congo, Brazil, Abyssinia, and the 
Levant. In the front ranks of the advers.aries of 
the Albigenses, the Vaudois, and the Patarins 
we find the Friars Minor. St. John Capistran is 
celebrated for his opposition to the Hussites in 
1456 ; St. Fidelis of Signiaiingen and many others 
were martyred by the Protestants in Switzerland, 
England, Holland — in the latter country we 
have the martjws of Gorkum. A considerable 
number of Friars Minor have gained renown as 
pre.achers and missionaries — e.g., St. Antony of 
Padua, St. Bernardine of Siena, St. James of the 
March, Joseph of Leonissa, St. Leonard of Port 
Maurice, Bernardine of Feltre, Ladislaus of 1 


Gielnow, Angelo d’Acri, etc. There were also 
theologians and savants among them. 

In the early days of the order there was a certain 
degree of hesitation regarding the question of 
study. The spirituals were entirely opposed to it, 
but St. Francis never showed himself hostile. As 
long as the interior spirit of his children was not 
thereby endangered, study might well find its place 
in their life. Hence we find at an early period 
Franciscans teaching in the universities of Bologna, 
Paris, and Oxford. Certain houses, called studia, 
were established, as among the Dominicans, for pur- 
poses of study. The various branches of the order 
have produced a large number of theologians and 
of mystical and ascetical writers, whose names will 
be found in the works cited in the literature below.' 

(f) Minims. — We may regard as belonging to 
the Franciscan order that of the Minims (‘ Fratres 
Minimi’), an order of mendicant friars founded in 
1435 by St. Francis of Paula (Paola in Calabria) to 
whom he gave the name of Minims, or ‘ very little 
ones,’ to teach them the spirit of humility and 
penance in which he wished them to live.® The 
Rule of the Minims does not differ in substance 
from that of St. Francis of Assisi, but is dis- 
tinguished by greater severity. It was confirmed 
by Julius n. in 1506. Being called to France to 
assist at the last moments of Louis XI., Francis 
of Paula remained there till the day of his death, 
and his order took root in that country. It 
had a period of great prosperity, especially during 
the lifetime of the saint and tlie years immediately 
succeeding his death. At the beginning of the 
16th cent, the order possessed 430 houses in France, 
Italy, Spain, Germany, and even India. St. Francis 
of Paula, like his namesake and patron of Assisi, 
founded a second order for women and a third 
order for people living in the world. 

3. Carmelites. — (a) Origin. — Long and fierce 
discussion has raged on the origin of the Carmelite 
order. FTom the time of the prophet Samuel there 
existed in Palestine a society whose members were 
known as ‘ the sons of the prophets ’ and who lived 
a quasi-monastic life as cenobites or hermits on Mt. 
Carmel. Among these pre-Christian monks lived 
Elias and Eliseus. The sons of the prophets dis- 
appear from the history of Israel befoie the fall of 
its kingdom, but in the 4th cent, of the Christian 
era (perhaps even in the 3rd cent. ) Mt. Carmel was 
a place of pilgrimage for Christians. St. Basil and 
St. John Chrysostom, the great masters of the 
monastic life, represent Elias and Eliseus as the 
models of monasticism and as the ancestors of the 
Christian monks. Christian anchorites, moreover, 
had settled on Mt. Carmel as in other places in 
Palestine hallowed by their connexion with 
Biblical times, and early writers on the Carmelite 
order connect it through these hermits with the 
sons of the prophets and see in Elias and Eliseus 
the founders of the order. The C armelite constitu- 
tions, their chronicles, their liturg5', and innumer- 
able other documents unite in maintaining this 
tradition. The evidence on which it reposes is, 
however, without historical value (see the criticism 
of Zimmerman), and the negative argument — the 
silence of all pilgrims on the subject up to the 12th 
cent. — is of the liighest significance.* It would 
appear that the Order of Mt, Carmel was in reality 
founded by St. Berthold about the year 11.55. The 
pilgrim John Phocas (11S5), Rabbi Benjamin of 
Tudela (1163), Jacques de Vitry, and others speak 

> Cf. esp. U. d’Alen(?on, in Diet, de Thiol, catk., vi. col. 835 ff. 

2 Perhaps also in allvision to Mt 25^“^. 

3 Cf. B. Zimmerman, ‘Carmelite order,’ in CE iii. 354-370; 

‘Carmes (Ordre des),’ in Diet, de caf/i , ii. col. 1776ff. On 

this discussion cf. O. Papebroch, March, iii., and J, B. Pitra, 
Etxidei, svr la collectum des Aden des Saints, Paris, 1850. It 
lasted thirty years and is not yet over, although the Holy See, 
in 1098, ini^sed silence on the rival parties. 
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of Berthold and the hermits ho lived with him in 
Carmel under the patronage of Elias. The patri- 
arch of Jerusalem, Albert de Vercelli, gave them a 
Rule which was a literal transcription of the Rule 
of St. Augustine. The hermits were to elect a 
prior, to live in separate cells, and give themselves 
to manual labour. They met together for the 
divine office in their oratory. Their life was, in 
fact, a blending of the cenobitical and eremitical 
elements, like that of the early monks and of the 
Camaldolese, Carthusians, and similar foundations 
of the 11th and 12th centuries. 

Foundations were made from Carmel at St. Jean 
d’Acre, Tyre, Tripoli, and Jerusalem. They were, 
however, in part destroyed by the Saracens, some 
of the hermits suti'ering death at their hands. 
Other colonies were founded in Cyprus, in Sicily, 
at Marseilles, at Valenciennes, and in England. 
St. Louis of France paid a visit to Carmel in 1254 
and brought thence with him some of the hermits 
whom he established at Charenton. 

(6) Migration to Europe . — A new phase in the 
history of the Carmelite Order is marked by its 
miration to Europe. At the first chapter held at 
Ajdesford in England St. Simon Stock, an English- 
man, was elected general (1247-65). He modified 
the primitive Rule to a certain extent, and obtained 
for the order in 1247 an interim approbation of 
Innocent iv. The order was finally approved by the 
Council of Lyons in 1274, though not without some 
difficulty on account of the decree of the Lateran 
CounoU in 1215 which forbade the foundation of 
new orders. It now underwent a new develop- 
ment. Foundations were made in the towns ; 
community life took the place of solitude ; and 
various mitigations were introduced into the 
primitive Rule. The solitaries were transformed, 
in fact, into mendicant friars and obtained the 
mivilegesattaohed to the existing mendicantorders. 
The original title of ‘ Fratres Eremitae de Monte 
Carmelo ’ or ‘ Eremitie sanotaj Mari® de Monte 
Carraelo ’ was changed into ‘ Fratres Ordinis B. 
.\I. de Monte Carmelo.’ St. Simon Stock, the 
great partisan of the active life, founded houses 
in Oxford, Cambridge, London, York, Paris, 
Bologna, Naples, etc., choosing cities that possessed 
universities or schools, in order to secure instruc- 
tion for his young ‘religious’ and also to obtain 
recruits for the order among the students. But 
this new and rapid development was not with- 
out its dangers ; and, when St. Simon Stock died, 
he left to his successor a difficult situation to cope 
with. The latter, Nicholas Gallicus (1265-71), was 
opposed to the active life and wished to bring back 
the order to a more contemplative ideal, but was 
obliged to resign his office. In an unedited work 
entitled Ignea Sagitta he denounces strongly the 
practice among the Carmelites of preaching and 
hearing confessions. The order continued, how- 
ever, to develop in this direction. It met with 
great success in England, where the kings them- 
selves founded houses. Many of its members were 
in their confidence and carried out important 
mis.sions for their royal masters. Among these 
was Thomas Walden, who accompanied Henry vi. 
to France. The English Carmelites never accepted 
the reforms introduced into other provinces of the 
order, as they were always well and strongly 
organized. Under Henry viii. the greater number 
submitted to the Act of Supremacy and separated 
themselves from the other branches of their order. 
Only two of the English friars remained faithful, 
.and suffered martyrdom for their faith. The sub- 
mission of the others, however, did not prevent the 
■suppression of their order in England, the plunder 
Ilf their possessions, and the dispersal of their 
libraries. At the time of the Reformation there 
were 39 Carmelite monasteries in England. 


(c) Constitutions and studies . — The earliest con- 
stitutions of the Carmelite order are those of 1324, 
but it seems that an eailier redaction existed in 
12.36. The constitutions of 1324 divide the order 
into 15 provinces according to the different nations. 
At the head of all is the general, elected bc' the 
general chapter. At each of these chapters he was 
obliged to give an account of his administration, 
and was then either confirmed in or deposed from 
office. His ordinary place of residence was Rome, 
and he had two assistants chosen by himself. The 
general chapters were held at first every three 
years, then every six years, and even as rarely as 
once in sixteen years. In England the couit 
usually contributed towards the expenses of the 
general chapter — the journey, horses, hostelries, 
etc. The provincial chapter chose the detinitors 
for the general chapter. It was the business of 
those officials to receive reports on the administra- 
tion of the provinces, to confirm or depose the 
provincials, to audit the accounts, to nominate the 
professors for the universities, to revise existing 
laws and add new ones, and to reward or punish 
members of the order according to their merits or 
demerits. The acts of the general chapters of the 
past exist only in a fragmentary condition and, 
such as they are, have been published. The pro- 
vincial chapter, which was usually held once a 
year, was composed of all the priors or vicars of 
the province. Four definitors were chosen at the 
chapter. These officials exercised in the province 
the same duties as those exercised by the definitors 
general in the whole order. They had power to 
depose the priors, to choose those who were to be 
sent to the houses of study {studia generalia or 
particularia) or to the universities, and to decide 
on the foundation of new houses. Each house had 
its prior, assisted by a vicar. The administration 
of the prior was controlled by three guardians. 
He could be confirmed in office every year, inde- 
finitely. Certain monasteries were set apart for the 
stu<ly of philosophy, others for that of theology. 
In 1324 there were eight studia peresrafia— Paris, 
Toulouse, Bologna, Florence, Montpellier, Cologne, 
London, and Avignon. Their number increased 
until at last every province had its house of 
studies. The number of Carmelite students in 
Paris averaged 300, m London more than 100. 
Some students went through a short course only, 
others remained as long as twelve years in the 
universities. It may be said that the order, from 
its approbation at the Council of Lyons up to 
the Great Schism, continued to develop steadily. 
There were certain abuses against which the 
general chapter itself continually raised its voice, 
such as the entrance into the order of poor students 
who came for the purpose of pursuing their studies 
gratis, the seeking of ecclesiastical benefices or 
posts of honour outside the order by certain of its 
members, the attempts of superiors to make their 
office perpetual or the fact that they showed favour 
to nephews or other relatives. Again, the pro- 
fessors in the universities dispensed themselves 
from choir, took their meals outside the monastery, 
caused the lay brethren to wait on them as their 
servants, etc. 

A first attempt at reform was made at Mantua 
in 1413 and embraced 52 houses. Another took 
place under the general John Soreth ( 1351-71) ; 
another at Albi in 1499, which issued from that of 
Mantua. In 1514 we have the reform of Mt. 
Olivet near Genoa ; in 1604 that of Rennes, 
modelled on St. Teresa’s reform, the last by far the 
most important (see below). The reform of St. 
Elias, or the Italian congregation inaugurated at 
the instance of Clement vill. , established itself in 
Genoa, Rome, and Naples, and also in PYance, 
Germany, Austria, Poland, and Lithuania. In 
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1731 this reform numbered 4193 members. It gave 
greater scope for activity and the exercise of the 
sacred ministry than the Spanish reform. 

(rf) St. Teresa’s reform. — St. Teresa (tl582), 
assisted by St. John of the Cross, founded at Avila 
a convent in which a more austere observance of 
the Rule was carried out in the practice of poverty, 
penance, and the contemplative life. The account 
of her subsequent foundations and of the reforms 
carried out by her in several Carmelite convents, 
both of nuns and of friars, will ever remain unique 
in the annals of the religious orders. This reform 
was introduced into France by Madame Acarie 
(Blessed Marie of the Incarnation) and by the 
celebrated Cardinal de Berulle. It has always 
possessed in France a special character of its o^vn 
and has always been very prosperous. Among its 
most celebrated members are Louise de la Miseri- 
corde (Louise de la Valliere), Therfese de St. Augus- 
tin (Madame Louise, daughter of Louis XV.), and 
Anne of J esus. 

(e) Affiliated members . — The Carmelite Order 
has also its affiliated members. Several communi- 
ties of Beguines in the 15th cent. — notably those 
of Gueldre and Dinant — were affiliated to the order 
and thus originated the Carmelite nuns. From 
these, foundations were made in France, Italy, 
and Spain. As among the Dominicans and Fran- 
ciscans, there is a third order, of whose members 
some live in the world, while others live in 
community. 

(/) Missions . — The Carmelites had some flourish- 
ing missions in America (Mexico, Peru, Florida, 
Rio de Janeiro, Guadeloupe, San Domingo). St. 
Teresa, although her great object was to bring 
back the contemplative life to her order, favoured 
missionary activity on behalf of heretics and 
pagans. In 1604 the reformed Carmelites sent a 
mission to Persia, which succeeded in establishing 
itself at Baghdad, at Basra, and in India. 
Flourishing missions were also founded at Bombay 
and at Goa ; others in China, Turkey, Armenia, 
Syria, and North America. The Carmelite nuns 
of Spain founded convents in S. America — in 
the Argentine, Bolivia, Brazil, Chile, Colombia, 
Ecuador, and Peru. Among the Carmelite mis- 
sionaries there were several martyrs. Colleges 
existed for the missionaries, which contributed 
towards the foundation of the famous Congrega- 
tion of Propaganda at Rome. 

[g) Desert convents . — An institution peculiar to 
the Carmelite order is that of the ‘ deserts,’ or con- 
vents where the purely contemplative ideal was 
carried out. This institution owed its foundation 
to the memory of the eremitical life led by the 
early members of the order on Mt. Carmel and to 
the passages of the Rule and constitutions that 
encourage the contemplative life. In these and in 
other documents this form of life was recommended 
for certain convents to be founded apart from 
towns or cities, in forests or desert places. The 
idea of the ‘desert convents’ properly so called 
seems to have been originated by Thomas of Jesus, 
Discalced Carmelite of Spain. Certain of the 
brethren in these convents were destined to remain 
there always, but the greater number came only 
for a year and then returned to the houses whence 
they had come. The lir.st ‘desert’ was founded in 
1592 at Bolarque on the banks of the Tagus in 
New Castile, and soon after one was founded for 
every province. The total number was 22. These 
‘ deserts ’ followed the plan of a charterhouse, and 
the life resembled that of the Carthusians, but rvas 
even more severe. The practice of strict silence, 
fasting, and other penitential exercises were held 
in honour. Attached to each ‘desert’ were 
separate hermitages, where the brethren could 
retire to lead a life more completel}’ solitary even 
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than that of the ‘ desert ’ itself. There were also 
anchorites and recluses attached to some convents, 
among whom were Thomas Scrope of Norwich and 
the Blessed Jeanne de Toulouse. 

(h) Activity. — We have seen that in many of 
their provinces the Carmelite friars gave them- 
selves to the active ministry and to teaching in the 
universities. There, however, their influence was 
disputed by the Dominicans and Franciscans, who 
were already in the field — there was no room for a 
third school of thought. The Carmelites then, 
instead of creating a school of their own, followed 
the Dominicans and were rigorous Thomists. 
They have had among their numbers theologians 
of renown. St. Teresa and St. John of the Cross 
were founders of a school of mysticism which has 
produced some remarkable writers.' 

4. Hermits of St. Augustine. — W e have already 
dealt with the Canons Regular of St. Augustine 
and other congregations of canons who follow the 
Rule of that saint. Here we are concerned only 
with the hermits of St. Augustine. These hermits, 
sometimes called simply Augustinians, date from 
the 12th-13th century. At that period there were 
certain communities of hermits who, either then 
or subsequently, followed the Rule of St. Augus- 
tine. Chief among these were the Williamites 
(Guillemites) (founded by William of Malval 
in 1155, near Pisa), who were ^read abroad in 
Italj', Germany, Belgium, and France. Besides 
these there were the Bonites (so called from 
their founder, the Blessed Jean Buoni, 1 1249) ; the 
Brittinians (founded by St. Blasius de Brittinis 
in the Marches of Ancona in the 12th cent.); the 
Tuscan Hermits of the Blessed Trinity ; the 
Brothers of the Sack (Fratres Saccati, Saccophori, 
Sacceti, Sachets), so called from the shape of their 
habit. The last were also known as the Brothers of 
Penance. 

So many different congregations, leading what 
was practically the same life with the same object 
in view, needed to be brought together ; and Alex- 
ander IV., on 4th May 1256, promulgated the bull 
‘Licet Ecclesise Catholicce,’ which united them all 
in a single order under the title ‘ Hermits of St. 
Augustine.’ He exempted them from episcopal 
jurisdiction. A general chapter of all the superiors 
was held in Rome in 1256 ; the Rule of St. Augus- 
tine, together with special constitutions, was im- 
posed upon the hermits ; a superior general was 
elected ; and the order was divided into four 
provinces — Italy, Spain, France, Germany. In 
1567 Pius V. included it among the mendicant 
orders, giving it rank after the Carmelites. At 
the period of its greatest prosperity the order 
possessed 42 provinces and 2 vicariates, number- 
ing 2000 monasteries and about 30,000 members. 
The title of ‘ Hermits’ was not altogether ap- 
propriate, at least in the case of some of the now 
united congregations whose members practised 
the conventual life ami had their convents in the 
midst of towns and cities. 

In the 14th cent, etiorts were made to reform 
certain abuses that had crept into some of the 
houses. New congregations also were founded — 
e.g.. that of Ihceto in 1385, that of St. John ad 
Carbonariam (in the kingdom of Naples) in 1390, 

I BuHarium C<xrrMlitanxim^^ vols., Rome, 1715-68; Regulce 
et Cuiibtitutiones ardinis B. M. de Monte Camielo, Brussels, 
1506 ; J. B. de Lezana, ordinis B. M. de Monte Cannelo, 

4 \oIs., Rome, 1645-56 ; Mathias de S. Jean, Hist, de I'ordre du 
Mont-Carmely 2 vols., Pans, 1658; A. Le Mire, Cannelitam 
Ordinis Origo atque Incrementay Antwerp, 1610; Maitialis a 
S. Joanne Baptist*, Bibliotheca Scr>ittotvin utnn»]ite Con* 
gregationis et Sexus Carmelitannn oh/rtim, Bordeaux, 

1730; (Viihers a S. Stephano) Bibliotheca Cann'-litaiia, 2 \ols., 
Orleans, 1762 ; B. Zimmennan, in CE lii. 354-370 ; Diet de Thiol. 
eath.y s.v. * Cannes (Ordre des),' lii. col. 1776-1792 ; DACL, s.v, 
‘Carmes (Litui^ie de I’ordre des),’ ii. col. 2166-2175 ; Heim- 
bucher, ii. 535; Chevalier, 8.i\ ‘Cannes.’ 


706 


RELIGIOUS ORDERS (Christian) 


the Congregation of Lombardy in 1430, that of Our 
Lady of Consolation, and others.' Two reforms of 
greater importance were effected in Spain : the 
first, in 1430, imposed on all the houses of Castile ; 
the second, more austere, in 1588, that of the Dis- 
calced Augustinians or Kecollects, extended to the 
Spanish colonies, the W. Indies, and the Philip- 
pines. There were reforms also in France, among 
which must he mentioned that of the ‘Petits 
Augustins.’ Some of these congregations had 
flourishing missions in the E. and W. Indies, in 
Mexico, Peru, China, Japan, and India. In 
Spain, where they were always more prosperous 
than in any of the other provinces, the reformed 
Augustinians were favoured by Philip II. Among 
cel^rated Augustinians we may mention St. 
Thomas of Villanova, Panvini, Lupus, Lancillot, 
Noris, Luis de Leon, one of the greatest writers 
in Spain, and Florez. 

From the 15th cent, onwards efforts were made 
by the Au^stinians to bring about the reform 
of their order in Germany. One of these eflorts 
at reform — that of Andreas Proles (t 1503) — was 
extended under his successor Johann von Staupitz 
by the desire of the pope to all the Angustinian 
friars of N. Germany. Seven houses opposed the 
reform, among them the monastery of Erfurt, to 
which Martin Luther belonged. The apostasy 
of Luther brought about the ruin of the Augus- 
tinians in Germany. Many followed the arch- 
Reformer in his revolt against the Church. But 
some of these German Augustinians were, on the 
contrary, determined opponents of the Reformation. 
In 1526 the communities that had remained faith- 
ful to the Roman Catholic Church were united to 
the province of Lombardy. 

In France the Revolution of 1789 struck another 
blow at the Augustinians and destroyed the 
greater part of the 167 monasteries, while in Spain 
the Revolution of 1835 closed 105 out of 153. 

In recent years the Augustinians have begun to 
flourish once again. Leo XIII. endeavoured to 
bring about greater unity among them in 1896. 
New constitutions were drawn up, and the order 
was divided into 23 provinces, distributed among 
two congregations, and it numbers about 2300 
members. In Rome the Augustinians possess the 
church of St. Agostino. The famous Angelica 
library formed by one of their friars, Angelo Rocca 
(t 1620), is now a public library. They have also, 
at Genazzano, in the neighbourhood of Rome, a 
celebrated place of pilgrimage. 

Other saints of the order worthy of mention are 
St. Nicholas of Tolentino (t 1305) and St. John a 
S. Facundo (t 1479). Among its members must 
also be reckoned a certain number of theologians, 
dogmatic and moral, of erudites, and of mission- 
aries.* The Assiimptionists, who form a branch of 
the Angustinian order, are treated below, p. 708*.* 

The bull ‘ Licet Ecclesiae Catholicae ’ which in 
1256 united the Hermits of St. Augustine in a 
single order was not enforced against the nuns. 
Each convent remained autonomous. To this con- 
gregation belonged St. Juliana of Mt. Cornillon 
at Liige (t 1258). The reform known as the 
Recollects was one of its branches. 

After the four great mendicant orders come a 
number of others known as the lesser mendicant 
orders. IVe have given a list of these above (I. 5 ) 
and can speak here only of the principal ones. 
The greater number of them follow the Rule of 
St. Augustine. 

1 Cf. for details Heimbucher, H. 186 ff. 

2 See list in Heimbucher, ii. 199 ff, 

3 A. Orhxg Augustinianus^, Pari8.1672; IMerre de Sainte 
Heltne, Ahn’‘i4 de I’hisf. J ugutHns dichaxiis^s, Rouen, 1672 ; 
Hci\ ot, lii- 1 ff. . Heimbucher, ii. 177 ff. ; Besse, * Augnetin.K^'Ie 

S.,’ m Dn-t. de Thiol. catk. \ Chevalier, $.w. 'Augustins, 
< JT, ipe's rc^' iliers,' ‘ Au^fustina, ordre d'erodtes.' 


5 - Trinitarians. — The Trinitarians (or Order of 
the Blessed Trinity for the Redemption of Captives) 
were founded by St. John de Matha and St. Felix 
de Valois, at Cerfroid in the diocese of Meaux, in 
1198. The object of this order was to ransom the 
numerous Christian captives taken by the Moors 
and Muhammadans. Its members follow the Rule 
of St. Augustine, and the observance prescribed by 
their constitutions is very severe. The members 
were obliged to be ready to offer themselves as 
slaves to the Moors in exchange for the captives 
W'hom they desired to ransom. The Trinitarians 
were approved by Innocent III., and soon took 
root in France, Italy, Germany, England, Ireland, 
Spain, and later in America. The order possessed 
800 houses. The name of Mathurins, by which the 
Trinitarians are sometimes known, came from 
their monastery of St. Mathurin in Paris. A 
reform of the order was inaugurated in Spain, that 
of the Discalced Trinitarians. Members of this 
order delivered 900,000 captives from the clutches 
of the Moors. Their work received the praise 
even of Voltaire. Since the Revolution the order 
has greatly declined. It possesses the Convent of 
St. Chrysogonus in Rome. The Trinitarians 
ottered themselves to Leo XIII. for the work of 
ransoming the slaves of Africa.' 

6 . Order of Mercy. — Another order founded 
with the same object as the Trinitarians was that 
of Montjoie in Spain, but it had only a short 
existence (1180-1221) and was incorporated, after 
a term of 40 years, with the Order of Calatrava. 
In 1218, however, St. Peter Nolasco founded in 
Spain an order that was to become a rival of the 
Order of the Blessed Trinity. This was the Order 
of Our Lady of Mercy (de la Meroede), whence the 
name of Mercedarians, or Fathers of Mercy. Like 
the Trinitarians, the Mercedarians devoted them- 
selves to the work of ransoming captives — those 
taken by the pirates of Barbary — and were occupied 
also in the service of the galley-slaves and in 
missions to the heathen. Their special field of 
deration lay in Morocco, whereas that of the 
Trinitarians was in Tunis and Algeria. The Order 
of Mercy was approved by Gregory IX. In origin 
it was a military order composed of knights, chap- 
lains, and serving brethren. The name of St. 
Raymond Nonnatus is one that is quoted with 
pride by the order. The Rule of St. Augustine is 
followed, whence the Mercedarians have sometimes 
been reckoned among the Augustinians.* 

7 - Servites. — The Order of the Servants of Mary, 
or Servites, so called from their special devotion to 
the Blessed Virmn, was founded in 1233 on Monte 
Senario, near Florence, by seven members of seven 
patrician families of the city. The Rule is that 
of St. Augustine together wdth special constitu- 
tions which were approved in 1249. St. Philip 
Benizi was the fifth general of the order. U 
was on the point of being suppressed in 1274 in 
consequence of the edict of the 4th Lateran 
Council renewed by the 2nd Council of Lyons, 
but it was finally approved by Benedict XI. 
in 1304. It spread abroad in France, Spain, 
Hungary, Bohemia, Poland, and even as far as 
India. In 1910 the order numbered 700 members 
and 62 monasteries.' 

' M. Omelin, ■ Die Llteratur zur Oesch. der beidcn Orden SS. 
Trinitatie und B. Maria de Mercede,’ Serapeum. xxxi. [18701 
81-94, 97-110, 113-123, 129-140 ; Calixte de ia Providence, Cor- 
Mirtj e( ridempteurt, Lille, 1884 ; P. Deelandree, L'Ordre da 
Tnnitaireg^ Paris, 1903. 

* F. de Quimeran, Breve Hist, de la orden de Huatra Seflori 
M la Merced^ Valencia, 1591 ; J. A. Gari y Siumeli, Biblioteca 
Jferadaria, Barcelona, 1875 ; Gmelin, in Serapeum. xxxi. 
12^140; H61yot, i, p. iiii ; Heimbucher, ii. 21211. 

* Chronicon rerum totius tacri ordinis Servorum B.M. V. 
ab an. Itss ad an. 1566, ed. Michaele Poocianti, Florence, 1687, 
*1616; A. Gianiua, Annala tacri ordinis Servorum B.M.Y., 
8 vole., do. 1618-22, » Lucca, 1719-25; H«yot, iii. 296-323; 
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Considered as belonging to the mendicant orders 
are also certain congregations of women rvhich 
follow the Rule of St. Augustine. Chief among 
these are the following.* 

8 . The Brigittine Order, founded by St. Brigit 
of Sweden (t 1373), resembles in some respects that 
of Fontevrault (see art. Monasticism, vol. viii. p. 
796). In each convent there were 60 nuns governed 
by an abbess, who had also under her jurisdiction, 
in a separate house, 13 priests, 4 deacons, and 8 
lay brothers. There were houses of the order in 
Norway and Sweden, Flanders, Prussia, Poland, 
Russia, and England. There exist now only 9 
convents, 8 in Germany, Holland, and Spain, 
and 1 in England — the last a pre-Reformation 
foundation. 

9 . The Ursulines, founded at Brescia in 1537 by 
St Angela Merici, devote themselves to Christ- 
ian education. St. Charles Borromeo gave them 
his protection. They were very successful. In 
France alone in 1789 there were 350 convents with 
9000 members. At present there are about 7000 nuns 
in some 300 convents scattered throughout the world. 

10 . Order of the Annunciation, or Annunciades. 
— This order is divided into three branches ; the 
Annunciades of Lombardy (or Sisters of St. 
Ambrose), founded at Pavia in 1408, the Annunci- 
ades of Italy (or Celestial Annunciades), founded 
in 1604 near Genoa, the Annunciades of France, 
founded by the Blessed Jeanne de Valois (t 1505), 
daughter of Louis XI. 

11. Order of the Visitation of the Blessed Virgin 
Mary. — These sisters, who also follow the Rule of 
St. Augustine, deserve a place to themselves in 
the history of the religious orders, both on account 
of their founders, St. Francis de Sales and St. Jane 
Frances de Chantal, and on account of the special 
spirit of the order and the wonderful fervour shown 
by its members during the early years of the 
foundation. 

IV. Clerks regular. — i. Jesuits. — In order 
of time the Theatines, Barnabites, and Somaschi 
rank before the Jesuits; but in number and im- 
portance in the history of the Church the Jesuits 
occupy without dispute the first place among the 
clerks regular. See art. JESUITS. 

2 . Theatines. — Founded at Rome in 1524 by St. 
Gaetano di Tiene (t 1547) and the celebrated 
Cardinal Caraflfa, afterwards Pope Paul iv. (1555), 
the Theatines are in order of time the first society 
of clerks regular. From his entry into the ranks 
of the clergy, Gaetano was possessed with the 
desire of forming a community of zealous priests 
for the service of God and the work of preaching. 
He founded first the Society of Divine Love, then 
that of the Theatines,’ which closely resembled 
the former foundation, but had a stricter Rule. 
Its object was the renovation of the priestly and 
apostolic life by means of prayer, the practice of 
poverty, and study. All its members were to be 
priests. Poverty was to be observed to an extra- 
ordinary degree and in an altogether new manner. 
The society must possess no revenues, and must 
not ask alms like the mendicant orders, but simply 
accept whatever was ottered to it. It was approved 
by Clement vil. in 1524, who gave to its members 
the privileges of the Lateran Canons. He decided, 
moreover, that the Theatines should take solemn 
vows, follow the Rule of St. Augustine, and elect 
their superiors every three years. Caratt'a was the 
first superior elected. The sack of Rome by the 
soldiers of Charles V. obliged the Theatines to 
leave the city for a time and to establish thera- 

B. M. Mayr, ‘ Serviten,' in Wetzer-Welte’, xi. 204 ff. ; 
Heimbucher, li. 218 ff. 

t For coiicregationa of women occupied with the education of 
girls see below, 

2 The name ‘ Theatine ’ comes from Theate (Chieti), a city of 
the Abruzzi of which Caraffa was bishop. 


selves at Venice and at Naples. Towards the end 
of the 16th cent, they had houses in many of the 
towns of Italy. In the 17th cent, they were very 
numerous in France and in other parts of Christen- 
dom. They exercised a salutary influence on the 
reform of the clergy and of Christian society in 
general, by means of their preaching, teaching in 
the confessional, and visitation of the sick, and by 
prayer and study. They had missions in Armenia. 
Mingrelia, Circassia, etc. Their constitutions, 
drawn up by Caraffa, eventually underwent certain 
modifications. In 1588, at the incentive of Pope 
Sixtus V., a general was elected for the whole order. 
The general chapter is held at Rome every six 
years. Among their distinguished members must 
be mentioned, besides the tw'o founders, Verano, 
St. Andrew Avellino, Tomasi, Merati, etc.’ 

3 . Barnabites.— The Theatines served as a model 
for other congregations founded soon after and also 
having as their object the reformation of the clergy. 
Chief among these congregations are the Barna- 
bites, founded in 1530 at Milan by St. Antonio 
Maria Zaccaria. Now. iiiys their mother house is 
at San Carlo in Catinaii in Rome. To them were 
also conceded the privileges of the Lateran Canons 
Regular. The name Barnabite is derived from 
one of their principal houses at Milan, S. Barnabas.’ 
See, further, art. Barnabites. 

4 . Somaschi. — This order was founded in 1532 
by St. Jerome Emiliani and devotes itself chiefly to 
the education of orphans and the care of the poor 
and the sick. Somascha was the hermitage where 
the founder wrote his Rule and whence the name 
is derived. The Somaschi endeavoured unsuccess- 
fully to amalgamate with the Society of Jesus in 
1547, and then with the Theatines ; in the latter 
case they succeeded, but the union lasted only 
eight years. St. Charles Borromeo was one of 
their protectors.® 

5 . Camillians. — The Camillians were founded to 
care for the sick by St, Camillus de Lellis (t 1614). 
They rendered the greatest service in the hospitals 
and became renowned for their courage and charity 
during the plague, cholera, and other epidemics 
that devasLated Italy.* 

6 . Piarists, or Scolopes (a contraction of their 
full title ‘Cleri regulares scholarum piarum ’). — 
This order was founded by St. Josepli Calasanz 
(t 1648). Its special work, as its name indicates, 
was the education of children and, in particular, 
of poor children. It was founded at Rome, whence 
it spread abroad in Italy and in other countries.® 

V. Religious congregatioss from the 

END OF TBE 17TH CENTURY AND SOCIETIES OF 
SECULAR PRIESTS.— i. RELIGIOUS CONGREGA- 
TIONS. — I. Passionists. — The Passionists (Clerici 
Passionis D.N.J.C.) were founded to honour the 
Passion of Christ. Their founder, St. Paul of the 

1 J. B. del Tufo, Hist, della reli( 7 ione de' Padti chierici reao- 
lari, 2 vols,, Rome, 160fr-16; Helyot, iv. 71 ff. ; Heimbucher, lii. 
258 ff. : A. F. Vezzoai, I scrittori de' chierici regolari detti 
Teatini, 2 vols., Rome, 1780. 

2 A. Sicco et V. Madii, Synopsie de clericorum regxdarium S. 
Pauli dccollati inetitutione, Milan, 1682 ; F. M. Barelli, Metnorie 
dell* orujine . . . ed uominiiUustri in Lettere ed in santita della 
congreg. de' chierici regolari de S. Paolo, 2 vols., Bologna, 
170^7; Stabl, ‘ Barnabiten,* in Wetzer-Welte^, i. 2030 ff.; L. 
von Pastor, Geech. dcr Papete, Freiburg i. B., 1886-1913, iv. ii. 
626 ff. ; H61yot, iv. 100 ff ; Heimbucher, iii. 270 ff. 

s J. H. SementiuB, Cronologia della congr, dei Somaschi dal 
1I£1 Ano a suoi tempi (t 170S ) ; H61yot, iv. 223 ; Heimbucher, iii. 
275 ff, ; C. Kienle, s.v. ‘Somasker,’ in Weteer-Welte*, xi. 486 ff. 

* C. Lenzo, Annales religionis clericorum regularium minis- 
trantium injirmis, Naples, 1641 ; C. Solfi, Compendia istorico 
della religione de* chierici reg. ministri de gli infermi, Mondovi, 
1689; Hllyot, tv. 263 ff,; Heimbucher, lii. 280 ff.; D. Regi, 
ifemorie istorice del ven. P. Camillo de Lellis e suoi chierici 
regolari, 2 vols., Naples, 1676. 

* D. M. Casasnovas y Sanz, Josi de Calasanz y su Instituto, 
Saraeossa, 1904 ; Kniel, * Plaristen,’ in Wetzer-WelteS, ix. 
2096 ff. ; A. Brendler, Das Wirken der PP, PxariUen seit ihrer 
Ansiedelur^ in Wien tm Kollegium vn der Jose/stadt, Vienna, 
1896 ; H61yot, iv. 281 ; Heimbucher, iii. 287. 
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Cross (t 1775), was known for his great austerities 
and his zeal for souls. Pope Clement xiv. gave 
tliem the famous Church of SS. John and Paul in 
Home. The congregation is spread abroad in 
many lands of both the Old and the New World, 
and is divided into thirteen provinces with 1400 
members. The Passionists give themselves to 
preaching and mission work.^ 

2 . Rederaptorists. — The Eedemptorists (Congre- 
gatio SS. Redeniptoris) have as their founder the 
celebrated St. Alfonso Liguori (q.v.-, 1 1787), whose 
great theological knowledge has won for him the 
title of Doctor of the Church, and who exercised 
great influence on the Catholic doctrine and piety 
of his time. The members of his congregation 
devote themselves to the work of preaching in the 
towns and country districts. Like the Passionists, 
the Redemptorists are sjrread all over the world. 
They number at the present time 4000, possess 
215 colleges or hospices, and are divided into 29 
provinces. 

3 . Oblates. — Tlie Oblates (of Mary Immaculate) 
were founded by Mgr. de Mazenod, bishop of 
Marseilles, at the beginning of the 19th century. 
Their work is preaching, the education of the 
clergy, and foreign missions. They have at the 
present day 301 houses and 3110 members.’® 

4 . Marists. — This congregation was founded at 
Fourvieres in 1816. The members follow the Rule 
of St. Augustine together with special constitu- 
tions. Like the Oblates, their work is preaching 
and foreign missions.* 

5 . Assumptionists. — The Assumptionists were 
founded in 1850 at Ntmes by P. d’Alzon (t 1880). 
Their activity is employed in the direction of 
pilgrimages, the press, mission work, the edu- 
cation of children, etc. They form a branch of 
the Augustinian Order, and their official title is 
‘ Augu-stinians of the Assumption.’* 

ii. SOCIKTIES OF SECULAR PRIESTS. — With the.se 
congregations may be compared, as regards date of 
foundation, manner of life, and .special object, 
certain societies of priests, either with or without 
lay brothers (coadjutors), who usually take simple 
vows or are bound only by a promise. These 
societies, like the above religious congregations, 
are employed in the education of the clergy, the 
study of sacred science, preaching, and, some of 
them, in foreign missions. They have community 
life, but not the choral office, and they are under 
episcopal jurisdiction. 

I. Oratorians. — This congregation has played 
an important part in the history of the Counter- 
Reformation of the last few centuries. It is 
divided into two branches — the French and the 
Italian. In the Italian Oiatory (to which that of 
England owes its origin) each house is autonomous 
and independent, while in the Frencli Oratory they 
are united under a superior-general. The former 
was founded by St. Philip Neri in Rome, about 
1575, as a society of secular priests devoted to the 
exercise of the sacred ministry and to study, under 
the title of ‘ Patres Oratorii.’ Most illustrious 
among its many well-known members is the 
historian Baronins. The names of Aringhi, Bian- 
chini, and Gallandi also deserve mention, while, in 
England, those of Newman and Faber have given 
immortal lustre to the Oratoiies of Birmingham 
and London. Their centre in Rome is the house 
of La Vallicella with its magnificent library. The 
French Oratory, founded by Cardinal de Berulle 

1 Heinibucher, iii. 1109. 

2 E Streit. Die Kongregatian der PP. Oblaten der U. J. 
Maria, Hunfeld, 1893 fl. ; Jahresb. der Mtsswnare Ohlaten, do. 
1894 : Aiinales de la cmg. dee inissionnaires oblats. Bar le-Duc, 
1S91 ft. ; Heimbucher, in. 333 If. 

3 C Ecrremont, L" Annie de I’Eglise, 1900, Paris, 1901; Heim- 
bucher, in. 339, 

i Missions de^ Auavstins de V Assomption, Paris (periodical) ; 
Heimbucher, lii. 343. 


in 1611, vied with that of Italy in carrying on the 
work of clerical reform, and presents us with 
names such as de Condren, Bourgoing, Lejeune, 
Jean Morin, Amelotte, Cabassut, Thomassin, 
Richard Simon, Guenin, Lamy, Malebranche, 
Belong, Le Brun, Massillon, Houbigant, Quesnel, 
and Duguet. At the Revolution the French 
Oratory had 70 houses and 751 members. There 
were numerous colleges, seminaries, and parishes 
under its control. It was restored in 1852 and 
counts among its members Petetot, Gratry, 
Perraud, Ingold, Largent, Baudrillart, Lecanuet, 
Laberthonniere, etc. It possessed houses also in 
Belgium and Spain. The Italian Oratory, besides 
its oll'shoot in England, has foundations in Spain, 
Austria, India, and America.* 

The Lazarists, Eudists, and Sulpicians ivorked 
along with the Oratorians for the education and 
sanctification of the clergy, and exercised them- 
selves in the sacred ministry, preaching, and 
mission work. 

2 . The Lazarists, founded by St. Vincent de 
Paul in 1625, took their name from the priory of 
St. Lazare in Paris, which had been handed over 
to them. They form a congregation under a 
superior-general with assistants, a general chapter, 
and visitors. They have missions in Abyssinia, 
Persia, Mexico, Chile, Tibet, Constantinople, and 
Palestine. They possess 240 houses and 3000 
members. 

3 . The Sisters of St. Vincent de Paul, or 
Sisters of Charity, were founded by that saint 
with the assistance of Mile, de Marillac (Madame 
Le Gras) in 1634. They are the largest of all the con- 
gregations of religious women and form an army of 
35,000 members with more than 3600 houses. 
They are to be found in almost all the countries 
of Europe and America and in the greater 
number of the colonies. They nurse the sick 
and the poor in hospitals, orphanages, schools, etc. 

4 . The Eudists, founded by Jean Eudes at Caen 
in 1643, and dispersed at the Revolution, were 
afterwards brought together again and now 
number about 400 members. 

5 . The Sulpicians devote themselves exclusively 
to the training of the clergy. Their founder, 
M. Olier (t 1657), belonged to that company of 
zealous priests who were the friends of St. Vincent 
de Paul and Phre de Condren. In 1903 the Sulpic- 
ians possessed 24 seminaries in France and others 
in Canada and the United States. They number 
about .300.* 

6 . The Salesians, founded in 1859 at Turin b)' 
Don Bosco, are occupied with mission work and 
schools, especially for poor children in order to fit 
them for the difl'erent trades. They developed 
rapidly, and exercise a wide influence. At the 
death of Don Bosco 130,000 pupils had passed 
through the schools of the institute. In 1888 it had 
956 members ; to-day there are 4137. There are 
34 provinces with 320 hospices, schools, oratories, 
orphanages, schools for the arts and crafts, semi- 
naries, printing-presses, and mission-stations. The 
last are found principally in Patagonia, Tierra del 
Fuego, and other parts of S. America. 

The Sisters of Mary, Help of Christians, or 
Salesian nuns, also founded by Don Bosco, are 
engaged in the education of girls, and number 
more than 2000. They have 250 foundations.* 

1 1, Marciano, Memorie istriHche della Congr. delV Oratorio^ 
5 V 0 I 3 -, Naples, 1093-1702 ; Hi^lyot, viii. 12 ff. ; Wetzer-Welte2, 
ix. 2019ff. ; Linzer Qxtartahchr. fur kath. Theol. liv. 
905 ff.; A. Perraud, L'Oratoire de France au XVII' e.t au 
XVI He siecle^. Pans, 1866 ; M. Adry, ‘Gesch. der Oratorianer 
in Frankreich* (ed. H. Reuciilin), in Zeitschr. fur hist. Theol., 
1859; A, Ingold, Bibhothkqxie oratonenne, 13 vols., Paris, 
1880 ff, ; H6hot, viii. 53 ff. ; Heimbucher, iii. 413 ff. 

2 H61yot, viii. 159 ff. ; Heimbucher, iii. 442 ff. 

8 Brevi notizie su Don Bosco e sxdle opere Salesiane, San 
Benig^no, Cavanese, 1906 ; Heimbucher, iii. 491. 
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7 . Paulists,— In 1857-59 Thomas Hecker, with 
a number of companions, left the Redemptorists, 
to whose congregation he belonged, in order to 
found a new missionary society — that of the Paul- 
ists — whose principal object should be the con- 
version of Protestants in America by means of 
sermons, lectures and public discussions, the press, 
and social work. The number of converts made 
by the society from 1898 to 1904 was 1485 ; in the 
year 1905 alone it exceeded 1000. The society has 
to-day about 100 members.* 

There are many other less important societies of 
priests, formed on the above models. For a list of 
these see Heimhucher, iii. 519 tt‘. 

VI. Missionary societies. — Many of the 
congregations enumerated in the preceding para- 
graphs possess, as we have seen, missions in infidel 
lands. Those with which we are now concerned, 
while closely resembling the above in their organiza- 
tion and manner of life, are dedicated either ex- 
clusively or at least principally to this foreign 
mission work. 

1. Society of the Foreign Missions. — Most 
important among these is the Society of the 
Foreign Missions founded at Paris, Rue du Bac, 
in 1660-63, by Mgr. Pallu, Vicar Apostolic of 
Tongking, and Mgr. L. de la ilotte. Vicar Apostolic 
of Cochin-China. During the Revolution the 
seminary was closed, but it was re-opened in 
1820. At the present day tlie society possesses 
34 missions, episcopal sees, vicariates, and pre- 
fectures apostolic, numbers among its members 34 
bishops, 1700 European missionaries, 710 native 
priests, 6279 sisters, and has numerous colleges, 
schools, hospitals, and other establishments. It 
has, in all, 1700 European members. Before 1869, 
26 of its members gained the crown of martyrdom. 
Its chief missions are in Manchuria, Tibet, Korea, 
China, and Japan. ^ 

2. The Society of the Sacred Hearts of Jesus 
and Mary is better known as the Fathers of 
Picpus from the Rue de Picpus in Paris, where 
the mother house was opened in 1805 by the Abbe 
Coudrin (t 1837). Its chief work was at first the 
education of poor children. It then became 
possessed of seminaries and finally took up mission 
work, and has missions in Oceania — the Marquesas 
Islands, New Guinea, the Marshall Islands, and 
Tahiti. The society numbers about 600, has 12,000 

upils in its schools, 350 mission stations, and 6 

ospitals.* 

3. The Fathers of the Holy Ghost were formed 
in 1848 by the amalgamation of the Society of the 
Holy Ghost (founded in 1707) with that of the 
Immaculate Heart of Mary, founded by Francois 
Libermann. They possess missions in Senegamhia, 
French Guinea, Nigeria, Congo, Zanzibar, Mau- 
ritius, and Madagascar. They have also semi- 
naries, of which the best known is the French 
Seminary in Rome. The st.atistics of the congre- 
gation give 1643 members, 9 missionary bishops, 
and 203 foundations.^ 

4. The Congregation of the Immaculate Heart 
of Mary, or Fathers of Scheut, was founded at the 
town of that name in Belgium in 1863. It is an 
exclusively missionary society. Destined princi- 
pally for the mission in China and Mongoli.a, the 
society has nevertheless missions in a part of the 
Belgian Congo. In China more than ten of its 
members have already suffered martyrdom. The 
Fathers of Scheut take simple vows. They number 

1 Heimbucher, iii. 49S ff. 

2 A. Launay, Hist ginirale de la SocUti des misswm 
Hrang^res, 3 vols , Paris, 1894, Hist, des missions de VInde, 
6 vols., do. 1898, Hist, des missions de Chine, do. 1907-09; 
Heimbucher, iii. 458-460. 

3 Heimbucher, iii. 471 ff. 

4 Die Kongr, der Vater vom Heil. Geist, Colc^ne, 1906; J. B. 
Pitra, Vie du v&n^rahle sprvileur de Dien Francois Marie Paul 
Libemnann^, Paris, 1882; Heimbucher, id. 477 ff. 


at present nearly 600. In their different missions 
there are 66,000 Catholics, nearly 50,000 catechu- 
mens, 228 churches or chapels, and 291 schools 
with more than 8000 pupils.* 

5. The Society of Saint Joseph for Foreign 
Missions. — In England Roman Catholics have 
also seminaries for missionaries. In 1866 Father 
(later Cardinal) Vaughan founded the above 
society of priests and laymen at Mill Hill near 
London. The field of their labours lies chiefly 
among the negroes of Africa, America, and the 
Indies. They have novitiate houses in the 
United States, Holland (Rosendaal), and the 
Tyrol (Bvixen), where missionaries from every 
nation receive their training. They have missions 
in Madras, Borneo, Uganda, the Congo, the Philip- 
pines, and New Zealand, where they have already 
met with great success. “ 

6 . The Society of Our Lady of Africa in Algeria 
was founded by Cardinal Lavigerie. This title 
speedily gave place to the popular name White 
Fathers, given to the missionaries on account of 
the white burnous and cassock worn by them. 
Their object is the evangelization of the pagan 
popul.ation of Africa. They have had a rapid 
success. Soon after their foundation in 1868 they 
established Christian colonies of native orphans 
gathered together by Cardinal Lavigerie, which 
resembled, to a great extent, the famous ‘reduc- 
tions ’ of Paraguay. Their missionary activity 
embraces the Sahara, Morocco, the Sudan, Central 
Africa, and Tunisia, and has extended beyond the 
confines of Africa as far as Syria and Palestine, 
not to mention their seminaries and colleges at 
Jerusalem, Carthage, Mechlin, Antwerp, Rome, 
Paris, Lille, Marseilles, etc. According to the 
latest statistics, they possess in these dili'erent 
countries 158 establishments, 1706 schools with 
more than 70,000 children, 310 charitable founda- 
tions, such as orphanages, hospitals, leper-houses, 
etc., where more than 800,000 sick persons, aban- 
doned children, and old people are cared for. They 
number 880 members, among whom are 9 bishops 
and 350 sisters. Travellers who have visited their 
missions speak with great praise of their zeal and 
the success of their methods. Several of theit 
missionaries have published interesting works on 
the language and customs of the tribes evangelized 
by them.* 

7 . The Society of the Divine Word was 
founded in 1875 by Arnold Janssen at Steyl in 
Holland. From its very beginning this society has 
been in the front ranks of mission societies. For 
the training of its missionaries it possesses a course 
of studies extremely well organized at Vienna, 
Rome, and elsewhere. The scientific works pro • 
duced by its members on the language and religion 
of savage tribes have a very high reputation. They 
publish reviews in German, Spanish, English, and 
Chinese, of which the best-known is Anthropos. 
They also possess printing-presses. 

There is a congregation of sisters attached to 
the society known as Servants of the Holy Ghost.* 

8 . The Society of the Divine Saviour. — Similar 
to the above society, this institute (also, like it, of 
German origin) was founded in Rome in ISSl. It 
has missions in India, the United States, and 
Brazil (with 35 stations). There are also Sisters 
of the Divine Saviour or Salvatorian Sisters. This 
society has a printing-press in Rome for the print- 
ing and spreading of Catholic literature.* 

1 Heimbucher, iii. 600 ff. 

^ Die hath. Missionen, xxxii. [1906-04] 241 ff. ; St. Joseph’s 
Foreign Missionary Advocate, Mill Hill, 1883 ff.; St. Josefs 
Missionsbote, Brixen, lS96ff. ; Heimbucher, iii. 5(i-2ff. 

3 Bulletin des missions d'Afrique des P^res blancs, Paris; 
A PAssaut des pays n^gres, do. 1884 ; Heimbucher, iii. 
504ff. 

4 Heimbucher, iii. 610 ff. ® lb. iii. 516 ff. 
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VU. TEACUiyG BROTHERS ASD COSGREGA- . 
TIUSS OR RELIGIOUS WOSIEX.—i. TKACHING | 
i!i;()iHKRS. — Ever since the 17th cent, there has; 
.;vi-.teh an apostolate for the education of the I 
poorer classes. For this purpose new congrega- 
tions have been formed whose members are simply 
‘ brothers,’ bound usually, and even by vow, to 
give up all idea of a.spiring to the priesthood. 
These brothers take simple vows, sometimes only 
temporary, and their activity is consecrated to 
the work of teaching, and especially of educating 
the poorer classes of society. 

The Brothers of the Christian Schools, or 
Christian Brothers (to give them the name by 
which they are commonly known), is the best known 
of these institutes. They were founded by St. 
John Bapti.st de la Salle (16S1-84) and have since 
served as a model for many other societies of the 
same nature. Before the founder’s time there had 
been several similar attempts, notably that of 
St. Joseph Cala.-.anz, none of which was so suc- 
cessful. The succe.ss of the Christian Brothers is 
due, no doubt, in the first place to the sanctity of 
their founder, his wonderful power of initiative, 
the e.vcellence of his educational methods, and the 
wi.sdom and solidity of the constitutions that he 
gave to his congregation. At his death in 1719, in 
spite of the opposition of the Jansenists, school 
masters, and others, his institute numbered 274 
brothers and possessed 27 hou.ses and 122 schools 
with alx)ut lO.OUO pupils. It spread rapidly 
beyond France and founded primary schools, 
.schools for the arts and crafts, agricultural schools, 
orphanages, and young men’s societies in England, 
Ireland, Italy, Spain, .-Austria, .\frica, the Uniteil 
States, and b. America. In 1904 there were 15,472 
brothers, 2019 .schools, and 326,000 students. The 
superior-general and his twelve assistants are 
elected by the general chapter, which is composed 
(besides the above) of the procurator-general, the 
secretary-general, the procurator of Horne, the 
provincial visitors, deputies fiom each district 
chosen by the professed members, and sometimes 
former superiors or a.ssistants. The twelve assist- 
ants form the ruling authority and are placed over 
the dillerent nations. 

It is iinneces.sary to do more than mention 
the names of the other institutes of teaching 
brothers, since all are formed on the model of the 
Christian Brothers of St. John Baptist de la Salle, 
pursue the same object, and make use of the 
.same methods. Among the principal are the 
Irish Christian Brothers (an indepeniient founda- 
tion), the Brothers of the Society of Mary, or 
Marianists, in France, the Brothers of Christian 
Doctrine in Lorraine, the Brothers of Christian 
Instruction founded by Father Jean-Marie-Robert i 
de Laniennais, the Brothers of St. Gabriel, and 
those of St. Vincent de Paul in France, the Jose- 
phites in Belgium, etc. For those congregations 
and for their bibliography cl. Heimbucher, iii. 
356 ff. 

ii. Congregations of religious women. — 
The greater number of the older orders have seen 
arise side by side with them foundations for women 
subject to the same Rule and inspired by the same 
spirit. Thus we have the Benedictine nuns, the 
Cistercians and Trappistines, F’ranciscans, Carmel- 
ites, Augustinians, and Recollects, besides the 
various orders of canone-sses. These foundations 
are usually in close connexion with and dependent 
on the orders to which they are affiliated and, as | 
far as the Rule and constitutions are concerned, 
posse.ss no original characteristics of their own.' 
But from the 16th cent, onwards we find that, 
•ipart from certain institutes already referred 

1 We have drawn attention above (p. 707») to certain excep- 
X-vis — t.g., the nuns of Fontevranit, the Brigittinee, etc. 


to in treating of the Salesians, the White 
Fathers, and others, the greater number of sister- 
hoods or societies of religious women that have 
arisen since that period are entirely independent 
of any existing older of men. These institutes 
deserve a special place to themselves in the history 
of religious orders, since many of them owe their 
foundation to original ideas, and possess in their 
annals many an interesting page. But in an 
article like the present it is impossible to enter 
into a detailed history or even to give a complete 
list of these congregations; a few of the principal 
names must siifhce. 

1. The Sisters of Wisdom were founded in 
the year 1703 by Grignon de Montfort. Like the 
Sisters of Chanty,’ they devote themselves to the 
education of the poorer classes, to the service of 
hospitals, and to every work of mercy. In number 
about 5400, they are to be found in nearly every 
one of the Christian nations. The centre of their 
congregation is at bt. Laurent-sur-Sfevres. 

2. Sisters of Evron. — This institute was founded 
in the 17th cent, at Evron in the department of 
Mayenne, France. Their work is chiefly the 
education of children, but they also look after the 
sick. 

3. The Sisters of Nevers were founded in the 
17th cent, by a Benedictine monk, J. B. de 
Laveyne. They devote themselves to the care of 
the sick and to the education of poor children. 
The institute numbers about 2200 sisters. 

4. The Sisters of the Good Shepherd were 
founded in the 17th century. The congregation 
w.as re-organized at Angers by Marie de Ste. 
Euphrasie Felletier and possesses houses of refuge 
for women and young girls. In 1906 they had 248 
hou.ses and 7400 members. 

The beginning of the I9th cent, witnessed a 
wonderful increase in new foundations of religious 
women. We give here .some of the most important. 

5. The Sisters of Nazareth were founded in 
1820 by Madame de la Rochefoucauld. They 
are an in.stitute of teaching and nursing sisters. 
They have houses in France, Palestine, and Syria. 

6 . The Little Sisters of the Poor were founded 
at St. Servan in Brittany for the care of the poor 
and of the aged. In 1906 they had 5400 members 
occupied with the care of more than 40,000 sick or 
old people, in 290 hospitals. 

7. The Society of the Sacred Heart of Jesus 
was founded by Madame Barat (t 1865) in Pans and 
has 142 schools and 6500 members. 

8. The Sisters of St. Joseph of Cluny were 
founded for the education of young girls and poor 
children by Madame A. M. Javouhey. In 1886 they 
had more than 300 houses (several of which are 

I situated in missionary countries) and 4000 mem- 
bers. 

For all those congregations cf. Heimbucher, 
iii. 370 ft'., 5.55 ff. 

VIII. Orgaxizatjon. — I. Internal organiza- 
tion. — The constitutional history of the religious 
orders may be divided into two periods: (1) the 
3rd to the 13th cent., and (2) the 13th to the 20th 
century. 

(1) In the first period religious life presents an 
aspect of great simplicity and appears in only 
two distinct forms or types — the hermits, who 
lived alone, and the cenobites, who lived in com- 
munity. Somewhat later we find certain forms of 
religious life in which the eremitical and the ceno- 
bitical elements were combined — e.y., the Camal- 
dolese, Carthusians, and Vallorabrosians. The 
canons, especially in the earlier part of their 
hi^sfory, are hardly to be distinguished from the 
monks (cenobites), at least as far as their constitu- 
tion is concerned. The military orders form a 
I For the Sisters of Charity see above, p. 708“. 
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class apart. They came into existence, moreover, 
only towards the end of this period, and may he 
regarded as an exceptional form of religious life. 
Hence it may he said that, during the llrst nine or 
ten centuries of its existence, the religious state 
was characterized by its unifoiniity. We find 
everywhere the same life either under the monastic 
(eremitical or cenobitical) or under the canonical 
rule. There are, as yet, no distinct ‘oiders’ or 
congregations ; each monaste.y forms, with its 
superior and various officials, a unit of its own, 
autonomous and independent of any higher mon- 
astic authority. The lirst attempt to unite monas- 
teries together in a kind of federation was made in 
the 9th cent, by St. Benedict of Aniane.' But it 
was unsuccessful and can hardly be regarded as 
even the beginnings of a congregation. Cluny, in 
the 11th cent., had more success, and united those 
monasteries which accepted its reform in a very 
close union under the supreme authority of the 
abbot of Cluny as head of the ‘ order.’ Under this 
authority the autonomy of the monasteries — of 
those, at least, that depended directly on the great 
abbey — almost completely disappeared. The 
reform of Clteaux was inspired by a (irinciple of 
centralization differing from that of Cluny, but 
tending towards the same result. The close union 
of monastery with monastery was assured by 
means of a hierarchical organization that sub- 
mitted some houses to the authority of others, 
while the unity of the whole order was guaranteed 
by the institution of ^neral chapters, visitors, and 
a superior-general. This tendency towards cen- 
tralization continued and increased from the 13th 
to the 20th century. 

(2) The second period presents certain new char- 
acteristics. In substance the religious life remains 
the same as in the earlier period, but new forms 
begin to arise. We have now the foundation of 
the mendicant orders, or friars, whose life is very 
different from that of the monks. The clerks 
regular, again, who came into being in the I6th I 
cent., differ as much from the friars as the latter 
from the monks. Certain congregations founded 
during the period from the 16tli to the 20th cent. 
— t.g., the Sulpieians, Oratorians, and the various 
missionary societies — form a new class distinct 
from the clerks regular. The congregations of 
religious women founded independently of any of 
the existing orders of men are a still more striking 
development of the religious state. The tendency to 
centralization is emphasized more and more during 
the course of this period of history. The friars have 
a superior-general, general chapters, visitors, pro- 
vincials. The monastery, which in the preceding 
period represented the unit of monastic organization, 
loses all autonomy. The superior of each convent 
is elected, generally speaking, every three years. 
Often the nomination of the officials, or at least of 
some of them, is not in his hands. He is, in fact, 
but the representative (and that for only a short 
period) of an authority whose seat is elsewhere. 
The ‘religious’ themselves are not permanently 
attached to any one house, but can be sent from 
one to another of the houses of the order. These 
houses are united to form a province under the 
authority of a provincial. The various provinces 
united together form the order, which is governed 
by a superior-general and a general chapter, com- 
posed, in most cases, of the provincials and dele- 
gates elected by each province. The centralizing 
process reached its perfection in the 16th cent, 
with the Society of Jesus (see art. Jesuits), which 

1 For those attempts and for the origin of the congre^tiona 
cf. U. Berli^re, ‘ Les Chapitres . r,. „ 

avant le IV* concile de Latran . > : 

O.S.B. du XIII* au XV* gi^c , » f , ' 

(1891} 255-264, ix. [1892} 645-557, [1901J 364-398, xix. 

[1902] 36-76, 268-278, 374-411, xxii. [1905] 377 ff. 


has served, at least in its general outlines, as a 
model for a great many religious oideis and lia> 
even been adopted to a certain extent by some of 
the older orders. 

At the same time, it must be remarked that this 
law of centralization w’as not absolute, and it inuist 
not be forgotten that at this time certain societies 
were founaed — e.o., the Sulpieians or Oratorians — 
in which the bonds of union between the ditlerent 
communities were, as in earlier times, of a more 
or less elastic nature. Besides this, the general 
tendency towards centralization did not exclude 
another tendency which, at hrst sight, would 
seem to be opjiobed to it — namely, the tendency to 
develop new forms of religious life. This is, in 
fact, one of the most striking characteristics of 
the period w'ith which we are conceined. 

Dowm to the 13th cent., as we have already 
seen, all ‘religious’ were either monks or canons, 
the latter scarcely ditl’ering at all m their mode of 
life from the former. In each monastery a similar 
life was lived and practically the same Rule was 
followed, and yet, tnanks to that autonomy which 
was the law of primitive monasticism, each 
monastery (especially before the new* state of 
ail'airs introduced by Cluny and Clteaux) possessed 
its own snecial physiognomy. The foundation of 
‘orders’ like the Camalduiese, the Carthusians, 
the Vallombrosians, and the orders of Fontevrault 
and of Citeaux brought new ideas into the old 
conception of religious life. The hospitallers, 
military orders, and mendicant orders (Dominicans 
and Franciscans) accentuated still more the grow- 
ing tendency to variety, so much so that a reaction 
took place, and councils and popes in the 13th 
cent, issued decrees foibidding all further founda- 
tions* — a vain attempt. Tlie movement was too 
strong; first one, then another new order— the 
Ca ‘ ’ the hand of author- 
ity ' . in spite of the decrees 

of 

From the 16th cent, onwards the older forms of 
religious life seem to have sunk into the back- 
ground, and hardly a quarter of a century goes by 
1 without the foundation of a new' order correspond- 
ing to every separate need of society. There are 
orders whose object is to combat the attacks of 
heresy, orders for the education of youth, orders 
for the care of the sick, preaching orders, mission- 
ary orders, etc. In the 19th cent, it seems as 
though every sluice-gate ha<l been opened to the 
flood, and the multiplication of orders attained to 
such a pitch that fresh attempts were made at the 
Vatican Council to set a limit to this love of 
novelty. At the seme time efforts were made to 
amalgamate different religious families having the 
same object and to reunite those which had been 
divided into diflerent branches. Hence we see 
that the tendency (perhaps excessive) tow'ards 
centralization was counterbalanced by a tendency 
equally strong towards an excess of individualism. 

2 . Laws. — The laws of each religious order are 
to be found in a species of code known as the Rule. 
We have already discussed in art. Monasticism 
the origin of the monastic Rules. The chief Rules 
are those of St. Basil, St. Benedict, that’ attributed 
to St. Augustine, and that of St. Francis. These 
four may be regarded as the source from which all 
later Rules have been derived and the greater 
number of religious orders have adopted one or 
other of them. But, since they are usually some- 
w'hat general in character — e.g.y the Rule of St. 
Augustine — or because it has become necessary to 
modify some of their prescriptions, eaoli order oi 
congregation p<jsse'-ses in addition to the Rule it" 
own special usages called ‘ Con-titutions,’ which 

I The 4th Lftteran Council (1215) and the 2nd Council of 
Lyons (1274). 
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have the force of law. It is these constitutions, in 
reality, that give to each order its special charac- 
teristics ; hence to attempt a classification accord- 
ing to Kales is not practical. The best-known 
constitutions are those of the Dominicans, the 
Carmelites, the Capuchins, the Theatines, and the 
Jesuits. 

3. Dress and costumes.' — It might be said rvith 
some justice that the existence of the various 
tendencies above referred to could be gathered 
from the history of the costume of the religious 
orders alone. From the earliest days a special 
dress was worn by those leading the religious life, 
and this soon became traditional. It consisted of 
a tunic, girdle, scapular with hood, and a cowl, 
stockings, and sandals ; sometimes a kind of 
breeches were also worn. All these garments were 
of an inferior quality (see art. MoNASTICISM). 
Naturally, considerable variety existed with regard 
to shape and colour. This costume was the rule 
for many centuries and remains so still for the 
older monastic orders, having undergone but slight 
changes and modifications in the course of time. 
The mendicant orders adopted the monastic dre.ss 
in part — tunic, girdle, scapular, and hood, cowl, 
or mantle — but attached perhaps greater import- 
ance to the details of shape and colour than the 
early monks. It was the colour of their habit 
tliat often gave to these ‘ religious’ the name by 
which they were popularly known. Thus the 
Carmelites were known as the White Friars, from 
the white mantle which they wore j while the 
Dominicans, who wore a black mantle, were called 
Black Friars. In our own day we have the White 
Fathers, as the missionary fathers of Algeria are 
called ; while the Cellitines bear the name of 
Black Sisters, and the Beguines are called Grey 
Sisters or Blue Sisters, after the colour of their 
habit. Sometimes it is the shape of part of the 
habit that provides the distinctive title. Thus, as 
already mentioned, the Capuchins are so called 
from the special shape of the hood worn by them, 
the Friars of the Sack from the sack-like form and 
stuff of their dress. 

Some orders attribute the special form and colour 
of their habit to a divine vision, as, e,.g., the Order 
of Jlercy. Again, the return to a more strict 
observance of the Kule outwardly symbolized by 
the practice of going barefoot has given the title 
of ‘ Discalced ’ to the reform in the Carmelite order 
for men and women, and to a number of other 
orders or divisions of orders. 

The military orders adopted a costume that was 
more in keeping with their character and only 
distantly related to that worn by the monks, with 
w horn, however, they were connected by their rule 
of life. It was quite an innovation when the 
clerks regular, in the 16th cent., forsook the 
monastic habit together with so many other mon- 
astic observances and adopted the costume of the 
secular clergy. 

With regard to the nuns and sisters, those w'ho 
belonged to the older orders adopted, as was but 
natur.al, a form of the habit w'orn by the monks or 
friars. The later and modern congregations have, 
on the other hand, too often allowed themselves to 
be guided by mere fancy, apart from all tradition. 
On this point, it is said, the Vatican Council had 
also intended to introduce a reform. 

IX. ACTIVITY: SCIENTIFIC, LITERARY, 

SOCIAL, ECONOMIC ; SERVICES RENDERED BY THE 
RELIGIOUS ORDERS, DIFFERENT WORKS. — AVe 
have already seen in art. JIonasticism that the 
monks had no special object in entering that state 
of life beyond their desire to lead a life in closer 

I P. H61yoc and V. Philippon de la Madelaine, Hist, complite et 
costumes des oidres monahtifjues, retigieux et mili(ttires,S vols., 
Paris, 1839-42 ; cf. also H6Iyot and Bonanni, opp. citt. 


conformity with the spirit of the gospel. But by 
force of circumstances and from the fact that both 
manual and intellectual work had from the begin- 
ning a special place in monastic life, they were led 
to develop their external activity and thus to 
exercise considerable influence on society at large. 
The monastery became in most eases a centre of 
civilization as well as of religious life and often a 
flourishing city rose up around it. Many monas- 
teries had their schools of literature, and of 
grammar, their song-schools, and their schools 
for the arts and crafts. Libraries that often 
became famous w'ere formed in the cloister. It 
was in the monasteries that MSS were copied and 
preserved. Thus they were for centuries a refuge 
for the sciences and the arts. The clearing of 
forests, the making of roads, bridges, and canals, 
the cultivation of the wide lands that belonged to 
them — all this was the work of the monks. It 
was in the cloister, too, that the great missionaries 
who went forth to conquer the p.rgan world for 
Christ were trained — Augustine, Boniface, Adal- 
bert, Anschar, and many others. 

In the 13th cent, the social influence of the 
monastic order, which had be'run to decline, passed 
to the newly-founded mendicant orders. The 
latter came into being at a period when Christian 
society, disturbed and upset by the errors of the 
Albigenses and other heretics, had begun its pro- 
cess of disintegration. Their object was precisely 
to arrest this process — in the case of the Domini- 
cans, by means of preachinm and teaching in the 
schools ; in the case of the Franciscans, by means 
of a living example of evangelical poverty and by 
the exercise of the sacred ministry among the 
people. The Carmelites, the Augustinians, and 
the other orders that rose between the 13th and 
loth centuries had their part also in this good 
work. Other orders founded about this time had 
a more special object in view : for the Order of 
Mercy and the Trinitarians this was the redemp- 
tion of the Christian captives taken by the Moors j 
for the military orders, the protection of pilgrims 
to the Holy Land and the war to be waged against 
the forces of Islam ; for the hospitallers, the care 
of travellers, the poor, the sick, and those stricken 
with leprosy. In the 16th cent., and onwards tUl 
the 19th, the activity of the religious orders was 
extended still further. The Jesuits set forth to 
fight the battles of the Church with all her foes, 
by means of their preaching, their schools, and 
their spiritual direction. The Oratorians, the 
Sulpicians, the Eudists, and the Lazarists devote 
themselves more especially to the education of the 
clergy. The Theatines, the Barnabites, the Pas- 
sionists, and the Redemptorists show them the 
example of an austere and holy life, and assist 
them in the sacred ministry. The missionary 
societies .are spread abroad in every quarter of the 
globe, to bear the teaching of the gospel to the 
heathen nations. The teaching brothers and sisters 
give them.selves to the education of the poorer 
classes of society — each order or congregation has 
its part to fulfil in the carrying out of the Church’s 
mission on earth. 

We may give here a resume of the services 
rendered to religion and society by the religious 
orders. The mission work and that of preaching 
and teaching, carried out in the earlier period almost 
e.xclusively by the monks, the canons, and the 
secular clergy, is from the 13th cent, in the hands 
of the mendicant orders — the Dominicans, Fran- 
ciscans, and others founded at that time. From the 
16th cent, the clerks regular, the religious con- 
gregations, and missionaiw societies — Jesuits, 
Lazarists, Assumptionists, the Fathers of the Holy 
Ghost, etc. — extended far and wide the domains of 
the Church. It was especially in the 19th cent. 
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that the missionary movement began to spread. 
It is estimated that in 1792 of every 557 men 174 
were Christians. At the present day for the same 
number the proportion is 186 Christians. This 
progress is due to the activity of the missionaries. ' 
Out of 18,000 missionaries 15,000 belong to diii'er- 
ent religious orders. Besides these must be 
reckoned 120 congregations of women with 53,000 
sisters, of whom 10,000 are natives.^ Buring the 
period of their prosperity the monasteries served 
as schools for children and youths. The 12th cent, 
saw the foundation of the universities, which soon 
gathered round their chairs of learning students 
from every part of Christendom. In these uni- 
versities, after a long and violent conflict, the 
Bominicans, F ranciscans, and Carmelites succeeded 
in gaining a foothold and became renowned for 
the brilliancy of their teaching. In the I6th cent, 
the Jesuits, especially as regards teaching in the 
secondary schools, are found at the head of the 
movement, while the societies of teaching brothers 
take up the work of teaching the children of the 
poor the elements of learning and the various 
trades. Other societies, again, like the Sulpicians 
or Eudists, are founded for tlie education of the 
clergy, and the congregations of women that con- 
tinually arise devote themselves to that of young 
girls. 

Study, the copying of MSS, and literary work of 
every description remain, to a great extent, the 
prerogative of the monks, but, as time goes on, 
the new orders of mendicant friars, and, later 
still, the clerks regular dispute this prerogative 
with them. Bominicans, Franciscans, Carmelites, 
Augustinians, Jesuits, Oratorians, Sulpicians, 
Barnabites, and Redemptorists — all these can 
quote among their members the names of theo- 
logians, historians, critics, mystical writers, and 
savants of outstanding merit. 

Special orders or congregations are founded to 
preach the Word of God to the country people, too 
long neglected, or to the poorer population of the 
cities and towns — the Lazarists of St. Vincent de 
Paul, the Oratorians of St. Philip Neri, the 
Piarists, the Barnabites, the Redemptorists, the 
Passionists, etc. 

From the 11th cent, onwards it is chiefly works 
of charity that absorb the activity of the religious 
orders. Full justice has been done to the work of 
mercy carried on in early times by the monasteries 
and to the liberal hospitality shown to pilgrims 
and travellers in the guest-houses and hostelries 
that abounded along all the roads leading to the 
important places of pilgrimage, such as St. James 
of Compostella, Rocamadour, Rome, etc., and 
which marked out the various stages on the way 
and were to be found especially near bridges and 
ferries.* Besides these there were houses of 
refuge, leper-houses, and other charitable estab- 
lishments that depended on the monasteries, and 
abundant alms in money or in kind were regularly 
distributed at the monastery gates. To give one 
example alone : we find in the Monasticon Angli- 
canurn and the Notitia Monastica a list of about 
115 leper- houses in England and Scotland.* The 
11th cent, and the centuries that follow up to the 
15th, with the foundation of the orders of hospi- 
tallers already spoken of and of the ‘ Maisons- 
Bieu,’ the ‘ H6tels-Bieu,’ the leper-houses, and 
other charitable institutions, form together a 
glorious chapter in the history of Christian charity.' 
But it is especially from the 16th cent, onwards 

1 Hist, polit. Blatter, cxxx. [1902] 911 ff. 

2 Cf. Heimbuoher, i. 62. 

3 Cf, Revu^ des qiifstions historique$, Ix. [1896] 95 ff. 

4 Cf. L. Lallemand, Hist, de la ciiariU, Paris, 1902-06, iii. 241. 

5 Cf. ib., whert numerous proofs of this wonderful activity in 
works of charity are given. See also art. Cuarity, Almsgiving 
(Christian). 


that the activity of the religious orders in woiks 
of charity is seen at its greatest and is found ready 
to cope with almost every ill that human nature 
is heir to. Vincent de Paul, Camillus de Lellis, 
and John of God are counted among the greatest 
benefactors of the human race. As an example 
we may notice that the Brothers of St. John 
of God, popularly recognized in Italy as the 
‘Fate bene fratelli’ or ‘ Benfratelli,’ who, besides 
the ordinary vows of religion, bound themselves by 
a fourth vow to care for the sick throughout life, 
possessed from the 17th cent, and in the genera- 
late of Granada alone 138 hospitals with 4140 beds, 
while in that of Home they had 155 hospitals with 
7210 beds. 

In the province of charity the congregations of 
women exercise a more important ottiee even than 
the orders of men. In 1904 the statistics give us 
457,000 sisters throughout the world devoted to 
works of mercy — in charge of orphanages, homes, 
hospitals, houses of refuge for penitents and 
Magdalens, infant asylums, homes for the old, for 
consumptives, and for lepers, and many besides who 
are occupied with the service of prisons.^ 

This is a very incomplete resume of the manifold 
activity of the religious orders, but the subject, to 
be fully treated, would require volumes.^ 
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monastiques, religieux et mxlitaires^ 8 vols., Paris, 1860 (orig. 
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F. Cabkol. 

RELIGIOUS ORDERS (Indian).— The re- 
ligious orders in general are already partly treated 
in artt. Asceticism (Hindu), Hinduism, Monas- 
ticism (Hindu), and some of the ditlerent orders in 
artt. Ajivikas, Jainism, Patimokkha, etc.; the 
doctrines which feed the religious life of the 
‘friars’ are studied in such artt. as Bhagavad- 
Gita, Bhakti-Marga, Jnana-Marga, Saivism, 
Vaisnavism, while the artt. Austerities, Fast- 
ing (Introductory and non-Christian), Yogi, 
Draviuians (N. India), vol. v. p. 16, etc., describe 
some of the outward features of this life. 

The aim of the present article, therefore, is to 
draw up a general scheme. \Vhile avoiding the 
technicalities and especially the intricate and 
innumerable details of modern institutions, it is 
possible to state the most important features of 
asceticism as organized in the religious brother- 
hoods, and the most remarkable steps in this 
organization. 

I. ‘FAQtRlSJl.’ — I. Crude asceticism. — The chief 

1 Heimbucher, i. 62 ff. 

2 A. L. Cauchy, Ctwwrfrfrafiona sur les ordres religieux, Paris, 
1844 ; J. M. Prat, Essai hist, sur la destruction des orders 
religieux en France au XVIIIe siicle, do. 184i; G. Palma, 
* Discorso in difesa degli ordini religiosi,’ in Annali delle scienze 
religiose, let ser., iii. [1835] 406. 
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element — the raw material — of the Indian religious 
life is what we may conveniently style ‘ faqirism.’ 
This word is of course modern and its technical 
meaning is precise,’ but it seems an appropriate 
term to summarize the crude ascetic, mystical, and 
orgiastic beliefs and practices which, as far back as 
our information goes, have been characteristic of 
the Indian people. Such beliefs and practices may 
be traced in almost all primitive civilizations.’^ 
Outside of India they have been crushed or 
chastened to a large extent by the progress of 
social life or of a religion which found its leading 
motives in ideas more human and more truly reli- 
gious than a bare asceticism.’ In India, on the 
contrary, the ascetic tendencies underwent an 
enormous development owing to certain climatic 
and racial circumstances, and, moreover, they 
were one of the chief factors of the religions 
and philosophies themselves. From time to time 
throughout history spiritual leaders succeeded in 
organizing and moralizing these tendencies, con- 
structing ‘ theosophic ’ or devotional theories of no 
mean moral and spiritual value ; but the starting- 
point of those theories is often to be found in raw 
asceticism. The Buddhist — the Jain or the 
Tridandin — is a philosopher, but he is also a 
chastened faqir. The morbid devotee who prac- 
tises catalepsy on the cross-roads for a living is the 
prototype of the Vedantist who sinks his soul into 
the universal Self, and of the Buddhist monk, the 
arhat, who enjoys the meditations leading to nir- 
v&na. To put it otherwise, the sorcerer, the saint, 
and the god form a continuous chain ; all saints 
are ascetics and tliauniaturges : Siva is a penitent ; 
the androgynous Siva embodies the most morbid 
form of asceticism. It is certain that the religious 
leaders were able to educate a large number of 
professional devotees ; but many ascetics remained 
outside the great orders and formed only lax 
associations for begging or not much more. Now- 
adays, even when he is backed up by a Church and 
professes to be a member of an order endowed with 
a literature and with half-divine and infallible 
gurtts, the ordinary ‘ friar ’ is too often a man of 
a low intellectual level. His literary or doctrinal 
knowledge is frequently confined to a few vmntras, 
or formulas ; his sectarian peculiarities (form of 
dress, amulets, etc.) are not much more than a 
pretence or a mark of distinction. It is safe to 
infer that this state of things is an old one. 

The Indian orders are apt to split up and to 
degenerate. The old crude faqirism is eternal and 
really unmodifiable. When we compare the data 
to be found in the Buddhist Pitakas, in the Jain 
Ahgas, and in the Greek source.s with raedimval 
and modern descriptions, we are struck by the 
constant recurrence of the (1) penitential (tapas), 
(2) mystical (yoga), and (3) orgiastic (puslimai-ga, 
‘salvation through dalliance’) practices. 

The earliest references that we possess to ascetic 
mystical practices have been studied by A. Barth 
and H. Oldenberg. The long haired ascetic, or 
muni, naked or dressed in rags of reddish colour, 
is ‘ possessed with the gods,’ and, inversely, the god 
Sun is once celebrated under the aspect of .a muni* 

‘ Here we have a llvinj- picture of the oryiastic outbreaks of 
the old Vedic world, still confined as they are in the narrow 
limits of Shamanism, not yet purified by the aspiration to the 
final deliverance.'® 


1 See art. Dervish; H. Yule and A. C. Burnell, Hobson- 
Jobson: a Glossary of Anglo-Indian Colloquial Words and 
Phrases, London, 1886, s.v. ‘Fakeer.’ One of the earliest 
references (1653) describes the faqlrs as * une esptce de reli- 
gieux indou qui foulent le monde aux pieds et ne s'habillent 
que de haillons qu'ils ramassent dans les rues.' 

’ See art. Isitiatio.v (Introductory and Primitive). 

3 See art. Mos.asticism, \o1. viii. p. 786 f.; the obligation of 
work, study, and active charity is fully recognized by the 
Western monk. 

® Rigveda, viii. 17, 59, x. 136. 

® See A. Barth, Quarante Ans tf indianisms, Paris, 1914, i. 


(a) Tapas. — The ‘ religieux ’ of the old and of the 
new times is often a penitent (tapasa) who indulges 
in extreme mortifications, or in morbid self-toiture 
or mutilation — o.g., the Bahikathas, feeding on 
excrements (Aghoris), holding the arms or the face 
upright until paralyzed ; ’ imitating the cow, the 
horse, the dog, or the rook ’ (govrata,^ asvavrata, 
kukkutavrata, kakavrata). 

Tapas culminates in suicide — a common practice 
in ancient times. While the Brahmans forbid 
suicide as a religious act, they nevertheless admit 
it as an atonement for certain sins.® With the 
non-Brahmans suicide, by starvation, drowning, 
fire, or exposure, is a regular way of salvation.® 
See also artt. Asceticism (Hindu), Austerities, 
Fasting (Introductory and non-Christian). 

(b) Yoga,* — Mystical devices, comprehended 
under the general name of yoga, are as a rule 
associated with tapas or, at least, with a semi- 
penitential life. There are a number of asanas, 
‘modes of sitting,’ attitudes of the lower part of 
the body, and of mudras, attitudes of the upper 
part of the body. In the khechari mudra the 
ascetic in.serts his reverted tongue into the gullet, 
while fixing the gaze between the eyebrows. 
There are many devices to induce trance — pro- 
tracted rigidity of body, fixity of look, repetition 
of strange sets of formulas, counting the respira- 
tion or .stopping it (prdndyama). 

(c) Makaras. — On the orgiastic side of faqirism, 
the use for ‘ religious ’ purposes of the five makaras 
— the five things the name of which begins with m 
(meat, fish, alcohol, copulation, and mudras) — we 
are only too well enlightened as regards medieeval 
and modern times ; but we are rather in the dark 
as to old Hinduism. With the Jains (q.v.), before 
tjieir reformation by Nataputta, and with the 
Ajivikas (q.v.), continence was not one of the 
obligations of the ascetic. There are unmistak- 
able signs that the unmorality of the modern 
Saktas is not a new development. In the days of 
Patanjali (2nd cent. B.c.) the violence of the 
fanatical devotees was already a proverb ; in the 
MTchchhakatika ‘nun,’ or religieuse (gosdvia), is a 
synonym of ‘ harlot’ (ve^ya). The motto, ‘Omnia 
sancta s.anctis,’ had many followers.'’ 

By penance and trance a devotee obtains im- 
portant advantages and is supposed to obtain some 
still more important ones. 

(1) This mode of life, not always very uncom- 
fortable, assures a living. No one will refuse alms 
to an ascetic mendicant. Further, the ascetic is 
able to render many services, either of white or of 
black magic. The mass of the ascetics practised 
the ‘ low arts ’ which are enumerated in the 
Buddhist suttas as unworthy of a monk.® The list 
is a long one and is as valuable for modem times 
as it is for ancient.® 

(2) A religious mendicant, especially when 


42 ; H. Oldenberg, Die Religion dee Veda, Berlin, 1914, French 
tr. by V. Henry, Paris, 1903, p. 344 f, 

I ^e Strabo, xv. i. 61, 63 j art. Hi.N'duism, vol. vi. p. 701® on 
the Urdhiabahus, Nakhin, Aka.4aniukhin, Bhuniimukhin. 

’See .Vahaniddesa, p. 29; Maphima, i. 78, 388 (K. E. Neu- 
mann. Gotamo Dnddho's Reden, Leipzig, 1896-1900, i. 124, it 
78) ; Mahobharata, v. 99, 14, v. 121 fn. 
f th® Pouicot. 4 Spastamba, i. 25. 

® Strabo, xy. i. 68, 73 ; Plutarch, Alexander, Ixix. See artt. 
Jainism, Kedar.\',ath. 

Sdrnkhya und Yoga (GIAP), Strassburg, 1896; 
W Hopkins, 'Yoga,' J AOS xxii. [1901) 333 ; Eai Bahadur Sri4 
Chandra Vasu, } ogairistra, Allahilj.ad, 1915 (^ivasamliitd, 
Gherandasamhitd ) ; 1 ogilvachdra-Manual, London (PTS), 1896, 
tr. F. L. Woodward, Manual of a Uystio, PTS translation ser., 
no. 6, 1915. 

7 Barth, p. 181 ; see also R. Schmidt, Beitrage zur indist^en 
£rotifc, Leipzig, 1902, p. 740 ff. For the earliest references, 
TOinewhat doubtful, to women leading a wanderinz religious 
life see Barth, p. 81. ® s 

Buddha, tr. T. W. Rhys Davids, London. 

1899, I. 15 ft. 

» See art. KARi-LWGis. 
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ualified in penitential observances, in ecstatic 
evices, or in thaumaturgic formulas, is supposed 
to possess magical powers — the rcldkis of the 
Buddhists or the siddhis of the classical yoga, 
elsewhere hhutis,^ He was able to communicate 
with all sorts of supernatural beings, male and 
female. He was assured of a happy rebirth, as a 
god or a demon. But sakyamuni states that by 
the ‘ practice of the cow ’ (govrata) a man is reborn, 
not as a god, but as a cow. 

2 . The task of the religious leaders. — This was 
in short (1) to group ascetics under a certain rule 
of life, and (2) to give a spiritual meaning to the 
ascetic, m 3 ’Stical, and orgiastic practices. 

(1) We possess no information as to the earliest 
steps towards the organization of the orders. All 
the evidence points to the conclusion that religious 
non-Brahmanic bodies had been flourishing for a 
long time when Indian history begins with the 
Jina and the Buddha. The former was only the 
reformer of an existing brotherhood and the latter 
adopted from the non-Buddhists some of the most 
important rules of the cenobitic life (fortnightly 
meetings, etc.). A dogma of both Jains and 
Buddhists is that there have been in the past a 
number of Jinas and Buddhas ; this dogma is 
historically true. 

(2) While a mendicant, who was hitherto his 
own master, has to become a member of an organ- 
ized body, to undergo a novitiate, to submit him- 
self to the authority of a fixed rule or of the elders 
(thera, thaira), he is expected to become at the 
same time a ‘ philosopher ’ who strives towards a 
supernatural goal. Penance, trance, and even the 
tnakaras are turned by the spiritual leaders into 
means of spiritual progress. 

Some leaders try to check the exaggeration of penance and 
ecstasy and prohibit the inakdras ; others systematically 
approve of the most morbid form of asceticism. Nevertheless, 
the general standpoint of the leaders may be illustrated by two 
instances : (1.) the gods were scared by the penances and the 
ious deeds of the future Buddha, fearing that he would 
ethrone them by the magical power which w-as the natural 
fruit of such penances and deeds. The future Buddha com. 
forted them : a saint does not care for ‘secular' advantages; 
his only aim is nirvana, (ii.) The ‘mystic' discipline is two- 
fold — riljayoga, an intellectual theosophy, and ha{hayo<ja, a 
theurgy or mechanical theosophy in which medicine and trance 
are mixed. The former represents the loftier side of Indian 
mysticism, and is the work of the thinkers ; the latter embodies 
the immemorial tradition of the ascetics. 

A few topics may be mentioned, (a) Ancient 
Brahmanism regarded penance as a method of 
atonement for sin, and Jainism strongly empha- 
sized this view, which is a general one. With the 
Buddhists penance, either moderate or severe, is 
expected to crush desire. With the devotional 
sects one pleases the gods by self-torture.’ (b) As 
concerns trance, a Brahman employs in the grand 
oeuvre of ‘deliverance in this life’ ’ the very devices 
through which a faqir induces trance and obtains 
magical powers. Since the immanent Absolute 
dwells in the heart, an ascetic might ‘ draw the 
self from the non-self ’ and concentrate his indi- 
vidual soul in the real soul. With the Buddhists 
trance does not directly work out nirvana, but it 
is none the less necessary ; in order to be really 
efficacious, it must be ‘ without content.’ With 
the devotional sects the devotee realizes during 
trance a transitory union [yoga) with his god, a 
foretaste of heavenly happiness, (c) As concerns 
the makdras, no moral distinction can be made 
between, on the one hand, the Tantric (jdkta, left 
hand) ceremonies, whether Buddhist,^ Saivite,’or 
1 See Garbe, SdTflkhya und Yoga, p. 43 ; Dialogues of the 
Buddha, i. 88 ; art. Mysticism (Buddhist). 

3 Art. Expiation and Atonement (Hindu) ; J. Jolly, Recht und 
Sitte (GIAP), Strassburg, 1896, § 37 ; Oldenberg, Religion dee 
Veda, French tr.. p. 351. 

s See art. JIvasmokta. 

4 See, e.g., L. de la Vallbe Poussin. ‘ Une Pratique dee Tantras,* 
Onzikmt Jongrks des Orientalistes, Paris, 1899, i. 240. 

t See, e.g., the Srichakra or Pdryabhiseka. 


Vaisnavite,' which aim at the identification of the 
ascetic {yogin) with the god — by intercourse with 
a mudrd, a female, who, through ‘ baptism ’ 
(abhiseka) or ‘marks’ (nyasa), has been trans- 
formed into a Bhagavatl (a female Buddha), into 
Bhairavi, into Radha, a Buddhist becomes the 
Buddha Vajrasattva, a Saivite becomes Bhairava, 
a Vaisnavite becomes Krsna — and, on the other 
hand, the gross rites which have as female pro- 
tagonists the fanatical girls known as ‘ mothers,’ 
yoginis, ddkinls, etc. But the Tantric ceremonies 
are looked upon as a ‘ path to deliverance ’ : the 
orgy is a sacred orgy ; moreover, we are told that 
some of the ascetics addicted to that ‘ worship ’ 
interpret even the most shocking obscenities of 
their books in an allegorical waj'.’ 

II. AyCIEST BrIhSIAHIC ASCEDC/SJ/.’— The 
Brahman asceticism was influenced bj' the estab- 
lished ideas on penance, but it remained foreign 
and hostile to faqirism. While it did not directlj' 
mve birth to religious orders properly so called, it 
developed both the type of the Indian friar and, 
as far as the earlier period is concerned, the leading 
ideas of the religious life. 

In short, the brahmachdrin is the type of the Buddhist 
novice, ^rnma^era, and the sannyd8in {* apotactite ’) is the type 
of the hhtk^u (Kern). On the other hand, the goal aimed at by 
the Brahman ascetics (nirvdxia, liberation from the sufferings 
of individual existence, identification with the Absolute) became, 
mutati^ mutandis, the goal of the Buddhists and of the earliest 
orders. 

The Vedo-Brahmanic religion inherited from an 
early date both the ceremony of initiation (q.v.) — 
preliminary to marriage and to the exercise of the 
rights of a member of the elan — and the rules 
stating the duties of the youth to be initiated. 
The young Arya had to remain some years in the 
house of a preceptor (guru) as a servant and as a 
student in the sacred lore (lienee his name hrah- 
macharin) ; he begged his food, avoided certain 
articles of diet, and practised continence. The 
last feature is important, and the very term for 
novitiate or studentship (brahmacharya) comes to 
mean continence and, in the time of Sakyamuni, 
religious life.* 

When the speculations on rebirth and deliverance 
from rebirth were ripe, continence was regarded 
not only as the way to heaven, but as the best 
means of deliverance from death. While old men, 
after having paid tlieir debts to the gods (by sacri- 
fice) and to tile dead (by the birth of a son), 
abandoned secular life (sannydsin) in order to 
reach holiness before dying, young men agreed to 
spend their whole life as brahmacharins in the 
house of tlieir guru.’’ Tliis house was a hermitage. 
There are in the Mahabhdrata, in Sakuntala, and 
in the Harsacharita ® beautiful pictures of the 
quiet retreats of tlie vXA^Sioi. 

In contrast with the settlements of hermits 
devoted to meditation together xvith moderate as- 
ceticism, and not averse to sacrifice, early Brah- 
manism had ‘penitent hermits’ (tdpasa), themwnis 
or rsis of the Mahabhdrata, eitlier of priestly or of 
kingly parentage. The munis have abandoned 
sacrifice ; they feed strictly on roots and fruit ; 

1 See, e.g., the Rdsmaydulis of the Vallabhacharyas {Bist. of 
the Beet of Maharajas or Vallabhacharyas in Western India, 
Calcutta, 1S05, where the proceedinge of a famous trial in 1861 
are to be found). 

2 See the Gitagovinda. 

5 See artt. Asrama, Monabticisu (Hindu), vol. viii. p. 804 ; 
The Sacred Laws of the Aryas (SBB ii. [1897) and xiv, [1882]), 
The Institutes of Vishnu {SBE vii. [1900]), and 7’he Laws of 
Sfanu tSBE xxv. [1886]) ; H. Kern, tr. G. Huet, Hist, du baud- 
dhisme dans finds, Paris, 1901, ii 1-22, Manual of Indian 
Buddhism tGIAP\ Strassburg, 1896, p. 731.; A. Barth, 
Quarante Ans, i. 80; Dialogues of the Buddha, i. 210; Jolly, 
Recht und Sitte, §§ 54 and 55. 

4 See Paramatthajotikd, ii., vol. i. p. 43. 

5 Chdndogya, ii. 2, 23. 

4 Bacabhatpi's Harsacharita, tr. E. B. Cowell and F. W. 
Thomas, London, 1897, pp. xi, 161, 236. 
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they perform severe penances (the tapas properly 
so called, ‘ heat ’), but they remain dignilied and 
free from vulgar charlatanism. 

There have been a number of Brahmanical 
mendicants or wandering ascetics [yati, bhik^, 
parivrajaka), although we know only two associa- 
tions of such men.* The law-books (in which is 
embodied the smrti) regard this mode of life with 
little favour. 

We possess a few details concerning the jaiilas, 
mtilakas, or dirghajatri, ‘ ascetics with matted 
hair,’ who joined the Buddhist order when Sakya- 
muni proved his magical efficiency to them. Their 
Brahmanical character is established inasmuch as 
they sacriliced to the fire.^ 

III. Religious orders: geseral remarks. 
— 1. Sects and orders. — Apart from pure Brah- 
manism — i.e. Brahmanism freed from any tinge of 
Saivism or Vaisnavism, as it was at the beginning 
and as it has remained in certain circles — religious 
India is sectarian. On the whole (there are ex- 
ceptions) each sect — a fluid group of the worshippers 
of a certain deity, or of a certain form of a deity — 
has its religious order, sometimes two or three 
religious orders. The pritna facie view is that, in 
early times, the orders — e.g., the Buddhist brother- 
hood — stood by themselves and had no intimate 
connexion with the mass of the people : a number 
of ascetics followed a certain discipline, both 
practical and doctrinal, and the good people who 
fed them were left to their own religious beliefs, 
a mixture of paganism and old inherited family, 
tribal, and trade rules. Such a view is not com- 

lete. It is true that, in the case of Buddhism or 

ainism, the order came first, and the sect after- 
wards ; and the same process was repeated through 
history more than once. But the leaders, the 
Buddha or the Jina, gathered adherents who did 
not join the order and who formed a body of lay- 
men, a sect, whether Buddhist or Jain.’ In con- 
trast with the lax associations of wandering 
mendicants, like the modern Aghorls, no organized 
monastioism could develop without being backed 
by a sect. The saints, especially the Master and 
his predecessors, the relics, the holy places, the 
^mbols (tree, etc.), were the focus of a ^pular 
Buddhist devotion. The title of Rhys Davids’ 
book, Buddhist India * is somewhat misleading, 
for India, as a whole, has never been Buddhist, but 
the Buddhist sect has, for a long time, been one 
of the most important sects of India, and is really 
a Church. 

If we are right on this point, we have to infer 
that the modern constitution of Indian sectarian- 
ism is really very old. There is a sect which finds 
its unity in the worship of a god, either a natural 
or mythological god (Siva, Visnu) or an euhemerist 
god (Buddha, Jina). The sect is divided into two 
sections: (1) the laymen, more or less initiated 
into ths theology of the sect (sampradaya, darsana, 
mata), and (2) the ascetics, or vairdgis ; some are 
hermits (vdnaprastha^ dvax^v/jT/ral, IpnpLTat ) ; some 
lead a common life (koiv 6 ^ioi, mnlhdhdri) in a 
convent (vihara, mathn), in the neighbourhood of 
a temple or a holy place as a rule ; some w.ander 
from one matka to another, from one chaitya to 
another, from one place of pilgrimage to another 
(the Circumcelliones of the West).’ 

1 F&cmi, iv. 3, 10, Karmandinas, Para^arinas. 

2 Vinaya Texts, i. tSBE liii. [18S1] 124 ; AMG v. [1883] 128); 
Ahguttara, iii. 276. 

3 On the nature of the sect see Barth, Quarante Ans. p. 140 ; 
see also art. Khakis. 

4 London, 1903. On Buddhist cult see Kern, tr. Huet, ii. 136- 
243 ; J. P. Minayeff, Reckerches sur le bouddhisme. tr. from 
Russian, Paris, 1S94, pp. 115-186. 

5 For description of the matka see ERE viii. 803; for 
contrast of the resident monks (ynathdhdri) with the itinerant, 
art. KhakIs ; for rules for the initiation of foreign monks, ERE 
vni, 74. 


2. Evolution of the doctrines of the orders.— 
While emphasizing the permanent character of the 
Indian religious institutions — there is no great difier- 
ence, from a certain standpoint, between the temple 
in the form of a chaitya and that in the form of a 
finya-shrine — it is necessary to avoid wild ana- 
chronism as well as pedantic chronology. The 
beliefs of the sects have not been completely modi- 
fied ; everywhere and always a certain monotheism, 
more or less devotional, kept asserting itself in 
spite of an overwhelming mythology and polylatry. 
It is quite unlikely that ‘ India tell asleep Vedic 
qr atheist some centuries B.c. to awake devotional, 
Saivite or Vaisnavite some centuries later.’* But 
there has been a revolution in the leading ideas of 
the ‘intellectuals’ of the sects, i.e. of the ascetics. 
The institutions which we study (below, IV.) as 
‘ancient religious orders’ are, as a rule, atheist; 
the Buddhist monk, like the Brahman sannyasin 
of old, aims at nirvana, and he does not expect 
any help from any god or saint. Buddhism and 
Jainism, if the doctrines of the brotherhood only 
are taken into account, are not ‘ religions ’ ; they 
are atheist paths of salvation,’ like Sankhya or 
Vedanta. With the medimval or modern orders 
(below, V.) bhakti, an ardent devotion to a ‘deity 
of election’ {i^ladevata), goes hand in hand with 
the doctrine of grace [anugraha).^ The neo- 
Buddhism (see art. MahayaNA), contrasted with 
early Buddhism (see art. HInavana), illustrates 
the change : it aims at a rebirth in Sukhavati,* 
not at nirvana, just as the devotee of Visnu aims 
at a rebirth in Goloka, not at brahmanirvdna 
(losing oneself in the Absolute). But the idea of 
nirvana has not altogether disappeared in neo- 
Buddhism, although it is kept in the background ; 
and, in the same way, the monism or semi-monism 
(advaita, viiisiddvaita) of the U panisad-y edanta, 
schools furnishes the sects of bhakti with au 
esoteric or ‘ superior ’ theology. 

3. Religious vows.— Of all the Indian orders, 
the Buddliists seem to have understood the nature 
of the religious life best. The theory of the vows 
in the Abhidharmakoia reminds us of AVestern 
theology. 

A Buddhist is a man (or a woman) who has 
taken the vows of the religious life {samvara, 
‘restraint,’ ‘discipline’), i.e. who, after taking 
refuge in the Three Jewels (Buddha, dharma, 
sahgha), has solemnly updertaken to live his whole 
life under the rule of Sakyamuni. The vows are 
either (1) the vows of a bhiksu (the vows of a novice 
and of a nun are difterent in practice, but the same 
in kind), or (2) the vows of a layman (upasaka) or 
laywoman [upasikd) : an upasaka is not, as gener- 
ally understood, a worshipper, but a ‘ religieux ’ ; he 
is actually a member of the third order, a tertiary. 

The bhiksu binds himself to avoid all occasions 
of sin (i.e. of desire), and practises a mortification 
which develops the humility and the energy 
necessary to salvation. The upasaka avoids the 
occasion of many sins and plants roots of merit 
which will ripen in a future life.’ 'The difference 
between the two rules of life is characterized by 
the samvara on carnal desire ; while the bhiksu is 
absolutely continent and therefore remains un- 
touched by the fire of passion, the upasaka is to 
avoid only illicit love {kdme mithydchdra), either 
intercourse with an agamyd (neighbour’s wife, 
nun, etc.) or illicit intercourse with his own wife.’ 

1 A remark often emphasized by A. Barth. 

2 See L. da la Vall4e Poussin, Way to JSirvana, Cambridge, 
p. 1917. 

3 See Vajrachckkedtkd, § 2. 

4 See SHE xlix. [1894], pt. ii. pp. 1, 161. 

’ A bhiksu follows the Ten Precepts (ERE vii. 320*). An 
upasaka follows the first five of these precepts — the third, 
continence, being understood mutatis mutandis. 

8 In Paramatthajotikd. ii. (vol. i. p. 43), the saddrasantosana, 
‘ avoiding ad ulterv ,’ is st v led brahmacknrya, ‘ continence.’ 
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A point worthy of notice is that an upCtsnka is 
expected to take the eight vows of an iipnvdsastha 
every fortnight, i.e. to live twenty-four hours as 
a monk (continence, not eating at a prohibited 
time, etc.). 

The man who has taken the vows either of a 
hhiksu or of an updsaka is a ‘ disciplined one,’ a 
‘restrained one’ [samvrta)-, he is not like other 
men, for the vows create the special sort of karma 
which is styled avijnapti^ 

In Mahayana Buddhism the old organization of the order 
remains, theoretically at least, as it was ; but a new aarpvara — 
the ‘discipline of a future Buddha ’^^onies to the front. 
Bhxksus and updsakas have to undertake the duties of a 
bodhisattva, i.e. to ‘produce’ the thought of becoming a 
Buddha and to practise the perfect virtues. Now, according to 
the dogma and the legends, a bodhisattva may be married ; and 
it is a common fact that a man, after taking the vows of a 
bhiksxi, may * exchange ’ these vows for the vows of a bodhi- 
sattva and marry. The consequence was that the Buddhist 
order in Nepal — and partly at least in old Kaimir — became an 
order of married &^tiitUi'^(Banras, Gubharjus, Vajracharj’as). 

4. The Church and the State. — An important 
point in the history of the orders is the interven- 
tion of the State. Buddhists, Jains, and Ajivikas 
secured, through the zeal of A^oka,^ important 
advantages. On the other hand, while the 
religious orders carefully respecteil the rights of 
the kings, nobles, and parents * (no son, slave, or 
officer can he admitted into the Buddliist order 
without the permission of father, owner, or king), 
there are evidences that the civil power did not 
always respect tlie rights of the churches.* The 
history of the so-called persecutions remains to be 
studied. Scholars now believe that the Buddhist 
narratives on this subject are on tbe whole inac- 
curate.’ 

IV. A y Cl ENT RELIGIO US ORDERS. —From about 
the 8th to the 6th cent. b.c. a number of 
religious leaders gave a regular form to the 
wandering ascetic life. The best of them had a 
high moral standard and a high intellectual stand- 
point ; they condemned in theory, even when they 
were forced to tolerate in practice, the less honour- 
able devices which were popular among their 
followers (magical performances, etc.); they 
preached a path to salvation, and contrived to 
adapt to this lofty aim the penitential and ecstatic 
practices. They were great organizers and also 
great men ; while the brotherhoods which they 
had established were living, robust organisms, they 
themselves became the gods of new religions. 

I. Buddhist and Jain. — The rules of the Buddhist* 

r See art. Karma, vol vii. p. 674, $ 5. The prdtimok?asaitivara, 
‘discipline according to the rules of the Pratimoksa on the 
Viiiava,’ is the essential condition of the dhydna‘--ay(iiara and 
lokottarasanwara (see art. Dhyana), which, being the path to 
nirvdV'a, constitute the mystical side of the life of a monk. In 
Occidental language the upiisaka is a tertiary, the bhik^u is a 
regular friar who is expected to be a mystic. In fact, only the 
&AiA;.sw is qualified for mysticism and nirvd'^a. 

2 See art. Bodhisattva. 

s See B. H. Hodgson, Essays on the Languages ... of Nepal 
and Tibet. London, 1874, p. 139 ; S. L6vi, iSVpaZ, Paris, 19i).5, li. 
26. See also the ‘ predictions ’-e.f?., Rastrapalapanprchchha 
See art A^oka; E. Senart, Les Inscnptions de PiyadaH, 
2 vols., Pans, lSSl-86 ; V A. Smith, Aioka, Oxford, 1901. The 
history of Kaniska and Har^ is also interesting in that respect 
(see V. A Smith, The Early Hist, of India‘S, Oxford, 1908). 

5 See Vmayn TexU, i {SUE xiii.) 

8 See, e.g , Sik^O.t^amuchchaya, p 59 f. 

1 Kern, Manual of Ixidian BxuidhUm,pp 118, 124, 134 ; see 
Taranatha, Gesch. des Buddhi.'iimts in Indien, tr. P. A. von 
Schiefner, Petrograd, 1869, p. 81 ; W. Wassilieff, Bxtddhismtis, do. 
1860, p. 203; Bivydvaddna, ed. E. B. Cowell and R. A. Neil, 
Cambridge, 1886, p. 434. 

8 See artt Discipline (Buddhist), Ceylon Bdddhi&m, Elder 
(Buddhist), Initiation (Buddhist), Monasticism (Buddhist). 
Sources : Vinaya Texts, i.-iii. {SUE xiii., xvii. [1882], xx. [1885]) ; 
P. L. IVieger, Bouddhisrne chinois, i., Vinaya Moxiackisine el 
discipline, Paris, 1910 ; L. Finot, ‘ Le Pratimoksa des Sarvasti- 
vadins,’ JA xi. ii [1913] 465; A. F. B. Hoernle, Manuscript 
Remains of Buddhist Literature, i., Oxford, 1916, Bkik^u-^t- 
karmavdcand, Oxford, Skr. MSS, no. 1442 (Cat. [1^5] ii. 255); 
H. Oldenberg, ‘ Buddhistische Studien,’ 2DMG lii. [1898] 
613; S. Beal, A Catena of Buddhist Scriptures, London. 1871; 
Adikarmapradipa, tr. L. de la Vall6e Poussin, Boxiddhisme, 


and Jain ^ brotherhoods are well known and may 
be easily studied both in the sources, the greater 
number of wdiich have been translated, and in a 
number of summaries or essaj’s. 

It is often forgotten that the Sahgha contains 
two classes of ‘religieux’: (a) the monks who 
follow the old rule of asceticism (the twelve or 
thirteeu dhutangas or dhutagunas),^ hermits, 
‘men of cemeteries’ — they are often very holy 
men,* although they have a bad reputation and 
are even forbidden to approach the village ; and 
(6) the monks of lax observance, the KOLvd^iot, who 
not only disregard the dhntahgas, but indulge in 
the ‘extra-allowances’ {atirehnldhha) authorized 
by the Vinaya — i.e., they are solemnly taught the 
four nisrayas (alms poured in the bowl as sole 
food, dress made of rags, a tree as a house, cow- 
urine as sole medicament), but they do not take 
any account of these rules.^ 

2 . Other orders. — Side by _ side with the Bud- 
dhists, the Jainas, and the Ajivikas [g.v.), there 
were several religious orders or associations which 
are known only by name. We may mention the 
followers of the teachers named in the Sdmanna- 
phcdasutta^ and the stereotyped list of Ahguttara, 
iii. 276.® 

Wliile, in accordance with the rationalistic ideas 
which came ii ’ ' ’ ‘ that time 

{BrdhmanaSy I orders were 

mostly atheist ^ ’ or ‘ paths 

to nirvdwa,’ there are evidences that many wor- 
shippers of some ‘deity of election’ {istadevata) 
constituted themselves into congregations or orders. 
Such names as Devadhammika,’ Indavattika, 
Brahmavattika, Vasudevavattika, etc.,® point to 
that conclusion. Ascetics, to be sure, exerted 
themselves, both by penance and by ecstasy, to be 
reborn in some heaven. According to the Bud- 
dhists, Brahmans have only such a rebirth in view’ ; 
and the Buddhist Scriptures, which do not approve 
of the Brahman sacrificial method of obtaining 
this rebirth, have a theory on the meditations 
through which such a rebirth may be obtained. 
The mediteval and modern orders (below', V.) have 
certainly had a long history previous to any infor- 
mation now available. 

V. Medieval and modern orders.^ — i. 

London, 1909, p. Iff.; I-Tsing, Record of the Buddhist 
Religion in India and the Malay Peninsula, it. J. Takakusu, 
Oxtord, 1896. Sunnnaries; Kern, tr. Huet, ii. 38-135; M E. 
L. van Goor, De Buddhxslische Non, Levden, 1915; Minaveff, 
Rccherches $ur le bouddhisme, p. 271 (appendix: ‘ La Conimu- 
nauW des nioines bouddhiates ’) ; R. Spence Hard)’, Ea.'^tem 
Monachism, London, 1850 , Hodgson, pp. 139-145 (see S. Levi, 
ii. 26). 

1 See arlt. Jainism, Monasticism (Buddhist); sources in 
Achdrahga {SBE xxii. [1884] 1, 202 f.); Jagnianderlal Jaini, 

I /if’.'? o/ Jot. n>m, Cambridge, 1916; Mrs. Sinclair Stevenson, 

The Heart of Jainism, London, 1915. The connexion between 
tlie monks and the ‘tertianes’ is very close in Jaimsin. 

2 See, e.g., Rhys Davids, Dialogues of the Buddha, i. 210 ; 
Slihnda, p. Z-^SiSBE xxxvi. [1894] 244). 

3 See art. Pratyrkabuddiias. 

* There are many points of controversy — e.g., the use of meat, 
which is condemned in Mahavana and authorized (even obliga- 
tor) [see I-Tbing, ReUgicux eminents, tr. E. Chavannes, Paris, 
189'4, p. 48]) in Hina)ana; see W. Hopkins, ‘ Biuidhist Rule 
against Eating Meat,’ J AOS xxvii. pt. 2 [1907], p 455. 

s Dialoguesof the Buddha, i. 66 ff. ; also R. 0. Franke, Digka- 
nikCiua, Gottingen, 1913. 

^Dialogues of the Buddha, i. 220; JRAS, 1908, p. 197; 
Mahdvastu, hi. 412; $iksdiiamuckchapn,p. 331; Lalitavistara, 
p. 2; Sumahgalavildsinl, i. 162 ; Saddharmayuxiiarika {SEE 
xxi. [1884] 263). 

7 Ahguttara, iii. 276. 8 Mahnniddesa, p. 39. 

9 A. Barth, Quarante Ans, i. 166, ‘ Religion=? de I’lnde,’ i. 
399, ‘Bulletin des religions de I'lnde,’ ii. 72. 206, 420; H II. 
W’llson, Reltgious Sects of the Hindus, London, 1861 , H. T. 
Colebrooke, Miscellaneous Essays, ed E. B. Cowell, do. 1873; 
L. D. Barnett, Hinduism, do. 19u6 ; P. Oltramare, L’Hist. des 
idies th^osophiques dans I’lnde, Paris, 1906 : R. Garbe, Sdinkhf/a 
tend Yoga {^GIAP iii. 4), Strassburg, 1S96 ; R Schmidt, 
Fakire und Fakxrtam im alien und modernen Indien: Yoria- 
Lehre und Yoga-Praxis nach indischen Originahniellen, Berlin, 
1908; M. Monier-W’illiams, Indian H’lsdom, London, IST.'-.. 
‘Indian Theistic Reformers,’ JRAS xiii. [1^1] i. 281, ‘The 
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RELIGIOUS ORDERS (Japanese) — (Mexican and Peruvian; 


Theology. — Bhakti} i.e. devotion to God — a 
Heavenly Father, and often, like the Vaisnavite 
avatars, an incarnate Saviour — gave rise to a lofty 
mysticism,* a solid theology of divine grace. 
Meditation, when bhakti remains pure, has a 
reasonable object, and compares to advantage with 
the ‘ meditation without an object,’ which is the 
highest stage in the ‘disciplines of salvation.’ 
Asceticism has a truly religious meaning. Religious 
orders have been the ornament and the focus of 
the powerful and intense sectarian worships which 
have been since the " ’ . . - . . lead- 

ing forces of Indian 

Bhakti, whether . . , has its 

drawbacks and its failures. 

‘ It was deemed the essential condition of salvation ; it 
became the unique condition. A single act of faith, a single 
sincere invocation to God, cancels a life of sin. Finally, the 
exaggeration of bhakti destroys IhaktV* 

To pronounce the name of Avalokitesvara or of 
Krsna, even by chance, even in a blasphemy, is 
enough. Further, the devotion due to God is due 
(1) to the guru, who is often regarded as an incarna- 
tion of God Himself ; Hinduism, in that direction, 
went almost as far as L.amaism (g.v.) ; and also (2) 
to specialized forms of God and to idols ; hence all 
forms of superstition. Again (3) devotion is often 

aid to the ^akti, or ‘ female energy,’ of God ; 

ence the ‘religious’ justification of the eroticism 
of the Saktas (left-hand worship). 

2 . Classification. — The role of the religions 
orders has been sometimes to purify bhakti from 
its pagan features, sometimes to emphasize those 
features and to organize the pustimdrga, ‘salva- 
tion by dalliance.’ They may be described either 
as Vaisnavite or as Saivite, according to the name 
that they give to God. 

(a) Vaisnavite.^ — (1) Ramanuja (q.v.), and (2) 
Ramananda,® who belonged to the school of Rama- 
nuja and was possiWy the immediate guru of (3) 
Kabir {q.v.); (4) Anandatirtha, who originated 
the MaJhvas (q.v.)-, (5) Chaitanya (q.v.), and (6) 
Vallabhacharya (q.v. ; 16th cent.), with the (5*) 
Kartabhajas and the (6*) Charan Dasis (18th cent.), 
with the (5®) Radhavallabhis, the Sakhibhavas, etc. 

Vaisnava Religion,' i 6 . xiv, [1882] 287, 733; W, Crooke, 
and Caotfg, Calcutta, 1896 ; M. A. Sherring, £rmdtt Tribes and 
Vastes in Benares, do. 1872-81 ; Jogendra Nath Bhattacharya, 
Hindu Cartes and Sects, do. 1896; J. C. Oman, The Mpsties, 
Ascetics, and Saints of India, London, 1905, Cults, Customs, 
and Superstitions of India, do. 1908, The Brahmans, Ttieists, 
and Muslims of India, do. 1907 ; J. ilurray, Handbook of the 
Bengal Presidency, do. 1882, Handbook of the Bombay Presi- 
dency‘s, do. 1881, Handbook of the Madras Presidency, do. 
1879 ; W. W. Hunter, Imperial Gazetteer of IvAia'S, do. 1885-87 ; 
G. A. Valentia, Voyages and Travels, do. 1809-11 ; D. Shea and 
A. Troyer, The Dc^istdn or School of Manners, tr. from Persian, 
do. 1843 ; J. A. Dubois, Hindu Manners, Customs, and Cere- 
monies^, ed. H. K. Beauchamp, Oxford, 1906; R. Heber, xVorr. 
of a Journey through the Upper Provinces of India, from 
Ualeutta to Bombay, 1554-55 3, London, 1828, 41843-44; R. O. 

Bbandarkar, r*; '• sSystems 

(=*G/A/* iii. ■ ■ , . . 

vite Reformer ■ . . , * ' maswami 

Aiyangar.Sri Rdnmnujacharya, a Sketch of his Life, do. 1908; 
C. M. Padmanabhacharya, Life and Teachings of Sri Madhvd- 
charya, do. 1909 ; Balarama Mallika, Krishna and Krishnaism, 
Calcutta, 1898, Jagannatha's Worship at Puri, do. 1892; 
Devendranatha, Doorga Poojah, do. 1807 ; F. Max Muller, 
Rdmakrishna, his Life and Sayings, London, 1898; F. W. 
Thomas, Mutual Influence of Muhammadans and Hindus, 
Cambridge, 1892. 

1 See art. Bhartt>maroa. 

2 See, e.g., ^driiilyabhaktisutras, tr. E. B. Cowell, Bibl. Ind., 
Calcutta, 1878, also Sacred Books of the Hindus, vii. [Allahab^, 
1911). 

3 See L. D. Barnett, The Heart of India, London, 190S, also 
Hinduism, do. 1906 ; on the Sittars, R. Caldwell, Comparative 
Grammar of the Dravidian Languages, London, 1876, Introd. 
pp. 127, 146; C. E. Cover, The Folk-Songs of Southern India, 
.Madras. 1871. 

4 See Barth, Quarante Ans, p. 199. 

5 See art. HisDtrisv, vol. vi. p. 702 f. ; also artt. GosaTn, 
Biiakti-m.Irga, Besoal (§§ 31 and 3 a), HarischaxdIs, BairaoI, 
CftARAS D\sia, Khakis, Dravidianb (S. India), vol. v. p. 24, 

K \>CHI LIYAS. 

See art. RamahakdIs. 


With Kabir are connected a number of sects : 
Dadupanthis, Baba Lalis, Siidhus, Satnaniis, 
Prannathis, ^ivanarayanis {qq-v.) ; the gumt of the 
last had a remarkable interview with Bishop 
Heber. 

Nanak {q.v.) and the Sikhs {q.v.) also belong to 
the spiritual influence of Kabir.^ 

(6) Saivite.^ — (1) The Tridandins or Dasnamis — 
all ascetics ; — and (2) the Smartas--ascetics and 
laymen — profess to be disciples of Sankara. The 
religious order of the sect of the Lingayats (g.v.), 
(3) the Jahgamas, are both cenobitic and itinerant ; 
they were founded by Ekantada Ramayya (12th 
cent.); (4) the Kanphatas, ‘split-eared,’ are 
mendicants ; (5) the Gosains {gosvdmin), Siva- 
charins, Harpsas, Paramahamsas, and many other 
ascetics practise a phrenetic asceticism ; some form 
real a.ssociations. 

Litkraturb. — T he literature has been given in the footnotes. 

L. DE LA Valt.ee Poussin. 

RELIGIOUS ORDERS (Japanese). — In the 
native religion of Shinto there have been from 
early times certain hereditary religious corpora- 
tions which may be regarded as a kind of religious 
brotherhoods. The Nakatomi, though hardly a 
priestly caste, were recognized as vicars of the 
Mikado, and they also largely composed the 
officials of the Jingikwan, or department of religion. 
Another hereditary coloration was the Imbe, de- 
scended from the god Futodama. Their duty was 
to prepare the oflerings and to exercise the most 
careful avoidance of impurity in so doing. A 
third order was that of the Urabe, or diviners, 
mentioned already in A.D. 585, and later divided 
into four branches belonging to as many pro- 
vinces.® J. A. MacCulloch. 

RELIGIOUS ORDERS (Mexican and Peru- 
vian). — I. Mexican.— In the higher civilizations of 
America we find religious orders akin to the reli- 
gious brotherhoods of liigher faiths. In Mexico one 
of these orders was the Tlamaxcacayotl, an ascetic 
order attached to the service of the god Quetzal- 
coat!. The head of it was named alter the god, 
and never issued from his seclusion except to speak 
to the king. The brothers dressed in black robes, 
lived on coarse fare, and worked hard. They kept 
a night watch, singing hymns to Quetzalcoatl. 
At times they retired to the desert for penance 
and in order to pray in seclusion. Children were 
dedicated to this order from birth, wearing a dis- 
tinctive collar, called yanuati, until the age of 
four, when they might be admitted to the brother- 
hood.* 

Another outstanding order was that of Telpoch- 
tiliztle, the ‘congregation of young men,’ youths 
who lived at home, but met at sunset in a special 
house to dance and sing praises to the god.® Each 
temple had also a monasteiy. 

The Tlamacazqui, ‘deacons’ or ministers, and 
the Quaquacuiltiu, ‘herb-eaters,’ dedicated them- 
selves for life to the service of the gods. Both 
were ascetic orders performing acts of penance in 
imitation of their patron, Quetzalcoatl. These 
orders had monasteries for both sexes, and their 
head was the high-priest of Quetzalcoatl.® Female 
children were dedicated to the service of the gods 
when forty days old, by being presented to the 
priest in the temple, carrying a miniature broom 
and censer. At the required age they then 

1 See artt. UdIsIs, Nirmalas, two of the three religious orders 
of the Sikhs. 

* See art. Hinduism, vol. vi. p. 701 f. ; also artt. Kararis, 
Kbdarnath, KarI-lingTs (Severas, Khevaras), AtIts, GosaTn, 
Ga^apatyas, Bengal (§ 33 ), Gorakhnath, Db widians (S. India), 
vol. V. pp, 22, 25. 

® W. G. Aston, Shinto : the Way of the Gods, London, 1905, 
p. 201 ff. 

4 iVR iii. 436. » Ib. iii. 436. 6 /j. u. 203. 
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entered the monastery, either for a period of years 
or for life-long continence. Under the care of a 
matron they were employed in weaving and em- 
broidering temple-tapestries, filling the incense 
braziers, and preparing bread for the priests.* 

The Totonacs had a strict order devoted to 
Centeotl. Its members were w’idowers over sixty, 
of irreproachable character, who lived a secluded 
and austere life. They dressed in skins and ate 
no meat. They were much respected by the 
people, who consulted them, and regarded their 
answers as oracles.* 

2 . Peruvian. — In Peru the most remarkable 
example of a religious order was that of the 
‘ Virgins of the Sun,’ girls who had been dedicated 
to the service of the god in infancy, and at the 
fitting age placed under the care of matrons in 
convents. Here they lived in absolute seclusion, 
for none but the Inca and his queen could enter. 
Their employment was to watch over the sacred 
lire and to weave and embroider temple-hangings as 
well as the dresses for the Inca and his household. 
They had to live a life of strictest continence, and 
any one who failed to do so was buried alive, 
while her lover was strangled and the village or 
town where he lived was razed to the ground. 
Yet from their numbers the most beautiful were 
selected as ‘ brides ’ or concubines of the Inca. 
The ‘ houses of the virgins of the sun,’ or monas- 
teries, were low ranges of buildings, surrounded 
by high walls, to exclude them from observation.* 

3 . Both in Mexico and in Peru there were orders 
of knights corresponding to the European religious 
orders of chivalry. The initiation to these orders 
was protracted and severe, testing both the bravery 
and the endurance of the candidates.* 

LrnsRATURB. — S« the works cited In the footnotes. 

J. A. MacCulloch. 

RELIGIOUS ORDERS (Muslim).— In this 
article attention is confined mainly to the N. 
African orders. For the religious orders in other 
countries reference should be made to the series 
of articles on Muhammadanism. See also artt. 
Dervish, SPfIs. 

I. Geheral characteristics. — 1 . Pre- 
liminary observations. — In the East the religious 
orders of Islam are not numerous, but their 
members are subject to religious obligations of 
the most precise kind, to a most rigorous dis- 
cipline alike in spiritual and in temporal things, 
and to a strictly defined procedure in political 
matters, so that they are at once initiates (in the 
exact sense of the term) and agents of their official 
head. In N. Africa, and especially in the Maghrib, 
on the other hand, the orders are found in large 
numbers, but their organization is lax. Thus, as 
we proceed from Morocco to the Far East, we 
notice that the orders gradually decrease in 
number and importance ; while, in passing from 
East to West, we find an unmistakable ebb in the 
current of Pan-Islamisra. It would seem, in fact, 
that the ideal of the religious order is incompatible 
with that of Pan-Islamism ; each tends to exclude 
the other. In the East and the Far East the 
breath of Pan-Islamism has sometimes excited, 
or threatened to excite, the Muslim populace to 
revolt ; while in N. Africa, where the Pan-Islamist 
idea is but little diffused, it is the orders that 
have now and again disturbed the public peace or 
provoked conflicts in the colonial or protected 
countries. 

It should also be noted that in the Maghrib the 
fact that the Sharifs, i.e. the real or supposed 
descendants of Muhammad, are found in great 

1 ER li. 204 f. 2 It, ii. 214, Hi. 437. 

5 W. H. Prescott, Hist, of the Conqusst of Peru, London, 
1890, p. 62 1. 

4 NR ii. 194 f. ; Prescott, p. 10 


numbers tends to diminish the importance of 
the orders. The Sharifs form a highly-esteemed 
religious class, their descent itself providing a 
sufficient basis for their authority. As it is not 
to their interest that religious associations which 
may divert to their own uses some portion of the 
religious offerings should be making headway 
alongside of them, the Sharlfian families are 
essentially hostile to the orders, except those 
which they have founded and in a sense absorbed, 
thus appropriating the advantages and emoluments 
of both the Sharlfate and the order. 

The orders are very numerous in N. Africa, and 
the majority of them have a large, some even an 
enormous, membership. Definite, or even approxi- 
mate, enumerations of their adherents are alto- 
gether out of the question. In countries subject 
to European Powers, as Algeria, statistics have 
been compiled and published, but thej' have only 
a relative value. In independent Muslim coun- 
tries, such as Morocco, the numerical estimates are 
purely fanciful. Questions put to native members 
of one and the same order or community will elicit 
the most remarkable diversity of estimates ; thus, 
as regards a particular confraternity, one will 
speak of hundreds of members, another of thou- 
sands, while a personal investigation will perhaps 
reduce the total to a few dozens or even units. 
Still, after making all allowances, we are safe to 
say that the membership of the orders in N. 
Africa is very large ; the present writer is of 
opinion that in Morocco about three-quarters of 
the male population belong to these communities. 

Another noteworthy fact of a general character 
is that some orders are specially connected with 
particular districts or particular tribes. Thus the 
order of the Nasiriyyah and that of the Mbuoniin 
recruit their ranks almost exclusively among the 
inhabitants of the Wadi Dra'a (S. Morocco); 
while, as an instance of a group wholly confined 
to a certain ethnological stratum, and affiliated 
with a religious order, we may refer to the Bukhara 
(plur. of Bukhari), descendants of the famous Black 
Guard instituted by tbe sultans of Morocco, whose 
privileges were ratified by an imperial decree in 
1697 ; this negro aristocracy belongs in the main 
to the'Isawiyyah (below, II. i). 

Finally, from the category of religious orders 
properly so called we exclude certain associations 
possessing a religious character (all associations ic 
Islam may be said to have a religious character — 
corporations, trade gilds, shooting clubs, etc.), but 
having nothing else in common with the orders (of 
which religion is the sole raison d'itre, and which 
have an essentially religious purpose). Thus we 
do not regard the acrobatic society of Sfls called 
the Ul&d Sidi U^mmad u Musa as a religious 
order ; still less the GhnSwa, the negro jugglers 
of the public grounds and market-places. Their 
open-air performances and their manner of taking 
the collection do not suggest a religious fraternity. 

2 . Organization. — At the head of the order 
(called trlqa, ‘way,’ or taifn, ‘band’) stands the 
shaikh, who exercises absolute authoritj'. Under 
the shaikh is the khali/ah, or ndib, who acts as his 
vicegerent or deputy, and, in more remote parts, 
represents him and his authority. Next come the 
muqaddams, heads of the various groups into 
which the order is divided, and engaged in the 
work of propaganda and management ; they enrol 
new members, and initiate them, collect the offer- 
ings, and convey the instructions of the shaikh to 
members within their jurisdiction ; in short, they 
are pre-eminently the agents of the order. The 
members, again, are stvled khwdn, ikhxcan, 
‘brothers’ (Algeria, etc.), fuqara’ (plur. of faqir, 
‘ poor ’) (Morocco), or, more rarely, darwishes, 
which is rather an Oriental term ; one also hears 
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the word ashab, ‘companions.’ The several chiefs 
of an order are kept in touch with one another by 
foot-messengers {raqqdb) ; the naqib is a kind of 
master of ceremonies ; the shdush is charged with 
temporal affairs. 

The members of an order hold regular meetings, 
called hridrahs, at stated times, and at these they 
engage in their devotional practices — prayer, sing- 
ing, dancing, etc. — and hear the instructions and 
counsels of their mugaddams. The order has also 
an establishment called the zaioiyah. This word 
is rather vague in its denotation, but in a general 
way it signifies an abode of murdbit, or monks, 
and is thus often rendered ‘ convent,’ ‘ monastery,’ 
or even (quite wrongly) ‘ hospital.’ The zaiciyah, 
in fact, may be a group of buildings — sometimes a 
very extensive group — comprising a mosque, a 
school, apartments for disciples (talabah), [lilgrims 
(if it has a saint’s tomb), dependents, travellers, 
the poor, etc., or it may be no more than a place 
of meeting and instruction. 

3. Initiation and the chains. — The rite of initia- 
tion is called wird, lit. ‘going down,’ and so 
‘ descent to the watering-place,’ ‘ act of drinking,’ 
and is administered to tlie novice {murid) by the 
muqaddam. Tlie muqadd'tm receives his investi- 
ture from the shaikh, who delivers to him a diiiloma 
styled ijCizah. The prerogative of the shaikh rests 
upon tradition and derives its sanction from the 
‘ chains ’ in which the tradition is embodied. There 
are two kinds of chains ; (1) the chain of initiation 
(silsilat al-u-ird), i.e. the series of ‘saints’ from 
whom the founder of the order received his in- 
struction, and (2) the chain of benediction (silsilat 
al-baraka), or series of shaikhs who successively 
held the headship of the order, and so transmitted 
the divine benediction. The former goes back 
from the founder to Muhammad through a com- 
plete series of real or supposed personages directly 
linked with one another, and then ascends, with 
the archangel Gabriel as intermediary, to Allah 
himself. 

4. Mysticism in the orders.’ — Mysticism (q.v.), 
which is one of the fundamental elements of re- 
ligion, if not indeed its very essence, was, in 
I-slani, the needed, and in a sense the inevitable, 
recoil from the intellectualisiu of the Qur’an. 
Mysticism is highlj' developed in the orders, and 
in some of them reaches its zenith. It takes 
various forms. It appears in the ‘ saints’ chains ’ 
mentioned above, connecting the founders of the 
orders with Muhammad, and through him with 
Gabriel and .-tllali, thus securing for them their 
divine authority. The significance attached to these 
chains rests wholly upon the mystical element. It 
manifests itself strikingly in the religious language 
— formul® of initiation (wird) and of prayer (dhikr, 
etc. ), instructions and counsels of the shaikhs, specu- 
lations regarding the stages, and descriptions of 
the psychic states, through which the votary passes 
in order to attain to ecstasy and union with God — 
speculations and descriptions that recall in striking 
fashion the analogous theories and delineations of 
Christian mysticism and Buddhist asceticism. 

5. Ritual and ceremonial." — Mysticism, though 
in origin and principle a reaction against the 
systematizing and the abuse of rites and formul®, 
has given rise in the orders to a ceremonialism of 
its own. This finds expression, first of all, in 
litanies — the manifold repetitions (extending to 50, 
100, 1000, 10,000. and even 100,000 times) of the 
same religious affirmations or invocations. In 
some orders the members devote all their energies 
to the recitation of the dhikr, spending the day 
and sometimes the whole night in repeating the 
same forms of prayer. Ritualism and religious 

1 For full discussion of Muslim mysticism see art. ^CtFs. 

2 Cf. artt. Prater (Muhammadan), Pir. 


formulism, one would think, could hardly go any 
farther. 

Ritualism appears also in the strange ceremonies 
and practices characteristic of special orders (see 
below, II. I) — forms of ritual which secure for such 
orders an extraordinary influence over the mass of 
believers. 

6 . Political aspects. — The orders differ greatly 
from one another in their political aspects. We 
shall confine ourselves here to a single country, 
Morocco, where these communities, in contrast to 
the important political rdle which they formerly 
plaj'ed, have now all but ceased to manifest any 
activity whatever in this respect — a fact well 
worthy of note. From the end of the 15th cent, 
till 1830 — the beginning of the French conquest of 
Algeria — N. Africa was dominated by two rival 
authorities, viz. the Sharifs of Morocco and the 
Turks of Algiers. These two powers had sprung 
into being almost simultaneously as the result of a 
religious movement against the Christian conquest 
of Dluslim Spain and against the active designs of 
Portugal and Spain upon Morocco. This twofold 
activity on the part of Christian Powers aroused 
the fanaticism of the Berbers and the Arabs, and 
kindled a revolution which, directed by the orders, 
resulted in the overthrow of all the Maghribene 
dynasties, these being replaced by sovereignties 
established through the influence of the orders and 
the murabit. In Morocco the first of the new 
dynasty, that of the Sa'adian Sharifs, was Abu 
'Abdallah al-Qaim hi Amrillah, who, after an 
understanding with the murabit of Sus, advanced 
a claim to the sovereignty c. 915 A.H. (A.D. 1509- 
10). In the eyes of the people this dynasty stood 
for a government constituted according to the 
purest traditions of Islam. 

To-day, from a variety of causes,’ these orders, 
in spite of the anarchy prevailing in Morocco, have 
all but ceased to exercise any influence whatever 
in political affairs. In essence the causes are two : 
(1) the divisions and rivalries existing among the 
orders, these being particularly rife in Morocco ; 
and (2) the prerogative of the Makhzen, i.e. the 
Moroccan government, which is now able to have 
the highest positions in the leading orders con- 
ferred upon its foremost representatives — ministers, 
the imperial family, and even the sultan himself. 

7. Place in social life. — As in Muslim countries 
religion is even more decidedly a social concern 
than it is among Christian peoples, the social r61e 

I of the orders is closely connected with their re- 
ligious aspect. Mysticism, which is cultivated 
more or less in all the orders, has a strong fascina- 
tion for the African peoples, both those which 
labour under the violent and arbitrary administra- 
tion of native governments (Morocco) and those 
which have been forcibly subjected to the rule of 
infidel Powers, such as France and Britain ; and, 
by enabling its votaries to become absorbed in 
God, or at least to engage without restriction or 
hindrance in religious practices to which the 
authorities take no objection, mysticism offers to 
the oppressed not onlj' an open gateway towards 
heaven, but also a means of deliverance from all 
the trammels and miseries of earth. Now, to this 
powerful attraction of mysticism in the orders is 
added the no less inviting aspect of their social 
function. The leligious order is a form of associa- 
tion peculiarly congenial to the Muslim mind. 
Among the Muslims of Africa in particular the 
spirit of combination and co-operation is remark- 
ably well developed. Every active form of social 
life tends to embody itself in associations — trade 
gilds, shooting clubs (which are very numerous), 
charitable societies, etc. This intense need of 

1 See E. Montet, Leg Confrtries religieuses de VIslam 
marocain, Paris, 1902. 
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acting everywhere and in all things in conjunction 
and communion with one’s fellows is then invested 
with a sacred character by religion. Thus, on the 
one hand, the mysticism of the orders acts as a 
social force in bringing individuals together under 
the aegis of religion, while, on the other, the orders, 
as religious associations, form one of the most 
active and most potent phases of the social entity 
known as Islam. 

II. The several orders.— Z. Tsawiyyah.— 
This order, one of the most important in Africa, 
was founded by Muhammad b. 'Isa, who was bom 
of a Sharllian family in Mekinez (Morocco), where 
he also died (c. 1523-24) and was buried. Having 
become a member of the Shadhiliyyah Jazuliyyah 
(below, § 30 ), he performed the pilgrimage to Mecca, 
and either in Arabia or in Egypt was in touch with 
certain dervishes who instructed him in the observ- 
ances of the Oriental orders Haidiiiyyah and 
Sa'adiyyah. Returning to Morocco with the repu- 
tation of being thoroughly proficient in mystical 
theology and capable of performing the most 
wonderful miracles, he became so popular that the 
sultan himself took umbrage and gave orders that 
'Isa and his disciples should quit Mekinez. 

It was during his exile that, when on one occasion 
his disciples were in the last straits of hunger and 
crying out for food, the master bade them eat what 
■was to be found upon the road. There was nothing 
but stones, snakes, and scorpions ; yet such was 
their confidence in their leader that they devoured 
these without hesitation, and his miraculous 
powers warded off any ill effects of the unnatural 
meal. This incident was probably the origin of 
those singular practices of a similar kind in which 
the 'Isawiyyah still engage. Legend ascribes a 
great number of miracles to 'Isa, and the report of 
these led the sultan to recall him to Mekinez. 

The chief convent of the order is in Mekinez, and 
the supreme council of forty members is housed in 
it. The order 1 ’ ' i appears 

to lack cohesic ' . tere it is 

strong in numb ■ ' . , ■ compact 

and better organized. As regards doctrine the 
'Isawiyyah are fundamentally at one with the 
Shadhiliyyah ; and indeed their founder used to 
say that the life he lived was ‘ that of the Sufis, 
that of the Shadhiliyyah.’ A Muslim savant has 
thus summarized their teachings : 

‘ In religions things — continuous progress towards the deity, 
sobriety, fasting, absorption in God carried to such heights 
that bodily sufferings and physical mortifications are unable 
to affect the now impassible senses ; in morai things — to fear 
nothing, to acknowledge no authority but that of God and the 
Saints, and to submit only to such as permit the principles of 
the Sacred Book to be carried into practice.’ 

In doctrine, accordingly, the 'IsSwiyj'ah are 
mystics. 

The remarkable ritual practices for which the 
'Isawiyyah are noted have often been described. 
The German traveller, H. von Maltzan,' wko had 
an opportunity of witnessing them at Mekinez, has 
given an account of an 'Isawiyyah meeting, and 
this, being little known, w’e may give here, more 
especially because the present writer regards it as 
the most accurate and authentic of its kind, and 
because, having been present at similar functions 
in Morocco and Algeria, he is able to confirm the 
circumstantial character of its details. 

‘The religious ceremony opens with the nasal intoning of 
the formula expressing the Muslim confession of faith, Ld 
Ildha il 'Allah (• There is no god but God’), repeated over and 
over again. The sacred words are chanted in all tones to the 
point of satiety, yet always in measure. Then all at once, 
when the chanting and the outcrj’, accompanied by the regular 
beating of tomtoms and drums, are at their loudest, one of the 
brothers of the order rises up and begins the religious dance 
{ishdeb). The ishdeb is not in the strict sense a dance, but we 


1 Drei Jahre im Nordxcesten van Afrika!^, Leipzig, 1868, iv. 
276 ff. 
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have no better word by which to render the Arabic term. It 
consists in regular movements of the body— slow to begin with, 
then more and more rapid, and at length convulsive. At the 
outset there are rhythmic oscillations of the head and the 
upper part of the body, and deep and rapid bowing. The 
dancer having continued to perfoim these motions for some 
minutes, a second rises, then a third, until at last six of the 
Tsawiyyah are vjing with one another in vehement sivaying 
and bending. This preliminary scene lasts for about half an 
hour. Each of the actors in the strange performance cairies on 
till he comes to the paroxysm of the xshdeb. The mo\ ements 
become more and more rapid, the bending deeper and deeper, 
the turnings of the head anii the body more and more violent, 
until at length the exhausted Tsawiyyah are seized with 
vertigo, froth gathers on their bps, their ejes stand out of 
their sockets and roll with the shifting gaze of the insane, and 
the fanatical dancers fall staggering to the ground ; they have 
attained the state of blissful ecstasy. 

The state of physical prostration signifies that the spirit of 
the founder of the order has gamed control over the disciple, so 
making him capa* T ■ f • • ' ' ' ’ v the most 

virulent poisons ar ! a Soon the 

six Tsawiyyah are . a ■ , : .■ * d disorder, 

gpving vent to frig 'f 1 < " , I i* . ■ **.' '■ inian char- 
acter, and resembl ^ „ e . . boar, now 

the roaring of the I ^ ■ * , * 4 . . -‘asts, grind 

their teeth, from which drips a whitish foam. In their dis- 
ordered and threatening movements, it would seem as if they 
were about to rend the onlookers in pieces. 

A lai^e dish is then brought forward, and is uncovered by the 
miiqaddam who presides over the ceremony. It contains 
serpents, scorpions, toads, lizards — a jumble of loathsome and 
venomous creatures. Hardly has the muqaddam removed the 
cover when the six frenzied maniacs fall upon the foul mass of 
living things with the voracity of famished beasts of prey, and 
in a moment the whole is torn in pieces and devoured. No 
trickery here ! I see the reptiles torn in pieces by the powerful 
teeth, while the blood of the serpents and the slimy secretion 
of the scorpions tinge the saliva at the corners of the mouth. 
This revolting meal is followed by another, possibly even more 
dangerous. A dish of broken glass, needles, and cactus leaves 
is brought forward, and its contents are immediately snapjied 
up and swallowed. I hear the glass cracking between the teeth, 
and the sap of the cactus leaves trickles over the cheeks ; the 
blood of the injured mouth mingles with the juice of the plant. 
Finally, a red-hot iron is brought in, and a negro, even more 
fanat^l in appearance than the six Moroccans who have just 
played their part, takes it in his mouth and licks it on all sides. 
This ceremonial is followed by the reception of a new brother 
into the order. The neophyte is brought in by two members, 
and prostrates himself before the nntqaddam. The latter 
exhorts the candidate and then performs the sacred rite which 
is an essential condition of joining the Tsawiyjah. The rite is 
as follows : the neophyte opens his mouth wide, and the 
mvqaddam spits three times into bis gullet. The miraculous 
saliva suffices of itself to endow the neophyte w’iih the power of 
consuming poisons, glass, or cactus spines, without injury to 
himself.' 

These curious and extraordinary performances 
are to be explained less as the tricks and devices of 
conjuring than as phenomena of a psychical kind — 
phenomena of which the ecstatic state has yielded 
countless examples in all ages, among all peoples, 
and in all religions. In 1900, at Rabat (Morocco), 
in the house of M. D , formerly French con- 

sular agent in that town, the present writer saw a 
most interesting collection of instruments of tor- 
ture used by the 'Isawiyyah in their exhibitions — 
huge and heavy clubs studded with large nails, 
flagellants’ rods formed of short supple sticks 
I strung together in a ring, etc. It would, in fact, 
be quite wrong to speak of the 'Isawiyyah as mere 
jugglers and tricksters. It is certainly the case 
I that, e.g,j in Algiers and elsewhere they are ready 
enough to exhibit their performances for money, 
and at Kairwan the present writer was ottered — on 
terms — a view of their frenzies ; but the aberra- 
tions of a group should not throw discredit on the 
members generally, who (in Morocco, at least, 
where the present writer has studied their mode of 
life) are in the main honest and peaceable trades- 
men and tillers of the soil. 

The ' Isawiyyah are very numerous in Morocco, 
being found in all parts of that vast country". 
They draw their members from all ranks of society. 
At Marrakesh, in 1900-01, certain exalted person- 
ages of the Sharifian court were mentioned by 
name to the present writer as belonging to the 
order ; the former sultan, Mulai Hasan, was a 
member (cf . also the reference to the Bukhara above, 
I. i). The order is also well represented through- 
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out Algeria, where, in 1900, they numbered at 
least 3500. The most important of their zawiyaks 
(of which they have about a dozen in this country) 
is that of 'All b. Muhammad in the Duar Uzara, 
where the panther's skin on which the founder of 
the order is said to have slept is pi-eserved as a relic ; 
a skin with the identical claim is preserv'ed at 
Mekinez. The'Isawiyyah maintain a footing like- 
wise in Tunis, and are found in almost all im- 
portant localities ; they are met with also in Tri- 
poli, at Benghazi (Barka), in Egypt, Syria, and the 
Hedjaz. 

2 . Hamadsha. — The Ramadsha or Ramadu- 
shia, a Moroccan order, though far behind the 
'Isawiyyah in influence and expansion, are closely 
akin to them in their peculiar usages, and are 
noted for their practices of striking the head with 
an axe and of throwing cannon-balls into the air 
and catching them on their skulls. They are often 
met with in company with the 'Isawiy 3 'ah. Their 
name comes from that of their founder, 'Ali b. 
Ramdush, who lived in the 16th cent., and is 
interred near Mekinez. 

M. Quedenfeldt ' mentionsreligiousordersorsub- 
orders related to the Raniadsha, but we have little 
information regarding them. The following four, 
more or less connected with the Ramadsha in 
origin or religious practice, have but a small mem- 
bership : 

3 - Daghughiyyin. — The patron saint of this 
group, Rannd DaghughI, who was near of kin to 
the founder of the (lamadsha, was born near 
Mekinez (Jebel Zerhun). A characteristic practice 
of his community is that of throwing cannon-balls 
and clubs into the air and catching them on their 
heads. 

4. Sadiqiyyin. — Muhammad al-Sadiq, the patron 
saint of this order, came from S. Morocco (Tafi- 
lalt, Dia’a, Tuat). The members in their dances 
butt their heads violently against one another. 

5 . Riahin. — Their patron saint is al-'Amir Riahl, 
who belonged to Mekinez. His followers stick the 
points of knives or forks into the lower front of 
the body without drawing blood. 

6 . Meliaiyyin. — Mfllai Meliana, the founder, 
was a native of Mekinez ; his votaries are fire- 
eaters, and swallow live coals. 

Of the following three communities, related to 
the foregoing in origin and tendency, scarcely any- 
thing is known to us but their names and the fact 
that their membership is exceedingly small : 

7 . ‘Alamin. — Founded by Qaddur al-'AlamI, of 
Mekinez. 

8 . Sejinin. — Founded by Raniid SejinI, also of 
Mekinez. 

g. Qasmln. — Founded by Qasim Bu-Asria, who 
belonged to the neighbourhood of Mekinez. 

10 . 'Ammariyyah. — This Algerian order, whose 
religious practices are like those of the'Isawiyvah, 
is found in Algeria and Tunis, and in triose 
countries has over 6000 members and 26 zdwiyalis. 
It ivas founded by 'Amniar Bu-Senna, bom c. 1712 
at Smala ben Merad in the Wadi Zenati (Alg.), 
and was reorganized c. 1815 by al-Rajj Embarek 
al-MaghribI al-Bukhari (f 1897), a Moroccan who 
belonged to the famous negro aristocracy referred 
to above (I. i). It is reported that a dis.senting 
branch exists in the district of Giielma (Alg.) 
under the leadership of a certain b. Nahal. 

11. Tuhamiyyin, or Tayyibiyyah. — This Moroc- 
can order, which in Morocco itself bears the former 
name and in Algeria the latter, was instituted in 
1678-79 by Mulai 'Abdallah b. Ibrahim, a member 
of the Jazfllii'j’ah (below, § 30 ), and the founder of 
the zdwiyah of Wazzan, which subsequently' gained 
such fame. The great political role once played 
by this order was due to the noble lineage of its 

1 ZE xviii. [1886]. 


founder and of his successors in the hierarchy. 
For the Sharlfs of Wazzan — such is the title given 
them — belong by blood to the house of Mulai Idris, 
a descendant of Muhammad, who founded the first 
Moroccan dynasty in 788, and this lineage ranks 
in Morocco as, if not more genuine, yet purer and 
better established, than that of the sultans them- 
selves. 

The name Tayyibiyyah is derived from that of 
Mfdai Tayyib, the successor of Mulai 'Abdallah in 
the government of the order, and a contemporary 
of Sultan Mulai Ismail (17th century). The order 
powerfully assisted the latter in his efforts to gain 
the throne. The name Tuhamiyyin, again, comes 
from that of Mulai al-Tuhami b. Muhammad 
(t 1715), who won distinction by his reorganization 
of the order. 

From the time when Mulai 'Abd al-Salam b. al- 
Khajj al-'Arbi T M'azzUni, a former head of the 
confraternity (t 1894), became a of France,* 

it has in a manner been at the service of that 
country — a circumstance to which, it seems, it 
owes its subsequent decadence. Its influence in 
Morocco is nowadays quite inconsiderable, as was 
evident in 1904, when Si. Perdicaris was a captive 
in the hands of Raisuli, and the intervention of 
the Sharifs of Wazzan utterly failed to secure his 
liberation. 'Abd al-Salam had strong leanings 
towards European culture ; he renounced his 
native wives in order to marry an Englishwoman ; 
he liked to wear the uniform of a French general 
of artillery. His successor in command was his 
eldest son, Mulai al-'Arbi. 

The Tuhamiyyin are found principally at 
Wazzan, where their parent institution is, and in 
N. Morocco ; in the rest of that country the present 
writer has scarcely heard a word about them. In 
Algeria the Tayyibiyyah are represented mainly 
in Oran ; in the whole country their membership 
has been computed at over 22 , 000 , while they have 
only eight zdwiyahs — a fact that speaks well of 
their organization and cohesion. The order has a 
numerous following also in Tuat. 

12 . Tijaniyyah. — This Algerian order was 
founded by .4hmad b. Muhammad b. al-Mukhtar al- 
Tijani, who was born at' Ain Madhi, near Laghuat 
(Alg.), in 1737 and died at Fez in 1815. He was 
a descendant of a devout Moroccan Sharif who 
built the zdiviyah of 'Ain Madhi. The order has 
spread far and wide ; in Africa the majority of its 
members are found in Algeria, Morocco, Tunis, 
Tripoli, the Sudan, the Congo, and in Adamawa, 
Adiar, and Tuat, with some even in Egypt, and 
it has zdvjiyahs also in Constantinople, Beirut, 
Medina, Mecca, and Yambo. In Algeria, where 
its membership was found recently to be over 
25,000, with 32 zdwiyahs, it has been split since 
1875 into two branches — that of 'Ain Madhi and 
that of Temasin (Wadi Ghir). The direct descend- 
ants of the founder reside in the zdvnyah of 'Ain 
Madhi. The two rival divisions stand quite apart 
from the rest of the Algerian and foreign orders, 
and are crippled by their dissen.sions and (in the 
Temasin branch) by the personal conduct of some 
of their chiefs. The Algerian Tijaniyyah, how- 
ever, have all along supported the French ascend- 
ancy, and have rendered great service to the 
Government, while, as an aristocratic society of 
liberal outlook, they have shown themselves 
markedly accessible to European influence. 

The case is very different in Morocco, where the 
order, while certainly aristocratic, has assumed a 
narrow national character. Here, indeed, it is to 
be regarded as standing quite by itself. Its 
central convent is in Fez. Tijaniyy’ah resident in 
Tafilalt, Gurara, Tuat, the French Western Sudan, 
and Senegal are under its control, and apparently 

1 On the law of protection cf. the Treaty of Madrid, art. 16. 
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acknowledge its spiritual authority. In Morocco 
it recruits its ranks from the Arab (i.e. the Anda- 
lusian-Moorish) element, which forms the best 
educated and most intelligent, though the most 
fanatical, stratum of the population ; and it has 
adherents also in the higher commercial class and 
even in court circles. It manifests considerably 
more internal cohesion than the other Moroccan 
orders, and, in virtue of its aristocratic character 
and its wealth, exercises a considerable social 
influence — an influence which, as the present writer 
can testify, is hostile to European civilization. 

The Tijaniyyah of Adrar seem to have made 
notable progress, and their zdwiyah at Shingeti is 
said to have established branches at Walata and 
Kaarta, as also farther West, among the Moors of 
the right bank of the Senegal and in Toro. The 
founder of the order was a man of liberal mind. 
While taking his stand upon the rule of the Khal- 
watiyyah (below, § 34) — a ceremonial and ascetic 
mysticism — he drew his inspiration chiefly from 
the Shadhiliyyah (below, § 21). His teachings and 
principles are set forth in a work which he com- 
posed at Fez between 1798 and 1800, and which is 
commonly called Kunash, a corruption of its real 
title Min kulli nnshin, ‘ Gathered from Every- 
thing,’ i.e. a chrestomathy. The prevailing spirit 
of the book is a liberalism seldom met with in 
other orders ; it counsels no macerations, no harsh 
penances, no prolonged retreats, and favours a 
simple ritual ; and it presents generally a synthesis 
of temporal and spiritual interests that is conducive 
to broad-mindedness. We quote two character- 
istic sayings from the work. 

* The law follows the law : all that comes from God is to be 
held in respect,’ i.e. the law before all thin^, and tolerance. 

‘ All that exists is loved by God, and in that love the unbeliever 
(kdjir) has a place as well as the believer.’ 

13. Derqawa. — This is a Moroccan order of 
reat importance. It was founded by Mulai 
-Arbi al-Dercmwi, who died in 1823 in his own 
zdwiyah of Bu Barik (territory of the Banu Zarwal, 
north of Fez, in the .Jibal). The chief convent of 
the order is situated there. The Derqawa, who 
adhere to the traditions of the Shadhiliyyah, are 
found in great numbers throughout Morocco. The 
Sekhalliyin, a Sharlfian gild at Fez, are connected 
with the order, which is largely represented also 
in Algeria (about 9500 members, with 10 zdwiyahs, 
nearly all in Oran), in Tuat, in Gurara, and in the 
Sahara as far south as Timbuctu, while adherents 
are met with in Tunis, Tripoli (cf. Madaniyyah, 
below, § 14), Egypt, and Arabia. The Derqawa are 
a mendicant order, and are noted for their ascetic 
practices and for the absolute submission which by 
oath they yield to their shaikh. Of all the Muslim 
fraternities the Derqawa perhaps come nearest to 
the monastic orders of Roman Catholichsm. The 
founder’s final counsels to his disciples are as 
follows : 

* 'The duties of my brothers shell consist in overcoming their 
passions, and, in performing these duties, they shall seek to 
imitate — 

Our Lord Musa (Moses), in always travelling with a staff ; 

Our Lord Abu Bakr, and our Lord ‘Umar b. al-Khattab, in 
wearing patched clothes ; 

J'afar b. ‘Abi Jalib, in celebrating God’s praises by dances 
iraqe ) ; 

Bu Hariro (Abu Huraira), the Prophet’s secretary, in wearing 
a rosary round the neck ; 

Our Lord 'Isa (Jesus), in living in solitude and in the desert. 
They shall travel with bare feet, endure hunger, and associate 
only with holv men. The.v shall avoid the societv of men 
occupying places of power. The.v shall keep themselves from 
falsehood. They shall sleep little, spend their nights in prayer, 
and give alms. They shall tell their shaikh of their more 
serious as well as of their more trivial thoughts, of their 
important actions as well as of the most insignificant. To their 
shaikh they shall tender unresisting submission, and shall at 
all times be in his hands as the corpse in the hands of those 
who wash the dead.’ 1 


1 From a text published by L. Rinn, Marabouts et Khouan. 


This final exhortation has been aptly compared 
with Loyola’s ‘ perinde ae cadaver.’ In Algeria 
and Morocco the Derqawa have on the whole 
remained loyal to the spirit of their founder, 
renouncing all earthly ambition, and maintaining 
an absolute detachment from the goods of this 
world. Still, this attitude has at times shown 
itself capable of developing into fanaticism, and in 
both Morocco and Algeria they have now and 
again taken an active part in revolts against 
governmental authority. 

The outu-ard appearance of the Derqawa is most 
characteristic : a stick or rod in the hand, chaplets 
of huge beads round the neck, the body coveted 
with rags, and frequently — as a mark of pre-emi- 
nent devotion — the green turban upon the head. 
The tattered and offensively foul garb which they 
afl'ect has in Morocco earned them the nickname 
of Derbaliyyali (‘wearers of rags’), and explains 
the sarcastic saying of the talahah (students) of 
the Jibal — ■* The dog and the Derqawi are one and 
the same.’ In Morocco the order seems to have 
lost ground because of its divisions ; it has three 
distinct branches there. 

Its adherents are regarded as extreme devotees 
of monotheism. Their founder is said to have 
been so convinced of the divine unity and of the 
unconditional duty of giving glory to God alone 
that he commanded his followers to repeat aloud 
only the first part of the creed (‘No god but 
Allah’) and to rest satisfied tvith a merely mental 
affirmation of the second (‘Muhammad is His 
Prophet ’). 

14. Madaniyyah. — This is a Tripolitan order 
M'hich, though an off-shoot from the Derqawa, has 
come to exhibit a spirit diametrically opposed to 
the teachings of al- Arbi. It was instituted by a 
Derqawi named Muhammad b. Hamzah Zafir al- 
Madani, vvho began to preach c. 1820 ; about that 
time, too, he founded the zdwiyah of Mezrata, 
which is still the central convent of the new order. 
The development of Sanflsiism (cf. below, § 38) about 
the beginning of the latter half of the 19th cent, 
arrested that of the Madaniyyah, which would 
have remained stationary but for the fact that in 
1875 the turn of events brought the head of the 
order, Muhammad Zafir, son and successor of b. 
Hamzah, into touch with 'Abd al-Ramid, the 
future sultan of Turkey. From that point the 
order became one of the most vigorous in the East, 
and one of the most hostile to European influence. 
With the support of Turkey, it ha.s intermeddled 
on a vast seme with questions of Muslim politics. 
Its sphere of activity has gravitated towards the 
East, and it is now repre-sented mainly in Turkey 
(Constantinople), Syria, and the Hedjaz, while, as 
regards Africa, its members are found in Egypt, 
Tripoli, and Algeria (where it has 1700 adherents 
and two zdwiyahs). 

The doctrine of the order, as formulated by 
Muhammad Zafir, classes its members with the 
ecstatic mjmtics ; they manifest an unusual intens- 
ity of religious exaltation. In the statement of 
their regulations * drawn up by Muhammad Zafir 
for his disciples he asserts that war upon the 
infidel is a no less imperative duty than the 
ordinary practice of religion. 

15. Qadiriyyah. — This order is the most widely 
spread and most popular in all Islam ; its domain 
extends from Morocco to Malaysia ; or, to speak 
more precisely, the order has found its way into 
every region into which Islam itself has penetrated. 
It was founded by 'Abd al-Qadir al-Jilani ([y.n.] 
t 1166), born in Persia, and buried at Baghdad, 
where also is situated the central convent of the 
order. The Qadiriyyah are noted alike for their 
philanthropic principles and their mystical exalta- 

I Nur al-Satd (“The Sparkling Light ’), Constantinople, 1885. 
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tion. ' Abd al-Qadir practised a boundless charity ; 
he accorded a peculiar veneration to Sidna 'Isa 
(‘our Lord Jesus’), and admired his measureless 
benevolence, though at the same time he preached 
and practised a doctrine of mystical ecstasy and 
the extinction of the human personality by absorp- 
tion in God. 

In Africa, except as regards Egypt, the order 
shows little homogeneity. In general, its members 
have remained faithful to the benevolent and 
tolerant spirit of the founder, but fanatics and 
irreconcilable enemies of European civiliza- 
tion are found among them. As regards the 
Egyptian Sudan, the ilahdi of Khartum and his 
troops belonged to the Qadiriyyah, while in the 
immense region of the Western Sudan the supreme 
head of the order there, the famous Shaikh Sla-al- 
'Ainin-al-Shingetl — a spiritual potentate of most 
extensive sway — who sometimes resides at Shingeti 
in Adrar, and sometimes to the south of Sagiat al- 
Ramra, and has at present great influence in 
Morocco, is a determined antagonist of French 
activity in these various countries. The Qadiriyyah 
are specially numerous in Tunis and Morocco ; in 
the whole of Africa, according to a recent return, 
they numbered 24,000 (of whom 2600 were women), 
with 33 zawii/ahs. 

1 6 . Bu 'Aliyyah. — This Tunisian order, an off- 
shoot from the Qadiriyyah, and found only in 
Tunis and the proviKce of Constantine (Alg.), was 
instituted by Bu 'All, whose tomb, as also the 
chief monastery of the order, is at Nefta (Tunis). 
The members engage in practices similar to those 
of the 'Isawiyyah. 

17 . Bakkaiyyah. — This order, belonging to the 
Western Sudan, and related to the Qadiriyyah, 
was founded by 'Umar b. Sidi Ahmad al-Bakkai, 
c. 1552-53. Its central monastery is in Timbuctu, 
and it is represented also in Tuat, in Adrar, and 
among the Tuaregs. 

18 . ‘Arusiyyah, or Salamiyyah. — This is a 
Tunisian order, founded by Abu ’1-' Abbas Ahmad 
b. al-'Arus, who died in Tunis in 1460. The name 
Salamiyyah comes from the celebrated 'Abd al- 
Salam ai-Asmar, who reorganized the order c. 1796, 
and gave it the thaumaturgic character that it 
bears to-day. It is connected with the Qadiriyyah, 
and its typical features are a highly emotional 
mysticism and performances similar to those of 
the 'Isiwiyyah — frantic dancing, walking through 
flames, swallowing fire, etc. 'The order is well 
represented in Tunis, and especially in Tripoli, 
while in Algeria it can hardly claim 100 members 
(all in the extreme east of Constantine) ; a few are 
found also in Mecca and Medina. 

19 . Sa'adiyyah. — This is an Asiatic order, 
founded in the 13th cent, by Sa'ad al-Din al-Jabani 
of Damascus, and now represented both in Asia 
and in Africa. Its Egyptian branch was at the 
zenith of its prestige in the 17th cent., and at the 
present day that group, together with a body of 
adherents in the Sudan, forms the leading rami- 
fication of the order. Another section is found in 
Syria, while members are also met with in the 
Hedjaz. The Sa'adiyyah are an ecstatic order ; 
they are allied with the Rifa'iyyah, which have a 
regular, as well as a dissident, branch in Egypt, 
and which sprang from the Qadiriyyah in the 
12 th century. 

20 . Badawiyyah Ahmadiyyah. — This Egyptian 
order is connected both with the Qadiriyyah and 
with the Rifa'iyyah, and was founded by Ahmad 
al-Badawi, who died in 1276 at Tantah in Egypt. 
He was a scion of a Sharifian family belonging 
originally to the Hedjaz, but afterwards resident 
at Fez. Ahmad had gone from Morocco to Egypt, 
•ind settled at Tantah, where the chief convent of 
the order still is. The order is now split into 


three independent branches, found chiefly in 
Egypt and the Sudan, while it has also members in 
the Hedjaz and in Syria. Legend ascribes to its 
founder the gift of working miracles, and in 
particular the power of making barr en women bear 
children — hence the licentious orgies which take 
place round the saint’s tomb on his festival day. 

21 . Shadhili 3 ryah. — This African order — or 
theological school, rather — was founded by Abu’l 
Rasan b. 'Abd al-Jabbar ai-Shadhili, who was 
born, as some report, in Morocco, or, according to 
others, in Tunis, in 1196-97. He was a pupil of 
the renowned 'Abd al-Salam b. Mashlsh (t 1227-28), 
a Moroccan disciple of Sha'aib Abu lladian al- 
AndalusI, a native of Seville, who died at Tlemsen 
in 1197-98. I'his Abu Madian had travelled in 
the East, where he had become one of the personal 
followers of the famous 'Abd al-Qadir al-JIlanI 
(cf. above, § 15 ). Al-Shadhili settled at lengtli in 
Egypt. At the outset he engaged in ascetic 
practices, but afterwards devoted himself en- 
tirely to teaching. He gained an extraordinary 
reputation and was highly venerated. The uni- 
versity of al-Azhar drew its inspiration exclusively 
from his teaching, which it disseminated through- 
out the Muslim world. 

Al-Shadhil5 imposed no distinctive rule or ritual 
upon his disciples, so that, having had no other 
bond of union than the dominating influence of his 
teaching, they found themselves at his death 
(1258) without a leader. This resulted in the 
formation of various groups among his disciples, 
and of a considerable number of orders animated 
by his spirit. Of a proper organization there is 
but little in the order, which is above all a mystical 
fellowship, its main characteristics being a pure 
spiritualism, an ideal elevation of thought and 
feeling, absolute consecration to God, the voluntary 
merging of one’s being in God, moral purification, 
praj’er at all times, in all places, and under all 
conditions, and an ecstatic mysticism springing out 
of fervid love to God. This high-wrought mysti- 
cism, impelling the disciple to lose himself in the 
divine, was regarded by al-Shadhill as inconsistent 
with all fanaticism and intolerance, and it certainly 
bears the stamp of a genuine spiritual catholicity. 

At the present day the Shadhiliyyah form not so 
much an organized order as a school of doctrine 
maintained by numerous orders and taught in 
numerous zoAmyahs. The most genuine representa- 
tives of al-Shadhill’s teaching are now those 
religious associations which, while untrammelled 
by any proper constitution, make a watchword of 
the master’s name, and it is these— independent 
zawiyahs — which most faithfully reflect the 
primitive community. We find them scattered 
throughout the whole of N. Africa, more parti- 
cularly in Algeria (where there are over 14,000 
adherents), Tunis, and Tripoli; also in the Hedjaz, 
Syria, and Turkey — countries in which they play 
an important r61e. 

The following twelve orders ( 22 - 33 ) ^re of 
Shadhiliyyan origin. 

22 . Rabibiyyah. — This Moroccan order, men- 
tioned by L. Rinn, was founded by Ahmad b. al- 
Hablb al-Lamit (t 1752-53), a native of Tafilalt. 
We have little definite information regarding it. 
Its membership, confined to Tafilalt (in which 
stands the chief monastery) and the province of 
Oran (Alg.), is very small, and the order is said to 
be animated by a tolerant and unworldly spirit. 

23 . 'Wafaiyyah (Ufaiyyah).— The Wafaiyyah, 
an Egyptian order, was founded in the 14th cent, 
by the Wafa, a Sharifian family belonging to 
Egypt ; its first chief was Muhammad Wafa, and 
it has survived to the present day under the control 
of the same family. 
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24. Nasiriyyah. — This Moroccan order, now of 
diminished importance, was founded in the 17th 
cent, by Muhammad b. Naslr al-Drai (f 1669), 
who claimed Ahmad b. Yusuf (t 1524-25) as Iris 
spiritual master. The chief convent of the order 
and the founder’s tomb are at Tamagrut (Wadi 
Draa), the headquarters of the brotherhood. The 
members are found mainly in the south of Morocco ; 
outside that country a very few are met with in 
Algeria and Tunis. 

25. Shaikhiyyah. — The Shaikhiyyah, or Ulad 
Sidi al-Shaikh, belonging to the Sahara, and 
holding to the doctrinal standpoint of the Sha- 
dhilij'yah, are not so much a religious order as 
an aristocratic caste of a political and religious 
character. Their founder was 'Abd al-Qadir b. 
Muhammad, afterwards styled SidI Shaikh (t 1615), 
a great feud.al lord who had once been a muqaddam 
among the Shadhiliyyah. He erected at al-Abiod 
tlie lirst of the q^r (citadels) now found in the 
Sahara, and exercised a strong moral and religious 
authority in that region. 

The Shaikliiyyah are located principally in the 
south of Oran, in Tuat, Tidikalt, and Gurar.a. 
In Morocco, where a few are met with at Talilalt 
and round the oasis of I’igig, their influence is 
inconsiderable ; they are here regarded as hostile 
to Europeans. In the main, feudal, family, and 
marabout influences prevail so largely among 
them that the bond of connexion between them 
and the Shadhiliyyah is now very loose. 

26. Karzaziyyah. — This Saharan order, found 
in S. Morocco and S. Oran, was instituted by 
Sharif Aljmad b. Nusa (t 16U8), who belonged to 
Karzaz, an oasis to the south-east of the Figig, 
and taught the doctrines of the Shadhiliyyah. 
The members are noted for works of benevolence, 
and the zdwiyah of the founder at Karzaz is still a 
refuge for the poor, and, in times of adversity or 
oppression, for residents of the neighbouring 
qmr. 

27. Ziyaniyyah. — This also is a Saharan order 
noted for philanthropy ; it was founded by Mulai 
b. Bu Ziyan (t 1733), who belonged to a Sharilian 
family resident in the Wadi Dra'a. The saint’s 
tomb is at Kenatsa, between Talilalt and the oasis 
of Figig, and there too is situated the central 
convent of the order. The Ziyaniyyah are found 
mainly in S. Morocco, Talilalt, Figig, Tu5t,Garara, 
and the province of Oran ; in Algeria, according to 
a recent computation, they numbered over 3000. 
They adhere to the doctrines of the Shadhiliyyah. 
They act as conductors of caravans, and in the 
Sahara protect them against robbers and brigand.s. 
The order has always shown itself well-disposed 
towards French people and the colonial administra- 
tion. 

28. Hansaliyyah. — This Moroccan order was 
founded by b. Yusuf al-Hansali (t 1702), who, as 
his name indicates, belonged to the Hansal.a, a 
section of the BanI Mtir, a tribe living in a district 
to the south of Fez. Formerly the order held a 
position of great influence in Morocco, but it is 
now- almost extinct there ; in Algeria it numbers 
more than 4000 members, belonging to the province 
of Constantine (the zdtviyah of Sliettaba) ; and it is 
represented also in Tunis. Its adherents are noted 
for works of charity. 

29. Zarruqiyyah.— The Zarruqiyyah, a Moroccan 
order, was tounded by Abu’l-' Abbas Ahmad al- 
Zarruqi (t 1494), who belonged to the Beranes, a 
tribe settled near Fez. In Morocco the order is 
dying out, but in Algeria it has about 2700 
members, with a zdwiyah at Berruaghia. 

30. Jazuliyyah. — This Moroccan order has almost 
ceased to exist as an organized community in 
Morocco, although the doctrines of its founder are 
still taught at Fez. Its founder was Abu 'Abd- 


allah Muhammad al-Jazuli (t c. 1465), a native of 
Jaziila in Sus, and the author of a famous work 
entitled Dalail al-Mairat (‘The Best Arguments ’), 
on which are based the teachings of the Jazu- 
liyyah. 

31. Yusufiyyah. — This is an Algerian order, 
founded by Ahmad b. Yusuf, a native of Morocco 
or — more probably, as some hold — of Oran. This 
celebrated visionary (majzub), to whom are as- 
cribed numerous proverbs and epigrams, died in 
1524-25 and was buried in Miliana (Algiers). 
There are few traces of the order in Morocco, but 
in Algeria there is at Tiut, in the extieme south 
of Oran, a zdwiyah founded by Muhammad b. 
Milud (t 1877), a descendant of b. Yusuf, which 
can still claim some 1500 members. The order has 
little influence in Algeria, but has all along 
maintained excellent relations with the French 
authorities. 

32. Ghaziyyah. — The Ghaziyyah, a Moroccan 
order, founded c. 1526 by Abu'l-yasan al-Qasim 
al-Ghazl, is of feeble growth, has a very limited 
expansion in the Wadi Dra'a, and possesses a 
zdwiyah at Fez. 

33. Shabbiyyah. — The Shabbiyyah is a Tinnsian 
order, founded in the 17th cent, by .\hmad b. 
Makhluf, a descendant of Muhammad b. Nasir 
al-Dra'I, the founder of the Nasiriyyah (above, § 24). 
This b. Makhluf had been sent to Tunis to extend 
the operations of the latter order, and had settled 
at Shabba, between Sfax and Sus ; hence the 
name borne by his followers. The actual organ- 
izer of the order was Muhammad b. 'Abd al-Hatif. 
It is found in Tunis, and also in Algiers (Aurfes), 
where it has about 1500 members. 

34. Khalwatiyyah. — This Asiatic group, the 
name of which is ultimately derived from the 
term khalwa, ‘ retreat,’ ‘ solitude,’ is a school rather 
than an order, and goes back to the philosophical 
school founded by the Persian thinker Abu'l- 
Qasim al-Junaidi (t 910-11), but its actual (or 
at least its eponymous) founder was 'Umar al- 
Khalwatl (t 1397-98), also a Persian. At the out- 
set the order had no graded organization, and in 
Asia, where its exjiansion was on a great scale, it 
soon broke up into various groups — independent 
and local branches. In -Africa, about the end of 
the 17th cent., they formed for a time a leligious 
association in the true sense ; but there too, though 
the order made less rapid progress, it soon fell 
apart into divergent and independent branches or 
groups. The teaching of the Khalwatiyyah began 
to take root in Egypt as early as the 15th century. 
At the end of the 17th a Syrian Khalwati called 
Mustafa al-Baqri, a professor in the university of 
al-Azhar in Cairo, endeavoured to incorporate the 
membera of the order in Egypt, and the united 
body, having grown considerably in numbers, 
assumed the name Baqriyyah, to distinguish them 
from other Khalwatiyyah. This new organiza- 
tion, however, did not last long, for at the death 
of al-Baqri (1709) three fresh groups detached 
themselves from it, viz. the Khafnawiyyah, the 
Sharqawiyyah, and the Sammaniyyah. Further 
disruptions took place, giving rise to other inde- 
pendent branches and zdwtyahs, so that, as 
indicated above, the Khalwatiyyah do not so much 
form an order as represent a type of doctiine. 
They nevertheless exercise great influence in social 
life. They are ascetics, and mystics of a most 
fervid stamp ; they have recourse to the retreat 
and the austerities which it involves ; they engage 
in iterative prayers — repetitions of formulm, names 
of God, etc.— sometimes continued for live 01 six 
consecutive hours. This intense religious fervour 
has often excited the members to fanatical out- 
breaks and, as in Egypt, the Egyptian Sudan, etc.. 
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brought them into conflict with the authorities, 
both Muslim and Christian. Like some other 
orders (ef. §§ 15 , 35, and 39 ), they admit women as 
members. 

35 . Rahmaniyyah. — The Rahmaniyyah is an 
Algerian order, found chiefly in Constantine, and 
elsewhere only in Tunis. It sprang from the 
Khalwatiyyah, and resembles them in doctrine, 

ractice, and lack of cohesion. It was instituted 
y Muhammad b. ‘Alularrahraan Bu Qubrain 
(t 1793-94), who belonged to the Kabyle tribe of the 
Ait Small; his surname, Bu Qubrain (‘with the 
two tombs ’), goes back to the legend according to 
which his body was divided into two parts, buried 
respectively in Kabylia and at Hamma near 
Algiers. It is a most popular and influential order 
in Algeria, where it played the leading part in the 
great insurrection of 1871 ; its menibeiship liere is 
156,000 {including 13,000 women), with 177 zdivi- 
yahs, and comprises several independent groups. 
Like all other otl'shoots of the Khalwatiyyah, it is 
marked hy a want of cohesion, of discipline, and 
of centralized control. 

36 . lii-'rghm-.iy, .'h. T'''i- .'. i Oriental order, 

known ■ ■ 1 . ■■ ■ .v i!.' or Marghania, 

founded by Muhammad Lthman al-Emir Gbani, 
who was born in 1793 at Salamat near Taif in the 
Hedjaz, and died at Taif in 1853. He joined the 
then brilliant school of Ahmad b. Idris, a native of 
Fez, who taught at Mecca from 1797 till 1833. At 
the death of the latter, in 1837, Emir Ghani’s 
standing among the Idrisiyyah enabled him to 
compete successfully with Shaikh SanusI for the 
leadeiship of that body. Presently, however, he 
began to modify the rule of Ahmad, and then 
founded the order that bears his own name. 
When he died, dissensions and rivalries divided 
his followers into isolated sections and local 
branches. The order has a considerable expansion 
in Arabia, throughout the basin of the Red Sea, 
and in the Egyptian Sudan. 

By the founder himself the order was named al- 
Khatemia, ‘ the sealing ’ ; hence the title Serr al- 
Khattem, ‘ the secret of the seal,’ given to his son 
Muhammad, who became the head of the con- 
fraternity. It is a mystical and ecstatic order, and 
from the first — even in its very origin — it assumed 
a political attitude hostile to the Sanusiyyali 
(§ 38 ). It was clo.sely involved in the Mahdistic 
movement. In the .Sudan it has shown itself dis- 
tinctly favourable to the Anglo-Egyptian govern- 
ment. The French traveller Bonnel de M6zibres, 
when on a mission to the Sudan in 19U5-06, spoke 
of the Older as entiiely in the hands of the English, 
and this connexion has lowered its prestige both in 
the Sudan and in the Hedjaz. A religious order 
that allies itself too openly with Europeans inevi- 
tably diminishes its influence among Muslims (cf. 
above, II and 12 ). 

37 . Naqshbandiyyah. — An Oriental order, one 
of the most important in Islam, the Naqshbandiy- 
yah has the largest membership of any in Central 
Asia. Its characteristic.s are contemplative mysti- 
cism and ecstatic ritualism ; and, by reason of the 
varied and flexible forms of the mysticism which 
it inculcates, the purity of life for which its 
votaries are noted, and the supernatural powers 
ascribed to them, its influence is indeed great. It 
was founded atBukhara byal-KhwajaliMiihammad 
Bahaal-Din* (t 1390), an eclectic reformer (com- 
bining Sunnite orthodoxy, Shiism, and Isma'ilian 
teachings). Etymologically the name Naqshband 
refers to the mystical delineations of the celestial 
life taken by Baba al-Din from the philosophical 
theories of the Ismailiyyah Batheniyyah (‘ interior 
Ismailians,’ i.e. those practising internal medita- 
tion both ecstatic and contemplative). In Afiica 

1 See ERE viii. 8S6 f. 


the order has only one zdwiyah, which draws its 
members exclusively from the Turkish element of 
the population. 

38 . Sanusiyyah. — The Sanusiyyah, an Algerian 
order, was founded in 1835 by Shaikh Si Muhammad 
b. Si 'Ali 'l-Sanusi (t 1859), who belonged to the 
vicinity of Mostaganem, and claimed to be the 
Malidi. The chief monastery was for a long time 
at Jarabub (Jaghbub) in Tripoli, but has been 
removed to the oasis of Kufra in the Libyan 
Desert. The order has a great influence in Tripoli 
and in part of the Eastern Sudan ; it has a firm 
footing also in Egypt and especially in Arabia ; 
but its following is very small in Algeria (under 
1000 members), Morocco, and the districts to the 
south of these countries. The founder claimed to 
be a reformer of Islam, one who would restore the 
primitive purity of morals according to the Qur’an ; 
he also maintained that he formed the synthesis of 
all the other orders, especially in their mystical 
aspects. The order of the Sanusiyyah has nothing 
like the vast influence and the fanatically anti- 
Christian and anti-European character that have 
been ascribed to it. Its attitude to Europeans is 
friendly or hostile according to locality and cir- 
cuni.stances ; but it should be noted that al- 
Mahdi, the eldest son of Sanusi, and his successor 
as head of the order, took up a position of direct 
antagonism as the Mahdi of Khartum. 

39 . Heddawa. — This Moroccan order was first 
made known to Europeans by Auguste Moulibras.^ 
Its founder was Sidi Heddi, who lived in the 13th 
cent., and was a contemporar 3 ' and an admirer of 
Mulai 'Abd al-Salam b. Meshish, the great saint 
of the Jibal ; his tomb is at Tagzirth, among the 
BenI'Arus in the Jibal, and there too stands the 
chief monastery of the order. The district in 
which he settled and had a zdwiyah built is now 
called Uta (‘ plain ’) Sidi Heddi, and the fish of the 
stream that traverses the district have since 
ranked as sacred. The Heddawa (pi. of Heddawl) 
are a mendicant order of the lowest type, and have 
a most repulsive appearance. They are clothed in 
rags and go bare-headed, with the stall' in their 
hand and the chaplet round their neck ; they are 
a byword for filthiness, and are said to live 
in promiscuity ; they admit women into their 
membership. They like to have animals, especi- 
ally cats, about them ; and they are great smokers 
of kif (shredded hemp). Though few in number, 
they are spread over an extensive district. All 
our information regarding them tends to show that 
they form an antinomian order. 

40 . Mbuoniin. — The Mbuoniin, a little known 
Moroccan order, first noted by Jules Erckniaiin,^ 
was founded by a devout man named 'Abdallah 
'Ali, also called Mbuono (Bu Nuh), a native of the 
Wadi Draa, in which (at Tamagrut) his tomb is 
also situated. The central convent of the order is 
in Talilait, and there was recently at Marrakesh a 
community of Mbuoniin numbering about 200. 
The members — they seem to be relatively few — 
wear as a badge a white cap of knitted wool. 

Literature. — Of works dealing with the subject as a whole 
there are few, but monographs devoted to particular orders 
are constant^’ appearing. Of the former class we cite here 
only those that may claim to be of scientific or documentary- 
value : L. Rinn, Marabouts et Khouan; Etude sur I'lslain en 
Abjerze ' . ' . ' 

and the i ; : ' ■ ■ ■ ■ ■ l ; 1 1, ■ : 

and X. C< ' . . ■ ' ,, 

a map showing the geographical sphere of the orders — Algeria, 
Africa, Asia, and European Turkey), do. 1897 ; A. Le Chatelier, 
L' Islam dans I'Afnque occidentale, Paris, 1899 ; E. Douttd, 
L'lslam alijerien en I’an 1900, Algiers, 1900 ; valuable informa- 
tion is supplied by A. Le Chatelier, Les Con/renrs musutmanes 
du Hedjaz, Paris, 18S7, which gives a detailed bibliography of 
the subject down to 1387. E, MoNTET. 


1 Le Maroc inconnu, Paris, 1895-99. 

2 Le Maroc moderne, Paris, 1885. 
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REMORSE. — In its most general sense remorse 
denotes poignant sorrow for the miserable condi- 
tion of oneself or of another, whether that involves 
personal responsibility or is merely due to circum- 
stances. Writers of the 16th and 17th centuries 
often use it for ‘ pity ’ or ‘ compassion,’ and this 
meaning survives in the negative form ‘remorse- 
less.’ But in modem usage remorse means exclu- 
sively the intense feeling of grief or compunction 
for one’s own acts and their consequences, as they 
afl'ect oneself and others. It therefore implies 
responsibility and guilt and culminates in despair 
over acts that are irretrievable and a condition 
that is irremediable. 

I. As a psychological phenomenon.— Remorse 
is an emotion. Although predominantly a very 
acute feeling of pain, it is also a complex mental 
state that can emerge only at the conceptual and 
self-conscious stage of mental development. 

William James propounded a theory that, if we 
abstract from any emotion ‘all feelings of its 
bodily symptoms,’ nothing would be left, which is 
an exaggeration of the fact that bodily states are a 
necessary element in all emotion, though not the 
whole of any emotion. Moreover, they do not 
enter so largely into remorse as into emotions like 
anger and fear, which James analyzed, and that 
because it is a calm and deep, but none the less 
intense, rather than a violent, emotion. 

It is described as having ‘a certain positive colouring, in 
which organic sensations, notabiy in the throat and digestive 
tracts, are prominent. There is also a certain setting of the 
muscles of throat and brow. The “gnawing" of remorse, by 
which it occupies consciousness and torments, seems to arise 
from these sensations.’ t 

As a persistent mood it would undoubtedly change 
the entire tone of the visceral organs as well as the 
facial expression. 

Remorse is to be distinguished from a general 
emotional mood, because it has a unique character 
of its own and involves some idea of the self and a 
judgment upon the self. It is a feeling of strife 
within the self, or of an irreparable breach between 
the ideal self that might have been and the actual 
self whose act has produced the conflict. But the 
feeling arises partly from a judgment of the difier- 
ence between the two and of the inferiority of the 
actual self, but still more from a repression and a 

aralysis of the active side of consciousness. G. F. 

tout traces the feeling quality in all emotions to 
‘occurrences which powerfully thwart or further 
pre-existing conative tendencies.’^ Remorse is an 
apt illustration of this principle, because, while it 
is ‘ perhaps the very worst quality that can belong 
to suffering,’ ’ it is the emotion that exercises the 
most deadening influence upon life. 

* In it there is a coiiision between what we have actually done 
and w'hat we now desire that w'e should have done. Thus in 
reflection on our past seif, the free course of our present ideal 
activity is crushed and repressed by the memory of our actual 
behaviour.’* 

But, as the developed self is conditioned by 
other selves, so are its emotions. There may be 
remorse for wrong done which apparently afl'ects 
only ourselves, but it is more general and intense 
in respect of wrongs done to others, because the 
free intercourse of ourselves with other selves, 
whether God or men, is thereby restricted or 
stopped. Yet it always includes the utter miseiy 
and hopelessness of our own condition. Despair is 
always an element in it. 

2. As an ethical quality. — It is obvious therefore 
that remorse is a moral feeling. It involves free 
agency and responsibility. One feels grief for 
misfortunes, regret for mistakes, remorse for sins, 
for acts which one has freely caused and ought to 

1 DPhP ii. 463 f. ^ A Mamtal oj Psychology^ p. 305. 

® A. Bain, The Emotions and the Will, London, 1^9, p. 136. 

4 Stout, AnalyUc Psychology, ii, 279, 


have prevented. It is a painful conflict between 
the ideal and the actual self, and it has been held 
to be the most original element of our moral 
nature. It is the most elementary form of that 
which differentiates between moral and non-moral 
nature. It is the root and beginning of the moral 
faculty. 

Darwin, in his account of the rise of morality, 
almost identifies remorse with conscience. 

* When past and weaker impressions are judged by the ever- 
enduring social instincts , . . [man] will then feel remorse, 
repentance, regret or shame. . . . He will consequently resolve 
more or less firmly to act differently for the future ; and this is 
conscience.’! 

This is not a very accurate use of terms, and 
Darwin has omitted the peculiar, unanalyzable, 
moral quality which pertains both to remorse and 
to conscience. But our view of the ultimate 
nature and source of remorse, whether it be the 
reproach of neglected self-interest, or of injured 
society, or of some transcendental authority 
insulted, will depend upon our theory of the moral 
criterion, whether that be self-interest, or social 
welfare, or some transcendental ideal. 

Yet it is not strictly accurate to identify remorse 
with conscience. It is rather the result of con- 
science judging and condemning. While it is 
inseparable from moral judgment, it is peculiarly 
the feeling element that accompanies the reproach 
of conscience. On the other hand, it cannot be 
reckoned among the virtues or the vices, for it is 
too intimately bound up with the essence of moral 
nature, and with that which constitutes and defines 
right and wrong, virtue and vice. Its value there- 
fore as a factor in moral life and in relation to the 
absolute moral ideal depends entirely imon the 
degree of enlightenment in conscience. One man 
may feel remorse for that which would afford 
the happiness of an approving conscience to 
another. 

Darwin quotes the case of a savage who felt prolonged 
remorse until he went ‘to a distant tribe to spear a woman to 
satisfy his sense of duty to his u ife ' who had died of disease.^ 

3- Theological significance. — Remorse assumes 
its acutest form and acquires religious significance 
when it is a sense of having violated the laws of 
God or of having outraged His love, thus in either 
case incurring His wrath. Its specific nature is 
then relative to the idea of God involved. Re- 
morse was a frequent theme of the Greek drama, 
and the element of despair is here especially pro- 
minent because the Greek mind was apt to identify 
the divine in the last resort with inexorable fate. 
In the OT Cain and Saul are two notable examples 
of unavailing sorrow for sin. In each case there is 
a sense of guilt, a burden of penalty, a conscious- 
ness of complete and final alienation from God, 
and a paralysis of the spiritual life (Gn 1 S 
2815-23). ^ writer also represents Esau as 

‘rejected (for he found no place of repentance) 
though he sought it diligently with tears ’ (He 
12*!): and the first evangelist rcpiesents Judas 
Iscariot as having ‘ repented himself,’ and, when 
he found repentance useless, ‘ he went away and 
hanged hiiu.self ’ (Mt 27'- “). 

But in the OT and NT sorrow for sin more 
usually’ appears as repentance {q.v.), because God 
is merciful and forgiving, able and willing to 
reconcile the sinner to Himself, to blot out his 
guilt, and to open before him a new door of hope. 
Remorse difi'ers from repentance in that, while 
both are sorrow for sin, the former is unavailing 
and irremediable, but the latter is a first step to a 
new life wherein the mistakes and failures of the 
old may be retrieved. In Protestant theology 
remorse may be either (1) the first stage of convic- 
tion for sin, a work of the law unrelieved by the 

1 The Descent of 31 an'^, London, 1S75, pt. i. ch. iv. 

! P. 114 [. 
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hope of the pospel, but followed at length by 
repentance, faith, and justification — 

* But the law doth rather shew sin, accuse and terrify the 
conscience, declare the w rath of God, and drive to desperation * ; t 

or (2) a legal conviction of sin associated with per- 
manent unbelief. 

* Remorse for sin does certainly prove that the soul is not 
dead. . . . But remorse is not a sanctifying principle ; on the 
contrary, it is an exceedingly dangerous one ; and the soul may 
die of it, as truly as the body of acute pain. It often drives 
men to despair, to frenzied iniquity, and thus to final hardness 
of heart. ’2 

Such would be the condition of one who felt that 
he had committed the sin against the Holy Ghost 
or who had fallen from grace beyond recovery (He 

Almost parallel to the difference between remorse 
and repentance is the better-defined distinction in 
Roman Catholic theology between attrition and 
contrition. 

Contrition, tho first act in the sacrament of penance, is *a 
sorrow of the soul and a detestation of sin committed, with the 
determination not to sin ajrain.’ When it is motived by love, 
and when it reconciles man to God, it is perfect contrition, and 
is to be distinjjuished from attrition or imperfect contrition, 
‘which arises from the consideration of the heiiiousness of sm 
or from the fear of hell or of punishment.' This also is ‘a gift 
of God and an impulse of the Holy Ghost, who does not as yet 
dwell in the penitent, but only moves him, whereby the peni* 
tent being aided, prepares his way unto righteousness.'® 
•■Attrition is not quite the same as remorse, but it 
seems to occupy the same position in the progress 
of the soul from sin to salvation as remorse may do 
when the fear of God and the condemnation of 
the law hold a man under the conviction of sin 
and still in its bondage for a season, though at last 
he may emerge into repentance and faith. But 
Protestant theology would not ascribe to remorse 
such independent efiScaey for salvation as Catholic 
theology does to attrition. Yet remorse does in 
many cases lead to conviction when the revelation 
of the grace of God supervenes.* 

LmsRATDRB.— G. F. Stout, J. Manual of Poychology^, 
London, 1904, bk. iii. div. 1, oh. iv.. Analytic PsycKology, do. 
1896, bk- ii. ch. xii. ; W. James, VarictUc of Religious Experi- 
ence, do. 1902, lects. vi.-x. ; J. Martineau, Types of Ethical 
Theory^, Oxford, 1891, ii. 41^22 ; F. W. Newman, The Soul, 
London, 1905, ch. ii. ; T, M. Lindsay, Hist, of the Reforma- 
tion, Edinburgh, 1906, i. 201, 219, 222 ff. ; E. D. Starbuck, The 
Psychology of Religion, London, 1899, ch. iv. ; R. Burton, The 
Anatomy of Melancholy, Oxford, 1628, pt. iii. sect. iv. ; John 
Bunyan, Grace Abounding to the Chief of Sinners, London, 

1666. T. Rees. 

RENUNCIATION. — In a sense the entire 
history of ethics might be said to turn on the 
question of renunciation. Every system has been 
forced to admit it as an element ; it is the amount 
admitted that varies, and this varies enormously. 
Some reduce it to a minimum ; there are others 
that have made it cover the whole ground. At 
the one extreme we have the thoroughgoing forms 
of Hedonism, such as Cyrenaicism and Epicurean- 
ism, which, taking the maximum of pleasure for 
the mere individual as the goal, are yet compelled 
to recognize that some pea-sures must be re- 
nounced. And this because not only do desires 
conflict in the individual himself, but even those 
that are harmonious cannot be satisfied to the full 
in this world. At the other end we have the 
systems of self-denial, of which perhaps Buddhism 
might be taken as the type. Here renunciation 
seems pushed to its utmost limits, since the anni- 
hilation of all passion and desire is the supreme 
aim. 

It may be a question as to whether this nirvd^<% of calm 
goes so far as to imply the death of ail consciousness. If so, it 
would raise in an acute form the problem as to how it can be 
good for man to renounce ever% thing, since by the very terms 
of the renunciation there is no longer anything living to'possess 


1 Luther, Commentary on Galatians^ Eng. tr., London, 1830, 

p. 12. 

2 F. W. Newman, TTie Soul, p. 129. 

3 Decreta ConcU. Trident., sees. xiv. cap. iv. 

E. D. Starbuck, The Psychology of Religion, p. 62. 


a good. This might perhaps be answered by holding that con- 
scious existence was intrinsically so miserable that the only 
‘ good ’ that could be hoped for w’as the absence of ‘ bad.’ And 
this, it would appear, would be the answer of Schopenhauer 
and of von Hartmann, the modern preachers of asceticism 
b^ed on pessimism. 

Between these two extremes lie the systems of 
the world. Greek ethics kept always in view the 
conception of a fundamental harmony as at least 
conceivable. Socrates and Plato demanded renun- 
ciation only of those illusory pleasures which an 
enlightened man would recognize as not what he 
really wanted. Aristotle, in admitting the pos- 
sibility of utter self-sacrifice — say, death in battle 
without the hope of immortality — practically ad- 
mits that a man may willingly give up what is most 
worth having from a purely individual point of view 
for the sake of serving others. This clash between 
the happiness of self and the happiness of others 
was to be felt more keenly as time went on. 
Meanwhile Aristotle was at one vdth Plato and 
Socrates in conceiving that the vast majority of 
our desires were reasonable, and in part at least to 
be satisfied. The work of renunciation lay not in 
killing them out, but in taming them and putting 
them to use, since use could be found for them in 
no 'v/a.y at variance with the highest good. 

In Stoicism — developed under combined Greek, 
Roman, and Hebrew influences — renunciation 
becomes far more prominent. The mere conscious- 
ne.S3 of duty done was held to be enough to support 
man and give him happiness. What came to him 
from without was to be neither desired nor shunned ; 
he must surrender once for all every clinging to 
the goods of circumstance. A modern parallel may 
be found in the view of Kant that there is nothing 
‘ in the world or out of it ’ absolutely good ‘ except 
a Good Will’ (Orundhgttng zur Metaphysik der 
Sitten, sect. 1, init.), and that moral action con- 
sists in following the Imperative of Duty without 
regard to personal wishes. 

With (Christianity and Christian ethics the 
question enters on a new phase, and becomes ex- 
tremely intricate. The definite recognition of the 
principle of love foreshadowed in Stoicism makes 
it impossible ever again to dissociate entirely an 
individual’s highest good from that of his fellows ; 
on the other hand, the hope of belief in an ulti- 
mate heaven of individual blessedness prevents 
renunciation from being the final word. Merely 
selfish pleasures have doubtless to be surrendered, 
but the compensation will be abundant. It is a 
further question, and one keenly debated, what 
these selfish pleasures include. Some have ban- 
ished all the pleasures of the body and many of 
the mind. This was undoubtedly the view of the 
mediseva] ascetics (see the writings of Bonaventura, 
published by the Fathers of Quaracchi), and it 
was to a certain extent repeated by Tolstoi in 
modem times, though it was the doctrine of non- 
resistance rather than of renunciation pure and 
simple that he made the keynote. All asceticism, 
however, seems at variance with the childlike 
spirit beloved of Christ — for no child is ever an 
ascetic — and indeed with the general impression 
which He made on His contemporaries as a man 
who ‘came eating and drinking’ (Mt 11'*). 

The pressure and complexity of modern life have 
brought out further aspects in the problem. 
Many a philanthropist, e.g., must give up pleasures 
which in themselves he admits to be high and 
desirable. Is this from his point of view reason- 
able ’ The difficulty of this question does not 
seem to have been fully realized by the older 
utilitarians, such as Bentham and Mill, but the 
sense of it has led the latest exponent of the 
system in England, Henry Sidgivick, to suggest 
that a heaven where such sacrifices will be com- 
pensated supplies the only means of reconciling 
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the divergences between the good of the one and 
the good of the many, and so completely rationaliz- 
ing ethics (see The Methods of Ethics, bk. iv. 
ch. vi.). Others — e.g., the followers of Auguste 
Comte and Herbert Spencer — are content to re- 
nounce the hope of permanent individual happi- 
ness altogether, if only the perfection of the race 
can be attained. Others, again, have developed 
what may be called a kind of Neo-Stoicism. IJn- 
alloyed good is impossible both for race and for in- 
dividual, but sufficient compensation is to be found 
in the glory of an heroic struggle. Tliis view has 
been common in England, finding distinct ex- 
pression, for instance, in the writings of Huxley 
Evolution and Ethics). But the German 
Nietzsche, by virtue of his genius, might be re- 
garded as the leader of the school. He is, how- 
ever, distinguished not only by the exultant turn 
he gives to the creed, but by the intense hatred 
he feels for any subordination of the one to the 
many. The best good of life as yet known to him 
lies in the free development of the most splendid 
and forceful individuals, at whatever cost to the 
masses. In general it may be said that the modern 
attitude is one of ferment over the questions : How 
much is man bound to renounce for himself and for 
the race ? How much should he insist on claiming 
for himself or for the race, as a worthy prize 
for life? See also artt. Hedonism, Cvkenaics, 
Epicureans, Ethics and Morality (Buddhist), 
(Christian), and (Greek), Stoics, Utilitarianism, 
Positivism. 

Lukratciib.— H. Sidgwick, Bistory of Elhies>, London, 1902, 
The Methods of Ethics^, do. 1907 ; T. H. Green, Prolegomena 
to Ethics, Oxford, 1883; G. Lowes Dickinson, The Meaning 
of Good, London, 1907 ; E. Caird, The Evolution of Religion, 
Glasgow, 1893; T. W. Rhys Davids, Buddhism, rev. ed., 
London, 1899 ; I. Kant, Werke, Leipzig, 1838. vol. viii., par^ 
tr. T. K. Abbott, in KanVs Theory oj Ethics, London, 1873; F. 
Nietzsche, Werke, Leipzig, 1896 ff. ; A. Schopenhauer, DU 
Welt als Wills und Vorstellung''i, Leipzig, 1859 ; E. von Hart* 
mann, Philosophie des l/nbewnssten^, Berlin, 1^2; L. Tolstoi, 
My Religion, tr, Huntington Smith, London, 1889. 

F. Melian Stawell. 

RENUNCIATION (Hindu).— i. The ideal and 
the motive. — To the Hindu the term ‘renuncia- 
tion ’ (Skr. sannyasa, sannyas, ‘ lay down,’ ‘ resign,’ 
esp. to resign the world, become a sannydsin, or 
ascetic) ‘ conveys a meaning and carries with it an 
obligation very ditl'erent from the Western idea. 
To the latter renunciation admits of degrees, and 
consists essentially in the surrender of a coveted 
aim or object, the abandonment of a cherished 
wish, or the suppression of a more or less definitely 
formed ideal of life. It is virtually equivalent to 
self-renunciation, and is conceived in terras of 
selfish purposes or desires which are to be set 
aside ; it is the opposite of altruism, and implies 
no cessation of activities, but their diversion into 
new channels. Seldom if ever does it connote to 
the Western mind the abandonment of all for a 
life reduced to its simplest terms. Tlie Hindu 
conception of renunciation is in almost every 
respect contra.sted with this. Sannyasa is the 
casting ofi', the abandonment, not of self but of 
all that is other than self ; and the sannydsin 
renounces home and friends together with all that 
to Western thought makes exi.stence desirable, 
and engages himself to a life of absolute destitu- 
tion of all possessions, that, undisturbed by worldly 
conditions or claims, he may cultivate communion 
with God. To break all the ties that bind to this 
world, to withdraw as far as possible from all 
worldly association and intercourse, to be depen- 
dent for daily support upon the charity of others 
— a charity in India never withheld — that no inter- 
ruption may he ofiered by worldly cares or 
interests to meditation and the concentration of 
all thought and desire upon God, is the avoived 
1 E.g., Laws of Manu, vi. 94. 


ideal and purpose of the Hindu who adopts the 
life of renunciation and poverty. 

To a greater degree also than in the West this 
renunciation is dictated by religious motives. 
The mixed motives which among Western peoples 
lead to the renouncing more or less completely of 
cherished aims or convictions, often on trivial or 
even selfish grounds, have no place among the 
forces which in this particular urge the Hindu 
to action. Theoretically his sole purpose is to 
secure freedom for himself so that, untrammelled 
by worldly ties, he may pursue the one aim of 
union with God. The world with its attractions 
and its cares is an obstacle in the way which must 
be east aside (sannyas). This duty is laid upon 
him by his religious faith and profession. Renun- 
ciation of the world is not a matter of choice, but 
a religious obligation and command incumbent 
upon all. It would appear, however, so obviously 
impracticable for an entire community to render 
literal obedience to an injunction of this nature 
that probably the author or authors of the codes 
of law did not conceive or intend that the rule 
should be universally observed. 

2. Renunciation in practice. — This ideal of the 
renunciation of tlie world as a supreme religious 
obligation is of very ancient date and origin in 
India. In the oldest literature the figuxe of the 
hermit or ascetic who has broken tlirough the 
fetters that bind to this world and has adopted a 
solitary and contemplative life is familiar. The 
motives that prompted the withdrawal from 
ordinary life were no doubt various, and in many 
instances not unmixed. The mere desire for a life 
of ease and irresponsibility actuated many, as it 
does at the present day, to seek release from 
burdens and duties that were rightly or wrongly 
felt to be intolerable. In ancient times probably 
the religious motive was for the most part at 
least predominant, and the longing for undisturbed 
communion with the divine ; but it is perhaps 
more than doubtful whether so much can he 
claimed to-day for the great host of devotees and 
ascetics who cross the traveller’s path in every part 
of India. A craving for notoriety and for the 
influence which a reputation for self-denial and 
the practice of the ascetic life gives in Indi.i 
prompts some ; with many others it is sheer idle- 
ness and a disinclination to take the trouble in- 
volved in self-support or the support of kindred and 
relatives. The hardships and sulierings, however, 
that are voluntarily undergone, the laborious and 
dangerous journeyings to distant shrines, and the 
self-denial involved in the assignment of wealth 
and property to others often prove how sincerely, 
if mistakenly, truth and holiness are sought in a 
life of renunciation of all worldly ties and claims. 
In India such a life is and always ha.s been facili- 
tated by the generous fertility of the soil and the 
kindly climate, conditions under which bodily 
needs are few, and the simple requirements of a 
contemplative and unemployed mode of existence 
are easily met and satisfied. Moreover, the religi- 
ous obligation to give alms to the wandering ascetic 
is never disowned by the Hindu housekeeper ; and 
the sannydsin is always sure of his daily food in 
whatever village he may present himself in the 
course of his wide and varied wanderings. 

The numerous descendants and ofl'shoots of 
Hinduism in later times adopted the ascetic motive 
and ideal. Buddhism in particular enforced the 
duty of renunciation, and extended the practice, 
carrying its doctrine and the enthusiasm for its 
ideal to Egypt and Western lands, where, accord- 
ing to some authorities, it was taken over into 
Christian usage and became a recognized feature 
of the Christian ecclesiastical order. If so, the 
genealogical descent that traces Western monastic 
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observance to an Eastern origin is of great interest. 
Too little, however, is known of the details of the 
history for a secure verdict to he pronounced on 
the extent of the indebtedness of the West to the 
East for teaching and example in this respect. 
Koom must certainly be left for a not inconsider- 
able measure of spontaneity and initiative. 

3 . Conditions and obligations. — Accordingly, 
in theory at least, there is in the Hindu conception 
and practice no middle term or way between an 
unrestricted use and enjoyment of the things of the 
world and complete abstinence. Renunciation is 
of all or of none. Nor is tlie theory modihed to any 
considerable extent in practice, as in many Christ- 
ian monasteries of the Middle Ages, and as in a 
few instances in some Buddhist countries at the pre- 
sent day. Resignation of this or tliat pleasure or 
distraction, or severance of the one connexion with 
retention of others, has presented no attraction to 
the religious-minded Hindu ; while, on the other 
hand, the ease with whicli a minimum of bodily- 
wants was satisfied has always, and perhaps increas- 
ingly, drawn to the ranks of the ascetics many who 
were actuated by no higher motive than the crav- 
ing for an indolent life free from anxiety and care. 
Of such there are not a few in India, of whom 
the better-class Hindus themselves are ashamed. 

The Indian theory of renunciation, moreover, is 
closely connected with the doctrine and obligation 
of the four asramas (q.v. ; see also art. ASCETI- 
CISM [Hindu], vol. ii. p. 91 f. ), the successive stages 
or periods of life through which, theoretically at 
least, every Hindu must pass from his early years 
to death. Here again the theoretical conditions 
and demands were greatly modified in practice ; 
and in particular no restriction was placed upon 
the adoption of a life of abstinence and renuncia- 
tion at any age, even the most youthful. The 
order of the asramas was essential and invariable, 
that of the sannydsin closing the series as tlie 
most exalted and refined. It was not necessary, 
however, to have reached an advanced age before 
renouncing the world. At anypeiiod it was ad- 
missible at will to withdraw from worldly pursuits, 
abbreviating or omitting altogether the preceding 
stages, and assuming even in early youth vows of 
unworldlines.s and poverty. Instances of return 
to a worldly life appear always to have been rare. 
On the other hand, recent history affords many 
examples of men of eminent piety and sincerity, 
who at the close of an honourable career have 
renounced the world, and, abandoning house and 
home, have given over their remaining years to a 
life of severe and self-imposed re.strictions, to 
meditation and solitary communion with God. To 
a high-minded and devoted Indian gentleman of 
this class, Swami Sri SadiSidananda-Sarasvati, 
formerly prime minister of the Native State of 
Bhaunagar, Monier- Williams makes refeience in 
the preface to his Brahmanism and Hinduism* 
(p. xxi ; see also fronti-'jiiece) ; and the late De- 
bendra Nath Tagore miglit be cited as an example 
of the same gentle and self-denj ing spirit. Those, 
however, who adopt the ascetic life from mere 
idleness and a shrinking from responsibility and 
work are an undoubted loss and burden and even 
a source of danger to their country. 

4 . Effect of European teaching and example. — 
In this respect as in so many others the Hindu 
conception has been profoundly modified by the 
impact of Western and European teaching and 
example. It is perhaps not true that to any im- 
portant extent the ancient ideal has been lowered 
or changed. In theory at least it is .still recognized 
as best that a man should abandon the world, 
and seek his own salvation and the satisfaction of 
his spiritual cravings in a life of meditation, 
severed from his people and the pursuits of the 


busy crowd. An increasing number, however, 
endeavour to find that satisfaction in altruistic 
service in the world rather than in selfish aloof- 
ness. More or less consciously they have been 
influenced by Christian example and propaganda, 
by scientific and medical doctrines taught in the 
schools of the importance and interests of the body, 
b 3 - the emphasis laid upon hygiene and the obli- 
gations of social service. The example and initia- 
tive also of British officers and civil servants, 
and of professors in the colleges and schools, have 
counted for much. For the most part it is the 
members of the higher classes and castes whose 
conceptions of dutj- and of life have been thus 
transformed. The modes of living and the ideals 
of good of the middle and lower classes have under- 
gone little change, and the convictions of the great 
majority of the Indian peoples with regard to the 
dutj' and efficacy of entire renunciation of the world 
remain the same ; these, however, have neither time 
nor inclination to put into practice what is for the 
most part a dimly realized obligation of their re- 
ligious faith. It IS among the leaders of the people, 
present and future, the intellectual and leisured 
classes, that a new ideal has been created, and to 
many of them renunciation has come to mean renun- 
ciation of self and evil, that the good may be pur- 
sued notout of but in the world and for its benefit. 

The motives that under these changed circum- 
stances urge to a new renunciation and to real 
altruistic service are not always unmixed. In 
some instances at least, perhaps in many, rivalry 
with Christian methods and institutions, distrust of 
the intentions or disinterestedness of Christian 
activities, or emulation of British achievements and 
success in the amelioration of the lot of the common 
people has aroused a spirit of antagonism wliich 
has found expression in opposition. Moreover, 
it is by no means Christian converts alone or 
those who have avowedly submitted themselves to 
Christian influence that have proved thus capable 
of the highest forms of self-renunciation. It may 
be that in all instances there has been the inspi- 
ration, indirect and unacknowledged, of Christ- 
ian example. Notably, howejver, the members of 
the Brahma Samaj, of the Arya Samaj, and of 
other native sects and Churches have not confined 
themselves to mere doctrinal propaganda, but fre- 
quently with a self-sacrifice and devotion worthy of 
all praise have turned aside from positions of 
worldly ease and emolument to serve their fellow- 
men, and that for the sake of definite religious 
and communistic aims which were not selfish. 
In the future, therefore, there can be little doubt 
that the ancient Hindu ideal of renunciation will 
give pl.ace slowly to one which appears thus to be 
more practical and in its present and general issues 
more helpful and beneficent. The earlier concep- 
tion, however, is far from having lost its hold upon 
the imagination and affection of the people in 
general, nor, as far as judgment and comparison 
are possible, is the number of those who take upon 
themselves the vows of ab.andonment of the world 
less than in former years. But the practical 
spirit of the age is against them ; and that will 
ultimately prevail, even in India, not without 
regret at the loss of an ideal which, self-seeking 
and unutilitarian as it might be, Mas not seldom 
productive of saintlj- chaiacter, and at least set 
the e.xample of disregard of mere world Ij- good. 

Literature. — A. Barth, The Religions gf India^, Eng. tr., 
London, 1S91 ; P. Deussen, The Religion and Philosophy oj 
India: the (Tpanishads, Eng. tr., Edinburgh, 1906; J. A. 
Dubois, Hindu Maimen', Customs, and Ceremonies^, Oxford, 
190G; M. Monier- Williams, Brahmanism and Hinduism^, 
London, 1S91 ; E. S. Oakley, Holy Himalaya, do. 1905 ; 
J. C. Oman, Cults, Customs, and Superstitions of India^, 
do. 1903, The _Mystics, Ascehes, and Saints of India, do 1903; 
see also artt. Arta Samaj, Brahma Samaj, Asceticism (Hindu), 
Hinduism, Monasticism (Hindu). A S GeDEN 
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RENUNCIATION AT BAPTISM. — See 

Abeenuntio. 

REPENTANCE. — In its broadest sense repent- 
ance describes the act of the soul in breaking 
away from its past as a preliminary step to the 
work of ethical reform. In this wide signification 
it is not peculiar to the Jewish or the Christian 
religion ; on the contrary, it is implied in all the 
higher religions and in aU sj-stems of morality. 
Man’s capacity for repentance is grounded in his 
nature as a moral being. 

‘ We have a capacity,’ says Bishop Butler, ‘ of reflecting upon 
actions and characters, and making them an object to our 
thought : and on doing this, we naturally and unavoidably 
approve some actions, under the peculiar view of their being 
virtuous and of good desert ; and disapprove others, as vicious 
and of ill desert.’ i 

It is because man has this power of self-judgment 
that he is also capable of the act of repenting. All 
moral advance takes the form of a breach with the 
past. Hence Socrates, in identifying virtue and 

ce, taught that only 

. . rnoranee could a man 

held that in every 
ulty by which he can 
distinguish the lesser from the higher good, and 
renounce the former for the sake of the latter. He 
compares this change in the attitude of the soul to 
the turning of the eye from darkness to light. Just 
as the light of the sun evokes and strengthens the 
power of bodily vision, so spiritual trutli has the 
power to educate man’s faculty of knowledge. 
This is the meaning of the famous allegory of the 
cave.’ A similar line of thought is also found in 
Buddhism as well as in pre-Buddhistic systems. 

I. The idea and the term. — It is only in Judaism 
and in Christianity tliat the idea of repentance is 
developed, and is treated not as a merely pre- 
liminary step to the higher life but as a permanent 
condition of all spiritual achievement. Only within 
these religions, too, are the presuppositions of 
repentance in the deepest sense of the term made 
possible. Belief in a personal God, in the reality 
of sin, and in tlie freedom of the will — in the light 
of such principles repentance becomes a funda- 
mental virtue and is seen to be at once ethical and 
religious. It has been recently stated that ‘ the 
idea is peculiarly Jewish, so much so that its 
ethical force is lost in the dogma of the atoning 
Christ.’ “ To this it may be replied that, as a 
matter of historical fact, one of tlie great motives 
to repentance has been and is a realization of the 
righteousness and the love of God revealed in the 
death of Clirist. That death has proved itself to 
he a means of atonement by the very fact that it 
works repentance in him wlio understands its 
meaning and feels its power ; and tlius it removes 
the subjective hindrance to peace and forgive- 
ness. 

The noun teshubah (‘repentance’) occurs only in 
post-Biblical Hebrew, but tlie verbal form shub is 
common in the OT. The latter word means liter- 
ally ‘ to turn ’ or ‘ to return ’ in a piiysical sense. 
Running parallel with this use is the use of tlie 
word in a spiritual or ethical sense, ‘ to return 
from sin and evil to God or to righteousness.’ In 
this usage tlie word means not merely to change 
the direction, hut to turn riglit round and face in 
the opposite way (cf. tlie refrain in Am 4®'^- — ‘ yet 
have ye not returned unto me, saith Jehovah’; 
for other examples «f. Hos 6 ', Is 1^ 55', Jer 
312. 22 307 _ 13“^ ; the LXX translates nUiham 

by fufravoeiv ; cf. Jer 18®, which should be rendered 
‘ I will change my mind or my purpose ’ rather 
than ‘ I will repent’). 

1 Dissertation it, ’ Of the Nature of Virtue,’ § 1, Works, ed 
W. E. Gladstone, Oxford, 1896, i. 397 f. 

a HrpiiUic, vii. 614 f. a K. Kohler, inJB x. 377. 


The Syr. Bible has for jaeTavoelre (Vutg. pcenttentiam aijite) in 
Mt 32 f«f>ii=Heb, shubu. For the noun ^erdvoia {Mt 311) the 
Syr. Bible used t^ydbutd = tgshubdh. In the NT ‘repent’ 
translates jaeravoei,), and ‘ repentance ’ translates jaerdeoia, but, 
as will be shown below, these renderings are far from adequate. 
The RV seeks to differentiate between iM^ravoeZv, ‘to repent,’ 
and jteTaiicXeirSai, ‘ to regret,’ by rendering the latter as a re- 
flexive— e.p,, ‘ Judas repented himself ’ (Mt 273), which should 
rather be rendered, ‘Judas was smitten with remorse.’ The 
RV makes an exception to this rule in 2 Co 78, where perapiXapaj. 
is translated by ‘regret.’ Cf, Eo 1128, where a/xeTafrr'XiiTov is 
translated ‘ without repentance.’ The Amer. RV translates it 
by ‘not repented of.’ The RV would have done well to call 
attention in a marginal note to the difference in meaning 
between the word ‘ repentance ’ as commonly used and the 
Greek word fierdvoLo. A satisfactory version of the NT must 
include a new translation of a word that expresses the initial 
and prevailing idea of Christianity.! 

2. Repentance in the OT. — Two strains of 
thought run throughout the OT religion — the one 
priestly and legalistic, the other prophetic and 
ethical. Modern Judaism inherits the double 
tendency. The priestly conception of the relations 
between God and man is embodied in a Levitical 
sacrificial system which, in germ, existed from the 
earliest times in Israel. The expiatory element in 
sacrifice was developed into an elaborate system, 
but it laboured under one serious defect — the 
ritualistic and the ethical were not clearly dis- 
tinguished. Unintentional transgressions and vari- 
ous impurities of a ceremonial character, such a.s 
leprosy or the touching of a dead body, needed an 
expression of repentance in the prescribed sacri- 
fices. The main function subserved by the sacri- 
ficial system was to gain for the sufferer the divine 
favour or to avert from him the divine wrath (cf. 
Lv 4“‘- w. 35, 2 S 1425 ). Hence the notion of repent- 
ance suffered through the defects of the prevailing 
notion of sin. Much that later Judaism, as well 
as Christianity, condemned as sin was not deemed 
to he sin in early Israel ; and vice verm, a deeper 
spiritual view disregards as without moral signifi- 
cance many acts which were deemed to be offences 
against the holiness of God — i.e. against His 
character as One infinitely remote from contact 
with the human and the physical. On the othei 
hand, it must be allowed that the systeniatizers of 
the post-Exilic worship believed it to be ‘a very 
important means towards the great end of keeping 
the people of Israel faithful in heart and life to 
God. ’3 

The prophetic preaching marks a great advance 
in the conception of sin with a corresponding 
advance in the conception of repentance. For the 
prophets sacrifices were secondary to moral obedi- 
ence. They cared little about the details of ritual, 
and insisted on the paramount claims of justice, 
truth, and social righteousness (Jer 7“). In a 
word, they were the preachers of ethical and 
social reform, and they proclaimed the necessity of 
repentance as a necessary prerequisite to a new 
order of things. Still further, the call to repent- 
ance was made in close connexion with the idea of 
judgment. One of their most passionate convic- 
tions was belief in the day of Jalnveh, on which an 
overwhelming retribution should strike a sinful 
people (Am g®"'®. Is 2!®‘“* 13®). The call to 
repentance was addressed primarily not to the 
individual but to the nation as a whole. The 
covenant of Jahweh was with Israel conceived as 
a personality with a continuous moral life, and 
therefore responsible alike for its sin and for its 
amendment. The sins charged against Israel were 
in the main social — cruelty to the poor, bribery of 
judges, immorality connected with idolatrous wor- 
ship. On these the prophet invoked divine judg- 
ment, but the judgment can be turned aside by 
repentance, i.e. by a change of mind leading to a 

1 For a valuable note on the Classical, LXX, and NT usaje oi 
these words see Hist, and Linguistic: Studies, 2nd sen, Chicago, 
1908. 

* A. B. Bruce, Apologetics, Edinburgh, 1892, p. 266. 
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change of conduct. ‘ Seek good, and not evil,’ 
cries Amos, ‘ that ye may live : and so the Lord, 
the God of hosts, shall be with you, as ye say. 
Hate the evil, and love the good, and establish 
judgment in the gate : it may be that the Lord, 
tlie God of hosts, will be gracious unto the remnant 
of Joseph ’ (o'" ). Hosea through a bitter domestic 
experience had learned the need of repentance 
on the part of Israel. The root sin of Israel was 
disloyalty to God. She had gone after other 
gods and had broken the marriage covenant with 
Jahweh. But, just as tlie prophet would not let 
go the woman that he loved, but cared for her and 
through sorrow redeemed her, so he felt that 
Jahweh, who had chosen Israel as His bride, would 
not give her up, but would win her back by the 
greatness of His grief and His compassion {2‘*). 
Repentance will lead to restoration, and repentance 
comes through a deeper knowledge of God. 

* It is because Hosea’s doctrine of Ood is so rich, so fair and 
80 tender, that his doctrine of repentance is so full and gracious. 
Here we see the difference between him and Amos. Amos had 
also used the phrase with frequency ; again and again he had 
appealed to the people to seek God and to return to God. 
But from Amos it went forth only as a pursuing voice, a voice 
crying in the wilderness. Hosea lets loose behind it a heart, 
plies the people with gracious thoughts of God, and brings 
about them, not the voices only, but the atmosphere, of love. 
'*I will be as the dew unto Israel," promises the Most High; 
but He is before His promise. The chapters of Hosea are 
drenched with the dew of God’s mercv, of which no drop falls 
on those of Amos, but there God is rather the roar as of a lion, 
the flash as of lightning.’! 

Jeremiah and Ezekiel repeat to their contempo- 
raries the warnings of judgment and the call to 
repentance. Idolatry, unbelief, and formalism in 
religion are the evils that they most frequently 
denounce. They threaten the people with exile, 
but the impending doom may be turned aside if 
they repent : ‘ Amend your ways and your doings, 
and I wUl cause you to dwell in this place’ (JerT-*). 
Moved by a profound intuition Jeremiah breaks 
through the bonds of tlie moral solidarity of the 
nation, and glimpses the truth of individualism 
(31“''). But the realization of this truth belongs 
to the future age. Ezekiel takes up the message 
of personal responsibility from his earlier con- 
temporary, yet Ills message is addressed to the 
nation ; ‘ Turn ye, turn ye from your evil ways ; 
for why will ye die, O house of Israel ?’ (33‘*). He 
makes an advance upon earlier teachings by an- 
nouncing that God Himself will take the initiative 
and give repentance to Israel (36”'^) ; hut this is 
an idea alien to the genius of Judaism, which 
emphasizes the thought that in repentance man 
takes tlie initiative and God grants forgiveness 
because of man’s changed attitude towards Him. 

In Psalms and Job the feeling about .sin is 
deepened. It is something in itself evil, breaking 
the bonds that hind the soul to God. Moreover, 
sin is now seen to be a universal experience of man. 
In such Psalms as the 32nd and 5ist this deepened 
consciousness finds expression, even though we 
should accept the view of some critics that the 
primary reference is to the sin and repentance of 
the Church-nation. Still it is impossible to avoid 
the conviction that the Psalmists were thinking of 
themselves as sharers by personal experience in the 
spiritual acts described. 

3. Later Jewish teaching. — The idea and practice 
of repentance receive a rich development in later 
Jewish thought. Repentance now becomes the 
fundamental feature of Jewish piety, and the peni- 
tential prayer is frequent in the literature of the 
time. ’The high value set upon this virtue is 
illustrated in the Prayer of Manasses. Even for 
the most wicked of Jewish kin^s the gateway to 
life is opened by penitence. Other examples of 
penitential prayers are found in Dn 9, To 3*"*, 

1 O. A. Smith, The Book 0 / the Twelve Prophets, Loadoo, 1896, 
1 . 3381. 


3 Mac 2^"“ 6^'“. In the book of Wisdom, which 
was written under the influence of Greek philo- 
sophy, we have the thought brought out that tlie 
forbearance of God is meant to give the sinner 
opportunity to repent. ‘Thou overlookest the 
sins of men to the end that they may repent ’ (H“). 
We get a prelude to the teaching of Paul (Ko 2^) in 
another passage : ‘ Thou hast made thy children to 
be of good hope that thou givest repentance for 
sins’ (12*®). Throughout later Judaism the idea 
of suflering played an important role in developing 
penitential feeling. The old idea that suflering 
was a sign of divine displeasure still held its gi ound, 
and, the more keenly men felt suffering, tlie deeper 
was their consciousness of sin and their desire for 
reconciliation. Distress and pain were proofs that 
sin had been committed, whether it was possible 
or not to say what tlie sin actually was. 

In the later rabbis the word teshubah (‘ repent- 
ance ’) has become a technical theological term. Sin, 
it is taught, is removed by good works, repentance, 
and confession. A consistent doctrine of repent- 
ance from a purely ethical standpoint is not to he 
looked for in the rabbis. A deep spiritual concep- 
tion is found side by side with external legalistic 
views. As an example of the latter may he cited 
the Talmudic teacliing that three hooks are opened 
on New Year’s Day ; the righteous are inscribed 
for life, the wicked for death, while the ‘inter- 
mediate’ remain in suspense till the Day of Atone- 
ment. By good works and repentance they can 
make the swaying balance incline in their favour. 
Of similar character is the interpretation of the 
words, ‘ Seek ye the Lord while he may be found, 
call ye upon him while he is near ’ (Is 55®), which 
are taken to mean ‘ Seek him especially between 
the New Year and the Day of Atonement when he 
dwells among you.’ On the other hand, it is to 
the rabbis that we owe some of the most beautiful 
sayings about repentance to be found outside the 
Bible. C. G. Montetiore has collected much 
material of this kind in his article ‘Rabbinic Con- 
ceptions of Repentance.’* The following are 
quoted ; 

‘ “ God's hand is stretched out under the wings of the heavenly 
chariot to snatch the penitent from the grasp of Justice.” 
“ Open for me,” says God, ‘‘a gateway of repentance as big as 
a needle's eye, and I will open for you gates wide enough for 
horses and chariots.'' '* If your sins are as high as heaven, even 
unto the seventh heaven and even to the throne of glory, and 
you repent, f will receive you.” ’ ® 

The main differences between the rabbinical and 
the modem teaching about repentance are, accord- 
ing to this writer : (1) the rabbinical doctrine is on 
the whole particularist, while the modern teaching 
is pronouncedly universalist ; (2) the rabbis are more 
stern towards the sinner, especially the religious 
sinner, the heretic, the apostate, the unbeliever ; 
(3) wherea.s, according to the modern teaching, 
punishment after death can be only remedial ami 
temporary, the rabbis held that for some sinners 
there was no share whatever in the blessedness of 
the world to come. 

q. Repentance in Christianity. — Jesus, though 
opposed to the prevailing tendencies of the Judaism 
of His time, took over and developed the deeper 
motives of the OT prophetic teacliing. Among 
these was the demand for righteou-sness which can 
be .satisfied only by repentance. The Baptist had 
already echoed the cry of an Isaiah or a Jeremiah, 
‘ Repent ye ; for the Wngdom of heaven is at hand ’ 
(Mt 3®). He was a preacher of the judgment to 
come and of repentance unto the remission of sins 
in view of this judgment. Thus the eschatological 
movement, which was destined to aft’ect powerfully 
the history of Christianity, was begun by the 
Baptist's summons to amendment of life. Because 

» JQR xvi. [1904] 209-257. 

9 P. 230, quoting P^sdfyim, 119 a ; Shir R. on v, 2 ; Pestqtd 
R., 1850. 
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of the approaching end of the age, which was to 
be signalized by the appearance of the Messiah, 
John called on men to renounce their worldly 
every-day life in order to fit themselves for en- 
trance into the Kingdom. They were to bring forth 
fruits worthy of repentance. Jesus, on His first 
public appearance in Galilee after John’s imprison- 
ment, takes up the same message : ‘ The time is 
fulfilled, and the kingdom of God is at hand : 
repent ye, and believe in the gospel ’ (Mk 1'®). The 
whole ministry of Jesus may be described as a 
ministry of repentance. With grave irony He 
sums up the purport of His mission : ‘ I am not 
come to call the righteous, but sinners to repent- 
ance’ (Lk 5^^; cf. Mk 2*^, Mt 9“). What Jonah 
was to the Ninevites that Jesus was to His genera- 
tion — a preacher of repentance (Mt 12'‘*, Lk 1P“). 

More specifically it is clear that His preaching 
of repentance stands in closest connexion with His 
preaching of the Kingdom and with His healing 
ministiy. The ethical requirements for admission 
to the Kingdom as expounded in the Sermon on 
the Mount imply the profound change in mind and 
life which we try to express by the term ‘ repent- 
ance.’ The mission of the Twelve had for one of 
its main purposes that of proclaiming the duty of 
repentance (Mk 6 *^). The parables of the lost 
sheep, the lost coin, and the lost son are motived 
by the thought that there is ‘ joy in heaven over 
one sinner that repenteth ’ (Lk 15’- ‘“). The events 
of contemporary life, the calamities and tragedies 
that befell the world, bore a spiritual message and 
a solemn warning : ‘ Except ye repent, ye shall all 
likewise perish’ (Lk 13“ ; cf. 13“). 

Now, with this emphasis on the repentant attitude 
of mind, Jesus is in line with what we have already 
seen to be the prophetic doctrine. Like that of 
the prophets, His moral teaching is conditioned 
as a whole by the coming Kingdom ; like them He 
sees that repentance is necessary as a preparation 
for the J udginent that in turn ushers in the King- 
dom. Hence many NT students argue that the 
ethics of Jesus is conditional, an Interimsethik, 
and was proclaimed in indissoluble connexion with 
the eschatological expectation of a state of perfect 
blessedness to be supernaturally brought about. 
But, while the call to repentance was clothed with 
a terrible impre.s.siveness and intensity, from the 
fact that the Kingdom was believed to be at the 
door, that call is permanently valid for man’s life 
throughout all time. Instead of the idea of the 
Kingdom to be achieved by a cosmic catastrophe, 
Christians have been led to cherish the hope of 
immortal blessedness. With a view to the realiza- 
tion of that hope, repentance is as much as ever a 
demand of the spiritual life. Not onlj’ our Lord’s 
preaching but also His healing ministry — itself 
the evidence that the Kingdom was in a sense 
already present — was designed to awaken in the 
hearts of men desires for a better life. It was the 
tragedy of His life that this design was frustrated 
by the dullness and indillerence of those who wit- 
nessed His gracious activity in lifting the burdens 
of disease from body and soul : ‘ Then began he to 
upbraid the cities wherein most of his mighty 
works were done, because they repented not’ 
(Mt 11“). But behind His preaching and His 
healing activity was His personality. Wherever 
He went. He awakened a consciousness of sin and 
a longing after a better life. It is to the third 
evangelist that we are especially indebted for the 
record of the effect which Christ’s personal presence 
had upon the individuals by way of arousing in 
them a feeling of guilt and a desire for amendment. 
It is he who tells us of the saying of Simon Peter, 
‘ Depart from me ; for I am a sinful man, O Lord ’ 
(Lk 5®), of the ‘ woman that was a sinner,’ of 
Zaechaeus, and of the dying thief. 


If the substance of Christ’s message and mission 
may be described therefore as a gospel of repent- 
ance, it is obvious that the word ‘ repentance ’ is 
not used here in its etymological and popular sense. 
The truth is that the term needs to be transfigured 
before it can render the meaning of Christ’s idea 
which the evangelists e.xpress by the word fierdvoLa. 
Owing to its Latin origin and its ecclesiastical 
associations through the Old Latin and Vulgate 
versions, it is totally inadequate to carry the 
we.alth of meaning implied in the Greek word. 

‘ Repentance ’ has an emotional tone ; /aerdvoia is 
ethical and intellectual ; the former is negative — a 
turning away from sin ; the latter is positive — an 
enthusiasm lor righteousness. But above all, the 
Latin word is retrospective — it looks back in 
revulsion of feeling to past sinful acts ; whereas 
the Greek word is prospective — it speaks of a 
moral renewal with a view to the transformation 
of the entire man. As Matthew Arnold says, 

‘ We translate it (ingtanoia) “ repentance,” the mourning and 
lamenting for our sins; and we translate it wrong. Of meftr- 
noia, as Jesus used the word, the lamenting one’s sms was a 
small part ; the main part was something far more active and 
fruitful, the setting up an immense new inward moienient for 
obtaining the rule of life. And inetanoia accordingly is a 
change o/ the inner man.' t 

Jesus regards the piety of this age as fundament- 
ally perverted and moving on false lines. A far- 
reaching reconstruction of the spiritual life is im- 
perative. His word, ‘ Repent ye,’ is a summons 
to build on new foundations, to develop a new 
consciousness out of which would come a new 
nature. In truth what Christ demands is what 
Paul describes in mystical language as a crucifixion 
and a coming to life again (Gal 2-''), as the putting 
off of the old man as one would put oil' a soiled 
garment, and the putting on of the new man 
(Col 3*'-). Nothing less than this will satisfy the 
NT concept of repentance.^ 

The primitive apostolic preaching once more pro- 
claims the call to repentance sent forth by the 
Baptist and by Christ. ‘Repent, therefore, and 
be converted, that your sins may be blotted out ’ 
(Ac3‘“). This announcement received new empha- 
sis and urgency from the fact that the Messiah 
had been crucified (Ac 2 ““'-) . jjg would come again, 
if only Israel would repent of this the greatest of 
all crimes in history. In the Pauline Epistles the 
idea of repentance is merged in that of faith as a 
renouncement of one’s merit and as surrender to 
Christ, or to God in Christ, which ends in mystical 
union with Him. Yet repentance occupied a con- 
syiicuous place in Paul’s mi.ssionarj’ preaching, as 
we may infer from his speech at Miletus in which 
he reminds his hearers that he testified ‘ both to 
Jews and to Greeks repentance toward God, and 
faith toward our Lord Jesus Christ’ (Ac 20“). In 
the Pourth Gosyiel there is no mention of repent- 
ance, but the thought is expressed under the 
profound metajihor of a new^ or a second birth. 

‘ Except a man be born again [or from above], he 
cannot see the kingdom of God’ (Jn 3“). But 
generally throughout the Gospel the emphasis is 
laid on faith (3*“’ 6 ” 14'). Faith and repentance 
are two sides of one and the same spiritual proces.-.. 
If faith be the act of the soul in turning to God in 
Christ, repentance is the same act viewed as the 
soul turning away from sin. But the process is 
one and indissoluble, and may be described in 
terms of the one act or the other. 

* without faith,’ says Coleridge, ‘ there is no power of repent- 
ance : without a commencing repentance no power to faith.'S 

5 . Theological signification. Latin theology' 
was incapable of rising to the full compass of 
the NT idea. It made the emotional element 

1 Literature and Dogma, oh. vii. sect. 3. 

2 See T. Walden, The Great Meaning 0 / the Word Metanoia. 

Aidr f.i ItejtectioH, aphoiism cxviii. 
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in repentance primary, wliereaa in reality it is 
secondary. Tertnllian marks tlie beginning of the 
process. He defines repentance as an ‘ emotion of 
disgust ’ at some previously cherished offence.* In 
the course of time it became involved vith ques- 
tions of Church discipline and with the ecclesias- 
tical doctrine of penance. This doctrine is that 
repentance is only part of the sacrament of penance, 
the two other elements being confession and satis- 
faction.^ The Reformers went back to the NT idea. 
Luther’s doctrine was that repentance consisted in 
sorrow for sin and faith in Christ. He maintained 
that the w'hole life should be a penitential act. 
The Reformation started as a protest against false 
or inadequate conceptions of repentance. 

‘ Luther, it will be remembered, first saw the practical value 
of philological study, when he was puzzling over the expression 
paeiiitentiam agite, “do penance,” which the Vulgate uses for 
the Greek word that in the English translation is rendered 
“ repent.” Was it possible, he said to himself, that Christ and 
the Apostles could really bid men do penance? Did the New 
Testament really stand on the side of his opponents, and of all 
the gross corruptions which the doctrine of penance had intro- 
duce ? Melanchthon solved this ditficult y by showing to Luther 
that the Greek word ^erai/oetre, which Jerome had translated 
“do penance,” really and etymologically meant “ change your 
mind.” From that moment the Reformation entered into a 
conscious alliance with the new’ learning, to which it was already 
akin in its independent love of truth, its rebellion against human 
authority, and its interest in the Bible as a real living book-’* 

The Evangelical revival of the 18th cent, em- 
phasized the need of repentance, sometimes with 
undue stress on the emotional side of the experience, 
and with consequent injury to the interests of the 
spiritual life. On the other hand, philosophical 
moralists like Spinoza, Kant, and Fichte maintain 
that all emotion of sorrow for the past is wasted 
energy. And Oliver Lodge has recently remarked : 

‘The higher man of co-day is not worrying about his sins at 
all, still less about their punishment.’ < Instead of brooding 
over past sms, he recommends ‘ the safer and more efficacious 
and altogether more profitable way, of putting in so many 
hours’ work per day, and of excluding weeds from the garden 
by energetic cultiiation of healthy plants.’® 

This view is also advocated by the ‘healthy-minded’ 
schools of thought as represented by such cults as 
Theosophy, Chri.stian Science, and New or Higher 
Thought. The words of Virgil to Dante are held 
to express the true attitude of the sinner to his 
sins. ‘One glance at them and then pass on.’® 
Bogin to think what is good and do what is good, 
and thereby change yourselves. Do not waste 
time in futile regrets, but employ it in the per- 
formance of right actions. 

There is an element of truth in this contention, 
and a true conception of repentance will do justice 
to this modern feeling as well as to the testimony 
of the normal Christian consciousness. Sin, as 
interpreted in the teaching of Christ, is not only 
a blow at the moral order of tlie universe ; it is 
also an offence against love. It is a wrong done 
to the Father of our spirits, who is ever pouring 
forth upon us the steady .stream of His unbounded 
goodness and mercy. When we awake to the 
shame of our ingratitude, of our failure to live in 
harmony with His will, a feeling of sorrow must 
seize the soul analogous to the keen regret with 
which we contemplate tlie wrong that we may have 
done a kind and loyal friend. But this natural 
distress of mind may darken down into excessive 
remorse, which is barren pain robbed of all moral 
value, and which plunges the sufferer into the dark- 
ness of phantasmal fears and morbid imaginings. 
The sorrow of repentance reacts on the -soul, 
strengthening it to meet the new task of moral 
reformation ; the sorrow of despair paralyzes the 
moral energies, and hurries its victim, as in the 
case of a Lady Macbeth or a Richard III., into 

1 De Poen. 1. ^ Cone. Trid. seas. xiv. * Pcen.’ ch. 3. 

3 VV. Robertson Smith, The Old Testament in the Jewish 
(^kxirck, E'Unbur^h, 1S81, p. 45. 

IIJ li. (1904] 406. 5 76. iii. [1904] 7 

G Inferno, iii. 51. 


irreparable disaster. Paul, in his fine analysis in 
2 Co 7®'*®, distinguishes carefully between a sorrow 
of the world that ends in death and a godly sorrow 
that issues in a repentance never to be regretted. 

A few words may be added on the relation of 
repentance to forgiveness. Sin is opposition to 
the divine will. This opposition inhibits the action 
of divine grace in the soul of the sinner and pre- 
vents that communion with God which is the 
source of spiritual life. In repenting the sinner 
tears dow'n the harriers which his sin erects between 
him and the inflow of divine life and power. Thus 
the divine forgiveness, which is never a mere re- 
mission of penalty but always and essentially the 
restoration to the normal and tilial relation of man 
to God, follows naturally and spontaneously on 
repentance. And, if it he asked what is the proof 
of forgiveness in any given case, the answer is : 
the fact of repentance itself is the proof. It is 
the ‘ goodness of God that leads us to repentance ’ 
(Ro 11®), but this very goodness implies that already 
God has forgiven us. Without repentance forgive- 
ness would be immoral, and without the possibility 
of forgiveness the burden of sin would become in- 
tolerable, sinking the soul into a hell of despair 
and madness. It is not that repentance wins or 
merits forgiveness ; such a thought is repugnant 
to a truly spiritual view. It is that repentance 
affords the necessary and natural condition on 
which the will to pardon can energize. 

6. The ethical value of repentance. — From the 
point of view of ethics, it lias been objected : Of 
what avail is repentance, seeing that the law’ of 
continuity holds good in all worlds, the spiritual 
as well as the physical ? How can a man be freed 
from the burden of his past sins, since this burden 
is itself the creation of his own free spiritual 
activity? Must not a man reap as he has sown? 
Is not the consequence of an act really a part of 
the act and indissolubly bound up with it? The 
answer is that the law of continuity is not the only 
law that obtains in the spiritual realm. There 
is also a law of recovery or redemption. If the 
law of moral sequence alone held good, the very 
purpose of its existence would he frustrated, for it 
would paralyze all efforts to achieve a life of virtue 
and righteousness. Moreover, the vei'y fact that 
man is capable of self-condemnation is proof that 
evil-doing is not an adequate expression of his 
personality. How could he condemn himself, if 
there was not in him the consciousness of an ideal 
to which he owes allegiance ? In the very con- 
stitution of the soul it would seem that room is 
made for fresh starts, new beginnings. In con- 
demning himself the penitent has already risen 
above the self that he condemns. The publican 
who said, ‘ God be merciful to me a sinner,’ was 
already on his way to sainthood. For in repent- 
ance what does the penitent man really do? By 
an inward act he dissociates himself from his sin ; 
he takes the side of God and of all good men in 
judging it unworthy of his nature and at war with 
the real order of life. He finds in his sin no ex- 
ression of his real self — only a false show which 
e repudiates in language that sounds paradoxical 
hut that in reality shadows forth a profound truth : 
‘ It is no more I that do it, but sin that dwelleth 
in me.’ 

* Our chief concern with the past, that which truly remains 
and forms part of us, is not what we have done, or the adven- 
tures that we have met with, but the moral reactions begone 
events are producing within us at this very moment, the inward 
being they have helped to form ; and these reactions, that give 
birth to our sovereign, intimate being, are wholly governed by 
the manner in which we regard past events, and vary as the 
moral substance varies that they encounter within us.’ ^ 

Thus repentance, or revulsion against the past 
and a longing desire for a higher ethical experience, 
i M. Maeterlinck, The Buried Temple, Eng. tr., London, 1902, 

p. 202. 
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may be originated by impressions received from 
contact with more highly developed personalities 
or through a bitter experience of pain and dis- 
Ulusionment. A new conception of duty, a revela- 
tion of the real meaning of evil as reflected in 
the pain of those who have suflered through our 
actions, the impress of a noble spirit that rebukes 
our weakness and that acts as a spur to all that is 
not dead within us, above all, the vision of the 
love of God incarnate in the life and work of Jesus 
Christ — any or all of these may enter as new 
factors into the stream of our experience and may 
set up there new causal connexions involving far- 
reaching consequences. The law of continuity 
still holds good, for these factors, once they have 
entered into experience, bring about their results 
in accordance with the laws that govern the 
psychic world. 

There is in repentance a certain quality of in- 
finitude. With the penitent mood comes new 
insight, fresh illumination leading to an almost 
painful anxiety to make atonement to the person 
or persons wronged, to society, to the spiritual 
order which has been violated. The repentant 
man stands ready for any task however gi'eat, for 
any service however distasteful. Repentance is 
thus transformed into a moral dynamic. It rein- 
forces the will with boundless energy ; its eye is 
ever uplifted to new visions and greater ethical 
achievement. Hence the marks of genuine, as 
distinguished from spurious, repentance are the 
presence of ever new and deeper insight into duty 
and of a passion for atonement, which is itself 
part of the redemptive process. Thus the virtue 
of repentance is at once a gift and a task, an in- 
spiration and a deliberate movement of the wUl, 
a present possession and a future attainment. 

Literaturb.— T. De Quincey, Autobiographic Sketchet, 2 
vols., Edinburgh, 1853 ; A. Thoma, Gesch. der chrictl. Sitten- 
lehre, Haarlem, 1879 ; W. Bousset, Die Religion dee Jvden- 
thums, Berlin, 1906 ; W. O. E. Oesterley and G. H. Box, 
The Religion and Worship of the Synagogue^ London, 1911 ; 
A. Schweitzer, Dae MeesianitatS' arid Leidenegeheimnies : 
Bine Skizze dee Lebene Jesu, Strassburg, 1901 ; J. C. Murray, 
A Handbook of Christian Ethics, Edinburgh, 1908; W. De 
Hyde, Sin and its Forgiveness, Boston and New York, 1909; 
G. F. Barbour, A Philosophical Study of Christian Ethics, 
Edinburgh, 1911 ; W. James, The Varieties of Religious 
Experience, London and New York, 1902 ; J. R. Illingworth, 
Christian Character, London, 1904 ; A. L. Sears, The Drama 
of the Spiritual Life, New York, 1915; art. ‘Repentance’ in 
JE X. 376-379 ; S. McComb, The New Life, New York, 1917 ; 
T. Walden, The Great Meaning of the Word Sletanoia, new ed., 
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REPENTANCE (Muhammadan). — There are 
two words used to denote repentance in the theo- 
logical vocabulary of Islam — nadam and tawbah. 
The former denotes merely remorse, regret, or 
vexation at having done something or at having 
left something undone. It is used especially in 
the poets. The ‘ repentance ’ of the satirical poet 
Farazdaq (A.D. 659-729), after he had divorced his 
wife Nawar, is proverbial.' The word is used also 
in the Qur’an. After Cain had killed his brother, 
and a raven had showed him how to hide his 
crime, he became ‘ of those who repent ’ (v. 34 ; so 
frequently), i.e. he felt remorse [nadam), but it 
would not be said of him that he shoived repent- 
ance (tawbah) in the religious sense. The latter 
word, which etymologically means ‘returning’ — 
it is, in fact, the Heb. teshubCih, Aram, tethubah — 
in point of law and religion is explained as synony- 
mous with nadam. 

It is defined as ‘ remorse for an act of disobedience (in respect 
of its being an act of disobedience), accoinp.anied by a deter- 
mination not to return to it, even if one has the power/ 2 

It must be for ‘ an act of disobedience,’ because 

1 The Assemblies of Al-Harlrl^ tr. T. Chenerj', London, 1867, 
p. 350. 

2 Muhammad Tahanawi, Kitdb Easkskdf I^jlUdJidt Funun, 
Calcutta, 1SC2, s.v. 


regret felt for doing something that is right or, at 
least, not wrong is not repentance. The phrase 
‘ in respect of its being an act of disobedience ’ is 
added because regret for having drunk wine on 
account of its causing headache or loss of money 
or self-respect is not repentance. Mention of the 
‘ determination not to return to it ’ is by some 
regarded as superfluous, seeing that that is always 
an element in remorse — whence they explain the 
traditional saying of Muhammad, ‘ Remorse 
(nadam) is repentance (tawbah).’ The majority of 
the most ancient authorities do not admit the con- 
dition that ability to commit the sin again must 
be there. They think, e.g., that the remorse of 
the sinner at the point of death may be repentance. 
In this they are in conflict with the Qur’an. 

In accordance with its etymology, tawbah means 
in the first instance ‘ turning ’ to God. Hence the 
complete phrase is ‘repentance unto God.’ Moses 
regretted his request to be allowed to look upon 
God and said, ‘I repent unto Thee’ (Qur’an, vii. 
141, and frequently). In the case of those who 
have been brought up in idolatry or polytheism 
this turning to God is synonymous with ‘ conver- 
sion ’ to Islam. The convert is represented as 
sa 3 ’ing, ‘ I repent unto Thee and am of the 
Muslims’ (xlvi. 14; cf. xi. 3, 114, and elsewhere). 
In this connexion, holding the doctrine of the 
Trinity — or, as the Qur’an puts it, saying that 
‘God is the third of three’ — is a form of poly- 
theism (v. Hi.). But, as perfection is unattain- 
able by a mortal, penitence is a mark of the pious 
Muslim, not only at the beginning of his religious 
career, but all his life long (ix. 113, Ixvi. 5). 
Repentance is necessary and will be accepted from 
all Muslims who have sinned in such ways as the 
following : hypocrisy, i.e. strictly the hypocrisy of 
the citizens of Medina who pretended to acquiesce 
in Muhammad’s authority there, whilst secretly 
working to undermine it (iv. 145) ; opposing Islam 
by force of arms, provided that repentance is made 
of free will, and not as a result of defeat in battle 
(v. 38): scepticism (ix. 127); idolatry (ix. 3, ii. 
51) ; perverting or persecuting Muslims (Ixxxv. 
10) ; slandering honest women (xxiv. 5) ; taking 
interest (ii. 279) ; and other offences (vii. 153, iv. 
20). The one sin after which there is no repent- 
ance (cf. He 6“) is that of apostasy (iii. 83), but 
this verse the commentators refer to the Jews,' 
and in any case the preceding verse appears to 
leave a loophole of escape even here. In the latest 
chapter of the Qur’an, composed at a time when 
Muhammad could afford to be lenient, a door is 
opened even to the apostate (ix. 75). Apostasy is, 
of course, allowed under persecution. But those 
who die in unbelief, i.e. all non-Muslims, are 
lost. 

‘ The world full of gold shall in no w-ise be accepted of any of 
them, even though he bhould give it for his ransom’ (iii. 84). 

Repentance must be sincere for sins committed 
tlirough ignorance (vi. 64, xvi. 120). It should be 
preceded by intercession. ‘Ask forgiveness, there- 
after repent * (xi. 3, o4, 64, 92). The converse 
order, which one would expect, is also found 
(v. 78). True repentance is followed by faith and 
good works. 

‘Those who repent and believe and do good works (xix. 61, 
XX. 84, XXV, 70, XXV iii. 67) repent unto God with (true) repent- 
ance ’ (xxv. 71). 

Repentance has its counterpart in the forgiving 
nature of God. Man’s repentance is always, met 
by repentance on the part of God. 

‘Whoever repents after wTongdoing and does right, God 
repents over him. Truly God is forgiving and compassionate’ 
(v. 43, and so regularly).' 

Man repents unto God ; God repents over man. 
The latter phrase is equivalent to ‘ is sorry for 

1 Bai^awi, Asrdr ut-tajvnl, ed. H. O. Fleischer, 2 vols., 
I Leipzig, 1846-48, ad loc. 
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him ’ (Iviii. 14, Ixxiii. 20). Al-Ta\vwab (‘ the 
much-repenting’) is one of the ninety-nine ‘beauti- 
ful names’ of God (ii. 35, and frequently; cf. 
J1 2*’, etc.), tliough it is also used of men (ii. ‘222). 
It is also explained, however, as merely denoting 
‘ much inclined to forgive,’ or, transitively, as 
‘ turning man to repentance ’ ; hut it is no doubt 
used in the same sense in both references. If God 
did not feel sorry for man in this way. He would 
always punish him. Hence the opposite of to 
repent (on God’s part) is to punish. 

‘ It is no business of thine whether God repent over or punish 
them’ (iii. 123, and so elsewhere). 

Fortunately God wishes to repent over men (iv. 
32), but His repentance is voluntary. He repents 
over whom He will (ix. 15), so that it is folly in 
man to count upon His repenting (ix. 103). 

The chief advantage following upon sincere and 
timely repentance is forgiveness — not as a matter 
of course, but as a result of the divine repentance 
or sorrow (ii. 51, etc.). The angels intercede with 
God on behalf of those who repent (xl. 7), and the 
Muslims are bound to treat them as brothers (ix. 
11). The whole teaching of the Qur’an on this 
matter is well summed up in the following verses : 

‘ Repentance is incumbent upon God only towards those who 
do evil in ignorance and then repent without delay. Over such 
God repents, and God is knowing and wise. And repentance 
(on God's part) is not due to those who do evil until, when death 
comes to one of them, he says “Now I repent,” nor to those 
who die in unbelief. For such we have prepared a painful 
punishment’ (iv, 21 f,). 

It is worth noting that it is never said in the 
Qur’an of any one that he actually did ‘repent 
unto God.’ 

The orthodox Muslim tradition takes little or no 
account of repentance. The more liberal Mu'ta- 
zilites and the Sufis, or mystics, have more to 
say about it. Tlie Mu'tazilites distinguish three 
elements in repentance: (1) making restitution, 
(2) not returning to the offence, and (3) continu- 
ance of the feming of remorse. The orthodox 
(Sunnis) do not regard these as essential. They 
say that repentance consists of three things: (1) 
leaving off disobedience in the present, (2) intending 
to leave it off in the future, and (3) regret at 
having done it in the past. They hold that a 
Muslim may go on repenting and sinning, that 
(and in this the Sufis agree with them) he may 
repent of one sin and go on doing others, and that 
his repentance of the one will count. The Mu'tazi- 
lites, on the other hand, hold that the penitent 
must keep himself aloof from all deadly sins. The 
Muslim who does not do so is neither a believer 
nor an unbeliever, but simply a reprobate, and, if 
he does not change, he will suffer eternal punish- 
ment.* 

With the mystics repentance occupies an import- 
ant place. It is the first ‘ station ’ on the ‘ mystic 
path.’ They recognize three degrees of repent- 
ance. The first is called simply repentance 
(tmvbah). It is an attribute of all Muslims 
(Qur’an, Ixvi. 8). It consists in turning from sins 
actually committed. Its motive is fear of divine 
punishment. The second degree of repentance is 
called inaiuA (‘ returning’). It is an attribute of 
the saints and ‘ those brought near ’ to God (1. 32). 
Its motive is the desire for the reward. The third 
and highest form of repentance is awbah (which 
also means ‘ returning ’). It is an attribute of the 
apostles and ‘ sent ones’ (xxxviii. 44). Its motive 
is neither fear of punishment nor desire for the 
reward, but the love of obedience. In it, for the 
mystic, everything ceases to exist except God. 
Otherwise repentance is said to he that of the 
many, that of the few, and that of the very few 

1 Shahrastani, Eitab al-Milal wan Nibal, 2 vols., ed. W. 
Cureton, London, 1846, i. 55 ; Germ. tr. T. Haarbriicker, Halle, 

IS.', 0-61, i. .S2. 


(atnm, khass, and khass khass). The mystics, 
however, are very loose in their use of terms. 

fndbah is elsewhere defined to be ‘ turning from the all to 
Him w'hose is the all,’ or ‘ turning from negligence of God to its 
opposite and from estrangement to friendship.’ 1 

In regard to its quality, repentance is either (1) 
sound, when one sins, repents sincerely, and yet 
falls again into sin ; (2) clear or sincere (nasuh), 
when the heart becomes estranged from sin and 
finds it liateful, so as to he no further attracted by 
it (Qur’an, Ixvi. 8) ; and (3) corrupt, when one 
repents witli the tongue and all the while the 
love of sin is in the mind. 

Muhammad’s cousin Ibn ’Abbas defined ‘ sincere ’ repentance 
as ‘remorse in the heart, asking forgiveness with the tongue, 
leaving off with the body, and resolve not to sin again. ’2 

Keiientanee is a favourite subject of homilies 
and theme of religious poems, such as those of 
Gliazali, Baha al-Din al-'Amili, Zamakhshari, and 
others. Stories in which repentance is inculcated 
are fre(juentl3‘ told in connexion with Jesus.® The 
idea oi repentance bringing its reward in the 
present life does not seem to have occurred to the 
pious Muslim. 

Literature. — In addition to the works mentioned in the 
article, see Ibn ‘Arabi, Fxitulxdt ahMakkiyah, Cairo, a.h. 1329 
(a.D- 1911), § 74 f. ; al Gha^ali, Ihyd al-'Ulum, Cairo, a n. 1326 
(a.d. 1903), pt. iv. p. Iff. ; R. A Nicholson, Kashf al-Mahjub, 
Enfc. tr., London, 1911, and Kitdb al-Luma' (both in Gibb 
Memorial Series), do. 1914. T. H. WeIR. 

RESISTANCE AND NON-RESISTANCE, 
— I. The teaching; of the NT. — The term ‘ non- 
resistance’ is applied to the refusal to use force 
sometimes only in war, sometimes under any 
circumstances. As we shall see, the two positions, 
though often confused, are by no means identical. 
The origin both of the term and of the idea is to 
he found in Christ’s command not to resist evil, 
and the main object of this article will he to 
examine the teaching of the NT on the subject, 
togetlier with the ethical principles involved.® 

The chief arguments in favour of the view that 
it is wrong to appeal to force under any circum- 
stances are derived (a) from the recorded teaching 
of Christ, (b) from the general principle of the 
supremacy of love involved in Christianity. 
Though in many cases, particularly in recent 
times, it is argued that the position does not 
depend so much on the interpretation of isolated 
texts as on the general tenor of Christ’s teaching, 
there is no doubt that His actual words have in 
fact been the starting point. In any case W’e need 
the reminder, which is useful in many connexions, 
that it is impossible to arrive at the true meaning 
of any passage in the Bible so long as it is taken 
in isolation. The Sermon on the Mount itself is 
not the whole of Christianity, and it can be rightly 
understood only if interpreted in the light of the 
practice and teaching of Christ and His immediate 
followers, taken as a whole. A primary fault of 
Tolstoi and many of his followers is to confine 
themselves to a handful of arbitrarily selected 
sayings. Such a limitation involves not merely a 
lack of proportion, but also a failure to understand 
rightly even the passages to which attention is 
directed. 

The central passage is : 

* Resist not him that is evil [or * evil ’] : but whosoever 
smiteth thee on thy right cheek, turn to him the other also. 
And if anv man would go to law with thee, and take away thy 
coat, let him have thy cioke also. And whosoever shall compel 
thee to go one mile, go with him twain. Give to him that 
asketh thee, and from him that would borrow of thee turn not 


1 Jurjani, Ta'rifdty ed. G. Flugel, Leipzig, 1845, s.v. 

3 Xb. p. 74. 

* 'Ikd al-Farid^ Cairo, A.n. 1805 (a.d. 1887), pt. i. p. 299. 

4 An interesting example of non-resistance on quite different 
grounds is to be found in the refusal of the Jews to fight on the 
Sabbath (1 Mac 2^-, 2 Mac fill). The logic of facts compelled 
the abrogation of the scruple (1 Mac 24^ £H3). 
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thou away. Ye have heard that it was said, Thou shalt love 
thy neighbour, and hate thine enemy : but I say unto you. 
Love your enemies, and pray for them that persecute you,* etc. 
(Mt ; of. Lk and the Beatitudes). 

With this may be compared the recurring stress 
on forgiveness, in the Lord’s Prayer and elsewhere, 
even ‘unto seventy times seven.’ Similar teach- 
ing, though in a milder form, meets us in the 
Epistles — t.g., Ko (‘Render to no man evil 

for evil . . . Avenge not yourselves,’ etc.), Eph 
428 . * 2 ^ QqJ 313 ^ \ xh 5 '“, 1 P 2-“®-. These passages, 
taken in combination with Christ’s own example 
of meekness and non-resistance, and the general 
insistence on the principles of love and brother- 
hood, do constitute a prima facie case against the 
appeal to force, and pre-eminently against war. 
We should note, however, that among the passages 
of this type that from the Sermon on the Mount 
stands alone as the most extreme and uncom- 
promising. 

We ask what indications are afforded by the rest 
of the NT as to a different and complementary 
type of teaching. Too much stress need not be 
laid on Christ’s employment of the scourge to 
cleanse the Temple. It is recorded in St. John 
alone (Jn 2'®), and the force was apparently used 
only against the animals. But the whole incident 
shows that, when Christ found Himself confronted 
with an abuse. He was prepared to take active 
measures to remedy it. More important is His 
attitude and that of the NT in general towards 
soldiers (Mt 8 ®*-, Ac 10, etc.). As is well known, 
they nearly always appear in a favourable light ; 
there is no hint that when converted they are 
expected to abandon their profession, or that that 
profession is regarded as in itself wrong and un- 
Christian. Once more, the general attitude 
towards life adopted in the parables is significant 
as interpreting the hard sayings of the Sermon on 
the Mount. There is in fact no parable which 
turns on the virtue of non-resistance ; the ordinary 
discipline and penalties of life are assumed through- 
out. The slothful servant or dishonest steward is 
dismissed ; even forgiveness is not unlimited to 
the slave who cannot forgive others. 

Finally, it is clear from the NT that force or 
coercion of some kind forms an important element 
in God’s dealings with men. Without adopting 
the belief in a hopeless and never-ending ‘ hell,’ 
penalties and discipline after death are undoubtedly 
contemplated for the sinner. We may believe that 
these will be remedial ; if so, they become part of 
the armoury of love and forgiveness themselves. 
They further follow from the very gift of indepen- 
dence and free will. God respects man’^ersonality 
and does not compel him to do right. This implies 
that, when he obstinately refuses to yield to the 
promptings of love and higher motives, force must 
step in, at least for the time, in order to prevent 
him from using his independence indefinitely to 
the injury of his fellow-man. And, if man is made 
in the image of God and is called to imitate his 
Father’s perfection (Mt 5^®), what is right and 
consistent with love in God must also, with due 
qualifications, be right for man. If God under any 
circumstances can use force and compulsion, so 
may man ; when he may do it, and whether he 
does not appeal to it too readily and lightly, are 
questions which do not affect the main principle. 

It is therefore clear on the evidence of the NT 
itself, without appeal to any difficulties of inter- 
pretation or application, that the more extreme 
sayings about forgiveness and non-resistance can- 
not be understood quite literally as forbidding 
recour.se to any form of force or penalty under any 
circumstances. We are free to ask what these 
sayings mean in the light of the general teaching 
of the NT, and are justified in applying to them 
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those canons of interpretation which are recognized 
as valid in the case of other ‘ hard sayings.’ 
Orientals are wont to speak in proverbs which 
isolate one side of a truth. Christ constantly used 
the method of startling sayings worded in such a 
way as to force men to think. His teaching had 
not the precision of legal formularies ; it was 
never His purpose to lay down a new code of fixed 
law or external rules. We recall sayings such as 
‘ If any man cometh unto me, and hateth not his 
own father, and mother, and wife ... he cannot 
be my disciple ’ ; ‘ When thou makest a dinner or 
a supper, call not thy friends, nor thy brethren, 
nor thy kinsmen ’ ; ‘ Call no man your father upon 
the earth.’ None of these sayings can be, nor 
were they meant to be, applied literally ; and the 
same principle holds good of the non-resistance 
sayings. M e may note that in the quotation given 
above from Mt 5 the apparent absolute prohibition 
of force occurs in the same context as equally 
absolute commands to unlimited giving of goods 
and service which have never been consistently 
applied au pied de la lettre, even by those who 
have attempted to follow out the one saying about 
non-resistance quite literally. 

These considerations hold good even of the 
sphere of private relationships, which our Lord 
evidently had primarily in mind.* Much more are 
they true of those international relationships which 
He did not and could not have directly before Him. 
(a) Without adopting the extreme eschatological 
view, according to which Christ’s whole teaching 
and career were dominated by the belief in an 
immediate end of the world’s history, it is clear 
that He did not deliberately contemplate or pro- 
vide for a long period of historical development, 
nor did He legislate with a view to the relation- 
ships of independent Christian or semi-Christian 
communities, (b) The historical conditions of the 
day excluded international problems and the claims 
of patriotism in our modern sense. The Jews had 
no independent existence as a nation, and the last 
thing that Christ or His followers desired was 
rebellion in order to regain it. The Gentile was a 
member of the Roman Empire, and war between 
its constituent elements did not come into pur- 
view. It is idle to seek for a direct answer to the 
modem difficulties connected with war from a 
period in which the conditions were so completely 
dillerent. 

2 . Ethical application. — We may hold, then, 
that, in spite of the jirima facie impression made 
by single texts of the NT, the question of the 
legitimacy of the use of force, whether in war or 
in other forms, is really an open one, and must be 
decided on the general principles of Christian 
ethics. It will be useful to distinguish three 
stages : 

(1) The degree to which non-resistance may 
rightly be carried when one’s own personal interests 
and safety alone are directly involved must be a 
matter for the individual conscience to decide 
according to the circumstances of each case. The 
moral effect of a refusal to resent a blow or to 
resist injustice is often very great, both in dealing 
with those who may be treated as Christians and 
therefore as immediately open to the appeal of 
higher motives and also in dealing with the out- 
cast or criminal, on whom the very strangeness 
and unexpectedness of the attitude adopted may 
have a startling effect. There are, however, two 
caveats to be borne in mind : (a) it must be cle-ir 
that the meekness is really due to the higher 
motive of love and not to cowardice or cynical 

1 That He vk-as not, as is sometimes maintained, thinking only 
of the relation of Christian to Christian is shown by tlie com- 
xnand to g:o two miles \^ith the representative of the heathen 
government. 


738 


RESISTANCE AND NON-RESISTANCE 


indifference ; in otlier words, it must be in keeping 
with the general character ; (b) it must be re- 
membered that ultimately nothing that we do has 
a purely private bearing, since every action has its 
indirect effect upon society as a whole. If an act 
of non-resistance, instead of converting, merely 
encourages the wrong-doer, obvious harm is done. 
To yield to blackmail in any form or, it may be, 
to refuse to prosecute a criminal will involve a 
mischief to society at large which will outweigh 
the good done. 

(2) A further set of considerations arises when 
the interests of others are directly involved. It 
may be right in this connexion that a man should 
require some degree of sacrifice from his wife and 
family, but he is not justified in carrying it to the 
point where their whole welfare or even their lives 
are involved. Still less can he impose such sacri- 
fice upon others on whom his claim is more remote. 
What would have been the duty of the Samaritan 
in the parable if he had come upon the scene at the 
moment when the robbers were about to attack 
their victim ? It is hard to believe that Christ 
intended the principle of non-resistance to be 
applied in such a case as this. He certainly cannot 
have intended that a man should not use force to 
save his wife or family, or women and children in 
general, from gross outrage. -A.nd, with regard to 

uestions of property and rights, while a man may 

o what he will with his own, he cannot practise 
an unlimited generosity when he acta as a trustee 
for others. 

(3) The case of war, where national interests are 
involved, follows naturally on this principle. The 
responsible rulers of the State are trustees, not 
only for the nation as a whole, but also for future 
generations. If, as we have argued, the use of 
force is sometimes legitimate, the community can- 
not be debarred from using it to protect its own 
members, to secure their fair interests, and to 
defend weaker nations. Primarily this principle 
covers the operations of the police and criminal 
law, but it also extends to war. The fundamental 
difficulties with regard to war do not really lie in 
its being an appeal to force, but are due to the 
facts that there is no guarantee that force will be 
always used to uphold the right, or that it will 
succeed in doing so, and that the coercion is applied 
not merely to the actual offenders and trans- 
gressors, but to comparatively innocent members 
of the nation drawn into the net of war. 

3 . The case of war. — It is considerations such 
as these that have driven some who do not adopt 
the extreme Tolstoian attitude of refusing to use 
force under any circumstances to regard its use in 
war as always wrong. And it will be generally 
agreed that the efforts of Christianity and of civil- 
ized society in general must be far more deffnitely 
directed iu the future than they have been in the 
past to the elimination of this method of settling 
disputes. The various suggestions for a League 
of Nations are really attempts to apply to the 
relations between peoples the principles which 
civilization has developed within the State as 
controlling the relations between individuals. In 
other words, the object is to substitute for the 
appeal to the might of the stronger the appeal to 
impartial justice, ascertained as completely as may 
be among fallible men. But it must be clearly 
realized, m connexion with the particular problem 
before us, that such schemes do not adopt the 
principle of non-resistance in place of force- The 
ultimate sanction of a League of Nations against a 
recalcitrant member or outsider would still be 
force, whether applied by economic boycott or by 
war, but it would be force directed as nearly as 
possible by the principles of law and justice. 
Nations will not be applying the principles of the 


Sermon on the Mount in any literal sense any 
more than does the private individual who invokes 
the aid of the policeman or magistrate instead of 
attempting to defend or avenge himself by his own 
phj'sical strength. 

Meanwhile wars fought under ordinary condi- 
tions are still a fact of life, and the conscientious 
citizen has to decide on the attitude which he will 
adopt. War is admittedly at best a very rough 
and unsatisfactory method of securing justice 
between nation and nation, but from the begin- 
ning of history to the present day it has been in 
the last resort the only method. The appeal to 
war, like our exi.sting competitive social system, 
has its roots deep in a past which the individual 
inherits and for which he is only very partially 
responsible. He can and should modify the future, 
but at any given moment he has to do his best 
under the actual circumstances in which he finds 
himself. The case is analogous to that of one 
who, in a country where law and police do not 
e.xist, is compelled to take into his own hands the 
defence of the life and property of himself and his 
dependents. It is quite true that the assailant 
may be too strong for him, but he is bound to do 
his best. So the citizen, when his country is in- 
volved in a war, which we must assume is regarded 
as a just war, must either choose the course of 
non-resistance and stand aloof or play his pai't in 
whatever way his capacities allow ; there is no 
third course- One difficulty with regard to non- 
resistance is that the man who stands aside seldom 
envisages his example as followed by the majority 
of his fellow-countrymen, or thinks out logically 
the consequences which would ensue if this were 
to happen. He is salving his own conscience and 
saving his own soul, while allowing others to take 
what he regards as the lower course — a course 
which actually protects him from the result of his 
own action.' A distinction is drawn by the 
adherents of pacificism ‘ between the duty of the 
State and that of a pacifist individual.’ “ And in 
fact we note historically that the examples of any- 
thing like combined non-resistance have come from 
communities such as the early Christians, the 
Waldenses, and the Doukhobors, who have not 
felt themselves responsible for the preservation of 
the State under which they lived. There is, 
indeed, some reason in the reproach of Celsus that, 
if all were to follow the example of the Christians, 
the control of worldly affairs would pass into the 
hand of the barbarian and Christianity would be 
unable to e.xist ; it owed its peace to the Roman 
Empire. Such a position cannot be final or satis- 
factory. The Christian is also a citizen ; if it is 
right for a State to engage in war, it is not only 
right but also a duty for its citizens to support it. 
The State in the end consists of the citizens who 
compose it ; it is not ethically permissible for one 
section to contract itself out of its obligations in 
obedience to a supposed higher law and at the 
same time to reap all the advantages gained by 
the rest who are following the ‘ lower course.’ In 
other words, if non-resistance in war is right, it 
must be thought of as the attitude of the whole 
nation and not of a negligible minority, and the 
results of such an attitude must be definitely faced. 
If it be decided that these results would be 
disastrous for the nation and the world as a whole, 
if they would involve grave evils and sacrifices for 
others and for future generations, together with 
the triumph of injustice and the oppression of the 
weak, active participation in war becomes the 

^ It is admitted that the apparent success of the Quaker 
experiment in Pennsylvania is not decisive, since all the time 
the Friends were in fact protected by the British forces in the 
background (J. W. Graham, War from a Quaker Point of View, 
p.46). 

2 J. W. Graham, HJ xiv. [1916] 814. 
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only alternative. And, if so, it should be clearly 
recognized that from the point of view of ethics 
this is not, as is often supposed, the choice of the 
‘second best.’ The problems of ethics consist in 
choosing the best course which is open under given 
circumstances ; if it is really the best, it is in the 
absolute sense ‘right.’ To say that war, or indeed 
any appeal to force, would be unnecessary if all 
men acted up to the principles of Christianity is 
true, but irrelevant ; this is only to say that evil 
will not exist when the Kingdom of Heaven is 
fully come. We are concerned here and now with 
the right course to take in a world where evil does 
exist and where men do in fact do wrong. It 
takes only one to make an attack ; if, as is the 
case under existing conditions, war is the only 
means of resisting such an attack, it becomes right 
in the fullest sense, however unsatisfactory it may 
be as a method of establishing justice. The mis- 
take arises when the admission of this principle is 
held to absolve men from the duty of trying to 
work out some better method for the future, or 
when, with regard to the use of force in any form, 
it is regarded as the final solution of the problem. 
As against the evil-doer who refuses to obey the 
voice of love, force is necessary and therefore 
right, no less for his own sake than for that of 
others. But the ultimate purpose is not that he 
should be prevented from doing wrong, but that 
he should cease to desire to do so. In all cases this 
should be kept before the mind as the goal, and 
the conscience should not rest content till it is 
reached. 

4. Historical examples. — For examples of 
attempts to apply the principles of non-resistance 
reference must be made to the relevant artt., esp. 
ANABAPTISM ; DOUKHOBORS ; FRIENDS, SOCIETY 
OF ; Tolstoi. Some account of the mediieval 
sects will be found in H. C. Lea, History of the 
Inquisition of the Middle Ages (London, 1888). 
The Waldenses held homicide to be unlawful 
under any conditions ; ' though sometimes pro- 
voked by persecution to break this rule, they 
generally fell an easy prey to their enemies.* The 
Bohemian Brethren were in line with the 
Waldenses.’ In the case of the Catliari such 
tenets were connected with theories of transmigra- 
tion ; they refused to take the life even of animals.’ 

On the early Christians and their attitude to 
service in the army see especially Harnack, The 
Expansion of Christianity in the First Three 
CenturiesA It should be noted that the refusal to 
serve was by no means universal, and that where 
it existed it was due as much to the various com- 
pliances with heathen rites and unlawful practices 
required of soldiers as to a belief in the unlawful- 
ness of war per se. Objections were felt to the 
holding of civil office no less than to service in the 
army. With regard to the whole question, what 
has been said above as to the historical conditions 
and the absence of national wars must be borne in 
mind. 

Litkraturk. — R eference may be made to the lists of books 
given in the artt, jvist quoted, esp. Friksds, Sochttt or ; the 
subject is treated with more or less fullness in most works on 
ethics; see esp. W, E. H. Lecky, Hist, of European 

London, 1888, ii 248 ff. ; H. j 

Oxford, 1907, i. ch. ix. ; D. , - ■ on- 

don, 1916, p. 238 ff. ; J. Ker ' . to 

Law,’ in British Review, i. [1913], no, 2, p. 31 ff. War from the 
Christian point of view is discussed by J. Martineau, ‘Right 
of War,’ in Sational Duties and Other Sermons and Addresses, 
London, 1903, p. 72 ff., and J. B. Mozley, University Sermons, 
do. 1876, p. 110 ff. Discussions in recent years (1914-171 have 
been abundant, chieflv in the form of magazine articles. Refer- 
ence may be made to C. W. Emmet, ‘ War and the Ethics of 
the New Testament,’ and W. M. Glazebrook, ‘ What is a 
Christian Nation?’ both in The Faith and the War, London, 
1915 ; W. E. Wilson, Christ and War, do. 1913, Atonement 


' Lea, i. 80. ’ Ih. ii. 160. « Ib. ii. 562. 

4 / 5 . i. 99. 5 Eng. tr., London, 1904-05, ii. 204 S. 


and Non-Resistance, do. 1914 ; J. W. Graham, War from 
a Quaker Point of View, do. 1915; W. L. Walker, The 
War, God and our Duty, do. 1917, p. 101 ff. ; H. L. Goudge, 
in The War and the Kingdom of God, do, 1915, p. 26 ff. ; L. S. 
Thornton, Conduct and the Supernatural, do. 1915, p. 199 ff. ; 
R. B. Perry, ‘ Non-Resistance and the Present War,’ in IJ E 
XXV. [1915] 307 ff. ; D. J. Bolton, ‘ The Fulfilment of the Law,’ 
ib. xxvii, [1917] 200 ff. ; P. Gavan Duffy, ‘ War and the Christian 
Ethic,’ tb. p. 213 ff. ; R. K. Richardson, ‘Resist not Evil,’ tb, 

p. 225 ff. C. W. Emmet. 

RESPONSIBILITY. — EesponsibOity is the 
human sense of answerableness for all acts of 
thought and conduct. Christian responsibility is 
answerable to the ideal set up by Jesus. About 
responsibility two things have to be considered ; 
its relation to freedom of choice, and the object to 
which it is answerable ; and of Christian responsi- 
bility two further matters require elucidation : the 
extended sphere of answerableness in the light of 
Christ’s teaching, and the unique attitude of Jesus 
to the human conscience. 

i. Responsibility and freedom of choice. — With 
the various theories invented to explain or account 
for freedom (see art. Free Will) the religious 
consciousness has little to do. Any theory which 
leaves free choice a real function of man is con- 
sistent -with the Christian view, as any explana- 
tion which would destroy its reality is out of 
harmony with Christian experience. The pleas 
urged, the sanctions offered, and the rewards pro- 
mised by Jesus have no force unless men are able 
to accept or to refuse higher duties. ‘ ^^■ithout 
real freedom of choice there could be no real moral 
responsibility ; and the sense of it, if it were still 
felt, would have, like the sense of freedom, to be 
classed as an illusion ’ (Shadworth H. Hodgson, 
The Metaphysic of Experience, London, 1898, iv. 
120). In His dealing with men as free agents 
Jesus acknowledged and endorsed the ordinary 
sense of responsibility. 

To the religious mind this is never, however, an 
absolute freedom ; for over, around, and within 
the religious state is the immanent presence of 
God. It is a freedom within gracious boundaries, 
within the full tide of Divine love and mercy. As 
the founder of a new religion, Jesus was conscious 
of the Divine power working in His favour ; if men 
believed in Him, it was the result of the Father’s 
drawing (Jn 6”) ; if He can count on the devout 
discipleship of some of His followers, it is because 
God has given Him these sheep (10**) ; and, if 
humble Christians credit their faith in Jesus, with- 
out peril to human responsibility, to the election 
of God, they are of tbe same mind with their 
Master (Ro S**'”). How human freedom and the 
kindly control of God can comport together in any 
philosophical theory has not concerned the re- 
ligious, who have with extraordinary persistency 
declared both, and held them somehow reconcilable. 

Jesus further acknowledged the impoverishment 
of personal freedom by continued moral indiffer- 
ence. To the Jews who boasted of Abraham as 
their father Jesus replied that their inability to 
recognize His message as a deliverance from God 
was due to their kinship with the devil (Jn 8”). 
There is here no reference to any original diti'erence 
in the natures of men, but an assertion of the 
obvious moral fact that minds debauched by low 
motives may become insensible to the attractions 
of the heavenly offer. This fatal obstacle was one 
of their own making, and was not their misfortune 
but their fault. Moral insensibility may not 
absolve from responsibility. 

ii. The object to whom or to which responsibility 
is owing. — Modem teachers have described the 
object to whom answerahleness is due as either 
oneself or one’s neighbour or one’s God ; hut, as 
the enforcement of each of these spheres of duty 
lies with the conscience, the subject is really 
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responsible to conscience as the authority which but also for unholy imagination is there responsi- 
imposes commands. For the most part Jesus bility (v.®). To oiler prayer is good ; but, if popu- 
accepted the popular Je\vish sense of responsi- larity has been the motive, only punishment can 
bility, which was essentially answerableness to follow (6®). High and insolent deeds ^vill provoke 
God. For every idle word men shall give account a just reward ; but high thoughts are in no better 
in the day of judgment (Mt 12*®) ; the obligation to state, for humility is a duty (18^). As a matter of 
seek perfection rests upon men because they should fact, the obligation to be moral is an obligation to 
be as their Father in heaven (5*®); and, though preserve the heart in purity and love, ‘for out of 
our Lord lays down strict duties to our neighbour, the heart are the issues of life’ (15“). The culture 
love to enemies, almsgiving to the poor, and feasts of morality is the culture of the heart, 
for the hungry, these duties are substantially obli- Besides extending the sphere, J esus adds a higher 
gations to God, for so men will be ‘ the children quality to moral responsibility. The idea of self- 
of the Father which is in heaven.’ All duties to preservation is enhanced when the things which are 
neighbours clothe themselves in our Lord’s mind worthy of our search are meekness, mercifulness, 
with the august authority of duties towards God. purity, and peacemaking. Indeed, the duty of 
After the same manner He conceives obligations self -culture is so described by Jesus as to include 
for which a man is responsible to himself — these the lofty conception of a sacrifice of the lower 
are indeed duties towards God. Men owe it to nature — a sacrifice not only desirable but necessary 
themselves to accept the higher ideal when they (Mk S"). In the same way the obligation to for- 
see it. So J esus went preaching the Kingdom of give enemies is enhanced. An enemy is to be for- 
Heaven and summoning men to repent. Blessed- given not only seven times, but ‘ until seventy times 
ness, the chief aim of ordinary lire and the per- seven’ (Mt 18“). To an unstinted and uncalcu- 
ennial cry of self-preservation, was to be sought, lating forgiveness the disciples of the Master are 
according to Jesus, in such states as meekness, bound. And, with the demand for love towards all 
poverty of spirit, and peace-making — all these, men, human duty is raised to the height of Divine 
however, that they ‘ may be called the children of perfection. The kind of affection which Christians 
God.’ Responsibility to self may imply the sub- are to entertain towards each other and, by infer- 
ordination of every interest to that of the Kingdom ence, to all men is a love such as existed between 
of Heaven ; and the reason offered is, ‘Thou shalt the Father and the Son (Jn 15®). In this way 
have treasure in heaven,’ i.e. with God. (Here Je.sus has both extended and intensified moral 
again the religious consciousness is pre-eminent, responsibility. 

and responsibility for self-culture is obligation to The secret of this newmoral content and new moral 

God, who provides men with opportunities rich in intensity must be sought in Christ’s high conception 
moral possibility.) of God’s fatherly relation to men. It is God’s 

In one word, duty to God absorbs duty to self loving-kindness that obliges men to seek first the 
and to neighbours ; for self is conceived as always Kingdom of Heaven (Mt 6®®) ; the same reason is 
and only properly a child of God ; and neighbours, given for the duty of unstinted forgiveness (18®®) ; 
whether good or bad, desirable or otherwise, are a similar ground provides the obligation to a cheer- 
conceived as desen ing of our benefaction because ful acceptance of God’s will (7“) ; and the same 
they are all the recipients of God’s loving-kindness tender mercy calls men to the exercise of a gracious 
(Mt S"). and thoughtful love (Lk 7®’). God loves His 

iii. Extended sphere of ansioerableness in the light creatures, desiring above all that they should he- 
of Christ’s teaching, — It is the unique distinction come His children ; and in that tender, holy desire 
of Jesus to have at once enlarged the sphere of lies the secret of that sense of responsibility which 
responsibility and intensified the feeling of it. Jesus has at once extended and intensified. 

Our Lord expanded the idea of one’s neighbour. With the sense of childhood in God’s family and 
who is not only the man of one’s own nation, but in enjoyment of the Divine favour, the burden of 
any per»on whom circumstance gives one an oppor- responsibility, felt so heavily under all merely 
tunity of helping (Lk 10“'®’). With the parable of moral systems, is greatly eased. Love makes 
the Good Samaritan vanish all the artificial bound- obligation light ; the love of God turns duty into 
aries by which men have sought to confine their pleasure. In that relation the yoke of sonship 
neighbourly obligations. Among friends, again, the becomes light, and the strictest obligation easy. 
Master has included the poor, ndiom He obliges us Whom Jesus makes free are free indeed (Jn 8“). 
to ask to our feasts, though they cannot a-sk us in By turning the hearts of men to the love of God, 
return (Lk 14*®). A new set of obligations to hospi- Jesus at once increased the sense of responsibility 
tality are thus laid upon the disciples of Jesus, and relieved its burden. How easily a child of God 
Still more wide does the horizon of responsibility carries this enhanced moral obligation may be 
become when He obliges us to include in our friend- gathered from St. Paul’s magnificent claim of per- 
ship all men, friend and foe alike, those who per- feet freedom in Ro 8. 

secute us and those who despitefully use us (Mt iv. The unique attitude of Jesus to the sense of 
5®®). No man may be treated by u.s otherwise than human responsihility . — Jesus has somehow con- 
in love The last acre of foreign territory is trived to thrust Himself in between a man and his 
brought within the sphere of human obligation conscience, or — for it is the same thing — between a 
when Jesus, who expects to be taken as an example, man and his God. At the outset of His public 
announces that He came to call not the righteous, career every hearer recognized the moral superior- 
hut sinners (Mt 9*®). Among those to whom we ity of our Lord, and felt a weighty pressure in His 
owe duties for which we are answerable to God commands (Mt 7“). Nor was this authority denied 
must be included the outcast and the degraded. So by Jesus ; on the contrary. He emphasized His 
extensive a field of re.sponsibility may be the despair right to impose new commandments. The fathers 
of a moralist, but it is the free-chosen territory of of Israel had given certain orders, but Jesus gave 
the disciple of Jesus. new ones, introducing the opposite duty with these 

Having annexed all mankind under the obliga- words, ‘ But I say unto you ’ (5®®). Passing through 
tion of love, Christ proceeds to enhance the sense of the gamut of accepted commandments, Jesus quieuv 
responsibility. Not only the outward act, but the enforced new and, in some cases, opposing responsi- 
inner thought has to be answered for. As well as bilities. As His public career advances, Christ 
for murder, so also for the angry thought from identifies Himself more completely with the moral 
which murder issues, a man must hold himself i law, demanding of men an obedience such as was 
answerable (Mt 5®®). Not only for licentious deed, 1 due only to the supreme moral Governor of the 
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world. Confession of His name He describes as a 
moral obligation, for such He will confess before 
God (Lk 12*). ResponsibUity to Himself Jesus 
accepts as superior to any other moral obligation ; 
indeed, His word has the right of a moral impera- 
tive ; so children are, if need be, to renounce duty 
to father and mother (14**). The right to become a 
conscience to every man is fully claimed by Jesus, 
and men are invited to take upon themselves His 
yoke (Mt 11**). Indeed, Jesus may say that the 
only true good can be found in life by that man 
who yields Him such unflinchin® obedience as is 
due only to the moral law (Lk 14^). Not to obey 
Jesus, at whatever cost, is to miss being His dis- 
ciple, and that is, in Christ’s judgment, ecjuivalent 
to moral suicide. Finally, Jesus wholly identifies 
Himself with the moral law, for He makes fidelity 
to His person the supreme test of men. Describin® 
the last judgment, always considered the dread 
function of God alone, Christ speaks of Himself as 
returning in glory to judge the world, when the 
sole criterion of blessing or condemnation w’Ul be, 
‘Ye did it unto me,’ or ‘Ye did it not unto me’ 
(Mt 25'“- “). In the whole history of the study of 
human responsibility this is a unique claim — a 
claim which was not only not resented, but openly 
and frankly recognized by men and women who 
found His authority the exact equivalent of God’s. 
In this lonely isolation Jesus stands pre-eminent in 
the record of morals. 

The Fourth Gospel presents this extraordinary 
claim in a different and more winsome light. Here 
Christ’s sonship with God is the basis of the gospel 
message ; and the moral obligation to Jesus takes 
on the familiarity and the sweetness of brotherly 
affection. Jesus does not in this Gospel so much 
demand obedience as the representative of the 
moral Governor of the world as He asks for love 
and trust in Himself as the complete manifestation 
of the heavenly Father. For obedience the warmer 
attitude of trust or faith is demanded. The story 
of the Samaritan woman is evidently told to show 
how this love to Jesus may come to birth (ch. 4). 
Honour to the person of Jesus is honour done to the 
Father (5**). The will of God is conceived by Jesus 
as an obligation to believe on the Divine Son (6**). 
Judgment was passed on the unbeliever by the very 
words which Jesus spoke, for He spoke the words of 
the Father (12^'**). The final appreciation of any 
man’s life is decided by his attitude to the Person 
of the Redeemer. ‘ lie that believeth not is con- 
demned already’ (3“). The cro\vn of this high 
claim is the assurance that a friendly knowledge of 
Jesus is necessary to eternal life, i.e. to the sum of 
human blessing : ‘ This is life eternal, that they 
might know thee the only true God, and Jesus 
Christ, whom thou hast sent ’ (17®). This claim for 
loviim trust, and this identification of Himself with 
the Father God in the Fourth Gospel, are clearly 
the brighter and more attractive equivalents for 
the unhesitating obedience and the identification 
of Himself with the Supreme moral Ruler of the 
world in the Synoptics. Towards Jesus every 
man has a duty, and on the correct sense of re- 
sponsibility to Him depends the final prize of 
me. 

Literatfre. — The subject is not treated by itself in anv book 
of Christian ethics. The only books, besides Commentaries 
on the various N'T passa-^es, are Newman Smyth, Christian 
Ethies^y Edinburgh, Ib'.rj, pt. ii. ch. i., ‘The Christian Con- 
science,’ and H. H. Wendt, The TeachiJig of Jesxis^ Eng^. tr., 
do. 1892, sect. lii. ch. iv., ‘ Righteousness of the Members of the 
Kingdom of God’ ; but even these are only indirectly useful for 
the subject. DaVID FYFFE. 

REST-DAYS. — See Sabbath (Primitive). 

RESURRECTION. — See Eschatology, 
State of the De.\d. 


RETALIATION. — The term ‘retaliation,’ as its 
etymology indicates, means paying hack in kind, 
like for like, whether benefits or injuries — though 
very significantly for human nature it has come to 
be used almost exclusively in the worse sense of 
returning evil for evil, blow for blow. The term 
‘ requital ’ may be regarded as almost equivalent 
in connotation to ‘ retaliation ’ ; it, however, rather 
emphasizes the more friendly aspect of reciprocity, 
the returning good for good, and it may even be 
employed to convey the notion of the return of 
good for evil, though in 1 S 1*® it is used in the 
worse sense : ‘ He hath requited me evil for good,’ 
and in Gn 50'® Joseph’s brethren contemplate 
that he wdll requite them the evil they have 
done him. 

1. Ethical signification. — From the ethical point 
of view, retaliation seems to interpret punishment 
as retribution ; a man’s evil-doing is to be returned 
upon his own head ; he is to receive the just 
reward of his deeds from the injured society or 
individnal as a qrtid pro quo. There is in this 
view an apparent appeal to that primitive idea of 
justice which contained an element of vengeance. 
The modem common theory of punishment does 
regard the infliction of punishment as a penalty 
upon wrong doing of this nature, but judicially 
imposed, and without any element of personal 
resentment. Retaliation, however, implies the 
existence of some personal feeling, and a desire to 
balance the account with an amount of loss or 
suffering eq^uivalent to that inflicted. In warfare 
the principle of retaliation takes the form of 
meting out to an enemy like treatment to that 
which he has practised — plunder, outrage, burning 
and destroying, etc. In this connexion its usage 
conveys only an evil import ; the ruling maxim is 
injury for injury, ‘ an eye for an eye and a tooth 
for a tooth ’ : whatever methods of a hostile kind 
are adopted by one party call forth reprisals, and 
en rtvanche tne principle of retaliation justifies 
the infliction of injuries like in kind and degree to 
those which were committed. A similar connota- 
tion is implied in its application to all cases of 
rivalry, struggle, and competition ; whenever the 
action of one party exceeds the bounds of reason- 
ableness, fairplay, or good taste, it may, by creat- 
ing resentment, provoke retaliation, i.e. a like 
departure from the methods of fair and honour- 
able competition. 

The problem involved in this aspect of retalia- 
tion has been raised in an acute form by the 
conduct of Germany in the European War — by 
her brutalities, murders of citizens, ruthless cruel- 
ties, starvation of prisoners, raiding of villages, 
dift'usion of disease-germs. Are these methods of 
warfare to he copied and adopted by her op- 
ponents for self-defence on the plea that it gives 
an enormous advantage to the enemy if there be 
no reprisal in kind? On ethical grounds the 
answer is that practices cruel, brutal, and abhor- 
rent to human sentiment cannot be met by retalia- 
tion in kind. We may not adopt methods of war- 
fare which are condemned by the moral sense of 
the nation as inhuman ; such proceedings can be 
countered only by the sternest and most deter- 
mined ettbrts to vanquish the enemy through the 
employment of every legitimate mode of warfare, 
to destroy his powers, and so render such barbari- 
ties impossible in the future. We could not hope 
to be finally successful by measures which destroyed 
our own self-respect and reduced us to the same 
level of savagery ; such a victory would be worse 
than a defeat. Our real aim in the conflict should 
be to establish such conditions as will render it 
impossible for such a war ever to recur. 

2 . As a fiscal policy. — The operation of the 
principles of retaliation, however, finds its strongest 
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illustrations and its most significant application in 
the domain of international commerce. Here it is 
apt to ai ise whenever a nation sets up tarifi' barriers 
which ob.struct international trade, with the 
avowed object of promoting certain home industries 
by the exclusion of foreign competition. 

The direct economic result of this fiscal policy 
is to diminish foreign trade, to stimulate the pro- 
duction at home of certain kinds of goods previ- 
ously imported, and thus to check their production 
for exportation by their foreign commercial rivals. 
Naturally this proceeding rouses a feeling of 
resentment and wrong in the countries whose 
trade is injured, which often finds vent by calling 
into existence retaliatory tariffs. 

The retaliatory spirit is favoured by the appar- 
ently militant attitude of the protective country, 
and the cry is raised, ‘They strike us with their 
tariff's j let us strike them back again.’ The 
movement gains support from some who, while 
professedly believers in free trade, yet entertain 
doubts as to the advantage of what is described as 
‘ one-sided ’ free trade. Ketaliation is tlien adopted 
either for the purpose of punishment, and to 
CTatify the feeling of resentment, or with the 
deliberate aim of placing the offending nation in 
a position deemed favourable for compelling it to 
reduce the objectionable tariff. In eitlier case the 
real object of trading, which is tlie satisfaction of 
wants by means of imports, is lost sight of, and 
the attention is riveted on exporting. The tariff' 
of A checks the exports of B to A ; this is regarded 
by B as a hostile act, and one to be met with a 
retaliatory tariff, which will hit A back ; perhaps 
it may become a basis for bargaining with A and 
for inducing A to lower tlie tariff in some degree. 
Both countries alike in this conflict overlook the 
fundamental fact that the whole object of trading 
is to increase the power of consumption and the 
amount of enjoyment by obtaining commodities 
on the best terms ; also that exchange (whether 
home or foreign) increases tliis power by adding to 
the productivity of labour, and eases life by enab- 
ling individuals to use their own skill and natural 
gifts to the fullest advantage. Tliey further 
ignore the fact that their own products are the 
means by which alone tliey can purchase the pro- 
ducts of others, and that the highest efficiency for 
both parties is attained b3‘ specialization of labour 
and the free exchange of the results of their own 
industry. The deeper analysis of the advantages 
of trading places the empliasis upon imports of 
desirable things, for tlie obtaining of ■viXucii exports 
must be offeied in exchange. Trading is seen to 
be thus a mutual benefit ; the relative superfluities 
of each country are given in exchange for the 
cheaper or more desirable products of other 
countries ; and, as the exchange is voluntary, it 
will not take place unless both countries find their 
benefit therein. Protective tariffs, by limiting 
this power, lower efficiency and injure the country 
which imposes them ; they administer a blow to 
its own powers of consumption. Retaliation, 
whetlier as a penalty or for gaining concessions, 
means the adoption of the same tariff policy 
as is resented in the foreign country, which has 
had the effect of contracting mutual trade. It is 
an illogical proceeding and a delusion. For, if 
tariffs are beneficial to the nations that impo.se 
them, why should tliey ever remove them ? If 
they are not beneficial, but are admitted to be an 
economic blunder, why should other nations copy 
them ? And in what sense can it be profitable to 
put up barriers that are mischievous, merely in 
order to lower them under a compact with other 
nations to do the same ? The defence is usually 
on jiolitical grounds, but experience has fully 
demonstrated two invariable results of this tariff 


policy: (1) that, when tariffs have once been 
adopted, it is extremely difficult to remove them, 
since interests are created that are always opposed 
to their reduction ; that tariffs beget tariff's is the 
lesson from every country ; (2) since tariff legisla- 
tion is deemed an unfriendly proceeding on the 
part of those who thus exclude the goods of other 
countries, it creates ill-feeling, provokes resent- 
ment, and leads to retaliation and tariff wars, 
which destroy trade, create discord, and may 
incite to other forms of strife. Notwithstanding 
the fact that retaliation is a double-edged weapon, 
recoiling upon those who use it, it has been 
emploj’ed very frequently, and by most civilized 
nations. 

3. An economic fallacy. — One of the most 
cogent arguments for the imposition of tariff's is 
the erroneous belief that taxes may be extracted 
from foreigners by means of duties on imports. 
E: en were it the fact that the exporter paid the 
duty by a reduction of price (which can, however, 
occur only in the very exceptional circumstance 
that the importing country possesses a market 
monopoly), a system by which two nations le\'y 
taxation upon each other can be only a very 
expensive and clumsy sj'stem of raising revenue, 
and one that inevitably offends every canon of 
taxation. 

Much of the prevalent fallacy respecting inter- 
national trading rests on the mistaken supposition 
that trade is a species of gambling, in which the 
gains of one nation are invariably made at the 
expense of another. When it is fully realized 
that all trade is but exchange, entered into volun- 
tarily on both sides because it is profitable, and 
further that different countries can secure a larger 
amount of enjoyment from their industrial efforts 
by devoting themselves more exclusively to those 
tasks in which they respectively excel, then only 
will the belief in retaliation as an instrument for 
regulating foreign trade disappear. 

4. Evils of protective tariffs. — It should be 
noticed that all tariff's of a protective character 
are a cause of great and unproductive expense : 
tliey involve elaborate machinery for the collec- 
tion of duties that realize little as revenue ; and, 
since they tend to call forth evasion and smuggling, 
they also call into existence other modes of expen- 
diture which are necessarily incurred to check and 
punish those offences. Further, nothing is more 
convincingly proved in connexion with protective 
tariffs than their demoralizing influence upon the 
public ; they tend to become the instruments of 
persons unscrupulous in the pursuit of gain, who 
seek to employ them as means for securing 
monopolies. 

It is admitted that retaliatory methods do often 
lead to the adoption of commercial treaties between 
nations, which by special mutual concessions 
reduce in some degree the mischief created by the 
tariffs ; but, inasmuch as tlie operation of these 
treaties is limited to certain countries, they gener- 
ally give offence to countries excluded from them, 
and thereby give rise to other retaliatory tariffs 
by those nations ; the favoured nation system 
thus tends to produce different results in the two 
directions. But retaliation is by no means a 
necessary antecedent to commercial treaties ; most 
countries raise some part of their public revenue 
from duties upon luxuries, imported or home- 
produced ; e.p., Britain raises revenue upon im- 
ported wines and spirits. There is scope for 
arrangements under commercial treaties to modify 
such of these duties as may be found to act in a 
peculiarly onerous manner, without entering upon 
the unprofitable field of protective duties. Thus 
retaliation or reciprocity is possible even through 
the agency of revenue duties, though it is much 
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more difficult in application, limited in scope, and 
less effective, since the objects of taxation in such 
cases are generally either luxuries or monopoly 
products. 

5. After-war relations. — The fierce conflict in 
which Germany has involved Europe by herviolent 
and unprovok^ attempt at conquest has for a time 
destroyed all possibility of trade relations between 
her and those whom she has made enemies. 

The question has been raised, Will trade rela- 
tions be renewed after peace ? Does not this war 
demonstrate the dangers of international trading 
and dependence upon other countries for products? 
Is it not wiser and more economic to be self-con- 
tained and independent, especially for a great 
nation with colonies which produce many neces- 
saries and are capable of constituting a large 
market for her manufactures ? Shall we not 
retaliate upon Germany by refusing trade relations 
after peace has been proclaimed and rather develop 
our own resources and independence ? 

Anti- Free Traders have seized the opportunity 
to advocate this exclusiveness on the ground 
that it will be economic by developing our own 
resources, and will enrich the country by the 
growth of many industries for whose products we 
have hitherto depended upon Germany. 

To discuss this project is to repeat the whole 
argument for free exchange, the economic advan- 
tages of which have been demonstrated. 

\Var ii by its nature destructive, abnormal, 
wasteful ; it admits of no economic justification ; 
it is based upon hostility, and its aim is utterly 
uneconomic. If enmity and hostility between 
nations were to become the chronic relation, there 
would be no object in discussing the advantages 
of trade, for such trade could not exist. But a 
different set of conditions is created by peace. 
Well-being, progress, and development are then 
the aim. Progress demands specialization of 
faculty and resources, and implies exchange and 
mutual dependence ; and it can be shown that the 
wider the area of economic relations the greater 
the economic gain. Therefore no argument against 
free trading can be deduced from a state of war. 

The only problem is how intercourse can be 
renewed after the war with a nation which has 
committed such gross offences against civilization 
and morality. It is conceivable that Britons 
might decline trade relations with a nation guilty 
of such depravity on moral grounds and from a 
feeling of resentment. This is a different motive 
from that which demands that trade with Germany 
should be checked in the economic interests of 
Great Britain. Any limitations of free exchange 
must be a reduction of economic advantage and a 
loss ; but individuals and nations may be willing 
to suffer loss for conscience’ sake. Increase of 
trade is not the only aspiration of nations, or 
indeed the highest ; its benefits stand after those 
of morality. Economic advantages, however, tend 
on the whole to peaceful relations among nations 
who wish for mutual peace and prosperity. While, 
therefore, the bitter feelings created by German 
methods of war remain, they will be an impedi- 
ment to renewed trade relations, and thus may 
favour the views of protectionists ; this does not 
demonstrate the economic desirability of fiscal 
retaliation ; it illustrates the bitterness and dis- 
trust created by German aims and raethoils. 
When peace is assured and time shall have modi- 
fied these bitter feelings, the advantages of inter- 
trading will assert themselves. Free trading is 
both a result and a cause of friendly relations ; it 
postulates peace and makes for peace. But men 
will often sacrifice profit rather than deal with 
those whom they distrust. 

6. It is almost superfluous to add that retalia- 


tion in the rarer and nobler form of reciprocity in 
good works can result only in mutual benefit and 
esteem, whether between individuals or between 
nations ; it tends to the creation of an entente, 
cordiale, which is a source of confidence, goodwill, 
and happiness, and is a state productive of moral 
and material well-being to all whom it embraces. 
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G. Armitage-Smith. 

RETREATS. — The object of a retreat is that 
a soul in solitude with God may learn more of 
His being and truth and will, and may become 
more completely dedicated to Him and His service. 
Some efi'ect has been given to the underlying 
principle in many forms of religion. There are 
instances both in the OT and in the NT. Retire- 
ment, with its opportunities for prayer to God, 
was used by Moses, Elijah, St. John the Baptist, 
our Lord Himself, and probably by St, Paul in 
Arabia. In the early Church and in the Middle 
Ages the advantages of solitude for communing 
with God were abundantly recognized. But the 
systematization of retreats and the organization 
of them as carefully arranged aids to spiritual life 
are among the religious practices which are due to 
the Counter-Reformation. The beginning was in 
the method described in the Spiritual Exercises of 
St. Ignatius Loyola (g.v.). 

The plan of the Exercises contemplates a period of four weeks, 
the word * week ’ indicating not necessarily seven days but such 
a time as mav be needed for the course of meditations ni con- 
sideration 0 / the spiritual faculties and condition of the person 
making the retreat. The plan contains a scheme for the dis- 
posal of time and rules for occupations and prayer. The medi- 
tations for the first week, after defining the end of man to be 
the service of God and the attainment of salvation in this 
service, are on sin as seen in the sin of the angels, of Adam and 
Eve, of the retreat-ant himself ; on hell ; on death ; on the last 
judgment. The meditations for the second week are on the 
Incarnation and the events of our Lord’s earthly life as far as 
Palm Sunday and the preaching in the Temple. Those for the 
third week are on the Last Supper, the Agony in the Garden, 
the Arrest, the Trial and Condemnation, the Crucifixion and 
Death, the Burial. Those for the fourth week are on the 
Resurrection, the Appearances after the Resurrection, and the 
Ascension. The series for the first week concerns the Purgative 
Way, the object of which is to increase hatred of sin and to 
deepen penitence. Those for the second and third weeks con- 
cern the Illuminative Way, and the object is to set before the 
soul the example of Christ and to lead it to closer imitation of 
Him. That for the fourth week concerns the Unitive Way, 
which has as its aim to bring the soul into closer union with Goi 
An important place is filled in the second week by the considera- 
tion of the two standards under which man has the choice of 
enlisting — the first that of Christ, the other that of the devil — 
and of the three classes of (1) those who are reluctant to bear 
the consequences of following Christ and desire to postpone the 
sacrifices which are involved, (2) those in whose desire to follow 
there still are reserves, and (3) those who are prepared at once 
to make all the surrenders which the following of Him may 
require The director is instructed to vary the details and the 
proportion in the use o! the Exercises according to the capacities 
and the needs of the person using them. 

In the system founded by St. Ignatius Loyola a 
retreat of thirty daj-s spent in silence and prayer 
witli meditations on the Exercises was a preliminary 
to entrance into the Society of Jesus ; a retreat of 
eight days similarly based on tlie Exercises became 
a yearly custom in the Society ; and retreats were 
conducted in houses of tiie Society for otliers 
than its members. Following the example of St. 
Ignatius, many leaders in religious life promoted 
retreats for clergy and the laity, men and women. 
Notable among these were St. Charles Borromeo, 
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St. Francis de Sales, St. Vincent de Paul, Pierre 
de Berulle, and Jean Jacques Olier. During the 
17th cent, tlie use of retreats spread rapidly through- 
out the Roman Catholic Church. In the closing 
years of the 19th cent, and the early years of the 
20th a great development took place, beginning in 
France and extending thence to Belgium, Holland, 
England, and elsewhere, by which retreats, from 
having been for the most part confined to clergy or 
lay people of special devotion or passing through 
some special crisis in life, came to be extended to 
large multitudes and especially to men and boys, 
women and girls, of the working classes. These 
have naturally been of a less severe character 
than the earlier retreats, lasting for a shorter 
time, such as three days or one day, with times 
for conversation and recreation allowed. 

Retreats of a definite character were introduced 
into the Church of England soon after the middle 
of the 19th century. In Feb. 18.56 a retreat for 
cleroy, lasting from Monday to Saturday in one 
week, was held at Chislehurst under the auspices 
of the Society of the Holy Cross. In July 1856 a 
retreat for clergy, lasting for the same time, was 
held in E. B. Pusey’s house at Oxford. An 
element in both these retreats was that, in 
addition to their devotional setting and prac- 
tices, there were conferences on theological and 
spiritual subjects. One result of the Oxford 
Movement (q.v.) was that many clergy and some 
devout laymen and women formed the practice 
of making a retreat from time to time. The 
general features of these retreats were taken 
from those customary in the Church of Rome. 
In many cases tliey have lasted for three or 
four days ; there have been two or three or four 
addresses on each day ; silence has been preserved 
throughout ; the time has been devoted to prayer 
and communion with God. Much work in pro- 
moting such retreats was due to the Society of St. 
John the Evangelist at Cowley and its first superior, 
R. M. Benson, and to the English sisterhoods. 
Retreats for business men from Saturday night 
to Monday morning have long been a prominent 
part of the work of the St. Paul’s Lecture Society 
at St. Paul’s Cathedral. In the 20th cent, many 
retreats and devotional gatherings or conventions 
bearing some resemblance to retreats have been 
organized on a wider scale. 

In the last few years the meetings for spiritual 
help and edification which have long been customary 
among Nonconformists have in some cases assumed 
a form more like that of a retreat, though usually 
without the continuous silence and with discussions 
or conferences forming part. There have been 
instances of these among the Wesleyans, the 
Baptists, and the Congregationalists. 

Experience has shown the high practical value 
of retreats in their influence on spiritual life. The 
present tendency is largely to extend their sphere 
and to lessen their intensity. Obviously there is 
need of great differences as to their length and as 
to the degree of completeness which is to be ob- 
served in the withdrawal from the world and its 
ordinary occupations which is their most distinctive 
feature. The severity which may be most valuable 
for those called to special kinds of life, and for 
those far advanced in the use of prayer, would only 
be crippling to many of those living an ordinary 
life in the world or to the young. But it is essential 
that the more complete and severe retreats should 
be maintained for those for whom they are suit- 
able ; and the special point of a retreat is lost 
unless the devotion in it is sustained and em- 
giwered by continued solitude of the soul with 
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RETRIBUTION.— See Rewards and Punish- 
ments, Eschatology. 

REUCHLIN. — Johannes Reuchlin (Capnio)^ 
was a pioneer and a leader of the humanist move- 
ment in the early stages of the Renaissance, 
especially as regards the study of Hebrew. He 
was a man of varied gifts, interests, and activities 
— a striking and attractive personality. He Was 
an accomplished scholar ana teacher of Classics 
and Hebrew, and wrote important works on these 
subjects ; he was a professional lawyer and held 
1 appointments as a judge ; be was a man of affairs 
and acted as confidential adviser and agent of some 
of the leading German princes. 

1 . Scholar and legalist. — Reuchlin’s career may 
be brietly sketched as follows : 

He was born at Pforzheim in Baden, 22nd Feb. 1455; hit 
father was an official of the Dominican monastery there ; his 
Latin studies in the monastery school laid the foundation of 
his classical scholarship. After a brief stay at the Umvcrsitj* 
of Freiburg, he was appointed in 1470 companion and tutor to 
Frederick, son of the Markgraf Charles i., of Baden, and acoom 
pained his pupil to the University of Paris. Here he be^n 
Greek, was a pupil of John k Lapide, and made the acquaint* 
ance of Rudolf Agncola. In 1474 he went to the University of 
Basel, where he took his B.A. in 1475 and his M. A. in 1477, He 
studied Greek under Andronioua Eontoblakas, had relations 
with Sebastian Brant and John Weasel, and began his career as 
a public teacher by lecturing on the Greek language and on 
Aristotle in the original. He then returned to Fans for a while, 
and read Greek with George Hieronymus. Next he adopted 
law as a profession, and studied at the University of Orleans in 
1478-79, taking his LL.B. in the latter year, and maintaining 
himself by teaching Greek and Latin, In 1431 he was made 
licentiate of laws at the UniNersity of Poitiers. 

He now went to Tiibingen, intending to become a lecturer 
there, but, on the invitation of Count Eberhard of Wurttemberg, 
he became confidential secretary and agent to that prince. 
From this point till 1520 — t.e. till towards the close of his life— 
he continued in such employment and in the pursuit of the 
legal profession as advocate or judge. In 1484 he became 
doctor of laws. He remained with Eberhard at Stuttgart till the 
death of the latter in 1490. Reuchlin's marriage may probably 
be placed early in this period ; he had no children, but W'as 
greatly attached to his sister's grandson, Melanchthon. In 151S 
he recommended Melanchthon to a post at Wittenberg, and so 
brought him into connexion with Luther. Later, however, 
Reuchlin’s attitude towards Luther was unsympathetic. 

His political and legal duties did not prevent Reuchlin from 
continuing his work as a scholar. Inde^, his journeys in the 
service of his patrona gave him fresh opportunities of study and 
brought him into contact with many of the most distinguished 
leaders of literature and learning. In company, first with 
Eberhard in 1481-82, then with a son of that prince in 1490, he 
twice visited both Florence and Rome, came under the influence 
of the brilliant scholars of the Medicean Academy and especi- 
ally of Pico della Mirandola, and profited by the learning of the 
Greeks, John Argyropulos and Demetrius Chalkondjias. From 
about 1435 he was busy studying Hebrew ; in 1492 he went on a 
mission to the Emperor Frederick at Linz, who conferred on him 
a patent of nobility. On this and on a later visit to the imperial 
court he studied Hebrew with a court phy sician, a learned 
Jew, Jacob ben Jehiel Loans, and utilized his newly-acquired 
knowledge to study the Kabbala ; later, while visiting Rome in 
149S, he was indebted for further instruction in Hebrew to the 
Jew, Obadiah Sforno. 

On the death of his patron in 1496 Reuchlin lost the favour of 
the court of Wurttemberg. He removed to Heidelberg, and 
eventually entered the service of the Elector Philip. A revolu- 
tion in 1498 brought him back to Wurttemberg, where he held 
an important judgeship till 1512, when he gave up this office, 
and devoted himself to scholarship for the remainder of his life, 
having his home in the neighbourhood of Stuttgart — except 
that m 1520 he was Professor of Greek and Hebrew at Ingolstadt 


1 ‘Capnio,’ as an alternative name, was Grsecized from 
‘Reuchlin,’ after the fashion of the times ; it did not, however, 
supersede the original, as ‘ Melanchthon ’ did ‘ Schwartzerd.’ 
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under the auspices of William, Duke of Bavaria, and in the 
winter of 1621-22 he lectured at Tubingen. In the early summer 
of 1522 he died at Bad Liebenzell, whither he had gone for his 
health. 

2. The Reuchlin controversy. — Unfortunately 
the last years of Reuchlin’s life, from 1509, were 
harassed by the famous controversy which is named 
after him, but in which he was involved without 
any fault or desire of his own. A converted Jew, 
Johann Pfett'erkom of Cologne, anxious for the 
conversion of his fellow-countrymen, initiated a 
movement to deprive the Jews of all their books 
except the OT. He asked Reuchlin for his 
support, but was refused ; a little later the 
emperor Maximilian instructed the archbishop of 
Mainz to form a commission of scholars, including 
Reuchlin, to report upon the matter. 

Eventually the archbishop obtained written 
opinions from the members of the commission ; 
most of them were favourable to Pfeft'erkorn, but 
Reuchlin was adverse. A bitter controversy arose, 
adorned with the usual personalities. The two 
antagonists mutually accused each other of heresy 
and appealed to the emperor, the pope, the uni- 
versities, and other authorities. The universities 
condemned Reuchlin ; the emperor and the pope 
sought to mediate ; Reuchlin was warmly sup- 
ported by the humanists in the Epistoloe Obscur- 
orum Virorum (Tubingen, 1514-17) and in other 
writings. He had also the enthusiastic support of 
Luther and Karlstadt. The dispute took the shape 
of formal litigation, which continued with varying 
fortunes till 1520. Decisions were given in favour 
of Reuchlin at Rome in 1516 and at Frankfort in 
1520 ; the former finding was quashed, the latter 
reversed by the pope. In 1517 Luther had pub- 
lished his theses, and thus his support was dis- 
astrous for Reuchlin. In the rising storm caused 
by Luther’s agitation, however, the minor contro- 
versy was lost sight of, and the veteran scholar 
was left in peace for his few remaining days. 

3. Chief works. — Reuchlin’s more important 
works may be classified as follows : 

(a) Linguistic. — A Latin dictionary, V ocabularius Br«vi’ 
loquvs^ 25 editions between 1475 and 1504 ; de Rvkimentis 
aebraicii, a Hebrew lexicon and grammar, first publiahed in 
1506. 

(5) Mystic. — De Verbo Mirijlco (1494), de Arte Cabbalistiea 
(1517), which attempt to extend the Jewish theosophy of the 
Kabbala to Christianity and to apply it in the interests of apolo- 
getice.i These works are mere literary curiosities, and have no 
permanent value. Waite believes that Rsuchiin * was the first 
to point out that the Hebrew name of Jesus was formed of the 
consonants of Jehovah-.Tin* with the addition of the third 
letter — i.e. Jehoshuah. He quotes a large number 

of post-Zoharic writers on Kabalism.' 2 

(e) Confrcnisrsia^.— Blainly in connexion with the polemic 
against Pfefferkorn and the Dominicans, especially Aulentpiefjel 
(1511), which includes his report to the archbishop of Cologne 
on the question of the confiscation of Jewish literature, Pfeffer- 
korn had previously written Judenspitgd (1507), a fairly 
moderate discussion of the Jews, and Handtpiegel wider und 
gegen die Juden (15H), an attack on Reuchlin. 

(d) V'arious. — A pamphlet, Liber C(mgestorMv% de Arte 
Predicandi, mention^ by E. C. Achelis^ as a pioneer work in 
modern homiletics ; two Latin comedies, Serguis and HennOf 
in the stj’Ie of Terence. 

4. Services to Hebrew and Greek learning. — 
The chief importance of Reuchlin for the history 
of religion lies in the services that he rendered to 
the study of Hebrew and in the fact that he bore 
the brunt of the tir.st great controversy between 
the humanists and the obscurantists ; these two 
features of his work were closely connected, but it 
is convenient to treat them separately. 

Since the time of Jerome Hebrew learning had 
been rare among Western Christians, though it 
flourished among the Jews, but there occasionally 
appeared Christian scholars, especially converts 
from Judaism, who were proficient in Hebrew. 

1 R. C. Jebb, in Cambridge Modem History, i. 672. 

2 A. E. Waite, The Secret Doctrine in Israel, London, 1913, 

p. 6. 

3 Lehrb. der prakt. Theologie, Leipzig, 1898, ii. 101. 


The most distinguished among the immediate pre- 
decessors of Reuchlin were John Wessel (1420-89) 
and Pico della Mirandola (1463-94). Reuchlin 
owed much to their influence. But he himself 
was the ‘ Father of Hebrew philology amongst 
Christians.’ ^ His de Rudimentis Hebraxcis was 
rightly characterized by Meianchthon as entit- 
ling its author to the highest praise from the 
Church and from all posterity, t.e. as an epoch- 
making book. 

But Reuchlin's zeal for Hebrew learning had 
effects far wider than its immediate objects ; nor 
was his influence confined to such studies. He did 
much to promote the study of Greek, and even in 
his early days at Basel his activity provoked the 
hostility of obscurantists, who objected to the 
language as impious and schismatic — i.e. that of the 
Eastern Church. The controversy as to Hebrew 
literature involved questions that are permanently 
crucial for religion. Here, as often since, matters 
that primarily concerned the OT provided a field 
of battle on which larger issues were fought out. 
In supporting Reuchlin, the humanists were main- 
taining the freedom of thought and learning 
against the obscurantist demand that nothing 
should be taught or published that they chose to 
consider at variance with traditional orthodoxy — 
that the ignorance of the dark ages and of the 
uninstructed multitude should determine how far 
scholarship should be tolerated. As A. Duff says, 

* Graetz is not wrong when he counts his fellow Jews as largely 
responsible for the Reformation. He writes {Bist. 0 / the Jews, 
Eng. tr., London, 1891-92, iv. 452): “The Talmud indirectly 
hada great share in the awakening of these slumbering forces 
(in Germany). We can boldly assert that the war for and 
against the Talmud [wherein Reuchlin was its champion] 
aroused German consciousness, and created a public opinion, 
without which the Reformation, as well as other efforts, would 
have died in the hour of their birth, or perhaps would never 
have been born at all.” ’ ^ 

LrrsRATURX. — L. Geiger, Johann Reitchlin, wm Leben und 
seine Werke, Leipzig, 1871; G. Kawerau, art. ‘Reuchlin’ in 
PRE^ ; F. Bleek, Introd. to the OT, Eng, tr., London, 1869, i. 
121-129; H. Hallam, Introd. to the Literature of Europe, do. 
1872, pt. i. ch. iii. pp. 66 f., 99ff., 124, ch. iv. p. 63 ; The Cam- 
bridge Modem Hist., i. (‘The Renaissance,’ Cambridge, 1902), 
572 ff., 606 ff., 637, 684, ii. (‘ The Reformation,’ do. 1908), 32, 696 ff. 

W. H. Bennett. 

REVELATION. — i. What is the meaning of 
revelation? — The word stands either (a) for the 
process by which God makes known to man the 
truth which he requires, or (6) for the body of 
truth which God has made known. Revelation 
presupposes the existence both of a living God, 
able and willing to bestow it, and of intelligent 
beings, able to receive and to make use of it. 
Thus, though revelation, as will presently be seen, 
is God's gift to the world, to know it as revelation 
belongs to theists alone. 

2. How does man’s need of revelation come to 
be felt? — It is felt in face of the practical problems 
which life presents to him. Man is essentially a 
religious being, but his desire for union and com- 
munion with nis god is in close connexion with his 
practical needs. Just as he desiies to make use 
of a power greater than his own, so he desires to 
make use of a knowledge greater than his own. 
Much that he desires to know he finds himself 
unable to discover, and he turns to his god to seek 
from him the knowledge which he requires. So it 
was in the early days of Hebrew history. Saul, 
seeking his father’s asses, David, uncertain as to 
the intentions of the men of Keilah, Ahab, anxious 
as to the issue of the coming campaign, alike 
turned to the seer or the diviner to learn that 
which they could not themselves discover (1 S 9® 
23'^, 1 K 22®). Moreover, even when the know- 
ledge which man desires is the knowledge of the 

1 Bleek, Introd. to the OT, i. 125 ; W. Gesenius, Hebrew 
Grammar, ed. E. Kautzsch, Leipzig, 1889, Eng. tr., Oxford. 
1898, p. 20, 

2 Hist, of OT Criticism, London, 1910, p. 99. 
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will of his god, his purpose in seeking for it is 
at first equally practical. Believing that such 
material ble'-sings as an abundant harvest and 
victory in war are dependent upon good relations 
with his god, he desires to know what his god 
requires of him in order that those good relations 
may continue, if they exist, or be restored, if 
they have been interrupted (cf., e.g., 2 S 21 ’). 
Primitive man desires neither truth for the sake 
of truth nor righteousness for the sake of righteous- 
ness ; he desires both because, for practical ends, he 
desires the favour of his god. Now it is important 
to observe the practical character of the desire 
for revelation, because it continues almost un- 
altered throug'hout human history. Men are 
made to ‘seek God,’ and ‘feel after him,’ like 
children feeling for their parents in the night 
(Ac 17'”), because they are made dependent upon 
God ami unable to do without Him. As, in the 
long course of history, men have risen to higher 
things, far deeper needs than those of which the 
savage is conscious have come into view. Though 
the old selfish desire for supernatural information 
still remains to-day, and i.s ministered to by the 
palmist and the crystal-gazer, it is for nobler ends 
that the best men now desire revelation. What 
they feel is the mystery of the world and the con- 
tradictions of their own nature, the mysteries of 
sin and sorrow and pain and death. They desire 
to know God and His purpose, that they may 
understand their life and the use which they 
should make of it. But even here the desire for 
revelation is still mainly practical. Truth for 
ti util's sake may be the watchword of the scholar, 
but truth for life’s sake is the watchword of the 
ordinary man. He cannot say, with Browning’s 
Grammarian, ‘ Actual life conies next.’ Hisactual 
life is being lived now, and he needs revelation 
that he may know how to live it. 

3 . Is such revelation possible or verifiable? — This 
is a question which haunts the mind-, of many who 
desire it. How can the secret of the universe — so 
vast in space and time— be made known to the 
minds of men? The eye can see only what it 
brings with it the power of seeing. Is it possible 
that any conception of God and His ways which 
our minds can grasp can correspond to the 
reality ? To this diliiculty there are two answers 
to be made, (a) To deny that God can be known 
is not merely to take a low view of our own 
nature ; it is, in fact, also to take a low view of 
His. It is to deny to Him the power of self- 
revelation, and with it the power of intluence 
which self-revelation brings. No one claims to 
know God perfectly ; indeed, it is in the nnfatlioni- 
ability of His nature that we find one great source 
of our reverence for Him. Our knowledge of God 
is at best a theologin viotoriim, not a Iheolugia 
beatorum. But our knowlcilge of God may none 
the less be true, as far as it goes, and be c.apable 
of a growth to which no limit can be set. Onr 
instinctive longing after God is itself a prophecy 
of its sati.-.faction ; God ‘ creates the love to reward 
the love’ ; we can lianily believe that the instinct 
would have survived, had it not been in touch with 
realit}'. (b) Tiie que-tion whether anything can 
be known must be decided, as Bacon says, not by 
arguing, but by trying. Religion starts with the 
assumption that God is to Vie known, as science 
starts witli the assumption that the world is to be 
known, and both are ultimately justified by the 
fruitfulness of the results iditained. Of course it 
is alway.s possible to suggest that our apparent 
knowledge may not be real knowledge, since it i.s 
necessarily relative to the mind which claims it. 
But, if we reject such scepticism in the sphere of 
physics, we ought also to reject it in the sphere of 
religion. Tlie instinct of the mind is to believe 


itself in touch with reality, and there is no reason 
for setting this instinct aside. The true verifica- 
tion of knowledge lies in the practical use which 
we are able to make of it. The claim to know God 
is made now, as of old, by a multitude of the sanest 
and best of mankind, and they ascribe to this 
knowledge all that is best in their life and 
activity. If the knowledge of God is increasingly 
fruitful in power and joy and goodness, we need 
no other proof of its reality. Though we see God 
but ‘ in a mirror,’ the mirror does not obscure the 
outlines of His features ; though we know Him 
but ‘ in a riddle,’ the riddle is one that His Spirit 
enables us to interpret (cf. 1 Co 'i”'- 13'-). 

4 . How can revelation be given to us? — No 
n priori answer should be given to this question. 
Rather it should be asked, How has revelation 
actually been given? All knowledge rests upon 
experience — our own or the garnered experience 
of other men. But no limit can be set to the 
liossibilities of experience, nor can we know in 
advance of what methods God may make use. 
The dream, the vision, the oracle, the beauty and 
order of the world, the course of human history, 
the highest types of human character, the voice of 
reason and of conscience, the dialectics of the 
philosopher, and the intuition of the saint— all may 
be ‘ alike good ’ in varying stages of human develop- 
ment. ‘ There is one river of truth, which receives 
tributaries from every side.’ Serious loss may 
arise from drawing too strong a contrast between 
one kind of experience and another, and attaching 
ini|iortance to one to the exclusion of another. 

Thus (a) no valid distinction can be drawn be- 
tween subjective and objective experience, since all 
experience contains both subjective and objective 
elements. On the one hand, the mind can discover 
nothing by its own activity ; indeed, apart from 
the matenal given to it, there could be no activity 
of the mind at all. The eli’ort of the mystic to 
empty his mind of all its existing content is but 
an eliort to make room for a new content, which 
he looks to God directly to bestow. The pageant 
of nature and of history, on the other hand, 
objective as it is, derives all its meaning from the 
interpretation which the mind gives to it. 'Though 
‘ the he.avens declare the glory of God ’ (Ps 19'), 
they declare it only to the mind of man ; the cow 
in her pasture sees the same spectacle, and makes 
nothing of it. 

Nor (6) can any valid distinction be drawn 
between dlscoveiy and revelation. Experience 
may indeed come sought or unsought. But no 
revelation can be received without attention being 
paid to it, nor would the effort to attain truth be 
successful, unless the one Source of truth were 
willing to revard it. Indeed, as we have already 
seen, our impulse to seek itself presupposes God's 
willingness to be found. 

Once more, (c) there is no valid distinction to be 
drawn between natural and revealed religion. 
Strictly speaking, what is levealed is not religion 
hut truth. But this contrast is besides doubly 
misleading, since it suggests both that there is a 
religion po.ssible which does not rest upon revela- 
tion and that the higher means of revelation are 
in some way less natural than the lower. Both 
these suggestions are false. The witness borne to 
God by the world, by human history, and by the 
nature of man i.-, none the less God-given because 
it is in large measure common to all (cf. Ac 14”, 
Ro 1*“-'“'), while the highest revelation which the 
Bible records is in the best sense natural. If it is 
natural for God to be revealed in human history 
as a whole, so is it for Him to be specially 
revealed in the history of the people brought 
nearest to Him, and, above all, in the history and 
experience of His Son. If it is natural that the 
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L'onsciousness of all should witness to God, so is it 
that a more abundant witness sliould be borne by 
the consciousness of the Soul that knew no sin. 
Indeed, the supposed ‘natural’ basis of reli<;ion is 
inseparable from the basis which, in distinction 
from it, is described as ‘revealed.’ The world of 
nature and of history is a world in which the Lord, 
and the Ciiurch both before and after His coming, 
have been prominent actoi's, and human conscious- 
ness is only seen at its highest in the consciousness 
of the Loid. Thus it is that ‘natural religion’ 
ever maintains but a precarious existence when 
‘revealed religion’ is repudiated. The Hebrews 
had come to know God through their national 
experience long before they recognized that the 
heavens declared His glory, and it is ever those 
to-day who have seen ‘ the glory of God in the 
face of Jesus Christ’ (2 Co 4®) that most easily 
recognize and interpret His action in nature and 
in history. 

Are tliere, then, any real distinctions to be 
borne in mind, as we consider the subject before 
us? There is one of the greatest importance 
— the distinction between the divine revelation 
itself and the human recognition and acceptance 
of it. All revelation ultimately depends upon the 
will of God. But its effectiveness does not depend 
upon God’s will alone ; man has his part to play 
in seeking after it, in preparing himself for it, in 
welcoming it, in yielding himself to it. It is on 
the reality and interplay of these two elements 
that the acquisition of truth depends both for the 
race and for the individual. Neither can be 
ignored without misunderstanding the whole. 
Thus (a) the initiative is always God’s. It belongs 
bo God to reveal Him')elf when and how He will. 
If He reveals Hima.elf to one nation more fully 
than to another, and to one person more fully than 
to another, that belongs to God's ‘ management of 
His household’ (Eph 1^*^); we cannot, in view of 
the facts of history, ascribe it altogether to a 
special responsiveness in those for the time speci- 
ally favoured. It was not for lack of trying that 
‘ in the wisdom of God the world through its 
wisdom knew not God’ {1 Co nor was it as 
the reward of a great spiritual effort on the part 
of Israel as a nation that God was specially revealed 
to it. So the prophets and the Lord of the 
prophets ever declare : ‘ I thank thee, 0 Father, 
Lord of heaven and earth, that thou didst hide 
these things from the wise and understanding, and 
didst reveal them unto babes : yea, Father, for 
so it was well-pleasing in thy sight’ (Mt U-®**). ^ 
This is not to say that God’s action is arbitrary, 
or that we may not seek to understand it, so far as 
we may. It is only to say that God’s gction depends 
upon God’s will, not in contrast with His wisdom 
(for there can be no such contrast), but in contract 
with human effort and desert. But {b) to say this 
is in no wise to deny the importance of human effort 
and response. Though it is for God to bestow the 
light, it is for man to open his eyes and ears to 
that measure of revelation which by the divine 
good pleasure is vouchsafed to him. It is ‘ he that 
hath ears to hear’ that will hear, and to him that 
hatii that more will be given (Mt 13^'^^). It is not 
merely that effort and attention are required for 
the attainment of any knowledge ; there is more 
than this. ‘ Things human must be known to be 
loved,’ says Pascal ; ‘ things divine must he loved 
to be known.’ All revelation of character demands 
a certain power of appreciation in those to whom 
the revelation is made. ‘ The secret of the Lord 
is with them that fear him’ (Ps 25^*), and ‘every 
one that doeth ill hateth the light, and cometh not 
to the light, lest his works should be reproved’ 
(Jn 3^®). Moreover, there is another fact, which 
is here important. As we shall presently see, 


divine revelation without needs ever to he supple- 
mented by divine in.spiiation within ; and, though 
revelation may fall, like the rain, upon the evil 
and the good, with inspiration it is not so. Now 
it is upon these two facts taken together — the 
good pleasure of God and the response of man — 
that the course of revelation has depended. God 
has spoken as He has seen well to speak, but also 
‘as men were able to hear it’ (Mk 4^^). He has 
spoken ‘by divers portions and in divers manners’ 
(He H), not only because it is His way to proceed 
step by step, but also because different portions of 
the one tiuth were needed, or could alone be 
received, by those to whom the revelation was 
given. Israel in the days of Amos needed the 
revelation of the divine justice, and in the days of 
Hosea the revelation of the divine love ; and God 
sent each revelation at its appropriate time. But 
it is surely also true that Amos was incapable of 
receiving the message entrusted to Hosea, and 
Hosea incapable of receiving the message entrusted 
to Amos. The knowledge of God, like all know- 
ledge, is at tir.st conlined to the few, and bestowed 
by methods by which only the few can be reached. 
But each element of tiuth, though it may at first 
be received in isolation, is consistent with each 
other element ; and, when the fuller revelation is 
given, the fragments fall, each into its true place, 
and tlirow light upon one another. 

Accommodation in revelation. — It is precisely the fact 
that revelation is bestowed aceordingr to our capacity for 
receiving it that should give us confidence in its reality. All 
communication between a higher and a lower mind demands a 
certain accommodation. The teaching which a parent gives to 
a ciuld must be expressed m the child’s language, and must 
attach it'^elf to the child’s thought and cxpeiience. A wise 
parent will not attempt to tell his child all that he knows, nor 
will he try at once to correct all the child's errors, or hinder the 
exercise of his imagination. But such accomiiiodation does not 
in any way mislead the child. Its whole purpose istoconxey 
as clearlj as possible such truth as he immediately needs, with- 
out confusing his> mmd with extraneous matter. When, e.gt , 
after a birth in the family, a child is told that God has sent him 
anew little brother, he is told both what is entirelx true and 
exactly what he needs to know lor the guidance of his own 
thought and conduct. No doubt the child will picture the 
arrival of the gift in his own way ; he may even, in passing on 
to another what he has been told, fail to distinguish betw’een 
what he has been told and the way in which he has pictured it. 
But all this is quite unimportant. What he has been told is the 
truth, and no subsequent enlargement of his knowledge will at 
all affect it ; rather, it will lead the child to admire the more 
the wisdom and the love which told him just so much and no 
more. Now so it is with divine revelation. It is wisely accom- 
modated to human capacity; it does not correct all errors at 
once or check the action of the imagination. The prophets, 
e.g., conceive of the divine kingdom of the future according to 
their hearts’ desire, and think of it as far nearer than it has 
proved to be. But fuller revelation would have confused rather 
than enlightened them ; it would have deprived the truth con- 
vexed of its practical power. What we sue is the wise Father 
at work, and our recognition of His methud gives us but the 
greater confidence in the reality of His desire to reveal. 

Now it IS here that we find the solution of a difficulty w’hich 
is found by some in the Gospel story. Onr Lord ah\axs speaks 
as if He shaied the beliefs of Hi*? contemporaries on 'such matters 
as the lai'ts of the plnsical world and the authorsliip of the OT 
literature (of , e g., ilt 24^^). Sometimes He speaks in a 

way which sugge-.ts that He expected the Kingdom of God 
immediately to appear (e g., Mt lO--). Now the question of our 
Loids human knowledge cannot here be discussed, but it 
matters little for our immediate purpose how we regard it. 
What w'e see in any case is God’s method of accommodation. 
Oui Lord’s teaching had an immediate practical purpo-e. and 
it would plainly have hindered the accomplishment of that 
pur]K>se had He turned aside from it to make ]>remature 
rexulations in i»h\sical science and historical ciiticism. The 
onlx que.stion is at what point the accommodation took place. 
If, as Christians m the past have generally supposed, our Lord 
knew the facts, the accommodation look place when He spoke 
to His conteniporanes. If, as modern scholars generally 
supi>ose, He did not know them, the accommodation took 
place when the dixine message was convex ed to the human 
mind of the Lord. In any case the ac(’oimnodation was 
iiecesaarv, if the minds of men were to receive the truth. The 
revelation itself is an abiding possession, and each generation 
may clothe it in its own forms of thought. 

5 - How has revelation actually come to us ? — 
It is actual revelation that best shows us both its 
meaning and its possibility. What lias been done 
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it was possible to do, while mueli that may seem 
possible to us may not actually be so. Three 
points are of special importance, (a) Revelation is 
primarily of God’s reality, character, and purpose. 
All other revelation is subordinate to this, and to 
a large extent included within it. (6) Revelation 
is made in act rather than in word. God reveals 
Himself by what He does, and the trend of His 
purpose by His partial fulfilment of it. But the 
word of God is important in its own place. In- 
spiration iq.v.) goes hand in hand with revelation. 
The word of God, spoken by the prophets, points 
to the facts and declares their significance, (c) 
Revelation culminates in Christ and the Spirit- 
bearing Church, who at once reveal in act God’s 
reality, character, and purpose, and declare it in 
word. In them God’s purpose is partially fulfilled 
and also moves forward to complete fulfilment. 

(a) Revelation centres from the first in God’s 
abiding Name, or revealed character, and that 
Kingdom of God which it is His purpose to estab- 
lish. It has not primarily consisted in the pro- 
mulgation of a code of laws to be obeyed without 
understanding their purpose, or in the conveyance 
of information, guaranteed by miracles, as to the 
facts of the unseen world. What God has primarily 
revealed has been Himself and the purpose for 
which He is working, though, in revealing these. 
He has necessarily revealed what we must be and 
do in order to co-operate with Him, and the future 
which union with Him necessarily assures to us. 
When St. Paul maintained that the promise was 
primary and the law secondary (Gal 3"'®'*), he was 
profoundly true to the highest teaching of the OT. 
All that IS highest in the moral appeals of law- 
giver and prophet witnesses to this. The children 
of Israel are to be holy because their God is holy 
(Lv 19”), and merciful because their God is merci- 
ful (Dt 10*®'-) i the claim of God upon the obedience 
of His people ever rests upon the great things that 
He has done for them, and the great things that 
He still will do (1 S 12”*, Hos 14’ *). So it was 
when the confident expectation of the Resurrection 
and the future life of bliss arose among the people 
of God. It did not rest upon any detailed picture 
of the future drawn by an infallible hand ; it 
rested upon the knowledge that had been acquired 
of the justice and faithfulness of God, and of all 
that was involved in union with Him. He was the 
God not of the dead, but of the living, and the bond 
that had been formed with Him was one which time 
and death had no power to break (Ps 49**'- 
Is 25* 26*’). The same characteristic of revelation 
appears in that given by the Lord and continued 
m the Church. The Lord by word and act is 
essentially the Revealerof the Father (Jn 14*), the 
Declarer of the N ame of God (17*), and the Preacher 
of the Kingdom of God. His moral teaching is no 
legal code, but, like the highest teaching of the 
OT, rests upon the character of God and the hope 
of the future (Mt 5*”'**, Lk 12””'**), while the ful- 
filment of the hope for the individual is bound up 
with union with God through the Lord Himself 
(Jn 6*”'- 16”*'-). 

(6) Existence and character are made known by 
action ; and purpose comes to be understood by the 
partial and promissory fulfilment of the purpose 
itself. To the Hebrews God was revealed in the 
facts of their history and experience. Though at 
first they may have thought of their God much as 
other Semitic peoples thought of their own, the 
facts convinced them that He was far other than 
the gods of the heathen. He had a purpose, and 
in the working out of His purpose there was 
nothing that could say Him nay. He had brought 
them out of Egypt with a mighty hand and a 
•stretched-out arm ; He had planted them in their 
own land. He had revealed His will, and showed 


Himself able to vindicate it when they set it aside. 
And all through their history this revelation of 
God by the facts of His action went on. Chasten 
His people He might with awful severity, but He 
would never destroy them. That would be to 
abandon His purpose. Always ‘ the remnant’ was 
left to ‘take root downward, and bear fruit up- 
ward ’ (Is 37**). So by the witness of facts the 
Hebrews came to know the Name of their God — 

‘ Jahweh, Jahweh, a God full of compassion and 
gracious, slow to anger, and plenteous in mercy and 
truth : keeping mercy for thousands, forgiving 
iniquity and transgression and sin ; and that will 
by no means clear the guilty ; visiting the iniquity 
of the fathers upon the children, and upon the 
children’s children, upon the third and upon the 
fourth generation ’ (Ex 34®'-). So it was with the 
divine purpose of establishing the divine kingdom. 
God revealed His purpose to establish it by actually 
establishing it in Israel, so far as the obstinacy of 
His people allowed, and extending it through 
Israel over others, so far as Israel was ready to be 
the instrument of its extension both by doing 
and by sufiering. But to say this is not to say 
that the facts were left to speak for them- 
selves. Though words without acts are vain, 
acts without words are misunderstood. In Israel’s 
history revelation went hand in hand with inspira- 
tion, the act of God with the word of God. At 
each crisis of Israel’s history the prophet was 
raised up and inspired to declare the Name of 
God that was being manifested, and to interpret 
His action. So in the manifestation of God’s 
ripening purpose. To the inspired vision of the 
prophets the divine purpose ever shines through 
the darkest facts of the present. What God has 
done and is doing reveals what He still must do, 
and the very disasters which human wilfulness 
occasions reveal what God must one day make of 
men, if they are to be the instruments of His 
unfaltering purpose. Nowhere do we see this more 
plainly than in the promise of the Christ. It is 
the Kingdom, not the Christ, that the prophets 
primarily proclaim ; but, as the facts of Israel’s 
history make clear the divine method of working 
tlirough great personalities for the benefit of the 
community, the vreat personalities whom God 
raises up to act and to suffer for His people become 
the prophecy of the great Actor, the great Sufferer, 
whom (5od must yet raise up. 

Nor (c) is there any change in God’s method 
when the Christ appears, lives and acts, suffers 
and is glorified. In one aspect the Christ is the 
greatest of the prophets, and the Church, as the 
Spirit-bearing body, is the abiding witness to the 
Name and purpose of God. But in another both 
the Christ and the Church are God-revealing facts. 
The mighty works of the Lord’s earthly life are 
not so much external proofs of a revelation which 
is distinct from them as themselves the revelation. 
The Lord reveals the Father, because in His 
activity the Father is seen actually at work (Jn 
14»f. i52si.)_ If a Kingdom is proclaimed in which 
ail evil is to pass away, its reality is certified by 
the present operation of the powers of the Kingdom 
in the Lord Himself (Lk 11”* ; cf. 7**'”*). Moreover, 
when the Lord’s life is crowned by His death and 
glorification, by the gift of the Spirit and the 
transformation of the Church, both the Name and 
the Kingdom of God are revealed far more per- 
fectly. It is still the facts that are eloquent. 
God Himself is seen ‘ in Christ reconciling the 
world unto himself ’ (2 Co 5**). He is seen to be 
One who saves by taking and removing the burden 
of human sin, lifting men up by the communication 
of Himself. Sin is found to be actually removed 
and the Spirit given. The Kingdom is assured in 
the future, because in the Church it is found 
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already existing, and He who has begun ‘ a good 
work . . . will perfect it until the day of Jesus 
Christ’ (Ph 1®). When, in one of the latest of the 
books of the NT, we read that ‘ God is love,’ the 
words are no mysterious oracle resting upon St. 
John’s authority ; they are the summa^ expression 
of all that, in the experience of the Church, God 
has been found to be (1 Jn 4''-“). It is this revela- 
tion in fact that the gift of the Spirit of God 
inspires the Church in word to declare. The whole 
purpo.se of the gift of the Spirit, as the Fourth 
Gospel describes it, is not to make a new revelation, 
but to light up, and enable the Church to declare, 
the revelation already made in the Christ Himself 
and the facts of His experience. The Spirit is to 
take of the things of Christ, to declare the meaning 
of the great redeeming acts, which, when the Lord 
spoke, were still ‘to come’ (Jn 16*®'-), and through 
them all to tell men ‘ plainly of the Father ’ (16“). 
That conviction of the world which the Spirit is 
to bring about is a conviction that will rest upon 
an inspired witness to revealing facts (16‘'*'). It 
is here that the culmination of divine revelation 
lies. The revelation contained in the person and 
work of the Lord and the present experience of 
the Church is through the Spirit’s inspiration 
declared to the world. ‘ That which was from the 
beginning, that which we have heard, that which 
we have seen with our eyes, that which we beheld, 
and our hands handled, concerning the Word of 
life . . . declare we unto you also, that ye also 
may have fellowship with us : yea, and our fellow- 
ship is with the Father, and with his Son Jesus 
Christ’ (1 Jn !*■ ’). 

6. What is the relation of this historical revela- 
tion to and by and through the people of God to 
other means by which men may come to the 
knowledge of God? — To assert the reality and 
perfection of the higher is in no way to deny the 
reality or the value of the lower. If the Greek 
philosopher or the Indian sage has indeed attained 
by his own methods to a knowledge of God fruitful 
in power and holiness, it is by divine revelation 
that he has done so, and, we doubt not, by divine 
inspiration also. So the wisest Christian thinkers 
have held from the first. To the Christian indeed 
it may seem that even the highest teaching of all 
who went before his Master is ‘ lost, like the light 
of a star, in the spreading dawn of day.’ In ‘the 
mystery of God, even Christ, . . . are all the trea- 
sures of wisdom and knowledge hidden ’ (Col 2’''). 
But the teaching of other masters, whether of 
ancient or of modern days, is not necessarily value- 
less to the Christian. Not only may it give to him 
much that the higher revelation has not in fact 
given to him, though it might have done so ; he 
has no a priori reason for denying that it may add 
to his knowledge. In the traditional theology of 
the Church there are real elements which have 
come to it from Greek philosophy, and not from 
the revelation recorded in the Bible. If to-day we 
desire to get rid of them, it is because we think 
them baseless and unfruitful, and not because of 
the source from which they have come. Equally 
generous should be our appreciation of all the light 
which modern investigation has thrown upon the 
past history of the world and of man, and upon the 
record of the revelation, which God has made to 
us. Physical science, historical criticism, com- 
arative religion, have all played their part, and 
ave it still to play, in widening and deepening 
our appreciation of the ‘increasing purpose’ which 
runs through the ages, and in correcting and 
uplifting our thoughts of God and His ways. Here 
too there is revelation, and, we doubt not, inspira- 
tion also to recognize and make use of it. If there 
has been seeming loss, there has also been real and 
abundant gain. 


* Let knowledge grow from more to more, 

But more of reverence in us dwell ; 

That mind and soul, according well, 

May make one music as before, 

But vaster.'! 

7- How does the historic revelation reach the 
individual to-day? — The Church comes before the 
world, not primarily to lecture upon revelation as 
a process, but to proclaim the name and purpose 
of God, as the Lord proclaimed it, and to be like 
the Lord, in her life of service and sacrifice and 
spiritual glory won through sacrifice, herself the 
revelation of God and of His power to fulfil His 
purpose. Divine knowledge and life are hers, that 
she may fail neither in the one nor in the other. 
Thus (a) through the presence of the Spirit the 
Church is in the divine intention both the witness 
to the truth and the interpreter of the truth. The 
gospel is contained in facts, interpreted as the 
Church is inspired to interpret them. But the 
interpretation, though essentially invariable, must 
be given in the language and forms of thought of 
difl'erent peoples and ages of the world ; and, as 
new questions have arisen, and new errors have 
required to be excluded, the Church in the power 
of the Spirit has drawn out of the facts and their 
interpretation much that does not lie immediately 
upon their surface, and must continue to draw it 
out in the days to come. Christian theology, like 
the Christian gospel itself, is to be accepted because 
of the appeal which it makes, not only to the mind, 
but to the personality as a whole. The Church 
speaks with authority, as those always speak who 
know. ‘Verily, verily, I say unto you.’ ‘We 
speak that we do know, and bear witness of that 
we have seen’ (Jn 3"). But this authority is not 
an authority which overbears reason and con- 
science ; it appeals to both, and is accepted because 
of the response which they make to it. The 
revelation which the Church offers to the world no 
more affords a substitute for thought and effort 
and divine inspiration than the first dawn of 
revelation in the days of old. Deep must answer 
to deep, the Spirit within us to the Spirit without 
us. (6) The Church, as the Body of the Christ 
and the Temple of the Holy Spirit, is, in the divine 
intention, sent to reveal the Name and purpose of 
God, not in word only, but in act also. 'Though 
she witnesses to Another, that Other is One who 
dwells in her, and acts through her, and so reveals 
His reality and character and purpose. As he 
that saw the Christ saw the Father, so he that 
saw the Church should see the Christ, and the 
Father also. In the life of the Church given for 
men, and ever renewed by being given, the revela- 
tion of God’s method and purpose made once for 
ail in the Lord’s Death and Resurrection should be 
continually made present to the world ; in the 
Kingdom of God here should be seen the promise 
of the eternal kingdom. 

Litbraturb. — H. Martensen, Christian Dogmatic, Eng. tr., 
Edinburgh, 1866, f§ 4-14 ; J. H. Newman, University Sermons, 
London, 1843, Grammar of Assent, new ed., do. 1891 ; F. B. 
Jevons, The Idea of God in Early Religions, Cambridge, 1910; 
C. E. Luthardt, Apologetic Lectures on the Fundamental 
J^ths of Christianity, Eng. tr., Edinburgh, 1865, lects. vii. 
and viij. ; A. Chandler, Faith and Experience, London, 1911, 
The Cult of the Passing 3Ioment, do. 1914 ; R. Flint, Theism^, 
Edinburgh, 1878 ; A. B. Bruce, The Chief End of Revelation, 
London, 1831 ; H. Wace, Christianity arid Morabty, do. 1876; 
H. F. Hamilton, The People of God, do. 1912, Discovery and 
Revelation, do. 1915; J. R. Illingworth, Personality Human 
and Divine, do. 1894, Divine Immanence, do. 1S9S, Reason and 
Revelation, do. 1902; F. Watson, Inspiration, do. 1906; G. 
Tyrrell, External Religion, do. 1899, Lex Orandi, do 1904, Lex 
Credendi, do. 1906. H. L. GOUDGE. 

REVELATION (Muslim).— See Inspiration 
(M uslim), Qur’an. 

REVENGE.— Revenge is the expression and 
continuation of resentment. Resentment is the 
! Tennyson, In Memoriam, Introduction. 
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feeling of anger aroused by a hurt or injury 
inflicted. But the anger aroused may be, as has 
been pointed out by Bishop Butler and many 
moralists after him, of two kinds — sudden anger 
and settled or deliberate resentment. The first 
prompts a man to defend himself when hurt or 
attacked ; the second continues and often grows 
more intense when the immediate attack is over 
and the smart of the hurt is no longer felt. The 
first is presupposed in, and grows into, the second ; 
so it is often hard to fix the exact point where the 
one ends and the other begins. A hurt Avhich 
gives occasion to, and is warded off by, an outbreak 
of sudden anger does not necessarily lead to, nor 
is it always followed by, a fit of settled resentment, 
still less of revenge. After a fight, though one of 
the two combatants must have been the aggressor, 
we constantly see men make it up and shake 
hands ; it is when resentment, once aroused, is 
nursed and cherished that it is sure in most natures 
to give rise to revenge. Butler further maintains 
that the settled anger or resentment which gives 
rise to revenge has for its proper object injury or 
intentional harm, as distinguished from mere hurt 
which, at any rate in reasonable men, may cause 
momentary anger, but should not, and ordinarily 
does not, arouse the deeper feeling. But the dis- 
tinction is by no means always true. There are 
many natures so wrathful and resentful that a hurt 
inflicted, though quite innocently and even unin- 
tentionally, does give rise to settled anger, and 
sets going plans for the infliction of revenge ; this is 
apt to be especially the case when the hurt inflicted 
is of a kind that seems to indicate contempt on 
the part of the injurer, or when it wounds in some 
marked way the self-esteem of the injured party. 

This feeling of settled resentment and consequent 
love of, or lust for, revenge is a feeling deep-rooted 
in human nature and, as we shall see, hard to 
eradicate. It is found to some extent in some of 
the higher animals, which have been known to 
devise and execute apparently carefully thought 
out plans of revenge ; j’et revenge is not very 
common in animals — it seems to involve a more 
sustained course of reflexion than most of them 
are able to carry out, and also a clearer appre- 
hension of the distinction between intended and 
unintentional wrong than mo.st of them can attain. 
M'hat generally seems to happen among animals 
is that an animal fiercely resents any attack made 
upon its person, and in some cases even upon what 
it considers its riglits, and does its best to defend 
itself against such attack ; but, if the animal 
which is the aggressor proves itself too strong, the 
defeated animal takes refuge in flight ; and, for 
the future, fear takes the place of vengeance ; an 
animal once thoroughly worsted avoids a renewal 
of the fight rather than seeks to avenge itself upon 
its more powerful foe. 

But with man this is by no means equally the 
case. Worsted in one direction, man constantly 
seeks revenge in another ; he may indeed cower 
before his adversary and seek safety in flight, as 
the animal does : but more often, though knowing 
himself physically the weaker, he seeks methods 
of avenging himself on his enemy by superior 
cunning or in some other way, and revenge among 
early races of men becomes in consequence very 
prevalent. The natural satisfaction of resentment 
and revenge is to repay tit for tat, to restore a 
balance of rights or position that has been upset. 
Tlie securing of such a balance furnishes a primitive 
conception of justice ; 

Kt na$oi rd r* 5i«t] k 

sa 3-8 Aristotle,! quoting, perhaps, a line of Hesiod.* 

! Eth. Nic. V. 1132b. 

2 Frag. 212 ; see J. Burnet, The Ethics of AristotlCf London, 
1900, p. 224. 
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says JEschylus,! and implies that this is just. 

If the retaliation stops at tliis point, no great 
fiarin is done ; indeed, as already remarked, some 
such idea of reparation or restitution as a debt 
due to the injured person lies at the very root of 
justice ; but, if resentment is once nursed and 
allowed to take full possession of the mind and 
develops into plans for revenge, it seldom does 
stop at this point. There grows up then in the 
mind a passion for, and a fearful joy in, revenge. 
Much indulged in, such a feeling is apt to banish 
every higher and gentler emotion, so that the man 
wlio yields himself to it has his whole nature per- 
verted. Savage men, men who have little else to 
occupy their tiioughts, are specially apt to suffer 
in this way. It is something of this sort that St. 
Paul has in his mind when he says : ‘ Be ye angry, 
and sin not : let not the sun go down upon your 
wrath: neither give place to the devil.’ ^ Clearly 
here the anger in itself is not wrong ; it is the 
playing with it and nourishing it that bring the 
devil into the soul ; but this is just what he who 
indulges in the passion for revenge does ; and the 
passion for revenge, if yielded to and encouraged, 
becomes one of the most terrible of fiends. Thus 
it comes about that, while the original feeling of 
resentment may be regarded as innocent and even 
desirable, the lust of revenge is properly regarded 
by the legislator as anti-social, by the moralist as 
immoral, by the religious man as a sin and an 
offence against God — and that though this desire 
is very widely spread and very deep-rooted in 
human nature. It may be well, perhaps, to look 
at revenge from each of these points of view. 

1. Legislative and political. — From the point of 
view of the legislator and political philosopher, 
the whole growth of criminal law is due to the 
desire of society to free itself from the disturbing 
force of private revenge and to substitute for this 
public retribution and the appeal to public law. 
In this change consists the great development in 
the protection of the weak against tlie strong. As 
long as revenge is left in private hands, the strong 
are apt to escape with impunity because the injured 
person will often be debarred by fear from taking 
revenge upon the aggressor ; and, if the weak does 
take revenge himself, his revenge is apt to be 
powerless or inadequate; whereas it is the very 
essence of the law that all should be equal before it. 

In the beginning, as is proved by many of the 
formulae and practices of ancient law, the inter- 
vention of the State is a mere substitute for the 
private revenge or punishment which would be 
inflicted by tlie injured individual,® but soon this 
stage is left behind, and the punishment inflicted 
by the State becomes the expression of the dis- 
approval felt by the community at large towards 
the oH'ence which has been committed. No doubt 
individuals are slow to accommodate themselves 
to the change, and private revenge often lingers 
on long after a system of criminal law has been 
established. But, directly such a system has come 
into force, an act of revenge for a wrong committed 
becomes itself a criminal act, and is visited by the 
same penalty with which a wrongful act of the 
same kind, not prompted by revenge, would be 
visited ; and the craving for revenge, except in 
communities in which, as in Corsica, public senti- 
ment approves of private revenge, is greatly checked. 
It may be, indeed, that, even when a system of 
law has been long in force, the feeling of resent- 
ment entertained by the injured man against the 
wrong-doer finds in the legally inflicted punishment 
a certain satisfaction ; and, if the punishment 

1 Chotph. 314. 2 Eph 426f.. 

® H. S. Maine, Ancient Law, ed. Pollock, ch. x. pp. 379-384. 



REVENGE 


751 


inflicted seems either inadequate or unduly de- 
ferred, dissatisfaction is sure to arise in those who 
have felt themselves injured and may even express 
itself in illegal acts of private vengeance ; but this 
is after all an exceptional case — one which in course 
of time tends to disappear altogether. Still it is a 
consideration which cannot altogether be left out 
in assessing the amount of punishment to be in- 
flicted for crime committed. Yet, while this is so, 
in every progressive community the security of 
society becomes more and more the object held in 
view in the infliction of punishment, and the 
measure according to which punishment is re- 
gulated. Moreover, in time a new motive as 
modifying the theory of punishment comes into 
prominence, which still further limits the import- 
ance of revenge as an element in it, viz. the moral 
improvement and cure of the offender. While no 
State can with safety make this its only object in 
the infliction of punishment, or the only rule by 
which its amount is to be determined, yet that it 
can be taken at all into account, and that it be- 
comes in the more highly civilized nations an in- 
creasingly important element in determining its 
direction and the kind of penalty to be inflicted, is 
a proof of how far the ultimate theory has departed 
from the primitive cause in which it originated ; 
and, if an element of revenge still enters, as it 
sometimes does, into the appeal to the law against 
the offender, the harm of it is greatly lessened, in 
that the private feeling is necessarily merged in, 
and largely moralized by, the wider concern for 
the community as a whole which has taken its 
place. The bringing about of this change forms 
one of the greatest triumphs of the prevalence of 
the reign of law and of advancing civilization. 

2 . Moral. — Looked at from a moral point of 
view, revenge has in more enlightened times 
almost universally been regarded as an evil passion 
and been condemned. If the eflbrt of the legislator 
has been directed towards substituting for the act 
and temper of revenge a lass objectionable form of 
action and a more social temper, the object of the 
moral philosopher has been to eradicate the temper 
altogether. Yet it must be confessed that it is a 
hard task that he has set himself ; for the revenge- 
ful temper is very deep-rooted and wide-spread in 
human nature, and is apt to break forth again, 
when reason has demonstrated its ill effects and 
philosophy has tried to point out a better way. 
Still philosophers of every sort and every age 
have done their best to deprecate it and ban it. 
Confucius,* Plato,’* Cicero,* Seneca,* Muhammad,* 
Thomas Aquinas,* and Butler * have all had their 
say against it ; each has reprobated it or denounced 
it in turn ; but each also has had to confess that it 
is a temper which is widely prevalent, an evil which 
it needed all their force to combat. But why, we 
may ask ourselves, is it so reprehensible ? In what 
does the evil of it consist ? 

(1) Revenge is an anti-social quality ; it aims 
not at promoting human happiness, but at increas- 
ing human misery. To inflict pain upon our 
enemy, to diminish his happiness or virtue, are 
the objects at which revenge directly and neces- 
sarily aims. This alone must make the prevalence 
of revenge a temper to be deprecated. 

(2) As Butler points out with great force,* the 
revengeful temper is almost necessarily an unjust 
temper. We constitute ourselves judges in our 
own cause, and take accordingly an exaggerated 
estimate of the injuries which are inflicted upon 
us. We are apt, as already remarked, to neglect 
the all-important distinction between intentional 

1 Jjun Yu, xiv. 363. * Crito, 49, Rep. 335. 

> De Off. i. 25. 4 De Ira, i. 6, 16, 65 f. 

* Qur'an, ii. 178, xxii. 61. * Summa, li. ii. 108. 

7 Sermone, viii. and ix. * Semvme, viii. (11). 


and unintentional wrong ; and, the more we nurse 
our revenge, the more prejudiced do we become, 
the less willing are we to listen to the dictates of 
fair play and reason. Every one will have noticed 
this in one of whom a spirit of revenge has taken 
possession. He is a man dominated bj' one idea. 

(3) No temper acts more injuriously on the char- 
acter of him who indulges it. For the desire for 
revenge is essentially a selfish desire. It keeps us 
occupied with ourselves, our own grievances, our 
own wrongs ; in the concentration on them and 
suchlike objects a man becomes callous to the 
interests and happiness of others, so that the re- 
vengeful man develops not infrequently into the 
misanthrope. 

(4) This is the more readily the case because the 
revengeful spirit makes us incapable of exercising 
the noblest and best of all spirits, a charitable and 
forgiving temper. To such a temper the spirit of 
revenge is, of course, the exact opimsite ; its pres- 
ence makes the other impossible. But a character 
in which such a temper is entirely absent cannot 
but be a seltish, a maimed, and a distorted char- 
acter, one far removed from the nobler heights to 
which the human character is capable of being 
elevated . 

3 . Religious. — But, seeing that the laying aside 
of revenge and the desire for it altogether is a 
virtue hard to attain and comparatively seldom 
reached, it is at this point that religion, if the 
struggle against revenge is to he made in any way 
eflective, has to be called in. While other religions 
have indeed not been altogether silent on the 
subject, Judaism partially, Christianity entirely, 
have alone succeeded in extirpating it. In the OT 
generally vengeance is deprecated as interfering 
with the prerogative of God. ‘ Vengeance is mine, 
and recompence’ (Dt 32“), ‘Thou God, to whom 
vengeance belongeth, shew thyself’ (Ps 94’), are 
verses which illustrate how completely the Jews 
regarded vengeance as properly belonging not to 
man but to God ; and St. Paul quotes the first of 
them to enforce his teaching of forgiveness on his 
Roman converts (Ro 12‘*). In Sir 28’'* a higher 
line is taken : ‘ He that taketh vengeance shall 
find vengeance from the Lord ; and he will surely 
make firm his sins. Forgive thy neighbour the 
hurt that he hath done thee ; and then thy sins 
shall be pardoned when thou prayest. Man 
cherisheth anger against man ; and doth he seek 
healing from the Lord? . . . He being himself 
flesh nourisheth wrath : who shall make atonement 
for his sins ? ’ The principle here laid down clearly 
is that, if we cherish a revengeful temper, it is 
impossible for us really to pray for, still less to 
expect, forgiveness for our own sins. To do so is 
almost like a contradiction in terms. 

This principle is of course enunciated afresh and 
carried further in the teaching and in the example 
of our Lord. Instead of the doctrine of retaliation 
inculcated in at least one passage of the Mosaic 
Law, our Lord says : ‘ Resist not him that is evil ; 
but whosoever sraiteth thee on thy right cheek, 
turn to him the other also’ (Mt 5**) — wrong 
is to be conquered, at any rate in our own case, 
not by meeting wrong with wrong, but by patient 
submission. He teaches us to pray: ‘Forgive ns 
our trespasses as we forgive them that trespass 
against us’ (Mt 6’*- ’*'•). He tells us that, if our 
brother trespass against us and repent, we are to 
forgive him not up to seven times, but unto seventy 
times seven (Lk 17*'’, Mt 18“). Ilis example went 
even farther than this. No more unprovoked 
wrong could be imagined than was done to Him. 
Yet He speaks no word and entertains no thought 
of vengeance against His enemies. ‘ Father,’ He 
prays, ‘ forgive them ; for they know not what 
they do ’ (Lk 23**). 
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Venireance, then, as a personal principle is set 
altojjether aside in Christian ethics. There is no 
place tor it. As St. Peter says, ‘If, when ye do 
well, and suffer for it, ye shall take it patiently, 
this is acceptable with God. For hereunto were 
ye called ; because Christ also suffered for you, 
leaving you an example, that ye should follow his 
steps’ (1 P 2-'" ). It would be absurd to maintain 
that all Christians attain to this height of virtue ; 
but some go some little way towards it ; the best 
reach near to it. In any case the teaching and 
example of Christ have done much to alleviate 
and supplant by a higher feeling and motive the 
thirst for vengeance which has been so common 
and so destructive in the world. 

For the question of blood revenge see art. 
Blood-feud. 

Litkratcre. — T he main authorities are Plato, Onto, Rep.y bk. 

i. ; Seneca, de Ira, bk. i. ; St. Thomas Aquinas, Summa, ll. 

ii. ; J. Butler, Sermnns, London, 1726, viii., ix. ; E. Wester- 
marck. The Origin and Derelopment of the Moral Ideas, do, 
1906, vol. i. chs. ii.-iv., XX., xxii. ; H. Rashdall, The Theory of 
Good and Evil, Oxford, 1907, bk. i. ch. ix. ; H. S. Maine, 
Ancient Law, new impression, ed. F. Pollock, London, 1907, 

oh. X. \V. A. Spooner. 

REVERENCE. — Without attempting a formal 
and exhaustive definition, it is true to say rvith 
J. Martineau* that reverence is at bottom our 
recognition of ‘ transcendent goodness. ’ It is the 
impression that we owe to character rather than 
to intellectual and physical forms of greatness, 
and in the higiiest instance it ‘proves to be identical 
with devotion to God.’ 

1. Reverence and religion. — Some theorists, in 
tracing the beginnings of religion, have accepted 
the view of Statius, ‘ Primus in orbe deos fecit 
timor,’’ but this explanation misconceives the 
character of religion, from which reverence is in- 
separable. 

‘ It 18 not with a va^e fear of unknown powers, but with a 
loving reverence for known gods who are knit to their wor- 
shippers by strong bonds of kinship, that religion in the only 
true sense of the word begins.' 3 

The Hebrew expression ‘ the fear of the Lord,’ as 
the equivalent of religion, indicated that reverence 
was based, not on servility, but on a foundation of 
fellowship and trust.* In the course of develop- 
ment religious reverence has not kept clear of 
error and exaggeration. The custom of the Jews 
in not pronouncing or reading aloud the sacred 
Name in their Scriptures was the sign of excessive 
and superstitious zeal. Their later tendency to 
dwell on the transcendence of God and to fill up 
the gulf by the introduction of angels, as after- 
wards Roman Catholics filled it up by the invoca- 
tion of saints, was due to abstract ideas of the 
divine honour wliich find no place in Christianity. 
Jesus in calling God ‘Father’ corrected Jewish 
modes of circumlocution, and made that name the 
natural symbol of worship and homage (Mt 6’). 

2 . The ethical value of reverence : its authority 
in the Greek mind. — In early times, wdien xvar was 
the chief school of virtue, and might was in dan.ger 
of overbearing right, reverence appeared as the 
guardian of civilization and was the organ of the 
social conscience or of public opinion as then 
formed. Homer’s term for reverence {aiSiis) has 
many shades of meaning. 

‘ It is essentially the virtue of a wild and ill-governed society, 
where there is not much effective regulation of men’s action by 
the law.’ 5 


^ Types of Ethical Theory^, Oxford, 1886, ii. 160, 221. 

^ Thebaid, iii. 661. 

3 W. R. Smith, The Religion of the Semites, new. ed., London, 
1594, p. 54 f. 

4 Cf. JE V. 354. 

3 Gilbert Murray, The Rise of the Greek Epic*^, Oxford, 1911, 
p. 112. For the like action of this instinct and the tribal sense 
of ‘ shame ’ among Semitic nomads and in early Israel cf. G. A. 
Smith, Jerusalem, London, 1907-08, i. 436. 


One or two illustrations from tlie Homeric world 
will suffice. In the opening scene of the Iliad the 
Greeks demand reverence for the aged priest 
Chryses, who had been insulted by Agamemnon, 
as even an inferior had rights that should be re- 
spected. It is suggestive that, in early Greek 
poetry, the classes thought worthy of consideration 
were not kings and others of high station, hut 
those disinherited and injured, the helpless and 
the dead, and special sanctity belonged to strangers, 
suppliants, and old people. In the name of rever- 
ence, or respect for manly and military honour, 
the fighters in the ranks are urged to sliow spirit 
and valour.^ AVhen Achilles burnt the body of 
Eetion without stripping him of his armour,^ he 
exhibited this virtue in a form prized by antiquity, 
but afterwards the dragging of Hector behind his 
chariot® betrayed a lack of ruth and compassion, 
which reverence for a dead and helpless enemy 
should have inspired. True to this early Greek 
ideal of reverence, Ulysses restrained the old family 
nurse from shouting aloud in the hour of triumph 
— ‘ for it is an unholy thing to boast over slaughtered 
men.’* Reverence is also named as the highest 
religious duty — ‘Revere the gods, Achilles’ and 
in the scene where the cup is first handed to 
Athene, in token of lier age, the line occurs — ‘ All 
men stand in need of the gods’® — which Melanch- 
thon thought the most beautiful verse in Homer. 
It was the sign of a later degenerate age wlien 
Hesiod feared that reverence, one of the white- 
robed angels, had fled from the earth.® 

3 . Reverence as a principle in education. — In 
the Hebrew moral code, wliich saw the necessity 
of implanting this virtue, respect for parents, 
rulers, and elders was enjoined.® Indeed, accord- 
ing to the Talmud, parents occupied the place of 
God’s earthly representatives, and were to he given 
corresponding honour. Where an elaborate social 
machinery did not exist, this training was invalu- 
able for a people’s order and well-being, as is seen 
also in the strict family life of China and its long- 
established ancestral worship. Among thinkers, 
Plato showed his practical insight by fixing on 
youth as the impressionable period when reverence 
should be stamped on the mind of the learner and 
freed from the admixture of unworthy teaching, 
so that the future guardians of the State might 
grow up as god-like and god-fearing as possible.® 
Plato trusted to reverence, as a plant of native 
and inward growth, to check the rise of insolence 
in the young — ‘ for tliere are two warders that will 
eft'ectually interpose, namely, fear and shame.'** 
In modern times Goetlie introduced in his sketch 
of an ideal education his famous illustration of 
reverence (Ehrfurcht), expressed in three forms 
and with appropriate gestures — reverence for God 
and what is above us, for the eartli and what is 
beneath us (the ground of the Christian religion), 
and towards our equals in society, with whom we 
should stand and act in combination." Goethe’s 
view that reverence is not an innate virtue, and is 
the one thing which no child brings into the world 
with him, vitiated his plan of education in the 
judgment of Ruskin, who held strongly that this 
faculty is inherent in every well-born human 
creature.’® In his educational sketch, as in his 
moral career, Goethe regarded reverence and other 
virtues with too much detachment. Like Voltaire, 
he cultivated his intellect at the expense of deeper 
qualities. Reverence is not a higher form of 

1 II. V. 529-532, xiii. 96. 2 II. vi. 416-418. 

3 II. xxiv. 15. 4 Od. xxii. 412. 

5 II. XXIV. 503. 6 Od. iii. 48. 

7 W. E. Gladstone, Studies on Homer and the Homeric Age, 
Oxford, 1858. ii, 435. 

a Ex 2012 2228 , Lv 1932. 

2 Rep ii. 377, 383 ; cf. Pindar, 01. i. 35. 1« Rep. v. 465. 

" Wilhelm Meister, tr. T. Carlyle, London, 1874, voL iii. ch x. 

12 Time and Tide, Letter xvi. 5 96. 



REVIVALS OP RELIGION 


753 


egoism, or the all-ronnd development of our powers, 

‘ for no man can venerate himself.’ * 

4 . Growth and decline of reverence. — The thesis 
maintained by Macaulay, in his essay on Milton, 
that, ‘ as civilization advances, poetry almost neces- 
sarily declines,’ ^ may be thought applicable to this 
virtue. We should not, however, identify rever- 
ence with the spirit of superstition and submission 
characteristic of a time when ideas and institutions 
were not called in question, and when habits of 
deference prevailed. In the ferment of modem 
conditions, and as the result of the revolutionary, 
democratic, and levelling spirit that has intruded 
everywhere, old forms of reverence inevitably dis- 
appear. A type of goodness once so simple and 
attractive seems left behind. 

‘ Its most beautiful displays are not in nations like the 
Americans or the modem French, who have thrown themselves 
most fully into the tendencies of the age, but rather in secluded 
regions like Styria or the Tyrol.* ^ 

Recent observers have noticed the increasing part 
played by religion in the growth of the social 
organism. 

‘A preponderating element in the type of character which 
the evolutionary forces at work in human society are slowly 
developing, would appear to be the sense of reverence.’ ^ 

Science may thus take the place of superstition in 
upholding this virtue. How far misgovernment 
in Europe has destroyed this faculty in the very 
classes that need it most is a serious question.® 

‘Thoughtful Americans have said, that, amid ail the material 
greatness of their country — and it is sufficiently astonishing — 
their gravest anxiety for her future is caused by the absence 
of reverence among all classes of her people. * ® 

This danger is not confined to one country. The 
fault of democracy, according to Lord Morley, has 
been that it did not always feel or show reverence. 

5 . Reverence in some of its relationships.— Some 
types of excellence, like certain flowers, are in- 
tolerant of others in their neighbourhood, but this 
virtue fosters the best qualities. 

(a) Reverence and truth . — ‘ It is the penalty of 
greatness that its form should outlive its substance : 
that gilding and trappings should remain when 
that which they were meant to deck and clothe 
has departed.’ ’’ True reverence should cease using 
empty ceremonies and sounding titles, when they 
are out of touch with reality. Kant, in heralding 
the age of criticism, rightly saw that the greatest 
subjects, including religion and laws, could not 
claim respect unless they stood the test of free and 
thorough examination. The Arian theologians, in 
their contest with Athanasius, made reverence a 
pretext for adhering to their views of the divine 
unity and immutability. We should not trade 



(b) Reverence and love. — Newman, whose ecclesi- 
astical instinct may have exaggerated the import- 
ance of the feelings and objects of awe and venera- 
tion, says truly; ‘No one really loves another, 
who does not feel a certain reverence towards him.’* 
Dante saw in Beatrice not only a figure that 
excited his senses but also an ideal that drew forth 
his highest faculties. Hence his resolve to wait 
and write something worthy of her, and his re- 
cognition of the law that ‘ love intends the welfare 

1 Martineau''^, ii. 161. 

2 Critical and Historical Essays, London, 1874, p. 3. 

3 W. E. H. Lecky, History of European Morals^, London, 
1888, i. 143. For a different estimate of the superstitious 
reverence noted by a traveller in the T 3 ’rol cf. S. A. Brooke, 
Life and Letters of F. W’. Robertson, London, 1865, ch. iii. 

4 B. Kidd, Social Evolutioii, London, 1894, p. 287. 

8 Ruskin, The Crown of B'lW Olive, lect. iv, § 137. 

* H. P. Liddon, Easter in St. Paul's, new. ed., London, 1892, 
p. 327. 

7 J, Bryce, The Holy Roman EmpireT, London, 1880, ch. xix. 
p. 356, 

8 Locke, Essay Concerning Human Understanding, bk. L 
3h. iv. § 23. 

8 Parochial and Pbn'n Sermons, i. 304. 
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mainly of the thing it loves.’ ^ To veil some things 
is to ennoble them, and in literature and life >ve 
may desecrate truth and love by too familia’ 
handling of them. 

(c) Reverence and character. — The worth of re- 
verence is to be weighed by the worth of those 
whom we think deserving of it. It is a sure index 
of the moral value of any society. The Christian 
rule, ‘ Honour all men ’ (1 P 2^^), is to be followed, 
but with discrimination. Our appreciation will 
vary with varying forms of excellence. 

Nathaniel Hawthorne's picture of Puritan New England 
recalls admirably how the settler in that old day, ‘ while still 
the faculty and necessity of reverence were strong in him, 
bestowed it on the white hair and venerable brow of age ; on 
long-tried integrity ; on solid wisdom and sad-colored experi- 
ence ; on endowments of that grave and weighty order which 
gives the idea of permanence, and comes under the general 
definition of respectability.’® 

A society in which tlie ruling types are of tliis 
sort is healthy and progressive. Character thrives 
best in an atmospliere of appreciation, and while, 
as Dr. Johnson said, we cannot pay ‘civilities to a 
nonentity,’ it always does a man good to show him 
respect. 

Literatdr*. — I n addition to works cited above, see artt. in 
Grimm-Thayer’s Lexicon ; DCG ii. 627 ; OED, s.v. ; R. C. 
Trench, Synonyms of the Nl'^, London, 1876, } 19 ; J, Adam, 
The Religious Teachers of Greece (Gifford Lectures), Edinburgh, 
1908 ; F. Paulsen. System of Ethics, tr. F. Thiliy, London, 
1899, pp. 431 -43;1 ; 'T. G. Rooper, School and Home Life, do. 
1896 (opening lecture, ‘Reverence or the Ideal in Education ’) ; 
J. S. Simon, The Three Reverences (Addresses to Girls), do. 
1889 ; J. H. Newman, Parochial and Plain Sermons, do, 1868, 

L 295-308 ; Phillips Brooks, The Light of the World, do. 1S91, 
pp. 253-269 ; T. G. Selby, Lesson of a Dilemma, do. 1893, pp. 
123-144 ; G. H. Morrison, Flood.Tide, do. 1901, pp. 103-114 ; 
W. M. Macgregor, Some of God's Stinistnes, Edinburgh, 1910, 
p. 176; C. Lamb, Essays of Elia (‘Modern Gallantry'); T. 
Carlyle. Miscellaneous Essays, London, 1872, vii. 169-198 
(’Inaugural Address’); J. Brown, Uorce Subsecivts, 3rd ser., 
Edinburgh, 1882, pp. 177-197 (‘Thackeray’s Death’ — instances 
of ‘ his reverence and godly fear’); Tennyson, In Memoriam; 
M. Arnold, Rugby Chapel. AV. M. RaNKIN. 

REVIVALS OF RELIGION.— i. Periodicity 
in religious life. — It does not require much ob- 
servation to be assured that the course of religion, 
in either the individual or the community, is not 
uniform, but has its ups and downs, its seasons of 
greater and less intensity. To what these varia- 
tions are due may be a deep question ; but that 
they occur is a fact lying on the surface. There 
are times of flood -tide in the soul, which are acc om- 
panied with great happiness and leave a deep im- 
pression on the memory, and there are seasons in 
the life of the Church wlien there are given from 
on high wliat the Scripture calls ‘ showers of bless- 
ing,’ Tlie psychology of the human spirit may 
have its own reckoning to render for such pheno- 
mena ; but in the last resort they are to be traced 
to the Spirit of God, blowing whei e it listeth. 

One cause of revival is to be found in personali- 
ties of original religious genius. Such were, in the 
OT, Moses, Samuel, Hezekiah, Ezra, and the like, 
with each of r\ horn a rise in the tide is connected. 
But there was provision made in the economy of 
that period for bringing crowds together, with 
their minds bent on religious exercises, at the 
annual feasts. The Feast of Tabernacles especi- 
ally, with its booths of green branches, must liave 
resembled a cam]i-meeting. In the NT the public 
ministries of John the Baptist, Jesus, and St. 
Paul exhibited many features always associated 
with revivals. The book of Acts can hardly be 
understood by a reader who has never lived in a 
revival, but every chapter contains notices and ex- 
pressions which appeal to the experience of one 
who has. 

Many Church historians liave observed a rhythm 
in the successive periods, like wave following on 
wave. Thus the elevation of the Apostolic Age 

1 Purgatorio, canto x\ii. 

2 The Scarlet Letter, ch. xxii. (Works, Boston, 1SS4, v. 2S3). 
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was followed by the depression of the subsequent 
period ; the intellectual and spiritual <rreatness of 
the age of the Christological Councils formed a 
contrast to the dark age which followed, though 
the latter was illuminated also by the work of the 
great missionaries ; the age of the Crusades and 
the friars was one of greatness in many directions, 
but it was followed by two centuries of disintegra- 
tion. 

2. The Puritan awakening. — In writing the 
history of Protestantism, Dorner divides the cen- 
turies into three revivals — that of the Reformation, 
that of Pietism, and that of Evangelicalism. 
Puritanism {g.v.) might be described as a sea.son 
of wide-spread revival in England ; and no better 
representative of its operation could be named 
than Richard Baxter, who, in The Reformed Pastor 
(1656) and his autobiography (Reliquiae Baxteriance, 
1696), has left an incomparable record of the 
methods by which he made tlie held of labour in 
which he was settled to rejoice and blossom as the 
rose. When he went to Kidderminster, only two 
or three families in each street had domestic wor- 
ship, but, before his work was finished, not more 
than two or three in a street were without it. He 
anticipated the methods of modern revivalists — or, 
rather, invented something better— by getting his 
people to visit him, family by famdy, at the manse, 
and confide to him the secrets )f their spiritual 
condition, so that he could app/ / the best advice 
to every case. As he was zealc us in recommend- 
ing his methods to other ministers, his example 
created wide-spread imitation. 

One of the men of the Second Reformation in 
Scotland, John Livingstone, was privileged to 
witness such an awakening under his ministry as 
has ever since, in his native land and beyond it, 
kept alive a spirit of expectancy in preachers of 
the gospel. \V lien assisting at a communion season 
at the kirk of Shotts, he preached at an extempor- 
ized gathering on the Monday after, and was the 
means of the conversion of about 500 persons, 
whose subsequent life made them a leaven in the 
neigiibourliood to which they belonged. About 
the same time another divine of great learning and 
fine character, David Dickson, was the principal 
instrument in a movement in the west of Scotland 
to which w'as given by opponents the nickname of 
‘ the Stewarton sickness.’ This epithet was due 
to certain physical phenomena accompanying the 
spiritual impressions, of which Dickson himself, 
however, made nothing, being doubtful whether 
they might not be the work of the enemy, to dis- 
credit the movement. 

The effects of Puritanism were not confined to 
England, and Holland especially participated in 
the blessing through the presence of exiled Puritans 
in its pulpits and university chairs. A quickening 
of spiritual life ensued, especially in the universi- 
ties, one of the features of which was the holding 
of prayer-meetings among the students. The same 
feature appeared in the revival, bearing the name 
of Pietism ig.v.), which occurred soon after in 
Germany in connexion with the labours of such 
men as Spener, Francke, and Bengel. Spener 
gave the name of collegia pietatis to the meetings, 
at which laymen were encouraged to speak and 
take part in prayer, and these exercises he re- 
garded as manifestations of the spiritual priesthood 
of all believers, which Luther had proclaimed but 
the Lutheran Church had forgotten. A develop- 
ment of revivalism in several ways unique was due 
to the activity of Count Zinzendorf, the founder 
of the Moravian Church (see art. Mor.wians). 
In origin, however, it was closely connected with 
the movement under Spener, and it had a direct 
and determining influence on the origin of Method- 
lam ig.v.) ; for not only .John Wesley himself, but 


his brother Charles and his friend George White- 
field, were converted under Moravian influences. 
Zinzendorf’s piety was of a brighter type than that 
of Spener, and this was manifested particularly in 
the cultivation of hymn-singing, which has been 
one of the marks of all modern revivals. 

3. The Evangelical revival. — What Puritanism 
gave to the Continent in the movements just 
described came back to England in the vaster move- 
ment of Methodism, of which the primary spring 
is to be sought in the thorough conversion of its 
leaders. These men felt themselves to be the 
depositories of a truth so divine and blessed that 
they could not keep it to themselves or confine 
their preaching of it within the bounds of a parish. 
In the spirit of Him who said that they that are 
whole have no need of a physician, but they that 
are sick, they flung themselves on the most wicked 
and degraded portions of the population, and, when 
churches were refused to them or proved too small 
to hold the crowds, they went to the open air. 
Recognizing the obligation of all to whom the 
joyful sound had come with power to transmit 
the deposit to others, they employed a ministry 
beyond that of the regularly educated and ordained, 
and demanded the witness-bearing, by word and 
life, of all to whom the secret of the Lord had been 
revealed. This is the most fruitful of all the ideas 
of the revival ; nothing has so delayed the evan- 
gelization of the world as the notion that the work 
belongs only to an official class ; and there is no 
reason to hope that the world will ever be won to 
Christianity on these terms. It is through the 
operation of the truer view that legions of Sabbath 
School teachers have been won for the service of 
the Ghurch. 

The Evangelical revival came to Wales through 
the ministry of Whitofield himself and the simul- 
taneous but independent efforts of such natives as 
Howel Harris and Daniel Rowlands, and it fouad 
in the Welsh temperament a congenial soil. It 
entered Scotland through a thorough change taking 
place in the soul of 'Thomas Chalmers (g.v.), in 
who.se big brain and heart it obtained the assurance 
of ditt'usion through the country. His associates 
in the ecclesiastical struggle which led to the 
Disruption were keenly interested in revival 
work. While Robert Murray McCheyne, e.g., 
was absent in Palestine, in quest of a site for a 
Jewish mission about to be founded by the Church 
of Scotland, a revival broke out in his congrega- 
tion at Dundee under the ministry of his locum 
tencns, William Burns, subsequently the famous 
China missionary, and it continued to the end of 
McCheyne’s life. Horatius Bonar, subsequently 
noted as a hymn-writer, republished in 1845 a work 
on revivals originally issued in 1754 by John Gillies 
of Glasgow, under the title of Historical Collections 
relating to Remarkable Periods of the Success of 
the Gospel, and brought it down to date, inserting 
not a few letters from friends of his own about 
hopeful movements in their parishes at the time. 
Another member of the McCheyne circle, A. N. 
Somerville of Glasgow, developed in later life into 
a modem apostle, going round the world as an 
evangelist and succeeding in delivering his testi- 
mony even in such unlikely quarters as Berlin 
and Petrograd. The anticipations of revival 
mentioned in the work of Bonar had become more 
general, as time went on ; and it was in answer to 
wide-spread prayer that, in the years 1859 and 
1860, times of bies.sing were experienced in many 
different parts of the three kingdoms. Ireland was 
the first part visited ; and a classical record of this 
movement will be found in the work of an Irishman, 
William Gibson’s Year of Grace (Edinburgh, 1860). 

4. Work of D. L. Moody. — Still more extensive 
was the work of the American evangelist, D. L. 



REVIVALS OP RELIGION 


755 


Moody, in 1873-75, 1881-83, 1891-92. He was 
thirty-six years of age, a layman, without uni- 
versity education, practically unknown, when he 
appeared in Edinburgh in the end of 1873 ; only a 
few ministers interested in such work had been 
informed of his successful efforts in the north of 
England, and, having gone there to see and hear 
him, they extended to him an invitation to come 
to Edinburgh. But it was not long before Scotland 
became aware that it had found an evangelist 
whom it could take to its heart, and, before the 
year ended, the whole country was full of the 
rumour of what was going on in the capital. He 
had brought with him a coadjutor, IraD. Sankey, 
who ‘ sang the gospel’ to his own accompaniment 
on an American organ, these being novelties at 
the time and forming an element of attractiveness. 
But it was soon manifest that the centre of power 
was the evangelist himself. He was of stout and 
heavy build, yet full of activity and business 
capacity. He had the shrewdest perception of 
character, and knew how to utilize all available 
forces. He held three meetings a day— one at 
noon for prayer, testimony, and praise ; a Bible- 
reading in the afternoon for the building up of 
Christians ; and an evangelistic meeting at night. 
From the first these were well attended, and soon 
every meeting was crowded, wherever he went. 
His doctrine had a wide range, not omitting the 
sterner aspects of truth, but culminating in the 
love of God. There was not much eloquence, but 
unfailing freshness, the most remarkable feature 
being abundance of illustrations, drawn not from 
nature or art or literature, but from his own ex- 
perience in dealing with human beings. He had 
the power of attracting young men and inspiring 
hero-worship ; and, as there happened to be a 
theological college next door to the place where 
most of the meetings were held, the students not 
only assisted in the inquiry meetings but carried 
the news of what was going on to all parts of the 
country, and so prepared the way for the visits of 
the evangelist to other places. Moody angled for 
decisions at the close of his addresses with remark- 
able tenderness and skill, but he did not put undue 
pressure on any to make known their anxiety. 
There were no physical manifestations of any 
kind, and he exhibited promptitude and .sometimes 
not a little humour in restraining attempts at 
extravagance. He was singularly free from the 
weaknesses sometimes imputed to men of his class, 
such as personal vanity and love of money. He 
seemed to be always sensible that he owed his 
opportunity to the labours of the regular ministry 
before him in the field, as well as that the per- 
petuity of his work would depend on the sympathy 
and fidelity of the same labourers in the field after 
he had left. Though ultimately a Pactolus for 
him and his colleague began to flow from the sale 
of hymn-books, his unselfishness had been fully 
established before he became aware of this, and he 
made an unselfish use of the riches flowing from 
this source, devoting large sums to the equipment 
of colleges for young men and women which he 
opened in his native place in later life. The 
classes chiefly affected by his mission were not the 
poor and ignorant, though these ultimately bene- 
fited largely from the labours of those in whom 
the desire for altruistic efl'ort had been begotten, 
but those who, though connected with churches, 
were still undecided and living a prayerless and 
worldly life. Such, however, are perhaps the 
proper subjects of a revival ; and the power of a 
revivalist lies in the summons to them to bring 
their conduct into harmony with their convictions. 
The remark is often quoted of some one who said 
that Moody was the biggest ‘ human ’ he had ever 
met, and this is an estimate which would commend 


itself to those who were acquainted with liim. 
But it was an afterthought ; at the time the pre- 
vailing impression was the sense of a movement 
directed from above, in which all the human 
agencies concerned were swallowed up and for- 
gotten. 

Among the students of the New College who 
assisted Moody in Edinburgh the one destined to 
prove most useful was Henry Diummond, who for 
years accompanied the American evangelists from 
one great city to another, devoting himself especi- 
ally to meetings for young men, in the manage- 
ment of which he unfolded qualities of rare 
distinction. When settled subsequently as pro- 
fessor of Natural Science in Glasgow, he became an 
evangelist to the universities of Scotland, woiking 
chiefly in Edinburgh, where his labours were facili- 
tated and seconded by Principal Sir William Muir, 
Sir Alexander Simpson, and other members of the 
faculties. He succeeded in winning for religion a 
new place in the universities of his native land, 
the change being embodied in the Christian Unions 
established within their walls. His evangelistic 
labours on behalf of young men, and especially 
students, extended all over the world ; and at one 
time he found a remarkable entrance for the 
evangelistic message among the upper classes of 
London society. Between him and Moody there 
subsisted a beautiful and lifelong friendship ; and, 
when the younger man was charged with heretical 
views, the older constantly declared that he had 
listened to his friend far oftener than had his 
accusers, but had never heard from him anything 
with which he did not agree. 

5 . Welsh revival of 1904 - 06 . — In 1904 a revival 
of great intensity occurred in Wales and lasted for 
about two years. It seemed almost to rise out of 
the ground, so little was it the result of definite 
teaching and so primitive were the forms in which 
emotion exhibited itself ; yet it had wide-spread 
practical effects of the most definite kind, such as 
the diminution of drunkenness, the abandonment 
of feuds, and the restitution of property. It sub- 
sided, however, as unaccountably as it arose, and 
for its promoters there was not a little disillusion- 
ment. A French student of religious psychology, 
Henri Bois of Montauban, was so affected by the 
rumours reaching him that he visited the scenes of 
revival, thoroughly investigating everything, in- 
cluding certain occult physical manifestations, and 
the results were embodied in a large work entitled 
Xe RtveU au Pays de Galles (Paris, 1906), as well 
as a subsequent volume entitled Quelques Reflexions 
sur la psychologie des rtveils (do. 1906). In the 
latter much use is made of the crowd-psycholoCT 
of his countryman, Gabriel Tarde ; and it would 
be a singular fact if the best literary monument of 
the Welsh revival should in future have to be 
sought in a foreign language. 

6 . American revivals. — America is the land of 
revivals. Nowhere else have these been so fre- 
quent as in the United States ; nowhere else have 
tne Churches owed to them so much of their in- 
crease and prosperity ; and nowhere else have they 
been subjected to so much philosophical and theo- 
logical discussion. It is to the atmosphere of 
revival in which they live and move that American 
thinkers owe the position of pre-eminence in reli- 

g ious psycholo^ conceded to them even by the 
lermans ; and it is not surprising that the Ameri- 
can book which has attained most notability 
throughout the world since the beginning of the 
century should be of this type, William James's 
Varieties of Religions Experience (London and New 
York, 1902). 

What is known as ‘ the Great Awakening ’ began 
in 1734, and broke out again in 1740 at Northamp- 
ton, Mass., under the preaching of Jonathan 
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Edwards (q.v. ), pastor in the Congregational Church 
of the place, and it extended through the greater 
part of New England, George Wliitefield, from 
England, being one of those who assisted in the 
later stages. It began ■with Edwards preaching a 
series of sermons in which attention was concen- 
trated on sin, with the purpose of awakening the 
conscience ; and the power of producing deep con- 
viction of personal guilt remained one of the lead- 
ing features of his ministry. But he was a man of 
high character and philosophical grasp, to whom 
his countrymen fondly look back as their deepest 
thinker in theology. He was the author of numer- 
ous works, most of which were connected udth the 
revival, and one of them is a classic, A Treatise 
concerning Religious A ffections (1746), being written 
to show wliieh features of the prevalent excitement 
were healthy and ought to be encouraged, and which 
were morbid and needed to be restrained. He tell 
out with his people over the question of debarring 
the unworthy from the Lord’s Table and had to 
quit the place ; hut he finished his course in honour 
as president of Princeton College. 

Times unfavourable to religion followed in con- 
nexion witli the War of Independence ; but, about 
the turn of the century, cliietly through the preach- 
ing of James McGready and two brothers of the 
name of McGee, a remarkable awakening passed 
through the Cumberland country in Kentucky and 
Tenne-ssee — a region whicli had long been notorious 
for irreligion and violence. Taking place in such 
a population, assembled in huge camp-meetings, it 
was attended with physical manifestations of a 
remarkable order, which, under the name of ‘ bodily 
exercises,’ are fully described in a curious but 
obviously well-informed article in the Princeton 
Theological Essays (1st ser., New York, 1846, 
Edinburgh, 1856), under the title of ‘ Bodily Effects 
of Religious Excitement.’ To these the leaders of 
the movement do not appear to have attached 
undue importance, but such experiences must have 
produced among the masses of the people an over- 
powering sense of supernatural agency. Similar 
phenomena have often since appeared, but they 
tend to diminish before tlie advance of education. 

When Timothy Dwight, in 1795, became presi- 
dent of Yale College, religion among the professors 
and students was at a very low ebb ; but, under his 
powerful preaching from the pulpit of the college 
chapel, revivals took place again and again among 
the students ; and, it is said, no fewer than seven- 
teen such visitations could be counted in the course 
of a century. Ever since, such movements in 
colleges have been a prominent feature of the 
revivalism of the country ; and E. D. Starbuck, in 
his Psychology of Religion (London, 1899), has 
thereby been led to connect conversion with the 
physiological changes of puberty. Certainly there 
are affinities between religion and the awakening 
of the youthful mind to such sentiments as patriot- 
ism and altruism ; but in some at least of the 
American revivals, such as that conducted by 
C. G. Finney, the average age of the converts was 
much more mature. The Young Men’s Christian 
Association has obtained in American universities 
a position of great importance, its building being 
generally on the campus and forming the socim 
centre of the place ; and this has afforded oppor- 
tunities of a unique description for the diffusion of 
religious sentiments among the student body. 

The Irish revival of 1859, above referred to, was 
an importation from the United States, where it 
had been prevalent for two years previously ; and 
of course Moody had learned his methods in his 
own country before coming to the Briti.sh Isles. 
But his success in the old country gave him a 
standing in his own land such as no evangelist 
before him had enjoyed, and he was going up and 


down the States evangelizing till his death. Nearly 
all the evangelists who have since come into promi- 
nence, such as G. F. Pentecost, B. F. Mills, R. A. 
Toney, J. W. Chapman, and W. A. Sunday, may 
be looked upon as his disciples and imitators, 
though some of them have developed novel methods 
in certain directions, such as awakening interest 
before their arrival, uniting the religions forces 
of the place for a general effort, securing the 
public testimony of converts, and getting the 
results which have been harvested well preserved 
after their departure. While Moody was attended 
only by a single coadjutor, the more successful of 
these recent men move from place to place with a 
following of something like a dozen, ready for every 
kind of assistance such as secretarial work, singing, 
advertising, and the rest. 

7 . Horace Bushnell’s protest. — This triumphant 
progress of revivalism in the United States did not 
take place without challenge. Certain denomina- 
tions held aloof, especially the Episcopalian, 
although the ‘ missions ’ carried on in recent times 
not only among Episcopalians but even among 
Roman Catholics may be regarded as a concession 
to the popularity and utility of methods which 
these bodies have been slow to acknowledge. 
Almost exactly a century after the appearance of 
Jonathan Edwards’ classical work mentioned above 
there was published by another minister of the 
same denomination, Horace Bushnell (q.v.), a book, 
Christian Ntirture (Hartford, U.S.A., 1847), which 
traversed the prevailing practice in thoroughgoing 
fashion ; and, though small in bulk, this is one of 
the great works of American theology. Bushnell 
was not opposed to revivals as such ; indeed, he 
had taken part in them and had, at a not very 
tender age, passed through a marked conversion 
himself. But he was irritated by the disposition 
in multitudes to assume that nothing could be 
happening in religion unless a revival were going 
on, by the exaggerated importance ascribed to con- 
version, as if it were the only religious experience, 
and by the invasion of the sacredness of personality 
in certain practices of the revivalists. He charged 
revivalism with exaggerated individualism, no 
comprehension being displayed for the functions 
of the Church, the family, and the State, or for 
the significance of baptism among the experiences 
of life. He struck at the very heart of the system 
by maintaining that, normally, those who have 
had the advantage of Christian culture in the home 
should grow up Christians, ■without requiring 
such a change as is insisted on in revivals. Bush- 
nell’s strong point was never the evidence from 
Scripture, and he did not do full justice to the 
teaching of our Lord Himself on the new birth, on 
taking up the cross, and on making confession 
before men. When it is to experience that the 
appeal is made, opinions majr difler widely as to 
the proportion of those receiving a Christian train- 
ing who subsequently appear as undeniably Christ- 
ian, but it would be a fatal mistake not to recognize 
that multitudes of those who have enjoyed the 
best of nurture grow up alienated from (Jod and 
with their heart in the world ; and these are the 
proper subjects of a revival. To regard as true 
Christians all who have undergone such rites as 
baptism and confirmation is to be content with a 
nominal and Pharisaic type of Christianity. The 
communication of religion from the outside through 
tradition and instruction is not enough without a 
reaction from within by the personality itself and 
a grasping of the truth by the mind’s own activity. 
Bushnell’s protest, however, enabled those to 
breathe who had no story of their own conversion 
to tell ; and these have included even prominent 
revivalists like Zinzendorf and Drummond. The 
test for every one is not whether at some past 
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moment he passed through a spiritual crisis, capable 
of being related as a testimony, but whether at 
the present moment he is prejjared to receive the 
Saviour and to surrender all to His love and service. 
There will always be minds to which catastrophic 
experiences in religion are congenial and others to 
which the methods of nurture are more acceptable ; 
there is plenty of room within the Kingdom of 
God for work inspired by both of these ideals ; and 
with the progress of time each side may be trusted 
to understand the other better. 
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James Stalker. 

REVOLUTION.— See Rebellion. 

REWARDS AND PUNISHMENTS. — i. 
Preliminary. — In considering the attitude of the 
ethical or religious man, as such, towards rewards 
and punishments, we are met at the outset with 
certain questions which involve the whole nature 
of law. Those thinkers, e.g. (nowadays fewer 
than formerly), who treat law in the Austinian 
fashion as an authoritative command, claiming a 
more or less unreasoning obedience, will naturally 
reduce to a minimum the potential influence upon 
it of religion and ethics. In the famous phrase of 
Samuel Horsley, w'e shall have nothing to do with 
the laws but to submit to them ; and the punish- 
ments and rewards assigned by them we must 
accept with at least an external show of accommo- 
dation. On the other hand, it is a perfectly tenable 
position, and has indeed been maintained by some, 
that the infliction of punishment is not permissible 
to man, and least of all to the State. Those who 
hold this opinion point out, with much appearance 
of reason, that fallible humanity is incapable of 
exactly measuring the guilt of the criminal or of 
tracing the causes and effects of the crime beyond 
its narrowest surroundings. For many, perhaps 
for all, ottences society itself, or the unreachable 
past, may well be far more responsible than the 
so-called offender — not to add that, in the words of 
Angelo in Measure for Measure,^ the jury often 
‘ may in the sw'orn twelve have a thief or two 
guiltier than him they try.’ For these and other 
reasons men of the most various religious views 
have deemed it necessary to take punishment 
altogether out of the hands of erring human 
i«- * “a. 




tribunals. Some base their conclusions on an 
interpretation of certain words of Jesus ; of tliis 
class are Tolstoi and his followers. Others, like 
Kropotkin, taking an anarchistic view of the 
world, adapt their conception of punishment to 
their general idea of the illegitimacy of all ordered 
government. Some bid us leave penalty to the 
divine court that cannot err ; others, rejecting all 
idea of the divine, see no reason on that account 
for subjecting the individual to the judgment of 
his fellows. 

In the opinion of the present writer these argu- 
ments admit of no direct answer ; they can only 
be met on the principle of solvitur ambulandu. 

‘ Common sense ^ (in the Aristotelian acceptation 
of the plirase as the general opinion of enlightened 
men) liolds, and will apparently continue to hold, 
that one way to decrease crime is to punish it ; and 
it is only a small minority which holds that the 
sole legitimate way to decrease crime is either to 
ignore it or to meet it by active benevolence or non- 
resistance. We are far from denying that the 
elimination of punishment may be considered a 
desirable ideal ; but a philosophy that is to have 
any practical value must take account of actually 
existing conditions ; and it is with these that the 
present article will mainly concern itself, leaving 
maxims of the kind descril)ed to play their part 
exclusively in the inward life. 

On the other hand, the Austinian theory seems 
to fail chiefly through not taking account of the 
fact that law, as an expression of one side of 
humanity, is a product of evolution, and cannot be 
understood without a consideration of its origin 
and growth in and through past ages. Therefore, 
although this historical aspect is fully dealt with 
in the artt. Crimes and Punishments, we shall 
keep it in view throughout this article ; for law, 
regarded as a growth, is at once seen to fall under 
the etfective criticism of a constantly growing 
moral and religious feeling in the community. 

2. Basal elements of punishment. — Law is the 
product of society, and, at least partially, of society 
in its religious aspect. 

• Those ways of action,’ says Durkheim,! ' to which society is 
Btrongiy enough attached to impose them upon its members, 
are, hi that very fact, marked with a distinctive sign provoca- 
tive of respect.' 


Authority springs from social opinion : indeed, ‘ it 
might even be asked whether all authority is not 
the daughter of opinion.’^ But society soon finds 
that mere opinion will not exert suflicient authority 
to influence all its members ; and the very earliest 
customary laws make us familiar with sanctions 
and rewards.* Punishment, whatever shape it 
may assume, is clearly seen to be an evil.^ In the 
sense of penalty inflicted under the sanction of 
law, it has at least one of its roots in the primitive 
instinct of revenge, precisely as reward is partly 
ba.sed upon the primitive instinct of gratitude. 
‘ Revenge,’ said Bacon, ‘ is a kind of wild justice ’ ; 
and conversely justice, in one of its most impor- 
tant aspects, is but a tamed and civilized revenge. 
Now revenge (q.v.), superficially viewed, is a pure 
‘ evil’ ; it seems to be nothing but the impulse to 
return blow for blow. Because you have been 
injured, anger prompts you to ensure that what- 
ever has injured you shall suffer in the same way 
and to the same e.xtent. But it is not long before 
you discover a thousand circumstances that may 
complicate this simplicity. In your anger you 
may easily deal a heavier blow than the one 
received. You may often wish to avenge the 
wrong, not of yourself, but of another. Yon may 


1 The Elementary Forms of the Reliqious Life. p. 207. 

» Ib. p. 208. 

* By some the word ‘ sanction ’ is made to include reward? 
by others, such as Austin, it is used of penalty only. 

* Bentham, Works, i. 390. 
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have to call in external aid in order to accomplish 
your revenge. You may be unable to reach your 
enemy, and you may desire to attack some one 
else in his stead. Or, again, your injurer may 
retort to your reply, and an indefinite series of 
retaliations may be thus set up ; nor is it by 
any means certain that the original aggressor will 
in the long run get the worst of it. Revenge is 
thus perceived to have a very awkward tendency 
to defeat its own end. Yet, despite all this, the 
claim that be who injures another should receive 
at least an equal injury in return is b3' no means 
negligible. It is indeed arguable that the straight 
hit from the shoulder is etliicallj' more justifiable 
than the cold-blooded infliction of a judicial 
sentence. Again, the frequent necessity of calling 
in outside aid tends to enlarge personal revenge 
into that^\ider emotion which, in its later develop- 
ments, becomes patriotism. The family, the tribe, 
the nation desire to inflict on a whole community 
a punishment for an injury done to a single 
member of their community ; and this is one ex- 
pression of that sen.se of solidarity which is the 
ultimate basis of ethics. Revenge, therefore, 
must bv’ no means be treated as non-moral or even 
as non-religious. So soon as the mere application 
of the lex talionis is perceived to be impossible ; so 
soon as the itiea of vicarious action and of vicarious 
suliering enters in ; sosoonasinjuiies to intangible 
values {such, e.g., as honour or reputation), which 
cannot be assessed at a definite price, are taken 
into account j so soon does the apparently non- 
moral principle of revenge take upon itself an 
ethical aspect. Without entering in detail into 
historical or anthropological questions,* we may 
safely as.sert that this primal instinct of human 
nature demands, in societj' as it is, not suppression 
or extinction, but regulation and limitation. 

We see in revenge the working of two impulses, 
anger and fear. Primarily, the return blow involves 

(а) an automatic reflex-action, (i ) an attempt to clear 
danger out of the way. In both we have the germ 
of a moral feeling. In (a) we see resentment, in 

(б) that demand for a free unfettered existence 
which is the condition of a moral life. Hence 
neither bj’ legal codes, even the most humane and 
rational, nor by some of the most religious-minded 
of philosophers has the element of revenge been 
altogether ruled out. Thus of resentment 
Martineau observes that it is justified if ‘it retains 
its primary form of legitimate instinct, without 
added taint of artificial malignity and, while 
Sidgwick and John Grote^ wish the desire to 
inflict pain to be diminished, thinkers so opposite as 
Stephen* and Rickaby® see in that desire a 
perfectly legitimate emotion. Rickaby, indeed, 
representing a Roman Catholic point of view, is 
particularly strong on the point. 

* Vengeance undoubtedly prompts to many crimes, but so 
does the passion of love Both are natural mipulses. It would 
scarcely be an exaggeration to set down one third of human 
transgres'«ions to lo\ e, and another third to re\ enge ; yet it is 
the abuse in each case, not the use, that leads to sin.' 

Quoting Aristotle® and Augustine,’ he points out 
the necessity of this retributive and retrospective 
element in justice. To Renthaui the matter 
appears in a dill’eient light ; but to him also that 
law is the be-.t wliich secures that punishment and 
reward shall automatically follow disobedience and 
obedience ; thus to him one of the best of all laws 
was Burke's famous Act regulating the pajmient, by 
the Lords of the Trea.sur}', of their own salaries 
out of the public funds — an Act so drawn that the 
receipt or the loss of the salary automatically 
followed care or neglect. Resentment, similarly, 

1 See again artt. Cri.mes and Punishmests, 

2 Types of Ethical Theory'^, il. 19S. 2 Moral Ideals^ p. 264. 

4 Crim. Law of England, ch. iv. p. 99. 

2 Moral Philosophy, p. 175 ff. ® Rhet. i. x. 17. 

7 Serm. 125, n. 5, on the punishment of Judas. 


is tlie basis of that public opinion which is the 
automatic reward or punishment appropriate to 
the moral law.* In fact, as this automatism is 
developed, it emerges into that lofty ethical con- 
ception in which the sin is view'ed as its own 
punishment — a conception adumbrated by Origen,’ 
and admirably exhibited by Martensen ® and 
others ; and one which lies at the base of the 
Divina Commedia. 

Nor is the other aspect of revenge, that of fear, 
without its distinctly ethical side. For this 
instinct of self-protection is inseparably linked 
with the group-instinct. 

* Pure anarchy or self-redress is qualified first by the sense 
of solidarity within the primary social unit.’^ 

Fear leads to the search for help ; and without 
this sense of solidarity no truly ethical emotion 
can arise. It leads, first, to preferential group- 
treatment, the typical instance of which is the 
blood-feud. Of this examples still remain in the 
Corsican vendettas and in the so-called punitive 
expeditions against ‘ inferior ’ races, the object of 
which is to exact the blood of many ‘ inferiors ’ 
for that of one or two of the ‘ superior ’ race. This 
example is by itself sufficient to show that pre- 
ferential group-treatment may act to depress as 
well as to heignten the moral standard. It makes, 
on the one hand, for an enlarged and enormously 
powerful selhshness, and, on the other, for a sense 
of obligation beyond oneself ; it makes alike for 
privilege and for brotherhood. It is, of course, 
the root-principle of ‘ civilization ’ ; hut it has not 
always meant moral advance. 

E.g., ‘at lower levels of savage societv, punishment has some 
proportion to the offence. It is at higher levels, in barbaric 
and desjiotic societies, that punishment is most cruel and dis- 
proportionate.’ t ‘ Increasing seventy has been a characteristic 
of European legislation up to quite modem times.’ ® 

The treatment of the slave as a chattel, again, 
is largely due to the solidarity of the free popula- 
tion. And, as ‘ civilization ’ advances, certain 
crimes develop which were unknown to earlier 
stages of the world. 

■xet, on a larger view, these drawbacks are seen 
to exhibit the power of morality in a clearer light. 
It was the realization that a slave had no rights 
that led to the movement for his emancipation ;7 
and, as Maine points out,* the colossal frauds of 
modern times raerelj’ show how the had faith of 
the few is facilitated by the confidence given and 
deserved by the many. Ancient Roman law 
recognized only one form of dishonesty, namely, 
theft. English law punishes defaulting trustees. 
But it would be a great mistake to conclude that 
the ancient Romans practised a higher morality 
than ourselves. 

And, indeed, the principle of discrimination 
which leads to these evils leads also to immense 
good. The bounds of the group or clan, e,g,, 
cannot remain rigid. For all sorts of reasons they 
are constantly altering. Outlaws from other 
groups are admitted ; whole clans unite for con- 
venience or for protection. Judah admits into its 
ranks the Calebite or the Jerahmeelite ; Rome 
confers its citizensliip on the Gaul and the 
Spaniard. When once, for any reason, j’ou have 
conceded privileges to your group, it is always 
open to you to draw an outsider within the sacred 
fence ; and he then receives the privileges from 
which lie was excluded. Indeed, the very fact 
that a group has been formed involves to some 

* Cl. Pollock, Essays in Jurisprudence and Ethics. 

2 De Pnne. il. x. 4 (Ante-Nicene Library, x. 140). 

3 Christian Ethics, p. 359 ff. 

4 Hobhouse, Morals in Evolution, p. 130. 

5 An. Crimes and Punishments (Primitive and Savage), voL 
iv. p. 249A. 

6 MI 1. 187. 

7 See van Ness Myers, History as Past Ethics, p. 203. 

s Ancient Law, p. 321. 
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extent the breakdown of the solely self-regarding 
emotions ; the group may, it is true, have been 
formed through hate or fear of another group, but 
it necessarily induces self-sacrifice on the part of 
those who join it ; and self-sacrifice, once set in 
motion, has a tendency to enlarge itself. From 
the conception of love of a neighbour and helper, 
the step is possible, and even likely, to love of a 
stranger. Opportunities of such a step constantly 
arise : old enmities may be forgotten under the 
stress of circumstances, and, once forgotten, they 
are not always remembered again. Normans and 
English, e.g., were fused into one by the French 
wars. 

This fluidity in the boundary of the group leads 
not only to a constantly-changing conception of 
political duty generally, but specially to an 
infinite complexity and variety in the ideas of 
punishment and reward. Anger and fear are 
subject to constant modifications under the influence 
of affection or love ; and a new line of ethical 
growth is seen emerging under that influence. To 
take a simple example ; when it is perceived that 
it is on the whole advantageous to the community 
to allow the slave, who has hitherto been a 
chattel, to work for a reward, the community is 
on the way towards a recognition of the slave’s 
rights, and we are not surprised to find a class 
of manumitted slaves appearing in its midst. 
Similarly with the criminal. At the first moment 
of anger he is thought of merely as an object to be 
hurt or destroyed ; but, when it is realized that he 
too may have his utilities — that in fact it may be 
undesirable utterly to cast him out — then we find 
all sorts of precautions taken to prevent his hasty 
destiuction. Thus arise the cities of refuge, 
trials by ordeal, sanctuaries, advocates, ‘ the 
King’s Mercy,’ until ultimately we reach the 
whole apparatus devised by a Becearia and worked 
by a Howard for the elimination of any suffering 
over and above what is necessary for the public 
safety. Love has begun to work ; the criminal is 
recognized as a member, if an erring member, of 
the group ; and, indeed, the principle entered 
fairly early into the social order. For a long time 
ast some tribes, and almost all organized States, 
ave reserved a prerogative of pardon, lodged in 
the chief magistrate, the purpose of which is to 
cast the asgis of protection over the criminal him- 
self, as one who, despite his lapse, may yet be of 
service to the community. This gradual enlarge- 
ment of the .social group to include within it those 
who were formerly shut out is part of a general 
movement on the part of the group to assume 
responsibility over a wider and wider area ; and 
there seems to be no limit to the growth of this 
tendency. Already we see the State throwing its 
shield over children, imbeciles, and the lower 
animals ; it has long protected the alien ; and w here 
it will stop none can say. In the 20th century 
movement for penal reform the scientific and the 
humanitarian lines are seen to converge ; and the 
tendency is to transform mere punishment into a 
converting discipline, beneficial alike to State and 
to individual. 

To the two elements of anger and fear, then, 
that are involved in the primary conception of 
punishment we must now add a third, which tends 
ever to become the dominant one — that of affection 
or love. 

3. Manifestation of these elements in modern 
theories of punishment. — Inheriting the tradition 
of these three emotions of anger, fear, and affec- 
tion, the modern State, more or less consciously, 
applies them in its system of punishment. It is 
true that the ethical element is not always promi- 
nent in the application of law to practice ; but the 
three aims of punishment as so far understood 


(retributive, deterrent, and reformatory) neverthe- 
less underlie our ciiminal law, and the tendency 
is for the ethical aspect gradually to assume a 
dominant position. 

* As social order,’ says Hobhouse, ‘ evolves an independent 
organ for the ^justment of disputes and the prevention of 
crime, the ethical idea becomes separated out from the con- 
flicting passions which are its earlier husk.’ 1 

The judge has before him, at least theoretically, 
the accuser, the community, and the accused, each 
of them preferring a claim. These claims (though 
not always in practice separable) may be rouglily 
defined jis (o) the indignation of the accuser, (b) the 
fears of the community, (c) the appeal of the accused 
to consideration as a member of a group united by 
solidarity of interest and good-will. These claims 
correspond alike to the three primary emotions 
and to the three aims of punishment But the 
fact that the three claimants are not left to them- 
selves to settle the dispute brings to light a fourth 
element. For, although it might at liist glance 
appear that the judge is merely the repiesentative 
of the community as against accuser and accused, 
yet this is not really so ; he is the representative, 
not of one party, but of all the three ; and his task 
is to apportion the relative values of the three 
claims. Thus, with the calling in of an outsider as 
arbitrator, there is a notable development, which 
(despite strong arguments that might he brought 
forward on the other side) seems on the whole to 
mark an ethical advance. In the first place, to 
adjust the demands of the emotions reason is 
called in as uin))ire ; and reason, in the fine phrase 
of Milton, is the law of law itself. Again, the 
presence of this umpire assures finality ; the cause 
IS brought to some sort of conclusion. And, 
thirdly, a power is brought into play of the highest 
ethical importance— the power of leadership in 
things of the mind. It was thus that Deborah, by 
judging Israel under her palm-tree, acquired that 
capacity and influence which enabled her to rescue 
her country from the oppressor. In a well-known 
passage Maine describes how, in the early days of 
Rome, a vir pietate gravis may have first come to 
intervene as arbitrator in disputes. Passing acci- 
dentally by, he is asked to decide the case ; a sum 
of money is staked on the decision ; and at the 
close the loser pays the sum, not as a penalty, but 
as remuneration for the arbitrator’s trouble.* The 
judge is chosen as pietate gravis; and his m'efo* 
and gravitas cannot but grow with exercise.* 

Yet, as we have hinted, some ethical weaknesses 
lurk in the procedure as now carried out. The 
arbitration is now compulsory, at least to one of 
the disputants; and tne arbiter is no longer a 
kindly spectator, but a professional. The ‘ sura of 
money’ has become a penal infliction; and the 
infliction is made by proxy. Ve have, in fact, 
not merely restitution, but penalty. As to the 
evils of professionalism, they are obvious to all. 

‘ A profession is essentially a conspiracy.’ * In 
the weighty words of Lord Loreburn, ‘ Liiwyer.s 
are against legal reform : it is an interested pro- 
fessional opposition.’ * Nor is the effect, upon the 
class that awards or inflicts punishment, by any 
means always beneficial. In actual fact, perhaps, 
the judge himself may escape these ettects ; but it 
would be ditticult to find a harder-hearted class 
than the set of lawyers, clerxs, and apparitors who 
surround him. It is liere that public opinion must 
always be awake ; and here too lies one of the 
chief merits of an unprofessional jury -system. 

The judge, fallible as he is, is not without 
guidance ; and that guidance is tradition. This 
tradition acts both towards width and towards 
limitation. The judge’s principle must always 

1 p. 130. a p. 384 ff. 

5 But see Pollock’s note on Maine, p. 407. 

4 See 2'he Sation, 16th June 1917. ® Ib. 
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tend to push him beyond his boundary ; his tools 
keep him witiiin it.* In place of haphazard 
custom, a code lias appeared as a kind of standard- 
ized tool ; but that standard is always subject to 
modilication. Spontaneous modification largely 
ceases with the introduction of a code ; but 
deliberate change, due to the conscious desire for 
improvement, never ceases.® It was thus, e.g., 
that Mansfield, by ingenious interpretations of the 
law, saved Roman Catholics from the penalties of 
the Test Act, W'hich, again, was actually repealed 
fifty years later. We become aware, then, of 
another power behind the judge, corresponding to 
the impalpable power behind his predecessor, the 
primitive king. Tradition (and also the unescap- 
able spirit of the age) compels the judge to a 
perpetual re-adjustment of the scales of justice. 
The old simple idea of equality inevitably gives 
way, with the growth of knowledge and imagina- 
tion, to the more complicated notion of propor- 
tion.® Behind strict law and also behind tradition 
we detect the regulating presence of equity ‘ — a 
conception so rooted in human nature that it 
appears in the most primitive of fairy-tales. By 
obscure stages law herself begins to subsume 
equity into her realm, until at last we perceive a 
formal alliance between the two j and who can 
doubt that this alliance springs from the desire 
that law shall not be too visibly divorced from the 
developing ethical standard of the times? In a 
similar fashion, the old legal theology has gradu- 
ally adapted itself to the ethical requirements of 
an ethically advancing society. 

‘Nothing,* sa 3 's Maine,® ‘is more distasteful to men . . . than 
the admission of their moral progress as a substantive reality. 

. . . Hence the old doctrine that Equity flowed from the king's 
conscience — the improvement which had in fact taken place in 
the moral standard of the community being thus referrra to an 
inherent elevation in the moral sense of the sovereign.' 

But this very fiction of the king’s conscience 
marks the existence in the mind of the community 
of a type or pattern to which the constitution is 
seen to conform only partially ; * and this pattern 
may in many minds be regarded as a divine order, 
which uses human society as its means of expres- 
sion. Other minds may exclude the divine, yet 
all alike conceive this pattern as an ethical ideal. 

We may now add to the emotions of anger, fear, 
and love, as producers of social punishment, the 
following elements : the conception of an umpire, 
who brings reason to regulate the emotions ; the 
conception of tradition, the accumulation of human 
judgments, limiting the action of the judge ; the 
conception of equity, or of a set of principles 
which must adjust the rulings of tradition ; and 
the conception of an ideal, whether regarded as 
divine or viewed as human, to which communities 
of men have a tendency to conform. Of these we 
may observe that all involve an ethical element ; 
that they must all be present in a righteous 
decision ; and that they are closely bound up with 
the progress of mankind, admitting indeed, to a 
certain extent, of being arranged in historical 
sequence. 

‘Plurima est et in omni iure civili, et in pontificum libris, et 
in Xll tabulis, antiquitatia effigies.’ r 

4. Religious aspect. — When this conception 
of a type or pattern takes the form of a belief in 
a divine order revealed to man, then the subject 
of punishments and rewards becomes distinctively 
religious. Religious, of course, in some sense it 
has almost always been. Even before the sense of 
‘ order ’ was evolved, when religion was scarcely 
to be distinguished from magic, the disorder was 
conceived as a divine disorder : the god was cap- 

1 Martineau, ii. 253. ® Maine, p. 26, 

3 Martineau, ii. 249. * Maine, p. 49 ft. 

5 p. 71 f. Sidgwick, Methoda 0 / Ethicfp, p, 295 ff. 

7 Cicero, d« Oral. i. 43. 


ricious, but men endeavoured nevertheless to 
understand his caprices and to propitiate his 
strange anger. Step by step the god is conceived 
as punishing and rewarding on an intelligible 
system ; and here we see the gradual emergence 
of the pattern. 

‘ We are told,’ saj’s Bryce, ‘ that the sun and the wind killed 
Laoghaire, because he broke his oath to the men of Munster.’ * 
Here the god is seen acting physically, but 
punishing an offence that weakens the social 
bond. A step in advance is taken when spiritual 
agencies arise who take an interest in certain 
moral acts as such® — when, in fact, a certain 
stability is seen in the divine judgments. Zeus, 
invariably punishing a wrong done to the guest 
or suppliant, is already a religious conception ; 
and from that point we can trace the growth of 
the idea of a righteous God into its modern 
stages. A man who has attained this view of a 
righteous God must, when faced with the fact of 
punishment as an integral part of the social 
order, ask himself the question. Is it in accord- 
ance with the will of God that man should 
punish his fellow-man? He may seek enlighten- 
ment from revelation ; and in this case his 
answer will depend on the interpretation that 
he gives to the sacred traditions. Or he may 
inquire of philosophy (supposed here to be more or 
less theistie) ; and in this case the answer will 
vary according to the form of philosophy which 
appeals to him. Should the answer be in the 
negative, we have already pointed out that this 
article will be of little utility. If, on the other 
hand, it be in the affirmative, the seeker will at 
once be led to discuss the ri^ht relation of human 
justice to divine. (1) Shall it consciously en- 
deavour to follow the principles on which, so far 
as can be seen, God rules the world ? Or (2) shall 
men, while duly reverencing the divine law as a 
norm for the individual, refuse to regard it as a 
model for regulations dealing with the social 
order ? Shall the State, in other words, be theo- 
cratic or secular ? There is no lack of communities 
of either kind ; still less is there lack of commu- 
nities with something of both. Of systems that 
have worked on theocratic lines, perhaps the most 
familiar and striking example is the Jewish ; but 
many Eastern States have conformed more or less 
fully to the type, and the Christian Church in the 
Middle Ages made a determined effort to realize 
the ideal. Many theorists also have held this view 
in varying degrees. Arnold, e.g., and Gladstone 
in his Church and State propounded doctrines of 
this kind, while Martensen* speaks of ‘ the divine 
authority which manifests itself in the law, . . . 
and is postulate and background for all earthly 
human authority.’ To him religion is ‘ the inmost 
nerve of obligation, which knits us to responsi- 
bility.’ The ideal has in fact attracted saintly 
minds since the Akkadian psalmist, seventeen 
centuries before Christ, addressed his goddess as 
her ‘ whose will makes contracts and justice to 
exist, establishing obligations among men.’® But 
the verdict of experience is fatal to it. As a matter 
of historical fact, the deadest, the most repres- 
sive, and the least enlightened of all forms of 

ovemment have been the theocratic.® Islam, e.g . , 

eclares plainly that law is religion and religion 
law — with the result that the law of Islam is a 
mass of enactments, unalterable because dictated 
by God or His mouthpiece, instead of a living 
and growing body of principles. The history of 
our own land provides us with instances full of 
warning. Bareboue’s Parliament, endeavouring 

* Studiei in Hiatorv and Juritprudenee, vol. U. ch. xlii. 

p. 212. 

® Hobhouse, p. 30 ff. 3 P. 351. 

4 Quoted by Chevaie, The Book of Psalms, p. x. 

» See Bryce, ii. 236 fl. 
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to rule England in accordance with the Law of 
Moses, is not an edifying spectacle. Tlie identi- 
fication of religion and law, indeed, has been 
baleful to both ; religion has become frigid and 
ceremonial ; law has been treated as infallible, and 
has therefore been unprogressive. True, such a 
system is often successful in securing obedience 
(or at least an external conformity), but at a 
terrible expense ; nor is there any limit to the 
cruelty which may be practised in the name 
of some god or other. It is the attempt to 
punish as Clod is supposed to punish that largely 
accounts for the hideous record of religious perse- 
cution. 

Hence we are not surprised to find that the 
majority of the noblest publicists, even among men 
of deep religious feeling, have utterly refused to 
permit religion, in this sense, to intrude into the 
domain of punishment. The illustrious Beccaria 
— to take but one great name — knew too well the 
dangers of theological interference to permit to 
‘religion’ the slightest visible power over civil 
jurisdiction. All penalties, he held, must be 
dictated by State utility. 

Is, then, religion to be totally excluded? Far 
from it. There is nothing to prevent the religious 
man from being a good citizen ; on the contrary, 
his religion tends to make him the best of servants 
to the State. Accustomed to look on the im- 
provement of character as the highest of aims, he 
refuses, in his r61e of citizen, to accept as a satis- 
factory form of punishment one that does not 
further that aim. Beligious men, it is true, difler 
widely in their views. Some hold that the retri- 
butive element should be upheld ; others, looking 
upon punishment as a necessary evil, to be toler- 
ated solely for the safety of society, will have 
none of that element, and turn their energies 
towards furthering the good of the criminal. But 
their dift'erences are, after all, but matters of 
varying emphasis. 

5. Attitude of the religious man to law. — No 
uestion is at once more important and more 
ifficult than that of the due attitude of religion 
and morality towards punishment. 

‘All theories on the subject ol punishment,’ says Maine, 

‘ have more or less broken down ; and we are at sea as to first 
principles.’ 1 ‘ The question as to the true principles on which 
penalties should be awarded for crime is still an unsolved one,’ 
says Lord Russell of Killowen ; and Sir Robert Anderson, a 
man of almost unequalled experience in criminal investisation, 
maintains that onr whole system of punishing crime is false in 
principle and mischievous in practice.^ 

It is thus plain both that reform is necessary' 
and that it is very difficult. The wise reformer 
will walk warily. Yet we are not without some 
fairly certain principles which may form the basis 
of our views as to the proper forms and methods of 
punishment. Putting aside all sophistical argu- 
mentation, we must recognize the necessity of a 
proportion between penalty and offence, and also 
between penalty and offender. Exact measure- 
ment of crime is of course impossible ; but a 
healthy ethic revolts against a Draconian severity. 
Hanging for the theft of five shillings we will not 
have ; and first oft'enders must be treated leniently.* 
Most of us would also uphold the principle of the 
indeterminate sentence. Again, a true morality 
will not be satisfied to discuss punishment on the 
grounds of mere social convenience. There is 
something to be said, e.g., for a plentiful use of the 
punishment of death. A nuisance is easily got rid 
of, and with the least possible expenditure of public 
money ; the dead criminal cannot repeat his 
crimes, and (though experience does not say so) it 
is arguable that others, by the sight of so terrible 

1 Maine, Indian Spteches, ed. M. E. Grant Duff, London, 
1892, p. 125. 

2 See Kenny, Outlines 0 ) Criminal Law, ch. xxxii. p. 498. 

» /6. p. 608. 


a retribution, may be deterred from imitation. 
But religion and ethics will be moved by no such 
considerations. By death the criminal (who is by 
no means to be treated as wholly unserviceable) is 
deprived of the power of further service ; and to 
this religion, here reinforced by science, will no 
more agree than will the economist now agree to 
make no use of the so-called ‘ waste-products ’ of 
the coal-mine. It may, like the pope in Brown- 
ing’s poem, be compelled to admit the advisability 
of death as a punishment in certain exceptional 
cases, but not on the grounds above mentioned ; 
and it is possible that it may come to reject the 
death-penalty altogether. 

Outlawry, so common in former times, tends to 
lose its meaning as the world tends to become one ; 
but in any case it is a confession of weakness and 
an evasion of responsibility which religion is loth 
to make. Imprisonment and the social boycott, 
to some extent, take its place ; but in the aiiplica- 
tion of these we must insist on the constant treat- 
ment of the criminal as a potentially valuable 
citizen. The imprisonment must not be such as to 
degrade him yet more ; and, on his release, he 
must not be shunned like a pariah, but given a 
fair chance ; Beccaria indeed goes almost farther 
than this. 

‘The degree of the punishment,’ he says, ‘and the conse- 
quences of the crime, ought to be so contrived as to have the 
greatest possible effect on others, with the least possible pain 
to the delinquent.’! 

Law being useless without a sanction, and sanction 
being an evil, the religious man will desire to 
diminish the number of laws and the number of 
leoal crimes. More and more he will aim at the 
substitution of public opinion for legal penalty ; 
for, if experience shows anything clearly, it proves 
that a healthy public opinion does more in a year 
to prevent crime than the severest penalties m a 
century. Duelling, e.g., has ceased in Britain, 
not by being treated as murder, but by being pro- 
claimed as immoral, or even by being ridiculed as 
absurd ; and, were the laws against it to be 
dropped, it would none the less remain in abey- 
ance. Adultery, again, has not flourished least in 
those countries where it has been punished by the 
law.* 

This attitude does not imply any insensitiveness 
to the evil of crime. Religion does not regard sin 
as a mere disease, nor does it relieve the criminal 
of responsibility.’ 

‘ One system (the Philadelphian) had approached the problem 
from the mental side, aiming to solve it by making men think 
right. The other (the Auburn) approached the problem from 
the physical side, aiming to solve it by making men act right. 
Both failed ; for the problem of crime is a moral one. No man 
can be reformed except his conscience be quickened.’* 

Some methods employed at present in the detec- 
tion or prevention of crime the religious man will 
probably regard as pernicious and to be renounced. 
The agent provocateur, e.g., cannot be used but 
at the cost of moral deterioration to himself and 
to the Government that employs him. He may 
diminish one form of villainy, but he adds to 
another that is probably worse. The ordinary 
spy is little better ; and the ofl'ering of rewards to 
criminals who will betray an accomplice can only 
increase, in the society as a whole, the most loath- 
some of vices, that of treachery.’ 

Improvements of the kind here hinted at, and 
many more, may be accomplished bj’ the ethical 
and religious man, acting quietly as a citizen of 
ordinary influence. There are, however, occasions 
when it may be his duty to set himself in direct 
opposition to what he regards as a bad law. Of 
these cases the classical example is Antigone ; the 

I Crimes and Punishments, p. 7 f. 

’ Kant, Phil. 0 / Law, p. 203. 

’ See Mott Osborne, Society and Prisons, ch. i. p. 32. 

4 Ib. s See Beccaria, p. 147. 
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Biblical, Peter and John preaching the gospel in 
Jerusalem. Quite recent times, of course, supply 
famous examples. Here, by the nature of the case, 
no precise rules can be laid down. The conscien- 
tious rebel (or, as Westermarck * calls him, the 
‘moral dissenter’) must seek all the enlightenment 
at his disposal, and then, after carefully balancing 
against his scruples the claims of the State and 
the evils involved in disobedience, act accordingly. 
For such men other moral and religious men will 
desire the punishment to be as light as possible ; 
for conscience is not so common that even a mis- 
taken conscience can be suppressed except at a 
heavy loss to the community. Nor is the dnssenter 
ever acting, in a strict sense, alone. ‘ He feels,’ 
says Westermarck,* ‘ that his conviction is shared 
at least by an ideal society ’ ; in the words of 
Pollock, he regards his own opinion ‘ not as peculiar 
to himself, but as what public opinion ought to 
be.’* An ethical judgment of such men will 
further take into account the fact that the great 
reformers of the past have in their time been 
moral dissenters of precisely this kind. 

Finally, the religious man is, almost ipso facto, 
an optimist. He believes in the inherent power of 
goocl and in its ultimate triumph ; and he looks 
forward therefore to a time when virtue will be so 
predominant that punishment will be unnecessary ; 
the attractions of goodness will be by themselves 
sufficient to ensure just action on the part of 
societies and their members. But meanwhile the 
moral or religious man will give his support to all 
agencies for the eradication of crime, measuring 
that support by the degree in which those agencies 
involve more of the reformative element and less 
of the retributive. 

A word here seems desirable as to punishments 
in the next world. Here the religious man’s views 
cannot help being coloured by his views as to 
earthly punishment. He may, it is true, be com- 
pelled by his belief in revelation to admit the 
existence of certain forms of future penalty w'hich 
may, per se, seem purely retributive ; and he may 
be compelled to answer to objections by the simple 
argument, ‘ Man cannot judge God.’ Neverthe- 
less, we trace a growing tendency to reject the 
merely retributive penalty as unworthy of the 
Deity. Men dare, like Abraham, to ask, ‘Shall 
not the Judge of all the earth do right? ’, and they 
tend more and more to claim from divine justice 
the same end and character as from their own. 
The Roman Catholic has long had his Purgatory ; 
the liberal theologian believes in a universal 
restoration ; the orthodox Protestant no longer 

reaches the deterrent judgment sermons of a 

undred years ago ; and he tempers his view of 
eternal punishment by manifold accommodations. 
The flame is not a literal fire ; or the sinner, even 
‘ between the saddle and the ground,’ may have 
sought and received mercy. 

6. Rewards. — Punishments and rewards divide 
between them the whole field of legislation.* But 
the division is very unequal ; for, though the field 
of reward is far the larger, being in fact co-exten- 
sive with the whole field of service, it naturally 
demands far less attention from the lawgiver. As 
punishment is an ‘evil,’ so reward may be defined 
as ‘ a portion of the matter of good, which, in con- 
sideration of some service supposed or expected to 
be done, is bestowed on some one, in the intent 
that he may be benefited thereby.’* By ‘ benefit,’ 
as might be expected, Bentham means ‘ pleasure’ ; 
but, as he well points out, reward cannot ensure 
[ileasure ; it is meant, how'ever, to enlarge the 

>,V/i. 123. * /(). 3P. 309. 

Bentham, ii. 192. Bentham’s opinion is here slightly differ- 
ent from Chat of the present writer. 

5 Ib. ii. 192. 


opportunities of pleasure at the disposal of its 
recipient. If we prefer the word, we may sub- 
stitute ‘ happiness’ for Bentham’s phrase. 

As we analyze reward, we shall dit-cover ample 
scope for the exertion, by religion and ethics, of 
influence over its distribution. It is hard, perhaps, 
to improve on Bentham’s division, according to 
which it may assume one (or more) of four forms : 
(1) wealth, (2) honour, (3) power, (4) exemptions. 
Of these ‘wealth,’ according to Bentham’s utili- 
tarian view, ‘is in general the most suitable.’* 
Thus successful warriors have often been directly 
rewarded by gifts of money or estate ; and in 
modern communities the whole course of legisla- 
tion has been generally conducted with a view to 
providing wealth as a reward for service, and to 
securing it, when once acquired, against violence 
or fraud. But ‘ honours,’ at least as direct gifts 
of the State, are equally common ; and in .some 
countries civil servants of a certain rank are 
ennobled as a matter of course. We are all 
familiar with titles as a gratification for at least 
theoretical services. Exemptions, again, are 
common, whether in the form of exemption from 
civil burdens or in that of exemption from punish- 
ment. Thus, under the Ancien Regime, the nobles 
and clergy, in return for more or less fictitious 
State services, were freed from most kinds of 
taxation. ‘Previous good conduct’ is almost 
everywhere admitted as a plea in mitigation of 
punishment.* Sometimes, indeed, the exemptions 
have been even anticipatory : a Roman citizen, 
e.g., knew beforehand that he was free from 
capital punishment, a Rnasian deputy from 
corporal. ‘ Benefit of clergy ’ secured ‘ clerks ’ 
from certain penalties ; and in former times 
English noblemen were exempt from penalties for 
even atrocious crimes. 

But it is with regard to power that religion and 
ethics have most to say ; for there can be no 
doubt that of all rewards power ought to be the 
commonest ; and it is in the direction of increasing 
the range of power as a reward that reform should 
certainly proceed. Both on religious grounds and 
on grounds of expediency it is eminently desirable 
that he who has been faithful in a few things 
should be made ruler over many things ; and it is 
to be hoped that men will be diminishingly anxious 
for rewards of other kinds ; that, in fact, men 
who have been useful should ask to be paid merely 
by being granted greater opportunities of useful- 
ness. Here lies the true reconciliation between 
the view of Pericles, that ‘ wdiere there are the 
greatest rewards of merit, there will be the best 
men to do the work of the State,’ * and that of 
Plato, that there can be no sound government 
while public service is done with a view to remu- 
neration.* Whether, e.g., a school should give 
prizes may well be doubted ; but it is beyond dis- 
pute that the boy who has shown capacity and 
merit should be made a prefect. It is true that, 
as Bentham observes,* we do not make him who 
has produced the best piece of artillery the head 
of the Ordnance ; for the capacity of invention is 
not necessarily the capacity of administration. 
But this is beside the point. That to which we 
desire to promote the inventor is the fuller oppor- 
tunity of invention ; and that to which we desire 
to promote the good ruler is the fuller opportunity 
of rule ; the reward is to consist precisely in a 
wider field for service of the kind which a man has 
shown himself able to give. And here is one great 
and obvious advantage, from the point of view of 
the community, held by reward over punishment. 
Both alike ‘ belong to the automatic element of 

* it 194. * Timon of Athens, ui, v. 

* Thucyd. ii. 48. * Laws, xii. 955. 
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social life ’ ; ^ but the working of reward is far 
more automatic than that of punishment, and is 
achieved with a far less wasteful expenditure of 
machinery. We do indeed find many a Galba, 

‘ omnium consensu capax imperii, nisi imperasset’ 
we do indeed find men, with none of Gal ha’s claims, 
promoted to high positions; yet, with all these 
unfortunate exceptions, the capable man tends, by 
the mere virtue of his capacity, to come to the top 
— granted that, in present circumstances, vastly 
too much influence is exerted by powers of rhetoric 
and ‘ pushfulness,’ by audacity and chicane, worst 
of all, by wealth. ‘ Slow rises worth, by poverty 
depressed.’ But it is exactly here that religion 
and ethics find their chance. The moral and 
devout man is accustomed, as we have said, to 
regard character as the really important thing. 
Free from the distorting power of envy, he is also 
(as we believe) gifted with a special flair for the 
discovery of high character; and he will use his 
growing influence for the exaltation of the truly 
serviceable and the depression of the merely 
blatant. With the abolition of the retributive 
penalty and the establishment of enlarged service 
as the appropriate reward, religion and morals will 
be in the way to achieve their higliest ends. ‘ But 
all things excellent are as difficult as they are 
rare. ’ 
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1 Bosanquet, Philosophical Theory of the State, p. 218. 

2 Tac. Hist. i. 49. 


REYNARD THE FOX.— In the Middle Ages 
beast-fables and apologues were largely used by 
preachers — beasts symbolizing men or particular 
qualities or failings, and their words and actions 
being intended to teach a lesson. These fables 
were partly drawn from Eastern sources, and 
Buddhist literature abounds in them, though they 
are also used there to express the doctrine of rein- 
carnation, and they describe the acts of Buddha in 
previous animal existences. Most folk-tale collec- 
tions contain specimens of them, and some are still 
told among the peasantry. But they were not 
invented for the purpose of pointing a moral. 
They existed already as Marchen, and the moral 
was a later addition. All savage collections of 
folk-tales are full of stories of animals which it 
would take little alteration to turn into genuine 
beast-fables. Animal folk-tales, in which animals 
act and speak like men, descend from an age when 
it was actually believed that they could do so, and 
in which also men had already noted the char- 
acteristic traits of ditierent kinds of animals — 
traits which had human parallels. Such savage 
stoiiesareof the Brer Babbit class, and tell how 
this or that animal successfully tricked the others. 
As a rule each people has its favourite rogue-animal 
—Hottentots, Bushmen, and Berbers the jackal ; 
Bantus, Negroes, Mongols, and Koreans the rabbit 
or hare ; Malays and Dayaks the moose-deer and 
tortoise; Ameiican Indians the turtle, coyote, or 
raven ; while in the north of Europe as well as in 
Oriental stones the fox (or the jackal) dupes the 
bear or the lion.* The humour of these stories is 
obvious, but they reveal a curious pleasure in as- 
tuteness, cunning, and villainy, though often dire 
vengeance is depicted as overtaking the offender. 
The long and complicated story of Keynard the 
Fox is a literary example of the folk-tale of beasts 
which act as men, raised to an epic grandeur. It 
is a Marchen on a large scale in which a large 
number of animals are the dramatis personce, and 
many incidents are brought together into a more 
or less complete whole. Undoubtedly its roots are 
in the popular tales rather than in the moral apo- 
logues current in ecclesiastical circles. See also 
artt. Fable, Parable (Ethnic). 

I. Variants of the Reynard story.— Apart from 
apologues and fables, the first known literary 
versions of the Keynard story are found in Latin 
poems of monastic origin, in which greater ampli- 
tude than was possible in a fable is given to the 
incidents recounted. One of these, which pre- 
supposes a popular original, is the Ecbasis cujiis- 
dam captivi, the principal subject of which is the 
healing of the lion by the fox, found in the later 
versions. It conttains over f200 verses and was 
written by a monk of the abbey of St. Evre k Toul 
in the 10th century.* Another short Latin poem 
is the nth cent. Hacerdos et Lupus, corresponding 
to the twelfth branch of the Eiench Menart.' A 
third is the Luparius — the wolf as monk, an 
episode found again in the Henart, and dating 
from the late 11th or early 12th century.* Better 
known than these is the Fabella Lupina or Isen- 
grimus or Reinardus Vulpes (c. 1150), a poem of 
over 6000 lines, divided into four books, with a 
certain unity and sequence of episodes, in which 
for the first time the animals appear with the 

1 Se€ CF, p. 39 and reff. there, and cf. VV. H. I. Bleek, Reynard 
the Fox in S. Africa, London, 1864 ; K. Krohn, Bar und Fuchs, 
Helsingfors, 1888, Mann und Fuchs, do. 1S91. 

2 J. Grimm and A Schmeller, Latexnuche Gedichte des X und 
XI Jahrhunderls, Gottingen, 1338, p. 340 f. ; E. Voigt, Ecbasis 
Captivi, dOrS alteste Thierepos des Mittelalters, Straasburg, 
1875. 

3 Grimm-Schmeller, p. 340 ; W. J. Thoms, The Hist, of Reynard 
the Fox {Percy Society], London, 1S44, pp. xxviii, Ixxxix. 

*3. Grimm, Reinhart Fucks, Berlin, 1834, p. 410 ff. ; Voigt, 
Kleinere lateinische Denkmaler der Thiersage aus dem XJI 
bis XIV Jahrhundert, Strassburg, 1878, p. 58 f. 
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characteristic names of the Reynard epos.^ Of 
this poem there is a short abridgement, the Isen^ 
grimus, containing the incidents of the lion’s sick- 
ness and his iiealing by the advice of Reynard, 
and the pilgrimage of Bertiliana the goat.^ The 
Fabella Lupina is probably of Flemish origin, 
but from French origdnals or traditions, and its 
authorship is attributed to Magister Nivardus in a 
14th cent. MS of the poem. He is a pious monk, 
who nevertheless satirizes the pope, priests, and 
religious orders, and is bitterly opposed to St. 
Bernard. Its subject is the adventures of Isen- 
grimus and Reinardus, the lion's sickness and 
healing by Reinardus, and the outwitting and 
death of l&engrimus through the craft of Reinardus. 
The poem is cliarged with irony and is full of 
humour as well as moral allusions. 

The earliest (Middle) High German version is 
the Reinhart Fuchs of Heinrich der Glichesaere 
(c. 1180).^ This work forms a complete whole 
without lapses or lack of order and conne.xion in 
the parts of the narrative, and with every evidence 
of having been clearly planned and executed. 

The fox is here brought into relation with several inferior 
animals, then with the wolf, until the last, disgusted with 
Reynard’s successes over him, seeks justice along with the other 
animals from the lion, who is ill. Reynard heals him, and turns 
the tables on his accusers. His healing potion, howex'er, is a 
poison, and kills the king. In O.F. poison = m4decinet breu- 
vage. Possibly Glichesaere misunderstood the w'ord, unless this 
treatment of the episode of the healing is his own conception. 
Unknown to other versions is Che cause of the king’s illness, 
viz. revenge on the part of the king of the ants when these 
have been destroyed by King Lion because they would not 
acknowledge his supremacy. 

It can be proved that Glichesaere’s work is due to 
French originals, and he himself alludes to French 
poems on the subject. Of his twenty -one adven- 
tures, five only are not paralleled in the French 
Roman de Renart. The Roman, however, has 
nothing of the completeness or unity which is a 
chief characteristic of Glichesaere’s version, and a 
French poem of similar scope and harmony, now 
lost, has been postulated as his source, or a MS 
containing various ‘ branches ’ in the order of his 
episodes, or, more probably, a traditional arrange- 
ment of separate narratives. Sucli a grouping is 
already found in tlie Reinardus Vidpes (c. 1150). 

Meanwliile in Flanders a poet, Willem van 
Utenhove, or Willem die Matoc, basing his work 
probably on a French poem in wliich tlie scene of 
the judgment of Keynard at the court of the lion 
had received original treatment, composed a work 
in Flemish, Reinaert de Vos, some time in tlie 13th 
century. A continuation, Reinaert's Historic, by 
a later unknown writer, supplied large additions 
and an element of satire, and the whole w.as now 
regarded as one complete work.^ Willem’s ex- 
panded work is tlie source of the many translations 
and prose versions wliich have been so jiopular in 
various lands since the invention of printing. A 
popular prose version appeared in print at Gouda, 
by Gheraert Leeuw, in 1479, Die Hystorie van 
Reynaert die Vos, and its popularity caused 
Willem’s poem to he forgotten. In 1481 Caxton’s 
English rendering of tliis version witli omissions 
and abridgments was pniili.slied at Westminster. 
But the story of Reynard must have been known 

1 Ed. F. J Mone, Reinardus Vulpes, Stuttgart and Tubingen, 
1832; summarized in A. Rothe, Les Romans du Renard, ex- 
amines, analyses et compares, Pans, 1845, p. 40 (T. 

2 Grimm, Reinhart Fuchs, p. 1 ff. ; summarized in Thoms, p. 
xxix ff. "niis poem was formerly supposed to be earlier than 
the longer Reinardus Vulpes. See Thoms, pp. xxix, xxxvi. 

3 Published by Grimm in his Reinhart Fuchs, p. ^ ff. Later 
he published fragments of an earlier and original recension in 
Sendschreiben an Karl Lachmann, Leipzig, 1840. See also K 
Reissenberger’s ed., Reinhart Fuchs, Halle, 1886. 

4 Willem^ work is given in Grimm, p. 115 ff. For the con- 
tinuation see J. F. Willem, Reinaert de Vos, Ghent, 1836. See 
also E. Ifartin, Willems Gedicht * Van den Vos Reinaerde* und 
die Umarbeitung und Fortsetzung ‘ Reinaert’s Historie,’ Pader- 
born, 1874. 


already in England, as is shown by references in 
Cliaucer’s Nonnes Prestes Tale and in earlier 
Anglo-Norman poets, and by the existence of 
actual stories of the Reynard group in Latin and 
English verses of the 13th-14th centuries.^ 

A Saxon or Low German version of tlie Reinaert, 
written in verse, appeared in 1498, and has been 
variously attributed to Heinrich van Alkmar or to 
Nicolaus Baumann. This work, called Reynke de 
Voss,^ was the source of the High German versions 
of Reineke Ftichs, the first of which was published 
at Frankfort in 1545, and also of Danish, Swedish, 
and other translations. Goetlie’s well-known 
poem, based on J. C. Gottsclied’s version (1752), 
appeared in 1794. 

The surviving French versions of the Reynard 
story are the poems of the Roman du Renart. 
These date from the 12th-13th cent., and are the 
work of different trouvires, though undoubtedly 
based on existing compositions or traditional 
versions. The separate poems, or ‘ branches,’ of 
the Roman consist of numerous episodes which do 
not form a complete whole and have often little 
connexion with each other. One adventure follows 
another without transition — so much so that the 
number of the ‘ branches,’ their order, and tlieir 
contents vary in different MSS. In spite of the 
lack of order, it is fairly evident tliat the basis of 
tlie episodes of tlie Roman is the complaint laid 
before King Noble (the lion) against Reynard by 
Isengrim, the wolf, regarding tlie fox’s villainies, 
and especially his violence to Hersent, Isengrim’s 
wife. The fox is always the chief actor. The 
authors of some of these Renart poems were the 
early 13th cent, trouvires, Pierre de St. Cloud, 
Richard de Lison, and an unnamed ‘ Prestre de la 
Croix en Brie.’ Of the other authors tlie MSS say 
nothing, but the provenance of the poems seems 
to have been Normandy, Champagne, Picardy, 
and Flanders.® Tlie complexity of the Roman is 
in striking contrast with the unity of the poem of 
Heinricli der Glicliesaere, who nevertlieless worked 
upon French sources. The Roman contains some 
3o,000 verses, and undoubtedly several ‘ branches ’ 
have been lost. 

While the bulk of the ’ branches ’ make the animals act and 
speak in character, others are full of the manners of the age of 
chivalry, and the animals act and speak as knights, with little 
regard to their own characters. 

Another Renart romance is the independent Le 
Cowronnement de Renart, dating from the second 
lialf of the 13th cent., which departs further from 
tlie Reynard tradition, and which has been attri- 
buted to Marie de France, though this is a matter 
of considerable doubt.* To the same romance 
cycle belongs the Renart le Nouvel by Jacquemart 
Gielee de Lille, 1288.® 

Its subject is the strife of Reynard against King Noble, re- 
presented as a strife of evil against good. The work shows 
traces of scholastic learning and classical knowledge ; its 
tendency is to allegory, and it satirizes the clergy as does also 
Le Couronnement^ for their corruption, while its author strives 
to exhort to a purer faith. 

Still another poem is the long Renart le Contre- 
fait, an imitation or reproduction of the older tales, 

1 See Thoms, p. Ixxiii flf. ; T. Wright, Selection of Latin 
Stones from MSS. of ISth and Uih cent. [Percy Society], 
London, 1842, p. 55, and Introd. ad fin., where an English 
metrical version of one of the branches of the French Renart is 
printed. 

2 Analyzed in Rothe, p. 73 ff. 

3 L. Sudre, Les Sources du roman de Renart, Paris, 1892, p. 
23. The Roman was ed. by D. M. M6on, Le Roman du (rf«] 
Renart, publU d'aprls les manuscrits de la Bibl. du roi, des 
XI He, XI y^, et XV^ sibcles, 4 vols., Paris, 1826. A supple- 
mentary vol. was published by P. Chabaille, Le Roman du 
Renart : S^ippUmens, variantes, et corrections, Paris, 1836. A 
definitive ed. is that of E. JIartin, Le Roman de Renart, 3 vols., 
Strassburg and Pans, 1882-87 ; see also his Observations sur le 
Roman de Renart, do. 1837. An analysis of the poem will be 
found in Rothe, p. 106 ff. 

4 Published in M6on, vol. iv., and analyzed in Rothe, p. 302 ff 

5 M6on, vol. iv. ; Rothe, p. 364 ff. 
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by a clerk of Troyes, writing in the 14th cent., 
which satirizes the monastic and chivalric orders 
and displays a vast encyclopsedic knowledge of the 
learning of the age.* 

2 . Characteristics of the Reynard cycle. — While 
the different versions of the Keynard story differ 
in literary worth, and while some have an obviously 
moral purpose or exhibit satire directed against 
some particular abuse, the work as a whole is one 
of the great monuments of literature. The picture 
of the age, its manners, its ideals, is a vivid one. 
A satiric criticism of life — life as a whole, as well 
as of particular aspects of life — is always present ; 
but the telling of a story, the desire of literary 
expression, was probably the first purpose of the 
authors, and the humorous element— ‘broad rustic 
mirth,’ to quote Carlyle — coarse, brutal, and 
cynical as it often is, pervades the whole work. 
The fox is the clever villain all through, astute, 
evil, both as an animal and as a representative of 
man, yet he tends to be sympathetically regarded 
by the reader, like many of Dickens’s villains. The 
other animals usually act in keeping with their 
nature, and are more than men disguised. While 
styled a romance, the poems and, later, the prose 
version have little of the romantic element, 
although fancy plays round all the episodes, coarse, 
hard, and cynical as they often are. The element 
of parody enters into the whole cycle, parody even 
of the most sacred things, and Carlyle truly calls 
it a ‘ wild parody of human life.’ His characteristic 
summing-up of the whole epos can never be 
bettered.** 

Oaxton’8 version avows its moral purpose : ' This boobe is 
maad for nede and prouffyte of alle god folke, as fer as they in 
redynge or heerynge of it shai mowe understand and fele the 
forsayd subtyl deceytes that dayly ben used in the worlde, not 
to thentente that men shold use them, but that every man 
shold esohewe and kepe hym from the subtyl false shrewis that 
they be not deceyvyd.’ But humour is none the less the main 
characteristic of his version. 

3 , Sources. — Grimm and others believed that 
the Reynard story was of Germanic origin, based 
on an old German animal epos. But no trace of 
this exists, and it is certain that the existing 
German versions are based on French originals. 
The provenance of the cycle is probably those 
regions of France and Flanders bordering on 
Germany, or the region between the Seine and the 
Rhine a supposition which would account for 
the Germanic form of such names as Ragenhard 
(Reynard), Isengrim, Richild, etc., of which Grimm 
made so much.* While Reynard has been for four 
centuries one of the most popular heroes in 
Germany, the soil in which during the 12th-13th 
cent, the romance flourished most was undoubtedly 
France, and especially- its northern part. The 
oldest text is a Latin one ; then follow the older 
F'rench branches of the Menart. These are followed 
again by the version of Heinrich der Gliehesaere, 
a Middle High German version translated from or 
based on F'rench originals, and that again by the 
Flemish and Low German versions. The sources 
of the Reynard stories are probably much less the 
apologues so much beloved in the Middle Ages 
than oral and folk tradition. Sudre has devoted 
a work of great research to an investigation of the 
sources, and has made this conclusion practically 
certain. In spite of certain resemblances of some 
‘ branches ’ of the Renart and of the early Latin 
versions to the apologues, beast-fables, and the 

1 Lf- Roman de Renart le Contre/ait, ed. F. W-olf, Vienna, 
1862 ; anah'sis in Rothe, p. 474 ff., and in A. C. M. Robert, 
Fables xnMites dee XIF, XllF et XlVe sitcUs^ 2 vols., 
Paris, 1825, p. cxxxiiff. 

2 ‘ Earlv German Literature,’ 3/iscefianies, iii. 204 ff. {Works^ 
People's Ed., London. 1871-72). 

3 G. Saintsbury, The Flourishuig of Romance and the Rise of 
Alleijory, London and Edinburgh, 1S97, p. 289. 

4 Cf. P. Paris, Les Aventures de maitre Renart et d’Ysengrin 
son Compere, Paris, 1861, p. 323 f. ; Sudre, p. 45 f. 


stories of the long popular Physiologus, all of 
which had a great vogue in the cloisters and 
schools, the affinities between them are rare, 
distant, and indirect. The allegorical, symbolical, 
and didactic aspects of the apologue are lacking in 
Renartf and the circumstances of the age were 
such that these would hardly have been omitted 
by authors working directly upon existing fables. 
The Reynard stories have been mainly derived 
from the folk, and only indirectly from literary 
sources. Thus they stand parallel to the Jdtakas, 
the Panchatantra^ the fables of yEsop and Phsedrus, 
all of them also rooted in current folk-tales in their 
respective ages and places of origin. The link 
with apologue and fable is slight ; the link with 
the vast edifice of folk-tales of animals, intended 
to amuse rather than instruct, is strong. From 
both, but mainly from the latter, the authors of 
the Reriart stories with great art produced a work 
which in its different forms has had an extra- 
ordinary popularity. 

Literature. — The various edd. of the stories of the Regard 
cycle and various works dealing with it have been suffic^ntly 
indicated in the notes. See also W. J. A. Jonckbloet, Etude 
sur le roman de Renart^ Groningen, 1863; E. Martin, Examen 
critique des •tixanuscriis du Homan de Renart, Basel, 1872. 
E. Arberis reprint of Caxton’s Hist, of Reynard the Fox, 
London, 1895, is a useful ed. of the tale (English Scholar’s 
Library of Old and Modern Works). 

J. A. MacCulloch. 

RIDDLE. — 1 . Definition. — ‘Riddle’ is a com- 
prebensive terin for a puzzling question or an 
ambi^ous proposition which is intended to be 
solved by conjecture. Obscure terms are employed 
on purpose, in order to conceal the meaning, and 
thereby to stimulate the intellect and imagination 
of the reader or listener. Rhetorically the riddle 
is closely related to the metaphor, and in fact it 
may be defined as a metaphor or a group of meta- 
phors which have not passed into common usage 
and whose significance is not evident. Aristotle * 
insisted on the close connexion between the riddle 
and the metaphor, maintaining that, when the 
metaphor is employed continuously in the dis- 
course, a riddle is the result. This conception of 
the riddle closely associates it with the allegory 
and fable, and was the Greek view ; for the term 
alvos, from which atviypa. (‘riddle’) is derived, was 
applied to zEsop’s fables. As a symbolical mode 
of expression, in which the real sense is obscured, 
it becomes an important instrument for the culti- 
vation not only of wit, but also of man’s intellec- 
tual capacities. 

From one point of view the riddle is a product 
of humour, froni another it is the result of man’s 
ability to perceive analogies in nature ; its capa- 
city to puzzle is due very largely to antilogies 
which are unconsciously stored up in metaphorical 
speech. While a genuine riddle possesses the 
quality of obscurity — the more obscure the better 
— yet at the same time it must be a perfectly true 
description. Every term ougiit to be as accurate 
and exact as in a logical definition, but put in 
a form to baffle and puzzle. All these character- 
istics of a genuine enigma are well exemplified in 
the riddle of the Sphinx, which is worthy of being 
quoted, not only as a normal example, butbecau.se 
of the large part which it played in (Ireek legend 
and literature : 

* What walks on four legs iji the morning, on two at noon, 
and on three in the evening? ’2 

In this question the Sphinx takes the day meta- 
phorically for the S])an of human life. 

The power of a riddle to arrest the attention ami 
make truth impressive is largely due to an element 

1 Poet. 22. 

2 Tt «<mv, o tyov (JtcovTjv TerpaTTouf fcal Sittouv xal TptTroi’i’ 
yivtrat.. The poet Pindar is the first Greek writer to employ the 
term alviyua in the sense of ‘ riddle,’ and uses it to designate 
this saying. 
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of incongruity wliich is usually present, the irre- 
concilable and incompatible being associated 
together. Aristotle has brought this feature out 
in one of his statements in regard to riddles : 

alvLyfiaro^ re ydp idea av-nj eari, to Xeyovra wap\oin’a. 
aSvyaTa <rvyd>paiA 

Samson’s enigma, the one folk-riddle preserved in 
Scripture, distinctly embodies this characteristic 
of incongruity ; 

‘ Out of the eater came forth meat. 

And out of the strong came forth sweetness’ (Jg Itt'f). 

2 . Types. — The general term ‘riddle’ covers 
several ditl'erent types of enigmatical questions and 
sayings. 

(а) Logogriph . — The difficulty may be concen- 
trated in a single word, when the puzzle lies in the 
double sense which the word bears. For this kind 
of riddle the French employ the term calemhoiir, 
the Germans Wortratsd ; a favourite designation 
for it is ‘logogriph.’ A modern example may be 
cited : 

When Victor Hugo was elected to membership in the French 
Academy, Salvandy bitterly remarked to the distinguished 
author: ‘ Monsieur, vous avez inlroduit en France I’art sc6nique 
(I’arsenic).’ 

The Greeks also employed this type of riddle, and 
a well-known instance of it is found in the IFasps 
of Aristophanes, where the word denris occurs in 
the double sense of ‘ shield ’ and ‘ asp.’’ 

This type of riddle may be spontaneous and 
natural, or, with the development of the literary 
art, it may be worked out artificially until the 
logogriph proper is developed. Strictly speaking, 
the logogriph covers a class of riddles in which the 
puzzle is based upon tlie addition, subtraction, or 
transposition of letters. A more familiar term for 
the case when the letters are transposed is ‘ ana- 
gram.’ An example of a Latin logogriph is : 

‘Tolle caput, simile aetati turn tempus habebis.' — Puer; 
Uer (J. C. Scaliger). 

A simple one in English runs ; 

* There is a word in the English ianguage the first two letters 
of which signify a male, the first three a female; the first four 
a great man, the whole a great woman.’ — He-r-o-ine. 

The ancient Hebrews, in disguising a word or 
name by substituting the last letter of the alphabet 
for the first, the next last for the second, and so 
forth, formed what may not inaptly be termed an 
anagram. By this method tis'e' stands for S 35 
(Jer 25’®), and 'OB zh for C’lyj (25'). With these 
may be grouped the famous handwriting on the 
wall (Dn 5”). 

(б) Enigma . — Less mechanical and more impor- 
tant is the enigma proper, Aristotle’s ali^iy/ia, in 
which the obscure intimation runs through an 
entire passage, sometimes of considerable length. 
This type of riddle is very closely allied to both 
the allegory and the parable.® The Greeks would 
have regarded Nathan’s famous parable (2 S 12) 
and Isaiah’s song of the vineyard (I® 5) as riddles. 
The prophet Ezekiel (ch. 17) works out an allegory 
in which the monarchs of Babylon and Egypt are 
described as eagles. The prophet himself desig- 
nates his allegory a riddle as well as a parable,'* and 
the art revealed in hi.s working out of the imagery 
indicates that Hebrew writers were masters of 
the symbolical riddle. The conversation of Jesus 

1 Poet. 22 . 

2 Line 15 ff. : 

ov8(v dpa ypL<t>ov 5ia</)ep«i KA«u>»'v/i09, 
ird)9 5^ , TTpoepfi Tt? toTcti OTi/JTrOTaiy \fytov 
‘ on TauToF «»' yri t’ oTre/SaAei' xdv ovpavw 
Kav rfj daXarTT) 6 y]pi 0 v ’ 

• Gerber (Die Sprache als Kunst^ii. 485) terms it ‘das alle- 
g^orische Ratsel.’ 

4 The Hebrew word for riddle is nvn, and for parable Syp. 
Both of these occur in Ezk 172, and may be regarded as descrip- 
tive of the passagre which follows. Among the Greeks olvo? 
was a designation for a fable like those current under the name of 
,^op. tuviypa is derived from aivof ; in like manner all obscure 
proverbs were designated alytypaTo. 


with Nicodemxis is an example of an enigmatical 
discourse employed for tlie purpose of making 
profound religious truth impressive (Jn 3). 

(c) Rebus. — The rebus is a third type. Originally 
it was a riddle put in the form of a picture of 
tilings in words or syllables. 

According to Plutarch, Alexander the Great, during the 
siege of Tyre, saw in a dream a satyr (Sd-rvpo?) who could be 
caught only with difficulty. The wise men interpreted the 
dream for him very quickly : 2dTi;pos = 2a Tvpo?. 

Another type of the rebus was put in the form of 
an object-lesson. Let us note an example of it in 
the political sphere : 

The Emperor Marcus Aurelius finds that his revenues are 
steadily decreasing and sends messengers to Judah, the patri- 
arch, for counsel. Instead of gii ing a verbal reply, the latter 
takes the imperial emissaries out to his garden, where he 
uproots the larger plants and replaces them with smaller. The 
royal araba^adors return without any message, but report the 
strange actions of the rabbi to their royal master, who fully 
comprehends the symbolism of the act and follows the advice 
given to him in this strange manner. 

A notable rebus in the historical sphere revolves 
about tlie person of Cyrus. 

*1316 Scythians, attacked by Cyrus, sent the Persian monarch 
a messenger with arrows, a rat, and a frog. By these gifts 
they meant to tell Cyrus that, unless he could hide in a hole 
like a rat, or like a frog in water, he could not escape their 
arrows. 

(d) Charade.- — The charade’ is a later develop- 
ment of riddle-making, a product of literary 
activity rather than of primitive efforts at poetry 
or rhetoric, and thus is essentially artificial. The 
charade usually turns upon letters or syllables 
composing a word, sometimes on words composing 
a phrase. It has not inaptly been termed a 
‘syllable-riddle’ (Silbenratsel). Examples will 
indicate its character better than a formal defini- 
tion. Here is one taken from Greek sources : 

»Tr}^o« oAt}, p.vKT}/xa jSoos, (fxotnj re SarenTToC, ‘ the whole an island, 
the lowing of an ox, and the voice of an usurer.’ The interpre- 
tation is p 6 + S 6 f, the island of Rhodes. 3 

We owe a beautiful ancient Latin charade to Aulus 
Gellius : 

‘Semel minusne, an bis minus, non sat scio, 

At utrumque eorum, ut quondam audivi dicier, 
lovi ipsi regi noluit concedere.*3 
Its solution lies in the equation : Semel minus+bis mintis= 
ter mtnKS=god Terminus, whose symbol, a boundary-stone, 
remained in the temple of Jupiter erected by Tarquinius 
Superbus. 

A famous charade on ‘ cod,* which, according to 
most autliorities, has been incorrectly ascribed to 
Macaulay, runs as follows : 

* Cut off my head, and singular I act ; 

Cut off my tail and plural I appear; 

Cut off my head and tail, and, wondrous fact, 
Although my middle’s left, there's nothing there. 
What is my head ? A sounding sea. 

What is my tail? A flowing river. 

'Mid ocean's depths I fearless stray. 

Parent of softest sounds, yet mute forever.* 

A. FUhrer has called attention to the existence of 
charades in Sanskrit poetry ; and, singularly 
enough, many of these have a religious signi- 
ficance.^ 

{e) Epigram. — According to the Greek view, the 
epigram, in its original sense of a poetical inscrip- 
tion on votive offerings or giave-stones, was closely 
related to the riddle. In many instances the 
resemblance "would have been complete if the epi- 
gram had suggested a challenge to solution.® An 

1 ‘Charade’ is a word of French origin. In his Diet, de la 
littirature (1770) S^bastien gives the following definition : ‘ Ce 
mot vient de I’idiome languedocien et signifie, dans son engine, 
un discours propre \ tuer le temps ; on dit en Languedoc : 
allons faire des charades, pour aliens passer I’apr^s-soup^, ou 
aliens veiller chez un tel, parce que, dans les assemblees de 
I’aprfes-soup^, le peuple de cette province s’amuse a dire des 
riens pour passe* temps’ (quoted from Littr6). 

•Quoted from Ohlert, Ratsel und Gesellscha/tsspiele der 
alten Griechen, p. 167. 

3 Noctes Atticce, xii. 6. * See ZDMG xxxix. [1885] 9dff. 

3 Ohlert, p. 108 : ‘ Zahlreiche Epigramme konnten als Ratsel 
gelten, wenn man ihnen die Ueberschrift nimmt ; zahlreiche 
Ratsel als Epigramme, w’enn man die Aufforderung zuni Eaten 
entfemt.’ 'this statement is made especially of the Greek field. 
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illustration taken from a grave stone is interest- 
ing : 

Tovvofxa 0T)Ta poj cU.(^a <rav S fj.v oAtfia \Z oS crai» 

jrarpis KaAx7j5<*ji'> ^ crot^iiT), 

‘ My name is theta rho alpha si'j:ma u mu aljiha chi u si^ma ; 

Chalcedon was my natn e land ; to be wise is art.* 

This Thrasymachus w’as a sophist mentioned by Plato. 

if] Arithmetical riddle . — The arithmetical or 
numerical riddle is next to he noted. Many of 
these are very trivial and are based upon the form 
of the numeral. 

E.y., ‘ How does twenty remain when one is subtracted from 
nineteen?' The solution depends upon the form of the Roman 
numerals XIX and XX. 

A serious form of arithmetical riddle was 
developed, especially by the Jews, through the 
numerical value of the letters of the alphabet. 
Many Jewish commentators made ifcj ( = 
‘seipent’) one of the names of the Messiah because 
the numerical value of the letters is the equivalent 
of DTr. In Gn 14*^ the reader is supposed to find 
the name of Abraham’s steward because the 
numerical value of the Hebrew consonants making 
up the word Eliezer equals 318, the number of the 
patriarch’s attendants. Jewish writers developed 
this method of writing and interpretation into a 
system and termed it ‘ Gematria.’ * Instead of the 
intended word, its numerical value was produced 
by permutation of the letters ; in course of time 
this developed into the kabbalistie method of inter- 
preting OT Scripture. One numerical riddle 
appears in the pages of the NT ; it is the number 
of the beast, 666 (Rev 13'®). The custom of taking 
the letters of a word in a numerical sense was a 
part of every Gnostic system. As a prominent 
example we may take tlie word Abraxas, used by 
the Gnostics as an amulet because the numerical 
value of the Greek letters totalled 365, the number 
of days in a year.® 

Another form of the arithmetical riddle is found 
in the OT, and was much cultivated by the Jews 
of post-Biblieal days and termed by them the 
miadah (nio). A typical example occurs in Pr 

3yl5b.l6. ’ 

* There are three things that are never satisfied, I 

Yea, four that say not, Enough.’ ! 

These two lines contain the riddle proper; the 
answer is given in the following verse : 

* Sheol ; and the barren womb ; 

The earth that ia not satisfied with water ; 

And the fire that aaith not. Enough.’ 

The numerical riddle in this form is the favourite 
type among the Arabs, and instances of it have 
also been found in Sanskrit literature.® It was 
also much all’ected by the Jews of Talmudic times. 
The Jewish scholar A. Wiinsche has published a 
collection of the middah type of numerical riddles 
under the title, ‘ Die Zahlenspriiche in Talmud und 
Midrasch.’® 

3. Origin and development. — The riddle origin- 
ated in the infancy of the human race. J. G. 
Herder, in his Vom Geist der hehraischen Poesie,^ 
remarks that ‘ail peoples in the first stages of 
culture are lovers of riddles.’ The same spirit 
which gave birth to the folk-song and folk-proverb 
likewise produced the riddle. A genuine folk- 

1 Cf. JE, ft.r. ‘Gematria.’ 

2 In the Sibvlline verses we have a numerical enigma. The 
answer is the word ’l7;<rous =s 888 : 

I = 10+Tj=8+«r=200+oa70+v = 400+<r=20a 

<rapKo4>opo^ dv-qrot^ ofioiov/uevo? «y yfj 
Te<7'crcpa ^oip^eizra ^epct, rd S’ d0u>pa 5u auT^ 

SictTitiv atrrpayaXfui' api9fxhv S’ oAov c^oi'op.^PM 
OKTUi ydp fiopaSo? oatra? SeftdSa? «irl TOvTot? 

^5’ ewaTOPTaSa? o<ctw airicTOTcpot? dv^puTroif 
ovvo^a StjAcoo’ci. 

* Cf. F. Delitzsch, Comm, on Proverbs., tr. M. G. Easton, 
2 vols., Edinbur^'h, 1874-75, ad loc . ; Jacob, Altarabische 
ParaHe^^n zvm .4 T, p. 17 f. 

4 ZDMG Ixv, [1911]. 

5 2 vols., Weimar, 1782-83, reprint, Gotha, 1800. 


riddle is a spontaneous expression, coming from 
the depths of the soul of a people or race, not from 
the mind of an individual, and consequently is 
anonj'inous (cf. art. PROVERBS). Riddles are there- 
fore in a real sense the vox popiili. Many pro- 
found mysterious truths were expressed in the 
form of riddles by primitive man, who also fre- 
quently used the same literary device in his 
description of an occasional accidental occurrence, 
when it constituted a mystery for him. That 
Greek writers had occasion to discuss the relation 
between atnyfia and ypl<pos, two common designa- 
tions for riddles, and the two terms p.d8os and X670S 
ia a clear indication that Greek enigmas touched 
the domain of mythology. These two spheres 
would of necessity come together when the mys- 
tery of a natural phenomenon furnished the puzzle 
for the riddle-maker. Mythoiomcal speculation 
actually forms a part of the riddle-hymn of the 
Rtgveda (see below). 

A sharp distinction ought to he made between 
the original folk-riddle and those more or less arti- 
ficial ones which have come down to us through 
the channels of literature. Rolland ' lays stress 
upon this distinction by dividing riddles into 
two classes: (1) Venigme vraiment populaire •, (2) 
Venigme savante ou littiraire. It is, however, 
doubtful whether any of the folk-riddles of remote 
antiquity have come down to us in their original 
form. We possess them, if at all, in the polished 
(and in a sense artificial) form resulting from the 
labours of literary men. The writings of the gi'eat 
literary geniuses of Greece are liberally sprinkled 
with such riddles; many involving subtle meta- 
physical discussions are found in the Rigveda. 
alodem investigators have made collections of 
riddles current among people of primitive culture. 
In a recent edition of Rolland® the editor has 
added an appendix giving a number of riddles 
current among the Wolofs of Senegamhia, and 
similar collections are to be found in the journals 
of learned societies and missionary periodicals. 

Chronologically the riddle may he followed to a 
remote antiquity. A very ancient Semitic riddle 
is preserved in a Babylonian tablet : 

* Who becomes pregn.int without conceiving? 

Who becomes fat without eating ? ’ 

The answer is ' Clouds.’ 5 

The oldest recorded Greek riddle is associated with 
Minos, king of Crete.* When his son, Glaucus, 
disappeared, the monarch consulted an oracle ; the 
reply was in the form of an enigma which was 
solved by the seer, Polyidus. There are many 
allusions to this riddle in Greek literature, especi- 
ally in the great tragedians. 

Pre-eminent among inigmes litttrnires are the 
riddles of the Vedic writings. Tlie spontaneity 
and naivetf of the folk type have entirely dis- 
appeared, and instead of these characteristics they 
distinctly reflect metaphj’sical speculation of an 
abstruse order (see below). The same qualities 
1 characterize the enigmas with which the Greek 
philosophers were accustomed to enliven their 
banquets. At certain periods of literary activity 
there have been revivals of the art of riddle-mak- 
ing ; writers distinguished for their efforts at 
serious literature have amused themselves by pro- 
ducing riddles usually trivial in subject-matter, 
yet frequently beautiful in form. Riddle-making 
was an atlectation with the Greeks of the Byzan- 
tine period, and their ]iroduction of alrtypara and 
7pi<^oi was reduced to rules. Ohlert mentions three 
poets of the 11th cent. — Psellii.s, Basilius Megalo- 
iiiitis, and Aulikalanius — who devoted tliemsehes 
almost exclu-sively to the writing of riddles. The 

I Devinettes ou inigmes populaires d« la France, 

* 1877, originally published in 1628. 

8 Rawlmson, WAI ii. table 16, lines i8-60. 

4 Apollodorus, iii. iii. 1 f. 
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Anglo-Latin poets of the 6th cent, and their 
Anglo-Saxon successors collected and wrote riddles 
extensively. In France of the 17th cent, men like 
Boileau delighted in penning riddles — Boileau’s 
riddle on the flea is famous — while Voltaire and 
Kousseau did not disdain to try their skill in 
making them. Fenelon tests the sagacity of 
Telemaque by propounding riddles to him. The 
popularity of this form of literary expression in 
I’rance, during the period covered by the name 
just mentioned, may be judged by the publication 
of the Recueil des inigmes de ce temps,^ under the 
editorship of C. Cotin. The Mereure de France 
was a vehicle for the publication of riddles, and 
Duchesne edited a Magasin inigmatique. 

In England riddles were much aft'eeted by literary 
men in the age of Swift, who produced many of 
them. The trivial subject-matter of Swift’s riddles 
— ‘On Ink,’ ‘On a Pen,’ ‘On a Fan’ — indicates 
that they were merely the by-products of literary 
activity and emplwed for the purpose of whiling 
away idle hours. But it was left to Schiller, after 
going back to the age of the Sibyls and learning 
the art of riddle-making from them, to develop the 
riddle into a beautiful poem, a work of literary art. 
One may be quoted to show that, while the subject- 
matter is trivial, the verse 'oears all the marks of 
the genius of the German poet. 

‘ Auf einer grossen Weide gehea 
Viel tausend Schafe silberweiss : 

Wie wir sie heute wandeln seheot 
Sah sie der alleralt’ste Greis. 

Sie altern nie und trliiken Leben , 

Aus einem unerschopfcen Born, 

Ein Hirt ist ihnen zugegeben 
Mit schon gebog’nem Silberhoro. 

Er treibt sie aiis zu goldnen Thoren, 

Er uberzahlc sie jede Nacht, 

Und hat der Lammer keins verloren, 

So oft er auch den Weg voUbracht. 

Ein treuer Hund hilft sie ihm leiten, 

Ein muntrer Widder geht voran. 

Die Heerde, kannst du sie mir deuten? 

Und auch den Hirten zeig’ mir an ! ’2 

Triviality as to subject-matter is the outstanding 
characteristic of modern literary riddles, and in 
this particular they are wholly unlike those of 
antiquity. With the ancients, as is noticed below 
{§ 6), riddles touched the serious issues of life. 
Life and death were involved in unravelling them ; 
weighty policies of State depended on their solu- 
tion ; and even the sacred rites of religion were 
enlivened by the proposing and guessing of riddles. 

4. Form. — Kiddles are usually expressed in 
rhyme or verse. Goethe sets forth this character- 
istic ; 

* So legt der Dichter ein Biithsel, 

Kunstlich mit Worten verschrankt, oft der Versammiung ina 

Ohr.’S 

Samson’s enigma, the only popular riddle pre- 
served in the OT, bears all the marks of ancient 
Hebrew poetry (Jg 14^^). The Greek riddles 
scattered through the works of the poets and 
philosophers are usually in metre. The Anglo- 
Latin poets of the Middle Ages put their enigmas 
into hexameter verse, and the riddles of the Anglo- 
Saxon period are in metrical form. Many Jewish 
poets of tlie Middle Ages exercised their muse by 
putting riddles into poetic form. The length and 
character of these may be judged by a production 
of the poet al-Harizi {13th cent.), in which he takes 
46 lines to describe the ant in enigmatical form. 
It was a favourite custom of the native Arabic 
grammarians to put their rules in poetical riddles. 
Many examples of these have been collected by 
G. Rosen.^ Schiller’s riddle quoted above shows 

1 Paris, 1646. 

2 F. Schiller, Pardbeln und Ruthsel, 3 {Sdinmtliehe W'erfce, 
12 vols. in 4, Leipzig, n.d. i. 202) 

3 Alexvi und Dora, line 25 f. 

4Cf. ZDifG xiv. [1860] 697 ff., xx. [1886] 589 ff. 


how this poet invested it with the peculiar charm 
of rhythmical expression. It is the poetical form 
in which it is couched that lends the riddle much 
of its impressiveness and stimulates the intellect 
to solution. 

5. Occurrence. — As riddles are rooted in meta- 
phors, it is not surprising to find that they are of 
universal occurrence. They hav'e been discovered 
among the peoples of primitive culture the world 
over. Abb6 Boilet, in writing of the Wolofs of 
Senegambia, says that these savages at the evening 
time in the hut or by the camp-fire ask each other 
riddles. The Eedawi, as he sits by his tent door, 
whiles away the evening hours by proposing them, 
and the Russian peasant enlivens the long hours of 
a winter’s evening by attempting their solution. 
The Vedic writings abound in them, and they 
occur in the remains of the literature of ancient 
Persia. A race like the Greeks, specially gifted 
with literary genius, delighted in them. Greek 
literature furnishes abundant material for estimat- 
ing the influence and popularity of riddles among 
a race whose achievements in literature have been 
unsurpassed. Greek poetry is especially rich in 
them ; they are found frequently in Homer and 
were popular because of the high place which the 
Homeric poems had in the esteem of the Hellenic 
race. Riddles naturally played a large part in 
Greek tragedy, because the solution of the riddle 
influenced the course of events. Every poet who 
in any way touched the Theban cycle of myths 
was compelled to bring in the riddle of the Sphinx. 
The comic poets delighted in entertaining their 
audiences by formulating riddles in which they 
castigated the follies of society. The titles of 
some of the comedies suggest that they were 
written in moekeiy of an affectation for enunciat- 
ing enigmas; e.g., Euhulus gave one of his 
comedies the title Sphingokarion, i.e. a slave who, 
like the Sphinx, is full of riddles. Theocritus 
' ' ■ ’ ■ nto the mouths of his 

' ates him. The Jews of 

them with zest as a 
means of intellectual gymnastics and made them 
an important part of social entertainment. 

An interesting scientific problem is the occur- 
rence of the '-ame riddle among peoples far removed 
geographically, and belonging to distinct ethno- 
logical groups. Gaston Paris, in his preface to 
Rolland’s Devinettes ou inignies, calls attention to 
this striking phenomenon. One of his examples is 
a folk-riddle. Its French form is : 

* Je vais, je viens dans ma maison, 

On vient pour me prendre ; 

Ma maiison se sauve par les fen&tres 
Et moi je re&te en prison.* 

Answer : Le poisson et le filet. 

The Scotcli form is : 

‘The robbers cam tae oor hoose 
When ^^e were a’ in ; 

The hoose lap out at the windows 
And we were a’ ta’en.' 

Answer : Fishes caught in a net. 

Gaston Paris states that this riddle circulates in 
Russia and among the Lapps ; that it has been 
found among the Chinese and the Negroes of W. 
Africa ; that it is also current among the Basques. 
Three hypotheses have been propounded to explain 
the occurrence of a riddle like that just quoted 
among peoples far removed fiom each other. (1) 
A common origin has been postulated. (2) The 
transmission of the riddle from one race to another 
has been suggested. Both theories are inadequate 
to explain the occurrence of the same riddle among 
two races as far separated as the Scottish and 
Chinese. (3) The hypothesis which attributes the 
similarity to the identity of the constitution of 
the human mind is now very generally accepted. 
This view does not entirely exclude the possi- 
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bility of literary borrowing, which is quite probable 
in the case of riddles with a prominent place in 
literature. Writers have undoubtedly helped 
themselves to what tradition furnished and have 
not hesitated to refurbish an older enigma. A 
notable example of this is the riddle which, accord- 
ing to tradition, Homer failed to solve (see next 
col.). 

o<ry e^oftev XivofteOa, o<t* ovx eXoftev 

* What we had we lost, what we did not have we kept’ 

The same riddle circulated in the Middle Ages in 
Latin and the popular vernacular ; ^ for these 
versions the hypothesis of literary transmission is 
more reasonable than that of the identity of the 
human mind. K. Simrock ’ calls attention to the 
fact that many Greek riddles also circulate in 
German and Scandinavian versions. The resem- 
blances may usually be traced to literary influences, 
but great caution should be used in accounting for 
these similarities especially in the case of the 
spontaneous folk-riddle. 

6. Uses. — The riddle played an important part 
in the intellectual and social life of antiquity as 
well as in the Middle Ages. With the ancients it 
was a literary form employed for serious purposes 
in the spheres of politics, philosophy, and religion. 
Many of the most prominent figures of history are 
renowned because of their ability either to formu- 
late riddles or to interpret them. Of Biblical 
characters Solomon and Daniel live in history as 
skilful in the solution of dark sayings and 
enigmas.* The esteem in which such skill was 
held among Jews of a later time may be judged by 
the ascription of similar gifts to hypostatized 
Wisdom.* Monarchs of renown are represented as 
engaged in contests with one another in the 
solution of riddles. Solomon and Hiram of Tyre 
engaged in such competition ; the former was con- 
tinuously successful until his rival called in the 
assistance of a famous magician Abdemon.* A 
Greek legend tells how Amasis, king of Egypt, 
engaged in a similar contest with the king of the 
Ethiopians.* The E^ptian monarch sent for aid 
to Bias, the wisest of the Greeks. In the life of 
lEsop we read of a riddle contest between a Baby- 
lonian king Lycurgus and Nectanebo of Egypt ; 
the former is continuously victorious through the 
assistance of lEsop. Alexander the Great, during 
his campaign in India, summons Hindu sages 
before his throne and challenges them to solve 
riddles of his own propounding. Even the gods 
are represented as indulging in this pastime ; 
Jupiter proposes a riddle to King Numa.* The 
Longobards had a custom of propounding riddles 
to their deity Gwodan which they expected him to 
solve — a custom suggesting the seeking of oracles. 

Frequently the contest by riddle was serious 
enough to involve life and death. The contestant 
who was vanquished lost his life. Competitions of 
this kind occurred among the rhapsodists, both 
Indian and Greek. The epic poem, Melampodie, 
attributed to Theognis, contains an account of a 

r Symphosius (6th cent.) gives it in Latin : 

‘ Est nova notarum cunctis captura feranun 
Ut si quid capias, id tecum ferre recuses. 

At SI nil capias, id tu tamen ipse reportes.’ 

Pierre Grognet gives it in Latin and French as it circulated in 
the Middle Ages : 

‘ Ad silvam vado venatum cum cane quino ; 

Quod capio perdo, quid fugit hoc habeo.' 

The French version runs : 

‘ A la forest m’en voys chasser 
Avecques cinq chiens A trasser, 

Ce que je prens, je pers et tiens, 

Ce qui s’enfuyt ay et retiens.’ 

* Dos deutsche Rathselbuch, 3 vols., Frankfort, 1853-63, 

3 1 K lOi 'S, 2 Ch gnf-, Dn Si* as, Sir 4715 ; jos. Ant. viii. v. S. 

* Wis 88. 5 Jos. Anf. vra. v. 3, c. Apion. L 18. 

6 Plutarch, Conviv. Sept. Sap. viiL 

1 Ovid, Fast. iii. 339-346. 
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riddle contest between the two famous seers, 
Calchas and Mopsus. According to one tradition, 
the former is victorious ; according to another, the 
latter ; but in either case the vanquished loses his 
life. The authority of Plutarch supports the 
legend of a struggle of this type between Theognis 
and Homer, in which the latter is worsted and dies 
of mortification. In the Theban le.gend the Sphinx 
destroys those who fail to solve her riddle, and, 
when (Edipus is successful, the monster hurls 
herself over a precipice. There are modern Greek 
legends in which the failure to solve a riddle costs 
a man his life. A monster living in a castle pro- 
pounds a riddle and gives forty days for its 
solution. Unfortunate is the person who fails, for 
the monster devours him. The resemblance to the 
story of the Sphinx is evident. In the Mahd- 
bharata the legend takes another form : the hero 
Yudhishthira frees two brothers from the fetters 
of a monster by the solution of a riddle. Teutonic 
legends are of similar import : in the so-called 
Wartburg-Krieg there is a deadly riddle contest 
between Odin and the giant Wafthrudhnir, and 
another instance has been immortalized by 
Schiller.* In certain parts of Germany the boy 
who fails to solve a riddle is greeted with such 
expressions as : ‘ Er ist des Henkers,’ ‘Muss sich 
zum Henker scheeren,’ ‘ Kommt in die Holle,’ ‘ Ist 
todt.’ * These expressions may be relics from the 
times when the unsuccessful competitor actually 
lost his life. 

In other legends the winning of a bride is 
made to depend on the solution of a riddle by the 
suitor. This custom was known in the India of 
Vedic times, and also appears in the Norse legend 
which represents Thor as promising his daughter 
to the dwarf Alvis on condition that the latter 
answers a long list of perplexing questions. This 
feature is present in the Theban Sphinx legend, 
for the hand of Queen Jocasta was promised to 
the man who would be successful in solving the 
famous riddle and thereby freeing the land from 
the ravages of the monster. On the other hand, 
failure to solve the riddle often cost the suitor his 
life.* 

7. Riddles in social life. — The propounding and 
solution of riddles was included in the merry- 
making that formed a part of wedding festivities. 
Samson’s riddle, already quoted, is not the only 
instance of such a use preserved in literature ; 
Samson’s Greek compeer Hercules, although un- 
invited, goes to the wedding of Keyx and joins the 
rhapsodists in the solution of riddles. 

Plato is responsible for the statement that 
riddle-making was a favourite pastime with lads 
in his day ;* when the Komans came under Greek 
influence, the boys were instructed in the forming 
of enigmas.* In the best days of their history the 
banquets of the Greeks were something more than 
drinking-bouts ; intellectual pleasures were culti- 
vated, and prominent among these was the riddle, 
which was the delight not only of poets and 
philosophers, but also of the masses. The banquet 
was under the control of a symposiarcli, under 
whose direction the riddle passed from person to 
person. The successful guesser won a prize ; those 
who failed paid a penalty. Usually the prize was 
the laurel-wreath, and the penalty consisted in 
drinking unmixed wine or wine mingled with salt 
water.* Aulus Gellius * describes an Athenian 
dinner-party of his day (A.D. 2nd cent.): the host 
propounds a riddle to each of his guests ; the 
winner receives the laurel-wreath or the copy of a 

1 Cf. Turaiuiot. 

*E. L. Rochholz, Alemannitches Kinderlied, Leipzig, 1867. 

5 Cf. Schiller's Turmidot. * Rep. v. 479. 

* Grammarian Pompeius. 

® We are indebted to Athenssus for these details (xi. 467). 

7 AToctes Atticae, viii. 2ff. 
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rare book. Sometimes a money prize was offered. 
With tlie Jews of the Middle Ages, according to 
Abrahams,' riddles were a regular table game, and 
all the great Jewish poets of this period composed 
acrostics and enigmas of considerable merit. 

8. Riddles in religious ceremonies. — The 
strangest use of riddles to the modern mind is 
in connexion with religious rites and ceremonies. 
Among peoples of primitive culture enigmas are 
asked and answered in the proximity of a corpse or 
at harvest time. Among the Bolang Mongondo 
(Celebes) riddles are never asked except when 
there is a corpse in the village. In the Aru 
archipelago, while a corpse is uncoffined, watchers 
propound riddles to each other or think of things 
which others are to guess. This practice is evi- 
dently rooted in animism, and enigmatical lan- 
guage may be used to puzzle the spirit of the de- 
parted. A reminiscence of this custom seems to 
linger in Brittany, where old men are accustomed 
to seat themselves on grave-stones and ask each 
other riddles after the friends of the deceased 
and the mourners have gone home. Among the 
Akamba of British E. Africa boys and girls at the 
time of circumcision interpret pictographs which 
are termed riddles. At harvest time the riddle is 
looked upon as a charm which may make or mar 
the crops. The Alfoors of the Central Celebes 
engage in riddle-guessinv during the season when 
the crops are tilled and are growing. On the 
solution of a riddle they exclaim : ‘ Make our rice to 
grow, make fat ears to grow both in the valley and 
on the heights ! ’ Animistic conceptions probably 
underlie this custom, and the prayer is to be re- 
garded as addressed to the spirits of the ancestors. 

(а) Oracles. — The answers of the Greek oracles 
were usually couched in a riddle or enigmatical 
statement. In this connexion it is exceedingly 
suggestive to note that Aristophanes" terms the 
answers of oracles yp'apot., a word commonly used for 
riddles. The oldest Greek riddle is the answer of 
the oracle to Minos, king of Crete. As oracles 
were consulted before important political under- 
takings and military campaigns, the significance 
of the enigma in Greek life cannot be over- 
estimated. 

E.p., immediately before entering upon the disastrous 
Sicilian expedition, the Athenians consulted the Delphic oracle ; 
as a replj the Pythis commanded the Athenians to bring the 
priestess of Athene from Erythr®a. This enigmatical reply 
turns about the name of the priestess (‘ Rest’).’ 

The riddle was specially adapted for oracles be- 
cause it was puzzling and consequently impressive, 
and at the same time concealed ignorance of the 
future. 

(б) At festivals. — Riddles formed a part of the 
ritual at the festival of Agrionia, sacred to 
Dionysus. In the rites of this festival women first 
sought for the god as if he had been lost. When 
they had ceased their quest, they exclaimed : 

‘ Dionysus has betaken himself to the Muses.* 
Then there followed a sacred meal at which these 
worshippers propounded and answered riddles 
{alvlyfiara xal ypicpov^).* It is probable that a 
similar custom prevailed at other religious festi- 
vals ; at least an allusion has been discovered to it 
in a fragment of the poet Diphilus. A riddle 
contest between three maidens in connexion with a 
feast of Adonis on the island of Samos is referred 
to in his comedy entitled Theseus. The Laics of 
Manu enacted that riddles were to be asked at the 
.^rndclha feasts. One of the enactments may be 
quoted ; 

‘ Whatever may please the Br&hmaqas, let him give without 
grudging it ; let him give riddles from the Vedas, for that is 
airreeable to the manes.’ ’ 


1 Jewish Life in the Middle Ages, p. 132. 

2 Birds, 970. * Plutarch, de Ppth. orae. xix, 

4 Plutarch, Conviv. Sept. Sap. viii. ® iii. 2^. 


(c) In Veclic hymns . — Vedic literature reveals a 
unique use of riddles in religious ceremonies and 
in metaphysical speculation. It is most suggestive 
that the Vedic word brahmodya, or hrakmacadya^ 
is a designation for a poetic religious riddle, as well 
as a term descriptive of speculative discussion. 
Etymologically the word denotes ‘analysis of the 
Brahma.’ In one of the Vedic hymns ^ the descrip- 
tion of Agni is put in the form of a riddle : 

‘Who among you has understood this hidden (god)? The 
calf has by itself given birth to its mothers. The germ of many 
(mothers), the great seer, moving by his own stiength, conies 
forward from the lap of the active ones.’ (The mothers are 
waters.) 

The famous riddle hymn of Dirghatamas is a part 
of the Rigceda.^ It contains 52 verses, of which 
all except one are riddles. The theme of this hymn 
is theosophy and theosophical speculation which 
revolves about cosmic phenomena, mythology, and 
human organs. The hymn may be characterized 
as a poetical expression of primitive Hindu philo- 
sophy in enigmatical language. It was intended to 
be used by priests as they ottered sacrifices. The 
most striking use of poetic riddles or charades, to 
‘enliven the mechanical and technical progress of 
sacrifice by impressive intellectual pyrotechnics,’ 
was in connexion with the famous horse-sacrifice, 
or a^vamedha. This part of the ritual was con- 
ducted by two priests, one asking the riddle and 
the other giving the answer.® These riddles are 
so unique in the history of religion that they are 
worthy of special notice. 

At the horse-sacrifice one priest asks : ‘ Who, verily, moveth 
quite alone ; who, verily, is born again and again ; w’hat, 
forsooth, is the remedy for cold ; and what is the great 
(greatest) pile?’ 

The answer isr ‘The sun moveth quite alone; the moon U 
born again and again; Agni (fire) is the remedy for cold; the 
earth is the great (greatest) pile.’ 

The priest called hotar asks the priest called adhnaryu, 
‘What, forsooth, is the sun-like light; what sea is there like 
unto the ocean ; what, verily, is higher than the earth ; what is 
the thing whose measure Is not known 

The answer is : * Brahma is the sun-like ll^ht ; heaven Is the 
sea like unto the ocean; (the god) Iiidra Is higher than the 
earth ; the measure of the cow is (quite) unknown.’ 

' •’* " ‘ » *, • • and answ'ers: ‘ I ask thee for 

• * . • • . ' 81 .*• ; 1 ask thee for the navel of the 

. I • ’ : • •• 1 of the lusty steed ; I ask thee 

(or the highest heaven of speech.’ 

‘ This altar is the highest summit of the earth ; this sacrifice 
is the navel of the universe ; this soma [the intoxicating sacri- 
ficial drink) is the seed of the lusty steed [god Indraq; this 
Brahman priest is the highest heaven [i.e. the highest exponent] 
of speech.' 

(The translation is that of Bloomfield.) 

I/iTBRATURB. — I. Abrahams, Jewish Life in the Middle Ages, 
London, 1896, p. 334 ff. ; GB'\ pt. vi., 7'he Scapegoat, do. 1913, 
p, 121 H. and passim; J. B. Friedreich, Gesch. des Rathsels, 
Dresden, 1860 ; G. Gerber, Die Sprache als Kunst, 2 vols., 
Berlin, 1885 , G. Jacob, AUarabische f'arallHen znm AT, do. 
1897, p. 18 f. ; M. Jager, * Assyrische Rathsel und Spriich- 
worter,’ in BASS ii. 11894] 274ff. ; F. E. Konig, Stilistik, 
Rhelorik, Poetxk, Leipzig, 1900, p. 12 ff. ; L. Low, Die Lebens- 
alter in der judischen Literatur, Szegedin, 1875, p, 346 ff. ; 
K. Ohlert, Ratsel und GesellschaftsspTele der alien Griechen, 
Berlin, 1886 rif^dispensable for a study of Greek riddles); 
E. Rolland, Devinettes ou inigmes popnlaires de la France, 
originally published, Treviso, 1628, new ed., with preface by 
Gaston Paris, Paris, 1877 (valuable) ; A. Wiinsche, Die Rath- 
sehcexshext bei den Hebraern, Leipzig, 1883 (an important mono- 
graph). Other literature has been mentioned either in the body 
of the art. or in the notes. JAMES A. KeLSO. 

RIDICULE.— See Abuse. 

RIGHTS. — T. E. Holland, as a preliminary to 
his account of rights in the legal sense of the term, 
has defined ‘a right generally’ as ‘one man’s 
capacity of influencing the acts of anotlier, by 
means, not of his own strength, but of opinion or 
the force of society.’* The definition is useful as 
bringing out the complex character of the idea of 

J I. xcv. 4. 2 j clxiv. 46. 

* M. Bloomfield, The Religion of the Veda, New York, 1908, 
p. 215 ff., also an art. in JAOS xv. [1892] 172; cf. M. Haug, 

* Vedische Ratselfragen und Ratselspruche,’ SB A W, 1875, ii. 4. 

♦ Elements of Jurisprudence^, p. 82. 
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right. It implies, as he goes on with excellent 
lucidity to indicate, the fourfold relation between 
(1) the subject or person who has the right, or 
the ‘ person entitled’ ; (2) the person who has the 
corresponding duty, or ‘ the person obliged ’ ; (3) 
the object over which the right is exerci.sed ; and 
(4) the act of forbearance which is exacted. The 
definition further emphasizes the important fact 
that for the existence of a right in the full sense 
of the word recognition is necessary, and it properly 
distinguishes between those rights which rest 
merely on the approval of public opinion (subse- 
quently by an unfortunate choice called ‘ moral 
rights*’) and those which are protected by legal 
enactment, or ‘ legal rights.’ On the other hand, 
the definition fails in so far as it uses ‘ society ’ in 
a sense either too wide or too narrow — too wide 
in so far as it ignores the ditlerent forms of 
social organization, each with its own system of 
rights and duties, of which society in general 
consists (family, school, church, etc.), too narrow 
if it is intended to exclude reference to the rights 
of nations. And this criticism leads to another. 
The definition contains an implicit denial not only 
that, besides the rights actually recognized by 
society, whether by its law or by its public opinion, 
there are rights founded on the requirements of 
human nature itself — things that are rights simply 
because they are ‘ right ’ — but also that there is any 
essential relation at all between the adjectival and 
the substantival meaning of the word.* A science 
like jurisprudence has of course a right to define 
its terms in the way most convenient for its own 
special purpose. But that is a ditlerent thing from 
claiming that its use expresses the only legitimate 
or the most fundamental use of the term. In 
opposition to this it may be claimed that any 
definition of right generally must be defective 
which fails to indicate what this relation is. In 
the present article, written from the point of view 
of ethics and religion, the main object will be to 
supply this omission. In the attempt to do so it 
will be convenient to preface the main .subject with 
a short statement (1) of the origin and develop- 
ment of the idea of individual rights, and (2) of 
the chief theories that have been held as to the 
ground of rights, with the view of leading up to 
(3) a more inclusive definition, .and suggesting some 
deductions and applications to current problems of 
the rights of individuals and nations which may 
serve as a verification of its conclusions. 

I. Developmext op tee idea of individ- 
ual RIGHTS . — It is by this time a commonplace 
of sociology that in early forms of society, so far 
from finding a stage at which individual thought 
and action are free from the pressure of the soci.al 
environment, we have one in which the mind and 
will of individuals are dominated by the collective 
mind as expressed in the customs of the group. 
This subordination is nowhere better illustrated 
than in the history of the idea of right. If we 
turn to the early use of SUaios in Greek literature, 
we find it in Homer'* simply in the sense of pos- 
sessing rules or customs, and as in this sense the 
maik of civilized life, in contrast to the mannerless 
Cyclops. Between this and the use in Thucydides 
and Aenophon in such phrases as SlKa^a iroitir and 
SiKaia there is a wide gap. In these a moral 
reference to things that not only is it the rule to 

1 On p. 84 the writer con^'ratiilates the English langua-je on 
having two words, ‘ law ’ and ‘ rii;ht,’ u hich enables it to keep 
those meanings apart, and commiuerates other languages whit h, 
like German, have onl\ one, and have thus imoUed writers in 
endless disputes as to their relation to each other. The reader, 
however, may compare this contra'-t with Benthain’s even more 
pungent strictures on the ambigiiitv of English as compared 
with French usage, enabling it to slip from the moral to the 
political use of ‘right,’ as Don ijuixote from One saddle to 
another without changing horses {Works, h.X 

2 Liddell and Scott, 8,v. 


do, but that may be claimed by the individual as 
by right, has emerged, and we might think (partic- 
ularly in the latter phrase) that we have reached 
an explicit acknowledgment of the idea of the 
‘ rights ’ which the individual in turn ‘possesses.’ 
But the student of Greek ethics knows that in its 
classical exponents there is as yet no uord cor- 
responding to either ‘ rights ’ or ‘ duties ’ in the 
modern sense. We have to wait another genera- 
tion before, in the Stoic ra KadriKovTo,, we have the 
definite specification of things that are right to be 
done as definitely ‘belonging’ to the individual. 
Even here we are still far from the idea of these as 
implying corresponding ‘ rights.’ In earl3’ Roman 
Law it.self, which did so much to develoji the idea 
of pei-.sonality, the idea of duty, as Maine has 
pointed out, is far more prominent than that of 
rights.' What Roman law efiected was to trans- 
late the Stoic idea of personality and the ‘ law of 
nature,’ which personalitj* embodied, into terms of 
civic relationships and so, by conceiving of a uni- 
versal justice or right of nations,* to pave the waj* 
for the recognition of the further idea of rights 
that belonged to an individual independentlj* of 
his membership in a particular societj'. Thence- 
forth one might say that the development of the 
two ideas, the legal and the moral, proceeds pan 
passu, seeing that the idea of the individual as a 
personality with rights as against society is at 
once the creation of the recognition of him as 
endowed with rights in society and an important 
factor in the development of the claim for this 
recognition itself. 

The story of the spectral analysis of the laiv of 
nature into the prismatic colours of ‘ natural rights’ 
is a long one.* The chief inttuence was undouhtedl}' 
the Christian religion, appealing on the one hand 
to a primitive state of freedom and equalitj', on 
the other hand to a relation of man to God which 
was essentially a personal one. But these seeds of 
the idea of the rights of man had to await a soil 
congenial to them, which was first found when 
English tradition and temperament led to a revolt 
against social and politic.al despotism in the time 
of Wj-clif.* By the middle of the 17th cent., and 
still more by the 18th, the claims of rights, in both 
Old and New England, were already deeplj’ tinged 
with individualistic theory as to the nature of 
government. It was under this influence that 
Jlilton declared that ‘ all men were naturally born 
free . . . horn to command and not to obey’;* 
that a century later Blackstone wrote : 

‘The principal aim of society is to protect individuals in the 
enjoyment of those absolute rights which W’ere vested in them 
b> the immutable laws of nature’ 

and that even Burke, in the midst of his violent 
protest against the doctrine of absolute rights, 
formulates a doctrine of society laying stress on 
the idea of rights rather than duties : 

* Civil Society is an institution of beneficence, and law itself 
is only beneficence acting by a rule. Men have a right to justice ; 
they have a right to the fruits of their industry, and to the 
means of niaking industry fruitful. They have a right to the 
acquisitions of their parents ; to the nourishment and improve- 
ment of their offspring ; to instruction in life and consolation 
in death, Whatever each man can separately do without 


1 Holland, who quotes this view, refers to the intereatinc 
illuatration of the same priority in Japanese law, which had no 
■word for ‘right’ until the suggestive phrase ‘power-interest’ 
was coined by a Japanese writer on Western public law in laGS 

2 It IS important to realize that the Roman ivs gentium is 
the right common to all nations, not international right. 

3 Reference should be made to artt. Individualism and Individ- 
uality. 

4 See art. Individualism, vol. vii. p. 221b. On the influence 
of Siriptural ideas on the Peasant Revolt see D G Ritchie, 
Satvtal Hitihts, p. 8, and on the men of the Commonwealth, 
The Clarke Papers, ed. C. H. Firth, 4 vols., Ixmdon, 1891-l'.)01, 

j passitn. 

3 Quoted in W. Wallace, Lectures and Essays on Natural 
Theology and Ethics, p. 215. 

' ® Quoted lb. 
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trespassing upon others, he has a right to do for himself ; and 
he has a right to a fair portion of all which society with all its 
combinations of skill and force can do in his favour.'! 

These passages are suftioient to show the close 
connexion between the development of the idea of 
right in its later phases and the development of 
theory. 

But, before turning to this, we may notice how the 
circumstances which made religion the main in- 
fluence in the development of the idea of rights in 
the middle period explain also (what otherwise 
might seem an inversion of the natural order) why, 
looked at from the side of the nature of the rights 
themselves, the claim to spiritual rights should have 
preceded the claim to political rights and the claim 
to economic rights should have lagged behind both. 
While it may appear that the movement here is 
from the more inward to the more outward and 
material, in reality it was in the first place from 
condition to the conditioned, and in the second 
from the more formal and abstract to the more 
substantial and concrete. Doubtless the instinctive 
sense of human capacities in the individual, as 
dependent for their development on the active 
assistance of society ‘ in the removal of all remov- 
able obstructions,’ was operative from the first. 
But it was only through freedom of thought and 
speech and some measure of political power that 
this sense could make itself articulate and the way 
could be prepared for the establishment of the 
conditions of substantive freedom. Add to this 
once more the influence exercised upon the develop- 
ment of men’s ideas as to their rights by powerful 
forms of abstract theory as to the ground of rights 
in general and as to the sphere of law, and it is 
not difficult to understand why, from the side of 
the content, the fuller idea of the rights of the 
individual, and of his claim to the active assistance 
of society in the recovery of the ‘ lost title-deeds 
of humanity ’ in the sphere of material well-being, 
has been so late in developing. 

II. Theories of the ground of rights.— t. 
Theory of the Social Compact. — If what has been 
said as to the history of the idea of rights is sound, 
we may expect to find that, while ancient theories 
of the nature of justice as we find them from the 
time of the Sophists downwards are susceptible of 
translation into terms of rights, the problem of 
the ground of rights in explicit form is essentially 
a modern one. It was not till the question of the 
rights of the subject was definitely raised in 16th 
cent. England that theories as to their origin and 
ground came to be central in political thought. It 
must be suflicient here to select the more typical. 
From the outset responsible thinkers have worked 
under a profound sense of the moral or inward 
reference contained in the conception of rights. 
It was in this spirit that modern theory at its 
outset sought for the source of legal rights, not 
primarily in the will of another, but in the will of 
the members of society themselves expressed in a 
compact. 

The theory of rights as founded on compact has 
taken two forms according to the view of human 
nature from which it starts. 

(a) ‘ Might is right.’ — Starting from the concep- 
tion of a state of nature (as in Hobbes’s well-known 
account of it) as a war of all against all, not only 
law and government but society itself is conceived 
of as resting on a compact whereby individuals 
agree to resign their natural but barren right to 
all things in order to secure a limited portion 
guaranteed by the overruling might of the sover- 
eign. The ground of a man’s rights on this view 
may be said to be his own will to peace and security ; 
but, as he has renounced all right to control of the 
actual conditions of peace, it is only by a fiction 
1 Quoted in Wallace, p. 215. 


that he can be said to will the rights that are 
actually assigned to him. These depend on the 
will of another. But, as on the side both of sover- 
eign and of subject there exists no other reason 
for loyalty to the contract but fear, the logical 
outcome would seem to be that rights resolve 
themselves into mights. This was concealed from 
Hobbes by his ambiguous use of ‘ natural rights.’ 
Spinoza perceived the ambiguity and, by purging 
the theory of this inconsistency, claimed to have 
‘ preserved natural right safe and sound in the civil 
state’ — robbed it, in other words, of its saving 
grace.! 

The view that right rests on no other basis than 
might, however contrary to men’s instinctive judg- 
ments, once suggested, has much to support it in 
the violent origin of many forms of society and in 
the imposition of conditions of life that depend on 
the will of the stronger ; and, under the influence of 
some modern ideas of the meaning of the struggle 
for existence, it has recently assumed a new im- 
portance as applied to the rights of nations. It 
must be sufficient here to notice the objection to it 
that is at once the most obvious and the most 
fatal. 

If we look at society as it actually is at any 
stage of its development, instead of a community 
of crouching slaves it presents the appearance of a 
willing and orderly interchange of services involv- 
ing mutual rights and duties, however little 
consciously recognized in this form. In all societies 
at some stage of their development there are con- 
ditions so remote from the ordinary interests of 
individuals that their place in this order of mutual 
service is obscured and they are resented as ‘ inter- 
ferences ’ with them. But, if the mass of the 
conditions of life were of this kind, no society 
would hold together for a day. Custom in society, 
like habit in the individual, which has been called 
‘ the great fly-wheel of life,’ may reconcile to 
isolated inconveniences, but customs as a whole (as 
sociologists are now agreed) represent ways of 
action that have been more or less consciously 
selected as the best adapted to secure, under the 
circumstances and beliefs of the time in which they 
arise, the satisfaction of fundamental instincts and 
to further common interests. Impotent to mould 
customs, the power of the stronger is more likely 
to be broken by than to break them if it measures 
itself against them, and it remains true that the 
system of rights and duties under which men live 
is supported in the last resort not by might but by 
the general sense that it is in harmony with their 
ideas of the kind of life which they desire to live. 

(b) Natural rights . — It was the perception of this 
fact that led to the second form of the social con- 
tract theory as it was held by Locke and profoundly 
influenced political thought for a century and a 
half after him. According to this theory, society 
is natural. Law and government are instituted, 
not to hold it together, but to guarantee certain 
fundamental rights which are endangeied by the 
weakness of the social element in its members — 
chiefly those of life, liberty, and property. The 
contract here is not of the citizens with one another, 
but between the citizens as a body and the 
sovereign for the time. The substance of it is 
that law and government shall concern themselves 
with the maintenance of the conditions which may 
preserve these rights to the individual. A theory 
of this kind would appear to involve a purely 
utilitarian idea of the basis of the rights which 
society recognizes, but the idea of a law of nature 
which had fixed these fundamental rights as some- 

1 Ep. 1. For the clearer statement of his view see the post- 
humous Tractatxii Politicus, ch. ii. There are of course other 
elements in Spinoza’s philosophy which lead to a totally different 
conclusion. • 
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thing absolute and imprescriptible in the individual 
was by this time too strong and was for tlie present 
sufficient to overpower the appeal to general happi- 
ness, which in England was more congenial to the 
temper of the succeeding age. 

On this view an antithesis is set up between the 
quite definite standard of social enactment and the 
quite indefinite idea of rights inalienable from 
the individual. It was vain to try to define these 
rights as life, liberty, property. Such words are 
only the names of things entirely indefinite in 
meaning and scope until we know what is the kind 
of life, what use is to be made of liberty, wherein 
the ‘ right ’ to property precisely consists. In the 
result the claim to natural rights was merely the 
removal from the meaning of right of any reference 
to a standard other than what Ireton had long ago 
called ‘ that wild and vast notion of what in every 
man’s conception is just or unjust.’ ' Any attempt 
to translate such a view into practice could only 
end in despotic forms of government — Cromwellian 
or Napoleonic, as the case might be. When pressed 
in theory, it was no less bound to issue in reaction 
in favour of the claim of the State to assign the 
limits of individual right on its own principles and 
so lead back by another route to might as the one 
standard of right. 

2. Utilitarian theory. — The way to this reaction 
was prepared by the appeal to utility in such 
writers as Jeremy Bentham, who could see nothing 
in the doctrine of natural rights but ‘ anarchical 
fallacy.’ It was metaphysics, and that worst form 
of metaphysics, ‘metaphysics upon stilts.’ 

‘Rights are the fruits of the law, and of the law alone. 
There are no rights without law— no rights contrary to the law 
— no rights anterior to the law.' ^ 

Law doubtless is the declaration of a will on the 
part of individuals to whom other individuals are 
enerally disposed to render obedience; but this 
isposition to obedience is the result, not of any 
harmony of the law with natural rights, but 
chiefly of habit supported by a sense or ‘ calcula- 
tion ’ which each individual makes for himself as 
to what he stands to gain or lose by breaking away 
from it.* 

The theory thus stated has the advantage over 
natural right in perceiving that rights must be 
relative on the one hand to actual concrete inter- 
ests, and on the other to the good of society. But, 
in conceiving of the one concrete interest as con- 
sisting in the sum of satisfactions of desires that are 
qualitatively identical, and of the control of society 
as concerned merely with the arrangements that will 
give each individual the maximum of freedom in 
the pursuit of such satisfactions with a minimum 
of the inconvenience which any interference in- 
volves, this advantage is counterbalanced by the 
disappearance of all distinction between interest 
and right. From the side of ethics, this means 
that duty becomes an empty word ; from the side 
of politics, that there can be no appeal to a ‘ right ’ 
in contradistinction to convenience. True, the 
convenience is that of society. But this con- 
venience is merely what is required to produce an 
average of satisfaction among the individuals and 
is without claim on any one of these except in so 
far as it coincides with his own. It is not to be 
wondered at that such a view should be employed 
to justify alternately the purest anarchy, as in the 
once popular doctrine of laissez-faire (q.v.), and the 
purest tyranny, as in the exaltation of the State 
as the creator of all right. Utilitarianism does 
not of course escape the necessity of appealing to 
an ‘ ought ’ or a ‘ to be ’ as opposed to what is. 

1 Clarke Papers, i. 264. In this sense it merges in what is 
sometimes called the ‘ intuitional theory ’ of rights, but is only a 
tame expression of the other. 

2 Jeremy Bentham, Works, hi. 221. s /ft. p. 219. 


There is to be ‘ the greatest happiness of the greatest 
number ’ ; with a view to it, ‘ everybody is to count 
as one, nobody as more than one.’ But for whom 
is this a ‘ to be ’ ? Not for the individual, to whom 
‘ the greatest happiness of the greatest number ’ is 
nothing. Not for society, which, apart from the 
individuals who compose it, is nobody at all. If 
‘ natural rights ’ are metaphysics upon stilts, 

‘ utility ’ is metaphysics in the air. 

3. Idealistic theory of rights. — The development 
of what for want of a better name may be called 
the idealistic theory of rights is the history of the 
attempt to do justice to the partial truths which 
these one-sided theories represent. W e know from 
Plato’s dialogues how far current theory had gone 
in the assertion of the doctrine that might is right 
and of the contractual theory which we have seen 
is required to supplement it.^ His own theory of 

i 'ustice he develops as a direct answer to it. But 
lis treatment of justice as a general feature of the 
good life rather than a particular phase of it 
obscures its application to the question of rights. 
What emerges is that the aim of civic society is to 
do the fullest justice to the capacities of individuals 
by assigning each his place in an organized system 
of social purposes. Aristotle’s treatment of the 
same subject enables him in a well-known passage* 
to face more directly the issue raised by the 
Sophists as to the existence of a natural or, as it 
would be better expressed, an essential right. His 
conclusion amounts to the denial of any hard and 
fast line between the natural and the conventional. 
Law is partly natural, partly conventional. In all 
laws there is an element that is universal and one 
that is particular to the circumstances : they all, 
e.g., condemn theft, but the penalty will be difter- 
ent. In the same spirit a distinction is made 
elsewhere* between universal, or common, law and 
the ISios yd/iot of the particular community. Some 
have seen in this an anticipation of the ‘law of 
nature ’ as understood by 18th cent, writers. Aris- 
totle’s treatment of law and government elsewhere, 
as having for its aim the realization of what is best 
in man,* must exonerate him from all responsibility 
for what D. G. Ritchie has called the ‘ turgid river 
of rhetoric ’ on this subject that has flowed through 
modern politics. 

While the Epicureans reverted to the Sophistic 
theory of right as founded on convention, the 
Stoics rose to the conception of human law as an 
imperfect embodiment of a law of nature identical 
with the Divine Reason, We have already seen 
how this conception was more fertile on the nega- 
tive than on the positive side — in the condemnation 
of artificial distinctions between races and castes 
than in the assertion of the rights of individuals 
as souls of infinite possibilities. To the Roman 
lawyers the appeal to a tits naturale meant merely 
the appeal, as in Gains, to laws that were common 
to all nations.* 

In Aquinas the law' of nature appears, not only 
side by side with civil law, but as the foundation 
of it. As something deeper than human law and 
institution, forming a pattern on which they should 
be modelled, it thus receives new authority. From 
a mere statement of what is common to nations it 
becomes a precept ‘ to use those means by wbich 
life is preserved, to marry, educate children to 
know the truth about God and live in society.’* 

1 Rpp. bks. i.-ii. 2 pth, Nic. v. 7 

s Hhet i. 13. 4 Particularly Pol. i. 

5 Ulpian extended the ixts naUirale to all li\in^ things. This 
enabled him to assert that, while slavery existed ' lure gentium,’ 
‘ by the law of nature all men at the first were bom free.’ We 
have here a transition point from the idea of natural law as 
merely a fact and natural law as providing an ideal of human 
life. If we take the codification of law by Justinian as the last 
act of the ancient world, we may call this idea the sacred 
legacy of the dying civilization. 

1 * Summa, l. 2, qu. xciv. art. 2. 
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In other respects he leaves the doctrine very much 
as he inherited it from Aristotle. 

If not, as he lias been called, the discoverer of 
natural rights, Grotius (q.v.) was the first clearly 
to assign them a ground in man's social nature, to 
map them out, and more particularly to apply 
them to the life of nations. In opposition to Ulpian, 
Grotius maintained that law and right apply in the 
proper sense only to human beings : ‘ no one is 
properly capable of right who does not by nature 
use general precepts.’ Animals may have rights 
in the wide sense that there is a right and a wrong 
attitude of mind towards them, but not in the 
sense that they can share in a common purpose 
involving correlative rights and duties. The 
natural law on which natural rights are based is 
detined as ‘ the dictum of right reason indicating 
that any act from its agreement or disagreement 
with the rational and social nature of man has in 
it a moral turpitude or a moral necessity, and 
consequently that such an act is forbidden or com- 
manded by the law of God.’* From this and from 
his further definition of human nature, here referred 
to as the nature that was ‘ created at the beginning 
and re.stored hrst after the Flood, then by Christ,’ 
he makes it abundantly clear that he has in mind 
an ideal right, after the pattern of which the actual 
body of rights has to be moulded, and to which 
God Himself must conform His will.’’ However 
true Rousseau’s criticism ^ of him may be respecting 
the details of his great work, it is wide of the mark 
as to the principle from which he starts. His 
weakness rather is one that is shared by Rousseau 
himself— his inability to free himself from the 
current ideas of a state of nature and of the State 
as ‘ an artificial body ’ founded on a ‘ treaty of 
subjection’ which modifies natural rights. To 
this we must add a certain ambiguity in his treat- 
ment of society itself, which sometimes is con- 
ceived of as possessing a continuous life of its own 
‘ like a waterfall,’ at other times as a mere aggre- 
gate of individual wills. What was of enduring 
value in his work was the first clear assertion in 
modern philosophy of social good as the basis of all 
law and justice, and the application of this principle 
to the life of nations at a time when Europe was 
aghast at the horrors of the Thirty Years’ War. 
As Plato asks us to look at justice writ large in 
the State before looking at it in the individual, 
Grotius writes his claim for natural or essential 
rights in the large letters of international law. 

Rousseau {q.v.) has frequently been treated as 
the chief modem representative of the theory of 
the social contract. Carlyle disposes of him with 
the satirical remark that he unfortunately omits 
to tell us of the date of the contract. As a matter 
of fact, Rousseau’s idea of the social contract is 
entirely dillerent from Locke’s, involving as it does 
a ‘ total surrender’ of the individual to the general 
will. Moreover, it seems doubtful whether he 
conceives of it as an historical event at all. It 
forms, indeed, his starting-point, and is the title of 
his great book, but it becomes more and more 
obvious that it is merely ‘ an idea in the form of 
history.’ Similarly the state of nature from which 
it is the release is little more than a name for the 
natural passions which have to be transformed in 
the civil state which first reveals man’s true nature 
and puts him in possession of himself as a moral 
being. Finally, natural law as it appears in 
Rousseau is more properly called the law of 
reason,* seeing that the rights to which it gives 
rise are the dictates, not of a state of man ante- 
cedent to society, but of the moral nature to which 

1 De lure Belli et Pads, bk. i. ch. i 5 x. 1. z lb. 2. 

3 ‘ Sa plus constants manifere de raisonner est d'6tablir toujoura 
e droit par le fait’ (Du Ccrntrat social, bk. i. ch. ii.). 

4 C. E. Vaughan, Political Writings of Rousseau, Cambridge, 
1915, i. 17. 


civil society has raised him. It is this transforma- 
tion that allies Rousseau with Plato rather than 
with Hobbes and Locke and entitles him to be con- 
sidered the founder of modern idealistic politics. 
It only remained to clear away the last adhesions 
of these cruder theories and to bring into decisive 
prominence the relation between the ethical ideal 
of a completely human life and the system of 
rights as actually recognized whether by public 
opinion or by legal enactment. 

III. Modern theory. — In taking this step 
modern theory has been aided by the growth of the 
historic spirit enabling it to see that, while we must 
reject the idea of a voluntary engagement laying 
down conditions of acquiescence in social control, 
there has yet been operative from the first something 
more than power to enforce the particular will of 
individuals or classes upon society, something more 
also than the mere habit of acquiescence in forms 
of control that accident has created. By whatever 
name this is called, whether an imperative of the 
practical reason and personality (Kant and Fichte), 
the Idea (Hegel), the will to self-perfection (T. H. 
Green), it is their conformity to this and the scope 
that is given by them to its operation that are the 
ultimate ground and standard of rights. While 
the system required by it is an ideal, it must be 
conceived of, not (as it was apt to be by the first of 
these writers) as belonging to another order than 
actual political society and unrealizable in it, but 
as the very spirit and substance of the existing 
order. From this point of view, right presents two 
aspects. It may be defined, on the one hand, as 
‘ that xvhich is reallji necessary to the maintenance 
of the material conditions essential to the existence 
and perfection of human personality ’ ; on the other, 
as ‘ the universal condition of action through which 
the ethical whole as a differentiated structure is 
enabled to preserve and develop itself.’ * But these 
two definitions are only ditt'erent ways of express- 
ing the same thing, seeing that the personality_ to 
which all rights are rmative is not something 
merely individual, but is actualizable only in the 
medium and through the opportunities that the 
organized whole of society provides, while, on the 
other hand, this whole, as an ‘ethical’ one, can 
attain its full differentiation and perfection only 
through the fullest development of the personality 
of its members. 

The theory thus shortly stated has the advantage 
of combining the elements of truth which other 
more one-siiled theories contain. With the theory 
of might it recognizes on behalf of the State that 
there must always be a reserve of force to guarantee 
rights in general against the invasion of force, on 
behalf of individuals and classes within the State 
that under particular circumstances the use of 
force may be necessary in order to procure the 
recognition of moral rights not otherwise procur- 
able. It insists, however, that the use of force 
requires justification and that the justification can 
come only from the nature of the ends for which 
force is used. It recognizes with the contract 
theory that all rights are the expression of a will. 
But it adds that this cannot clothe them with any 
moral significance if it is only the ‘ scattered will ’ 
of individuals bent on their own ends with no 
really common interest in the form of life that 
civil society makes possible. W^hat gives actual 
rights moral significance is that they are the con- 
ditions which each, when he understands the 
meaning of his own life, must will for the full 
realization of what he seeks to be. Similarly the 
element of truth represented by utilitarianism is 
recognized in so far as the validity of any claim of 
right is denied which is not founded on some con- 
crete requirement of a social well-being. Where 
1 See T. H. Green, W orks 5, ii. 341. 
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this tiieory parts company with it is in rejecting j 
the conception of social well-being as consisting 
merely in the possession by the members of equal I 
security in the pursuit of ends essen tially individual. 
The idea which it substitutes will best be illustrated 
if we proceed to notice some corollaries which 
follow from the above statement. 

The principles underlying the conception of 
rights, to repeat, are (1) that rights in the full 
sense of the word are relative to human personality 
as it may be at its best ; (2) that personality 
expresses itself in activities that are in essence 
social. From these it follows (i.) that there is no 
‘ level rate ’ of rights. Rights vary according to 
the power of performing social functions and to 
the character of the function that is performed. 
The rights of the child ditl'er from the rights of the 
adult as possibility differs from actuality ; the 
rights of a doctor from the rights of a layman ; of 
a member of Parliament from those of an ordinary 
citizen, and so on. From this point of view, we 
can see that rights imply duties in a deeper than 
the legal sense. They are correlative not only to 
the duties of another, but to the duties of the subject 
of right himself (ii.) What holds of the occupants 
of different stations in society holds also of the 
individual in so far as he performs different 
functions in the different relations in which he 
stands to his fellow. citizens in different spheres of 
activity. His rights as a parent differ from his 
rights as a member of a trade ; his rights as a 
trade unionist from his rights as a member of the 
State : his rights as a citizen from his rights as a 
member of the brotherhood of humanity, (iii.) 
From this again it follows that conflict of rights 
arises not so much (as in the older view) between an 
abstraction known as the individual on the one hand 
and an abstraction called society on the other, as 
between the rights and duties that attach to an 
individual in virtue of his membership of different 
social groups. This, it may be claimed, corresponds 
to what has actually taken place in modern times 
when the ehief problems arise from the adjustment 
of conflicting claims of organized societies rather 
than of individuals with the State. But it may 
also be said that, by interpreting ail rights as alike 
concerned with the conditions of human perfection, 
the above theory raises new problems peculiar to 
itself which call for particular treatment in an 
article like the present. 

I. The rights of conscience. — The principle is 
that the ground of all rights is the opportunity 
that they afford for the betterment of human life. 
So regarded, they are seen to constitute a system 
or hierarchy corresponding to the system of in- 
terests which constitute the contents of human life 
and stand to one another in the relation of import- 
ance according to their comprehensiveness. It is 
this that justifies a man in sacriticing his duty and 
his right to support his family by the labour of his 
hands to his duty and rights as a trade unionist in 
a strike, or, again, his rights as a trade unionist to 
the State. The latter has priority over the former 
as the more inclusive. The principle here seems 
clear, however difficult the application to practice 
may on occasions be. But a difficulty remains 
which seems to be one of principle rather than 
of application in the case of rights that appear 
to fall outside of the hierarchy of social func- 
tions altogether and concern a man as interested 
in objects — truth, beauty, and goodness — that 
may be called supra-social. On any one of the 
other theories it is possible to cut the knot, 
whether by the frank subjection of the individual 

1 * Since the general and the particular will are identical, 
right and duty coincide. By virtue of the ethical fabric man 
has rights so far as he has dutiS's and duties so far as he has 
rights ’ ('Hegel, Philosophy of Ki'jht, § 155). 


to the State, or of the State to the individual, or 
by a distinction between the temporal and the 
spiritual whereby the spiritual is assigned to con- 
science and religion, the temporal to civil law. 
But on a theory like the present, which sees in all 
rights, civic or other, the conditions of a spiritual 
perfection, no such resource is available. Such a 
solution must end either in irreconcilable antagon- 
ism or in a new form of subjection of conscience 
and religion to the State founded on some arbitrary 
or speculative consideration of superior right.* For 
the fuller discussion of the rights of conscience 
and the age-long controversy between Church 
and State see artt. Emancipation, Conscience, 
Church. But trvo points here call for mention as 
further implied in the conclusions of this one. (1) 
With regard to the rights of conscience, we must 
be prepared to insist that no solution is possible 
which fails to recognize from the point of view of 
the individual the claim of the modem State to be 
the trustee, not only of law and order in the 
ordinary sense, but also of all that man has already 
willed of the good within its own borders and 
therewith of the conditions under which both 
individuals and Churches can realize their aims. 
On the other hand, it is equally essential for the 
State to realize its own profound interest in the 
improvement of the system of rights already 
estahlishecl so as to make it a fuller expression of 
the personality of its members, and particularly 
its interest in the widest possible extension of a 
liberty of thought and speech and action as the 
primary condition of the development of the best 
in its members. 

‘ What policy,* asks Spinoza, ‘ more self-destructive can any 
nation follow than to regard as public enemies men who have 
commitied no crime or wickedness save that of freely exercising 
their intelligence ? ’ 2 

(2) From the side more particularly of religion 
and the Church, we have to note that theory 
here only justifies what as an actual fact has 
taken place in the transference to State and 
municipality of functions that previously belonged 
to the Church, and that this fact contains the 
promise of reconciliation. For may it not be 
asked whether the claim of the modern State to 
interest itself in the active promotion of the good 
life through education and the encouragement of 
activities and institutions that have the spiritual 
xvelfare of its members at heart, is not one of the 
most valuable fruits of the awakening of conscience 
and religion in recent times ? And, if this is so, 
whether there is not a certain perversity in the 
view that the recognition of State and Church as 
engaged in a common enterprise of redemjition is a 
source of rivalry and conflict rather than of sym- 
pathy and friendship? A more reasonable view 
surely is that it has removed the giound for 
antagonism of aims and laid the basis of a more 
fruitful co-operation. In view of this change 
there is doubtless all the more pressing need for 
agreement as to the particular nature of the 
services which each can best perform, and much 
remains here for the statesmanship of the future, 
particularly in the spheres of education and chari- 
table administration. But agreement will be 
helped and not hindered by a theory such as the 
above which interprets the rivalry as one, not for 
the possession of abstract rights, but for opportuni- 
ties of service in a common cause. As in any other 
attempt at the assignment of spheres of co-opera- 
tion in the achievement of a corporate end, the 
ehief condition of success is good will, the desire 
to see the Kingdom of Right extended in the way 
and by the agency best fitted to that end. 

I Se“ ,v,n Cfate against Moralitdt on the one 

hand - ■ ' ■ - {§ 27c. note). 

3 7* . ■ ; icns. ch. XX., the first and still 

perhE-i . ; . • . . statement of this interest. 
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2 . The rights of nations. — We have already seen 
how the idea of the ‘ right of nations ’ was launched 
by Grotius and his successors as a challenge to 
the barbarities of the Thirty Years’ War. In the 
centuries which followed its wide acceptance may 
be said to have been the greatest triumph of civili- 
zation since the establishment of the general idea 
of law in the Roman world. But the terra itself, 
along with the phrase ‘ inteniational law,’ in- 
vented by Bentham, was in reality a misnomer, 
not only in the sense already noticed (that it was 
a mistranslation of the Roman ius gentium), but in 
the sense that it referred primarily to societies as 
political units and not to nations in the modern 
sense of the word. So interpreted, idealistic 
theory, with its conception of the body politic as 
the trustee of the conditions under which individ- 
uals and subordinate societies are free to exeicise 
their capacities of contributing to the fulfilment of 
human destiny, has had no difficulty in accepting 
it, and, in spite of apparent exaggerations of State 
right, may be said to have only set its seal to this 
advance. But the question does not end there. 
Since the rise in the second part of the 19th cent, 
of the idea of nationality, in the strict sense of the 
word, a new problem has emerged and in recent 
years has become acute. Granted that States are 
personalities in the sense explained and share the 
rights of personality, many of them may be said to 
be multiple personalities, inasmuch as they include 
a variety of groups whose members are united by 
the deeper ties of community of blood, language 
and literature, religion and historical tradition.* 
When these suppressed personalities rise to con- 
sciousness of themselves, does not the claim, it 
may be asked, to be the guardian of a particular 
form of civilization entitle them to that political 
independence which alone enables them to realize 
their own particular destiny ? 

* What form of human life,' asks J. C. Bluntschli,* 'could have 
a better natural right to existence than the common spirit of a 
nation 7 ' 

What gpiarautee, we may add, of purposeful ex- 
istence can there be short of a self-chosen politi- 
cal constitution corresponding to its own peculiar 
genius ? Other things being equal, it would seem 
that a nation-State will be stronger and happier, 
not only, as Lawrence puts it,* than a State 
which is not a nation, but than a nation which is 
not a State. And, if for strength and happiness we 
substitute, in accordance with our principle, the 
test of contribution to human good, the plea would 
appear to be indisputable, and we are face to face 
with the problem of rights in its most recent and 
acute form. No detailed discussion of so large a 
question is here possible ; it must be sufficient to 
notice one or two of the chief difficulties in the 
recognition of the rights of nations, and to indicate 
the line of solution that is most in harmony with 
our theory. 

Not only do language and nationality in them- 
selves, apart from territorial unity, appear to be a 
principle far too shifting to afford the coherence 
necessary to constitute a corporate personality, 
but in themselves they fail to give any guarantee 
of the political capacity necessary to give effect to 
it. Even if territorial unity and a true political 
sense exist in a subject nation, there remains the 
difficulty that its history and ideals may be such 
as to provide no guarantee that, in case of its 
obtaining political independence, it will continue 
to contribute to the strength of the State from 
which it has been separated. While constituting 
the most serious problem that the statesmanship 
of the future has to face, these difficulties seem to 
offer no insurmountable obstacle to the application 

1 See art. Nationality. 

2 The Theory of the State^ Eng. tr., Oxford, 1885, p. 93, 

s The PriTiciples of International Laic*, p. 55 n. 


of the principle. On the contrary, the only fear of 
failure to solve them comes from the side of the 
denial or half-hearted acceptance of it. With 
reference to the first of them, admixture of popula- 
tion is undoubtedly an obstacle to any complete 
adoption of the principle of nationality as the basis 
of the State of the future. But it must be remem- 
bered that, powerful as is the case for the nation- 
State, there is no reason to hold, apart from obsolete 
theories of natural right, that nationality is the 
only ground of citizenship. The cases of France, 
Great Britain, and Canada, to go no farther, are 
sufficient to show not only that it is possible to 
leave large room for national ideals under a sover- 
eign State, but that the State itself may be the 
gainer from the diversity of nationalities which it 
holds in solution. 

The other difficulties which we have mentioned 
bring us again to the question of the whole con- 
ception of the State. It was the grave defect of 
older theories, resting as they did on the assump- 
tion of a limited fund of rights, in the sharing of 
which the gain of one was the loss of another, that 
they were bound to bring the State into conflict 
with the idea of nationality, when this should rise 
to consciousness, as they were bound to bring it 
into conflict with other forms of individuality. 
The conflict is reconciled in the case of the latter 
when this assumption is seen to be false, and the 
function of the State is conceived of as the develop- 
ment in its parts of a personality in its members, 
which adds to its inherent life and strength. It 
only remains to apply the same principle to nation- 
alities. Nations not less than individuals are the 
children of the State. It is under its wing that 
they grow up and reach maturity. Whatever the 
independence they claim when they reach majority, 
it is with the parent State that an alliance is most 
natural and is most likely to result in some new 
form of political union, which shall at once protect 
them against aggression from other nationalities 
and open out means of contact with them to the 
furtherance of the organic unity of mankind.* 

From this standpoint there is no more inherent 
difficulty in recognizing the political majority of 
nations than in recognizing the civil majority of 
individuals. True, there can be no conventional 
limit to the minority of nations and it will always 
be difficult to assign one. In the past the question 
has too often been left to be decided by ‘ the 
judgment of God ’ — in other words, by war. But 
modem precedents have made us familiar with all 
degrees of personality in communities,* and it may 
bo hoped that, with the development of interna- 
tional law and the diminishing risk of experiments 
in self-government, other tests than that of the 
sword may be discoverable. Here, too, it should 
be noted that, apart from disputable theory, there 
is no reason to deny the possibility of circumstances 
arising under which the claim of nationality may 
have to give way to the general interests of human- 
ity, on which it is itself in the last instance founded. 
In such a case the readiness of a nation to recog- 
nize this limit and to exercise the required degree 
of patience and self-control would itself be the 
surest proof that it was ripe for independence, 
when these circumstances change. 

Under the same supposition, finally, the fear of 
danger to the parent State from the grant of indepen- 
dence would largely disappear. Even as things are, 
we pay far too little regard to the power of ties other 
than force, and of the additional allection between 
peoples likely to be born of a franker confidence 
in one another’s loyalty to the elementary con- 

* See C. Delisle Burns, Ttie Morality of Nations, ch. iv., ‘The 
State and Nationality.' 

_ 2 See Lawrence, § 37, ‘ The kinds of fully sovereign interna, 
tional persons,' and the following sections. 
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ditions of human good, to guarantee the desire 
for the maintenance of some form of political 
union. 

It is considerations such as these that provide a 
solid basis for the hope that, just as the horrors of 
the Thirty Years’ War prepaied the way for the 
general acceptance of Grotins’s idea of interna- 
tional right in the old sense of the word, so the 
horrors of the Great War may result in the general 
recognition of it in the new sense. Given such a 
recognition, it will be impossible to stop short of 
the attempt to provide the necessary sanctions to 
the new order, and so, in the words of a great 
statesman of the time, ‘ to translate the idea of 
public right from abstract into concrete terms ’ by 
substituting ‘ for force, for the clash of condicting 
ambitions, for groupings and alliances and a pre- 
carious equipoise, a real European partnership 
based on the recognition of equal rights established 
and enforced by a common will.’ ^ 
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RIGHT AND WRONG.— See Ethics and 
Morality. 


RIGHTEOUSNESS. 


Babylonian (T. G. Pinches), p. 777. 

Buddhist (E. J. Thomas), p. 778. 

Christian — 

Old Testament (A. R. Gordon), p. 780. 

Christ’s teaching (W. C. Allen), p. 784. 

St. Paul’s teaching (J. Denney), p. 786. 

RIGHTEOUSNESS (Babylonian). — In a new 
study, such as that of Assyriology, in which the 
meanings of the words have to be determined, 
there is naturally a certain amount of doubt as to 
their precise force ; and it may even be that words 
which the Assyro-Babylonians would have regarded 
as of the utmost importance remain unrecorded in 
our lexicons, because they have not been found in 
the inscriptions, do not occur often enough, or 
have been incorrectly transcribed. 

1. The words generally rendered ‘righteous- 
ness.’ — These are kittu {kettu) and mUaru (mfSaru), 
‘righteousness’ and ‘justice,’ which are, in a 
measure, interchangeable terms, the former being 
from kdnn, ‘ to be firm, fixed,’ and the latter from 
iSeru, ‘ to be straight, right,’ the Heb. ydshar, the 
root of such names as Jasher (2 S 1'*), Jesher 
(1 Ch 2*®), ‘uprightness,’ etc. Both ketfu and 
mUaru are common attributes of gods and men, 
the deities more especially connected with the idea 
being Samas, the sun-god (who, as his light pene- 
trates everywhere, was regarded as knowing best 
all that took place on the earth, and who became 
the impartial judge of men), and Rammanu 
(Rimmon) or Addu, in Assyrian Adad (Hadad), 
the storm-god, whose air, pervading all things, 
had the same property, and perhaps to a more 
satisfactory degree. 

2. What the Babylonians understood by right- 
eousness. — One of the most interesting, though 
probably not one of the most important, inscrip- 
tions dealing with this question is that formerly 
called ‘Warnings to Kings against Injustice.’ 
This inscription, which is published in WAIiv.^ 
pi. 48 [55], shows what righteousness on the part 
of the ruler was expected to be. He was to favour 
justice and to be well-disposed towards his people, 
his princes, and the intelligent ones of his land. 

1 Henry Asquith, Speech in the House of Commons, 20th Dec, 
1917. 


Christian theology (A. F. SiMPSON), p. 790. 

Egyptian (A. M. Blackman), p. 792. 

Greek and Roman (P. Shorey), p. 800. 

Hindu (A. B. Keith), p. 805. 

Jewish (J. Abelson), p. 807. 

Muhammadan (B. Caeea de Vaux), p. 810. 

He was not to favour roguery, ^yhen the king 
was favourable to the work of Ea (the god of 
wi.sdom), the great god would set him in the know- 
ledge and understanding of righteousness (Situltu 
u tudat mUari). If he rejected Jhe Sipparite, and 
decided in favour of a stranger, Samas (patron-god 
of Sippar), judge of heaven and earth, would set 
up a foreign law in his country, and princes (coun- 
sellors) and judges who did not decide against the 
law. 

Much in this inscription is still obscure, mainly on account 
of the damage which it has sustained ; but it seems that, among 
the Babylonians, as with the Hebrews, failure to fulfil the 
righteous requirements of the deity might, and sometimes did, 
entail that the rule of the land fell into the hands of foreigners, 
a noteworthy example being the rule of ‘the dynasty of 
Babylon,' to which Hammurabi belonged. This great king, as 
is now well known, collected and greatly improved (to all 
appearance) the laws of Babylonia, and he calls himself, in the 
concluding paragraphs of the great stele on which his laws are 
inscribed, the ‘king of righteousness’ («ar mfNart”*). Minor 
rulers, and even stales, could come under the displeasure of the 
deity on account of unrighteous acts. 

3, The importance of righteousness in the State. 
— Naturally in the remote ages of the Babylonian 
and Assyrian empires, when good government was 
less common than now, corruption and injustice 
were often rife, and it was needful, in cases where 
the angered populace might get the upper hand, 
for the king and all others in authority to have at 
least a reputation for righteousness, justice, and 
all the virtues which might at the time be regarded 
as connected therewith. This, with the Assyro- 
Babylonian ideal of their gods, caused the people 
to attach great importance not only to justice in 
the legal sense of the word, but also to everything 
that made the person of the king sacred in their 
eyes — uprightness, integrity, love for his people, 
and fair and benign conduct with regard to them. 
Divine beings, in the minds of the Babylonians 
and Assyrians, were perfect in righteousness by 
nature, and (with the exception, perhaps, of 
Nergal, the god of war, plague, and disease, and 
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others similar) probably could not do anything 
which might be regarded as unrighteous, though 
capable of acts of which the righteousness could 
not be understood. Whatever they did, they were 
just in all their dealings, and the king generally 
shared, though in a smaller degree, this immunity 
from unrighteousness. Indeed, it is probable that 
the deification of the earlier Babylonian kings was 
due to the reputation which they had for righteous- 
ness rather than to any divine nature that they 
might have inherited independently thereof. 

4. Gods of righteousness. — As has already been 
noted (above, § i), the gods of righteousness and 
justice in the highest sense were Samas, the sun- 
god, and Hadad. The two children and constant 
attendants of Samas were KSttu and Misaru, 
perhaps best translated here ‘ Truth ’ and ‘ Right- 
eousness.’ Another form of the sun-god was 
Tammuz, the Sumerian Dumu-zi, for Dumu-zida, 
‘ the righteous son,’ or the like — a name which 
may be connected with the legend that he passed 
the summer months of his year on earth with his 
spouse Istar and the remainder in the under world 
with Eres-ki-gal (Persephone), righteous in the 
fulfilment of what the Semites of old must have 
regarded as at least an irksome obligation. It 
was probably this that appealed to the women 
who lamented for him, whether Hebrews (Ezk 8“) 
or Babylonians. 

5. Righteous kings. — One of the earliest kings 
renowneij for his righteousness seems to have been 
Sargon (Sarru k6n) of Agade. It is this ruler who 
is apparently intended in IFA/ ii. pi. 48, I. 40ab, 
where the archaic sign for ' king,’ written twice, 
one over the other, and glossed Dadrum, is ex- 
plained as Sarru-kSn, Sar kStti, dabib kitti, dabib 
damqdti, ‘ Sargon, king of righteousness (justice), 
^eaker of righteousness (justice), speaker of good.’ 
Eight hundred years later (c. 2000 B.C.) ruled 
Hammurabi, and fourth in descent from him came 
-Immi-^duga ( Ammi-sadoqa), whose name is trans- 
lated, in the explanatory list of royal names, as 
Kimtu”'-kettu™, ‘ the righteous family,’ or the like 
(the Babylonians did not recognize the name of 
the Arab god ‘ Amm in the element ammi). In 
Assyria one of the kings claiming the virtue of 
ri^liteousness was Sennacherib, and his grandson, 
Assur-baniApli, ‘ the great and noble Asnapper,’ 
it may be noted, calls himself Sar mUari, raim 
kitti, ‘ the king of righteousness,’ ‘ the lover of 
uprightness,’ or the like. 

6. Other references showing the estimation in 
which righteousness was held. — Among these are 
the final words of the record of Bel-nadin-flpli : * 
Limutta zSr-ma kitta raam, ‘ Hate evil and love 
right (or righteousness)’; such names as Nabft- 
kSttu - usur, ‘Nebo, protect righteousness (or 
justice)’; Jtti Salme u kini kasap-Su ilaqqi, ‘He 
will receive his money flora the honourable and 
the righteous.’’ ‘The star of justice and right- 
eousness’ (kakkab kittu u miSar) seems to have 
been the slow-moving planet Saturn {<*■ Sag-uS), 
identified, seemingly, with the sun, and called, in 
Sumerian, mul Gi-gi (for Gin-gin) — a reduplication 
capable, apparently, of being translated by kdnu 
and iSSru (see § I), and illustrating, therefore, the 
likeness in meaning which kittu and mUaru to all 
appearance have. 

Litsrature. — W. Muss-Arnolt, il Concise Diet, of the Assyr. 
Language, Berlin, 19U5, s.vv. X. G. PINCHES. 

RIGHTEOUSNESS (Buddhist). —There are 
several words in the Buddhist WTitings which 
coincide more or less completely with the idea of 
righteousness ; but the principles in which they 
are embedded are so fundamentally distinct from 

1 H. V. Hilprecht, Assyriaca, Bo.«ton, 1894, p. 18 f., 1. 24. 

2 P. Haupt, Akkad, und srtmer. KeiUchri/ttexte, Leipzig, 1882, 
p. 66, 11. 24-26, tr. from the SumeriaD. 


the Jewish and Christian background of Western 
ethics and religion that a mere comparison of terms 
would do little to elucidate the significance of 
righteousness in the Buddhist system. The term 
‘righteousness’ (SiKaioavv-q), as descriptive of con- 
duct in human relations, coincides with morality. 
For this purely ethical sense see art. Ethics 
(Buddhist). The term is generally used, however, 
with a religious implication. In Christian thought 
it is the notion, not of ideal human inter-relations, 
hut of the conformity of the individual to a divine 
standard. God as absolute moral perfection is the 
ideal of righteousness. 

‘The NT presents the idea of righteousness mainly in two 
ways : (1) as a quality of God’s nature and action, and (2) as the 
character which God requiresof nian.’i 

Buddhism differs from this in two ways: (1) it 
recognizes no God in the sense of an ultimate 
reality of ontology or morals ; (2) it makes salva- 
tion consist not in the attainment of a moral ideal, 
but in escape from existence. The rejection of 
works in both systems is merely a superficial 
resemblance. Christianity rejects works because 
of the inability of unaided human effort to reach 
the standard of ideal goodness. Hence the need 
of justification, the bringing of the individual into 
a state of righteousness by a higher agency. 
Buddhism rejects them because no amount of 
merit attained by good works will lead to the 
goal. 

But in the conception of righteousness as a law 
of the universe, a divine standard to which all 
bein»s should conform, there is a close parallel in 
the Buddhistic teaching as to karma. 

‘ In the organic universe, right and wrong, and those conse- 
quences of actions which we call justice, retribution, compensa- 
tion, are as truly and inevitably a part of the eternal natural or 
cosmic order as the flow of a river, the process of the seasons.’’ 

The ideal of the Christian consists in attaining 
the character required by God and thus winning 
‘ the chief end of man ’ — the being made ‘ perfectly 
blessed in the full enjoying of God to all eternity.’ 
Buddhism is quite as definite in teaching that the 
order of the universe is such that wrong-doing 
leads to punishment and right-doing to reward. 
Good actions done according to this conception are 
as much a form of righteousness as when done 
according to the will of God. Such teaching, 
however, so far as it exists in Buddhism, is 
intended merely for the unconverted man. The 
universe is not of such a nature as to make future 
existence, with even the highest rewards that it 
can oH'er, a desirable goal. A much more promi- 
nent fact is the existence of pain, and this to the 
Buddhist is a truth of such significance that, when 
it is realized, it inevitably results in renunciation 
of the world — not of this world as contrasted with 
heaven, but of any fonn of existence in the uni- 
verse. Moral actions then cease to have the mean- 
ing that they had for the unconverted man. He 
who has renounced the world no longer makes 
conformity to the law of the universe his end. 
He seeks to cut himself oil' from it absolutely. He 
has another ideal of attainment, which is the true 
Buddhist ideal of righteousness — the state of the 
saint, or arhat, who has become independent of 
the universe and free from any desire for it. This 
is the ideal of the Hinayana schools, and it will be 
necessary to discuss the later Mahayanist develop- 
ments separately. 

I. The Hinayana ideal. — It is not in particular 
terms that we find righteousness expressed in the 
Buddhist writings. The term ‘ righteousness ’ is 
often used in translations, where the force is purely 
ethical. We are told of the virtuous king who 
ruled ‘ in righteousness ’ (dhammena), but nothing 
more is meant than that he ruled according to his 

1 G. B. Stevens, in BBB iv. 284t, ».v. ‘Righteousness in NT.' 

2 G. A. F. Rhys Davids, Buddhism, p. 118. 
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dhamma—Vci^ principles of morals that he professed 
to follow.' He is also called dhammika, ‘ righteous,’ 
in the same sense. Similar terms are dhammaUka, 
nilavat, ‘ virtuous,’ ‘ obeying the commandments ’ 
(slid), and charana, ‘righteousness,’ also trans- 
lated more exactly as ‘ conduct.’ The blessings of 
the virtuous man are that he becomes wealthy, 
famous, has self-confidence in any assembly, dies 
without bewilderment, and is reborn in heaven.^ 
All this is part of the popular teaching to the 
laity, to those who have not grasped the first truth 
of Buddhism. But, except in the high ethical 
level of the teaching due to the founder, there is 
nothing distinctively Buddhistic in it. 

The Buddhist ideal of righteousness is the ideal 
aimed at by the monk, the man who has realized 
at least the first Truth, the existence of pain. To 
realize the other three Truths involves a course of 
training, whereby he attains to the perfect state 
of the saint. He aims no longer at meritorious 
actions, but at developing in his character the 
qualities that lead to salvation and abandoning 
those that hinder it. The latter are seen most 
clearly in the list of the ten fetters (samyojana).^ 
Not merely must vicious acts be avoided, but 
sensuality itself (kmna), ill-will (patigha), pride 
(mana), and arrogance (uddhachcha) must be 
uprooted. And so among the positive qualities 
to be acquired we find friendliness, compassion, 
sympathy, equanimity. Here is a process which, 
if carried out, would lead to righteousness in the 
sense of the attainment of moral perfection, but it 
is not the final goal. These qualities are import- 
ant because they lead to it — i.e., to absolute cutting 
oil' from existence and craving for existence in the 
world of birth and death. Besides the desire for 
existence here or in the sensual heavens there are 
other fetters which must be destroyed — desire even 
for all supersensual existence (rupardga, arupa- 
rdga), belief in the efficacy of good works and 
ceremonies, as well as the intellectual errors, belief 
in a permanent self, doubt, and, last of all, as the 
ultimate fetter, ignorance. So, too, the chief 
positive quality to be attained is knowledge — 
knowledge, not of an ideally pure being, but of the 
true nature of compound things, that they are 
painful, impermanent, and soulless ; and the truth 
of their soullessness (anattatd) is the Buddhist 
way of asserting that there is no higher reality 
behind them. 

Earlier than these schematized lists of the 
fetters, or bonds (nivarana, avarana),* is the 
picture of the monk given in the Sutta Nipata. 
Intent on the extinction of craving, he wanders 
alone like a rhinoceros (35), free from ati'ection for 
wife and children, without even a companion, 
unless he finds one who keeps the Dhamma (46). 
He practises absolute continence (brahmachariya), 
avoids all theories and disputations (780), abandons 
doubt and heresies, aims at purity (msuddhi ) — not 
at mere moial purity, but, as the other terms 
show, at being independent (aniipaya, anissCiya) 
and undefiled (anupalitta)'by contact with mundane 
things — and he is purified by knowledge or wisdom 
(parifid, 184). 

2 . Mahayana developments. — The chief ethical 
change in Mahayana was due to the growth of the 
view that it is possible to attain, besides the know- 
ledge of the Path, also the omniscience of a Buddha. 
Every one is potentially a Buddha, and by the 
thought of enlightenment (chittotpada) he may 
begin to become one by passing through number- 
less existences in which his aim is not merely 
to become a Buddha in order to teach, but also to 

1 Jdtaka, 51. 2 jyigha Ifikaya^ iii. 236. 

3 See T. W. Rhj^s Davids, Buddhism : its History and 
Literature (American Lectures), New York, 1896, pp. 142-150. 

4 Blgha liikdya, iii, 216, 234, 254 ; DhaTmasaTtigraha, cxv., 
Ixvii. 


acquire merit, which may he transferred to others. 
He is then a bodhisuttva {q.v,), and is thus 
described : 

‘ He has for numberless aons practised the good conduct of 
well done karma, aims, morality, patience, fortitude, medita- 
tion, wisdom, resource, learning, conduct, vovss, and penance ; 
he ia endowed with great friendliness, compassion, and sym- 
pathy ; in his mind has arisen etjuanimity, and he strives for 
the weal and happiness of all beings.’ ^ 

This, although it reintroduces the doctrine of 
works, at least as a temporary resource, is a much 
fuller and loftier conception than that which 
makes the practice of friendliness and compassion 
merely a means to one’s own release. But the 
practical result was not to make tliis the ideal for 
all. It opened at the same time an attractive way 
for the ordinary man to obtain happiness, not by 
etl’ort of his own, hut in reliance on the bodhisattvas, 
who have accumulated merit for his benefit. Re- 
birth in Snkhavati (‘ the Happy Land,’ the heaven 
of the Buddlia Amitabha) is the reward of those 
who call upon the name of Avalokitesvara (see 
art. Blest, Abode of the [Buddhist]). 

The prayer of a bodhisattva in the Bodhicharya- 
vatara'^ x., is : 

‘May all those in every quarter, who are afflicted with pain 
of body and mind, win through my merits oceans of delight 
and happiness. Throughout worldly existence may loss of 
happiness never be theirs. ... In whatever hells there are in 
the world-regions may there be the bodies of beings rejoicing 
in the happmess and delights of Sukhavati, those who suffer in 
the cold hells obtaining heat, and those pained with heat becom- 
ing cool.' 

This is the ideal of self-sacrifice aimed at by a 
bodhisattva^ but the centre of the teaching comes 
to be devotion to such saviours of men. They 
become more and more raised above the level of 
common human beings, till they are even identified 
with the popular gods of Hinduism,® and are wor* 
shipped with gratitude and adoration as great 
beings, throu^ whose merits all may reach 
Sukhavati. 

‘Those beings become happy in the world who keep in their 
minds the name of Avalokitei^vara. They become released from 
old age, death, sickness, sorrow, lamentation, pain, dejection. 
They suffer not the extreme pain of samsara. Robed m pure 
white, like royal swans flying with the speed of the wind, they 
go to the region of Sukhavati to hear face to face the Doctrine 
of the Buddha Amitabha. And having beard the Doctrine, the 
pain of saih^ara no longer torments their bodies; nor does old 
age and death with lust, hate, and delusion, nor the pain of 
hunger and thirst torment them. . . . They abide m that 
region as long as the Arm promise of Avalokitesvara is not ful- 
fllled to release all beings from all pains, as long as they are not 
set in the highest perfect enlightenment.''* 

The latent antinomianism goes on increasing. 
In the larger SuJchdvatlvyuha rebirth in Sukhavati 
is ensured by ten times repeating the name of that 
country, but those who have committed the five 
sins tliat hrin^ retribution in this life, or who 
have obstructed or abused the Good Doctrine, are 
excluded. In the smaller Sukhdvatlvyuhay how- 
ever, we are told : 

‘ Beings are not born in that Buddha country of the Tathagata 
Amitayus as a reward and result of good works performed in 
this present life,’ but all shall attain it w ho ‘ shall hear the name 
of the blessed Amitayus, the Tathagata, and having heard it, 
shall keep it in mind, and with thoughts undisturbed shall keep 
it m mind for one, two, three, four, five, six, or seven nights.' ® 
The ideal of the arhnty though it suffered from 
the abuses common to all organized forms of asceti- 
cism, did maintain for long a noble ethical standard. 
In the legends of the Buddha given by the com- 
mentaries on the Dhammapad.a and Jdtaka we 
find a series of examples, which, if they are with- 
out historical basis, are all the more important in 

1 Lalita Vistara, Calcutta, 1877, vii. 128. 

2 Petrograd, 1894, tr. L. D. Barnett as The Path of Light, 
London, l‘K)9. 

3 In the Kdra'^do.vyuha, p. 22 (Calcutta, 1873), Avalokitesvara 
ia said to take the form of different gods, Malieivara (Siva), 
Naraya^a (Vispu), etc., in order to teach the Doctrine to the 
worshippers of these deities. 

* Kdiai^d<^vyuha, p. 21. 

3 SBE xlix. [1894] pt. ii- p. 99. 
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showing how the Buddhist church interpreted the 
ideal of its founder. There is the story of the 
monk abandoned by his fellows because of his 
loathsome illness, but visited by Buddha, who 
heated water, washed and dressed him, in order 
that by caring for his body he might lit his mind 
for instruction ; of the weaver’s daughter for 
whose sake the Master made a journey of thirty 
leagues, so that she should not die without en- 
lightenment ; of the poor man whose one cake 
Buddha accepted before the hospitality of the 
whole city. 

The Mahayana developments were not an explicit 
contradiction of the Hinayana teaching. The 
arhat ideal was recognized, but disparaged as 
being merely a temporary stage to be succeeded 
by the ideal of becoming a Buddha, the perfect 
enlightenment of whom, indeed, includes the 
enlightenment of the arhat. But the change 
destroyed the older ideal, so far as it opened a 
way to happiness through the merits of others. 
The conception of merit is also unethical. The 
bodhisattvas do not give aid to becoming good, but 
confer upon others the enjoyment of the results of 
goodness. Merit is an external source of good, 
the accumulation of the beneficent result of so 
much good action, which can be imputed to others 
who have not, and are not required to have, the 
moral ability to perform it themselves. 

Literature. — The main aourcea are given throughout. 
Modern studies on che subject are : T. W. Rhys Davids, 
Origin and Growth of Religion ai illustrated by Indian 
Buddhism (HL). London, iSSl, pp. 205-214; H. Kern, 
Geschiedenis van het Buddhisms in Indie, Haarlem, 13S2-84, 
vol. i. bk. it oh. 4 (unsympathetic and based on inadequate 
material), French tr., 2 vols.. Paris, 1901 ; C. A. F. Rhys 
Davids, Buddhism, London, 1912, ch. v., ‘The Norm as Moral 
Law'; P, Dahlke, Buddhist Essays, Eng. tr., do. 1908, ch. 
viii. ; N. Macnicol, Indian Theism, do. 1915, pt. i. ch. 4 ; L. 
de la Vall6e Poussin, The Way to Nirvana, Cambridge, 1917. 

Edward J. Tho.mas. 

RIGHTEOUSNESS (in the Old Testament). 
— I. Terms. — The technical term for ‘righteous- 
ness,’ P' 12 , sldek,^ or fern, np-it, fddkdh, is connected 
with the Arabic sidk, ‘ truth,’ ‘ sincerity,’ ‘ firm- 
ness,’ * and denotes generally what is true, right, 
fitting, or conducive to the end in view. The 
corresponding adj. p^is, saddtk, ‘righteous,’ is 
applied only to persons, except in Dt 4®, where the 
‘ statutes and judgments ’ of God are described as 
^addikim. The denoni. vb. piy is used mainly in 
the forensic sense of being ‘ in the right,’ the 
Hiphil pn^h, ‘justify,’ conveying the several 
ideas of declaring the just man in the right 
(Dt 25‘, 2 S 15‘ etc.), helping the innocent to the 
vindication of his cause (Is 50®), and bringing the 
sinner into right relations with God (Is 55'*, 
Dn 12®). In AV ip;, ydshdr, ‘straight,’ ‘upright’ 
( n/"'®’, ‘ be even or smooth '), is frequently trans- 
lated ‘ righteous,’ KV following this looser practice 
only in Nu 23*°. Nearly related terms are osyp, 
mishpdt, originally in the sense of ‘ custom,’ after- 
wards specifically of judgment or justice ; o’pp, 
tdmim, ‘ spotless ’ (in the ceremonial sense), hence 
also ‘ perfect ’ (from the moral point of view) ; ’pj, 
ndki,' innocent’ ; nbj, ndkhd’^h, ‘straight,’ ‘honest,’ 
‘right’; and p, ken, ‘ firm,’ ‘ true,’ ‘just,’ ‘ fair.’ 

2 . The consuetudinary conception of righteous- 
ness. — As among other ancient nations, in Israel 
righteousness is primarily interpreted in terms of 

r The word sidfy and ite cognates are applied not merely to 
words and actions that are honest and true, but likewise to eyes 
that see clearlj , ears that are quick to hear, lances that are 
trusty in battle, and ev en knots that hold firmly. From the 
last instance Skinner is dispo-ed to find in the idea of hardness 
the point of transition to ‘ the hiqher developments of the idea 
both In Arabic and in Hebrew ' (ZlD/iiv. 274). But the different 
■hades of meaning can most easily be comprehended under the 
general notion of trustworthiness, or fitness to purpose. The 
hard knot and the strong, unerring lance are as true to their 
function in battle as the seeing eye and the hearing ear to their 
place in the bodily structure, or the honest man and his deeds to 
their office in furthering the social welfare. 


social usage. Tbe righteous man is he who 
adheres loyally to the moral and religious customs 
of his people, while the ‘ wicked ’ sets them at 
naught. Thus Abraham’s righteousness consists 
in a scrupulous regard for Jahweh and His com- 
mands (Gn 12'®-), combined with signal manifesta- 
tions of that lavish generosity towards one’s 
kindred (13“') and hospitality to passing strangers 
(18*®-) which have always been reckoned among 
the most sacred obligations of the dutiful tribes- 
man. David also identifies ‘ righteousness ’ with 
the magnanimity which he has shown towards 
Saul, in refusing to ‘ stretch forth his hand against 
the Lord’s anointed,’ even when the Lord has 
‘ delivered him into his hand ’(IS 26®®). In both 
cases righteousness is perfectly consistent with 
prevarication or deceit (Gn 12*°®-) and deeds of 
fiendish cruelty (2 S S*'- 12**) towards the foreigner. * 
On the other hand, the wicked do violence to the 
just prerogatives of God and their fellows (Gn 6® 
18°“®), working ‘ folly [i.e. godles=ness] in Israel’ 
(Gn 34’, Jos 7'®, Jg ‘20°- *“, 2 S 13*°), and staining 
their hands by deeds such as have neither been 
‘ done nor seen from the day that the children of 
Israel came up out of the land of Egypt unto this 
day’ (Jg 19®°). 

As social life became more complex, it was 
needful that judges — ‘ able men, such as fear God, 
men of truth, hating unjust gain ’ (Ex 18°* [E]) — 
should be appointed to determine the rightful 
customs and apply them to changing conditions. 
The decrees of these judges (sAJ/iA^ff/a) were in due 
course collected as a body of written ‘ judgments ’ 
(mishpatim) in the Book of the Covenant (Ex 20°°- 
23’*'). At the same time righteousness was 
invested with an increasingly forensic significance. 
The righteous man was no longer the loyal tribes- 
man, who held fast to the ways of his fathers, but 
the successful litigant, who won his case in court, 
and thus acquired the legal status of the ‘inno- 
cent’ (Ex 23’), or he who found approval at the 
bar of impartial human judgment (Gn 38°“,* 1 S 
24”), or passed the supreme test of Divine justice 
(Gn 7* 20“ etc.), or enjoyed a right standing before 
God through faith (15“). 

3- The prophetic ideal of righteousness. — The 
8th cent. B.C. saw a violent breaking down of the 
old landmarks. Through the increase of wealth 
and luxury which followed in the wake of military 
success, rich and poor were parted by an ever- 
widening gulf. Forgetful of the Covenant, rich men 
used their wealth to ‘ trample the face ’ of the poor, 
refusing him an honest wage, ousting him from 
field and home, and for the debt even of a pair of 
shoes selling him into slavery (Is 3*“*- 5“’-, Am 2*'-, 
Mic 2*- * 3*®-). The merchants in the market-place 
robbed him equally of the just return of his wages, 

‘ making the ephah small, and the shekel great, 
and forging scales of deceit’ (Am 8°). Against 
such oppression in high places there was neither 
security nor redress. The judges at the gates 
openly accepted bribes and perverted justice (Is 1°°, 
Am 6*°, Mic 3**), while religion itself was made .-i 
cloak to cover wrong-doing and cruelty (Is 1**®- 
Am 2’'-). 

In the moral chaos that ensued Amos raised a 
stern call to righteousness. Jahweh had no desire 
for sacrifice or ott'erings. To Him the very pro- 
fusion of their gifts was but multiplied trans- 
gression (Am 4'*). Away then with the din of 
their songs and the strumming of viols ! ‘ But let 

justice {mishpdt ) roll down as waters, and righteous- 

* It 18 interesting to obsen’e that the more sensitive con- 
science of the Elohistic writer regards Abraham’s act of deceit 
as one of those deeds ‘ that ought not to be done,’ bringing 
* g^eat sin ’ upon Abimelech and his innocent people (Gn 20^). 

2 ‘ she is more in the right than I,’ the onlj' 

instance where either vb. or adj. is found in the fern., a woman 
not being considered a ‘ person ’ in the eyes of the law. 
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ness (fddkCih) as an everflowing stream ’ (5^^). In 
this great statement of principle Amos has ad- 
vanced far beyond earlier conceptions of morality. 
With him righteousness is no mere body of 
customs, still less a legal status conferred by fall- 
ible authority ; it is the living essence of social 
ethics, embracing alike honesty in business — fair 
weights and balances, standard wages and prices 
— and impartial justice in the law-courts. It may 
be defined, in a word, as ‘ the straight thing ’ 
(n’khCihdh), by which alone the nation can be 
saved (3“ 5*^' ). Around this hard, cold imperative 
of duty Hosea throws a warmer atmo^here of 
emotion. As Jahweh has betrothed Israel to 
Himself ‘ in righteousness, justice, love and com- 
assion ’ (Hos 2‘“), He expects them to be actuated 
y the same spirit towards one another. What 
He demands above all is love (icn, hesed, brotherly 
love and kindness), which is the fulfilment of 
righteousness (6*), the ripe fruit of righteousness 
(10*®). In Isaiah’s keynote of holiness also justice 
is blended with mercy. The man holy in God’s 
sight must ‘put away the evil of his doings’ from 
before His eyes, ‘ cease to do evil ; learn to do 
well’ (Is 1*®). If a judge or counsellor, he must 
keep his hands clear of bribes — which lead men to 
‘ justify the wicked,’ and deprive the innocent of 
their right standing in court (5®®) — and not merely 
seek to judge honestly, but take an active, ener- 
getic part in furthering the cause of the widow and 
fatherless (1®®).* The prophet’s ideal for Zion is 
that of a ‘ city of righteousness,’ whose king and 
princes exalt justice as the lodestar of government, 
and whose people dwell together in mutual con- 
fidence and security (!“*• 9® 11®*- 16® 32*“'-). Micah 
holds before the rulers and judges of Israel the 
same pure standard of judgment (Mic 3*), and incul- 
cates on all men respect for the threefold principle 
of a righteous life — ‘ to do justice, and to delight 
in love, and to walk humbly with thy God ’ (6*). 
These notes are repeated in Jeremiah and later 
prophets. The good man is he who ‘ doeth justly, 
and seeketh truth ’ (Jer 5*), who ‘ thoroughly 
exeouteth judgment between a man and his neigh- 
bour, oppresseth not the stranger, the fatherless, 
and the widow, and sheddeth not innocent blood ’ 
(7®*'), who ‘delivereth the spoiled out of the hand 
of the oppressor’ (21*® 22®), who ‘ speaketh the 
truth with his neighbour, executeth wholesome 
judgment in the gates,® deviseth no evil in his 
heart against his neighbour, and loveth no false 
oath’ (Zee 8*®*-), who ‘ walketh with God in 
honesty and integrity, and turneth many away from 
iniquity’ (Mai 2®). II Isaiah uses ‘judgment’ 
{mishpdi) as the virtual equivalent of religion in 
its practical aspect (Is 42*“*). In Ezekiel's more 
atomistic conception of righteousness there is a 
characteristic recrudescence of the ritual element ; 
but the prophet has a tiue feeling for justice and 
humanity as the test of righteousness with God. 
The righteous man, who ‘doeth judgment and 
righteousness,’ has not merely kept himself free 
from idolati'y and uncleanness, but ‘ hath restored 
to the debtor his pledge, hath spoiled none by 
violence, hath given his bread to the hungry, and 
hath covered the naked with a garment ; hath not 
given forth [«(■. his money] upon usury, neither 
hath taken any increase, hath withdrawn his hand 
from iniquity, hath executed true judgment be- 
tween man and man, hath walked in my statutes, 
and hath kept my judgments, to do truly . . . 
saith Jahweh’ (I8®‘®). And on the princes, who 
are to uphold the banner of righteousness in the 

* This positive conception of judicial rii^hteousness, which 
throws the stress on the \ indication of the innocent but defence- 
less poor, acquires an increasing importance in the later litera- 
ture. Cf. Dt ■241'’ 27*1*, Jer 6=a 2215f., Ps 1018 823 etc. 

2 The simple force of this phrase has suSered from the intru- 
sion of a second ncs in MT. 


better Jerusalem that is to come, the injunction is 
laid : ‘ Put away violence and spoil, and execute 
judgment and righteousness ; lift oil' your exac- 
tions from my people, saith Jahweh. Ye shall 
have just scales, and a just ephah, and a just bath. 
Tlie ephah and the bath shall be of one measure,’ 
etc. (45® **).* 

4. Righteousness by the Law. — With Ezekiel 
we find prophecy passing into legalism. But the 
definite step in this direction had already been 
taken when Deuteronomy was accepted as the 
canon of faith and morals (621 B.C.). The book 
itself is steeped in the spirit of the greater prophets. 
Like them, it insists on justice, humanity, and 
love — especially towards the widow, the fatherless, 
and the stranger- — as the vital expression of 
religion, which is identified with love to Jahweh 
(6®). But, in exalting the duties of humanity into 
‘ commandments, statutes, and judgments, which 
Jahweh your God commanded to teach you ’ 
(6* 10*®*' etc.), it shifts the emphasis from willing, 
cheerful pursuit of moral goodness to the pains- 
taking effort to obey an external La'w as the only 
ground of acceptance with God. The tendencj' 
towards nomistic righteousness received a still 
more powerful impetus from the Law of Holiness 
(Lv 19-26) and the full-blown Priestly legislation 
(P), in spite of the former code’s sympathy with the 
poor and needy, and its summing up of the whole 
Law in the Golden Rule, ‘ Thou shalt love thy 
neighbour as thyself ’ (Lv 19**- ***). Life now became 
a rule, a yoke of obedience, which pressed ever more 
heavily on burdened consciences. The pathway to 
righteousness lay in the keeping of ‘ all these com- 
mandments ’ (Dt 6®® •24*®). To this end the study of 
the Law was enjoined as the first principle of 
success in life (Jos 1®). Kings were judged good 
or evil according to the measure in which they 
kept ‘the statutes and judgments’ of the Law 
(1 K li®-®®**-, 2 Ch 7**®’ etc.). And men claimed 
‘ good ’ at God’s hand for the ‘ good deeds ’ which 
they had done in observing the Law themselves, 
and imposing it on others (Neh 5** 13*®- ®®' **). 

This nomistic ideal of righteousness more and 
more pervades the literature of the age. The 
piety of the Psalms is, no doubt, strongly influ- 
enced by the preaching of the prophets. Tlius the 
perfect man of the Psalmists ‘ walketh uprightly, 
and worketh righteousness, and speaketh truth in 
his heart’ (Ps IS'-*), ‘hath clean hands, and a pure 
heart ; hath not lifted up his soul unto vanity, and 
hath not sworn deceitfully’ (24*), ‘ keepeth his 
tongue from evil, and his lips from speaking guile ; 
departeth from evil, and doeth good ; seeketh 
peace, and pursueth it’ (34*®*), ‘is gracious, and 
giveth’ (37-**), ‘disperseth, and giveth to the poor’ 
(112*).* Even so the thought is near at hand that 
only by such conduct can one become a guest in 
Jahweh’s tent, and dwell in His holy lull (15*), 
secure the Divine blessing of ‘righteousness,’ i.e. 
the right standing before Jahweh (24®), win many 
days of good (34*®), even ‘ inherit the earth ’ 
(37®- **’®®), and have his righteousness ‘endure for 
ever’ (112®). The nomistic ideal finds still clearer 
expression in Ps 1, 19, 119, where the Law is cele- 
brated as the subject of the good man’s meditation 
by day and night, his joy and crown, the fountain 
of light and purity, peace, freedom, and defence 
against evil, and the standard of judgment in the 
end of the days. In Job, too, the perfect man 
‘feareth God, and eschewetli evil’ (1*-®), and 
rests his claim to appear before God, and be justi- 
fied, on the ground that he has refrained from all 
vanity, deceit, and idolatry, and been the constant 

I With Ezekiel’s demand for just scales and measures ct 
Lv Dt 25i»-i6, Pr 16n 2010 23 . 

* In the_ last citation there is a distinct approach to the 
Juilaisttc identification of righteousness with almsgiving (see 
art. Riobtsouskess [Jewish]). 
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friend and upholder of the stranger, the fatherless, 
and the widow (31‘®-)- The same idea prevails in 
Proverbs, though more ethical conceptions are 
frequent. Kighteousness is primarily intellectual, 

‘ to know wisdom and instruction ; to discern the 
words of understanding ; to receive instruction in 
wise dealing [conduct], in justice, probity, and 
equity’ (P'-)- The beginning of such knowledge 
is ‘ the fear of the Lord ’ (P 9“), and this is learned 
through obedience to the revelation of Wisdom, 
the foster-child and deputy of God (7*®' 8 *®-), who 
rewards all those who love her with riches and 
honour, ‘ yea, durable riches and righteousness ’ 
(here equivalent to prosperity, or good fortune, the 
result of a right standing before God), but the 
wicked with calamity, which sweeps over them 
like a whirlwind (P«- 31*®- 

In books like the above righteousness is not 
identical with sinlessness. Even the best men are 
guilty in God’s sight. If He were quick to mark 
iniquities, none could stand in His presence ; but 
with Him there is forgiveness, that He may be 
feared (Ps 130®'-). Thus Job can maintain his 
’righteousness’ ( 6 ^*' 10^13^® etc.) in spite of the 
fact that ‘mortal man cannot be in the right 
before God ’ (4'’ 9-' *’'• 19®®' etc.). In Proverbs, too, 
righteousness is used in the sense of general recti- 
tude. The righteous man is he who fears God and 
follows truth and uprightness, even though some 
measure of sinfulness may cling to him, while the 
wicked man despises both God and wisdom. 
Ecclesiastes, on the other hand, seems to identify 
righteousness with the perfect keeping of the Law, 
though he warns his readers against being ‘ right- 
eous overmuch,’ lest the spring of life be lost in 
the endeavour, for ‘ there is not a righteous man 
upon earth, that doeth good, and sinneth not ’ 
(Ec 7*®' **). His ideal is the via media of moderate 
well-doing, which avoids extremes on either side 
(.251 giai. 'yi 6 t. giff. ) fiig editor of the book, how- 
ever, insists on the full nomistic rule of life : 

‘ Fear God, and keep his commandments ; for this 
is the whole duty of man. For God shall bring 
every work into j udgment, with every hidden thing, 
whether it be good or whether it be evil’ (1255''). 

5 . The righteousness of God. — Primitive 
morality is never merely human. Society includes 
gods as well as men, and the gods are conceived 
as the upholders of social order, the source and 
sanction of public justice. Thus righteousness 
rests fundamentally on the Divine character and 
will. This idea runs through the whole OT. 
Jahweh is the fountain-head alike of the rightful 
customs of His people and of the later ‘statutes 
and judgments ’ imposed by the authority of 
judges and lawgivers. In interpreting these 
customs and statutes, the judge is His month- 
jiiece (Ex 18'®®- [E], Dt 17®®-). The moral codes 
likewise are His ‘ words,’ which reflect His char- 
acter and express His will (Ex 20', Lv 18'®-, 
Dt 6 ' 7®®- etc.). The prophetic expositions of 
righteousness are equally the oracles of Jahweh 
and spring from the righteousness which is His by 
nature. Jahweh demands ‘justice and righteous- 
ness’ because He is faithful and righteous (Is 5®, 
AmS®®*', Zeph 3®), love because His righteousness 
is seasoned with love (Hos 2‘"- 11'®- 14'®-), tender- 
ness and compassion because the devouring fire of 
His holiness is a sjiirit of redeeming grace as well 
as judgment (Is 1*®'- 4®'' 6 ®' ). The plummet by 
which Jahweh is to rebuild Jerusalem is a plum- 
met of righteousness (I®' 28”), and the line of 
[leace and aliiding prosperity for her and all the 
world is the line of ‘judgment and righteousness’ 
(Ijsi. 32 i 6 f- 33®'-). But nowhere is righteousness 
divorced from love and mercy. Jahweh will be 
giacious unto His people and will have mercy 
upon them; ‘for Jahweh is a God of judgment’ 


(30'®). He is a God that ‘ exerciseth love, justice, 
and righteousness in the earth ’(Jer 9®') and cor- 
reeteth His people ‘with judgment, not in anger’ 
(lO®'). Love and justice are, as it were, the two 
poles of the Divine character, each essential to the 
full harmony of His nature. In various passages 
of the Psalms they appear in poetic parallelism, as 
though love were the twin-sister of justice (Ps 33® 
36®®' 89" 101' 103” 111®'- 116® 119"®). 

With the prevalence of the forensic conception 
of righteousness, Jahweh came to be regarded as 
the Supreme Judge of men and nations. And it 
was felt from the first that ‘ the Judge of all the 
earth ’ must do right (lit. ‘ act according to mish- 
pat ’) in distinguishing sharply between the right- 
eous and the wicked (Gn 185®). This thought of 
an impartial Judge, putting the just man in the 
right and condemning the wicked, appears in many 
ditlerent contexts. Thus He wipes out the sinful 
world, but saves ‘ righteous’ Noah ( 6 ®®-). He over- 
whelms Sodom and Gomorrah, but rescues Lot 
(19'5® ). He smites Pharaoh and the Egyptians 
with all manner of wonders, but lets His afflicted 
people go free (Ex 35“®-). He blesses them so long 
as they keep the Covenant, but takes vengeance 
upon them when they depart from it, even to the 
extent of driving them from the land which He 
has given them to inherit (Dt 7'®®' 11'®' etc.). He 
is a jealous God, who visits the iniquity of the 
fathers upon the children unto the third and fourth 
generation of such as hate Him, but showeth 
mercy unto thousands of them that love Him, and 
keep His commandments (Ex 20®'' 34®'-, Nu 14'*, 
Dt 7*''). He ‘judges’ between David and Saul, 
requiting David for his ‘ righteousness and faithful- 
ness,’ but bringing the kingdom of Saul to an end 
(1 S 24*®''*'- 2655). He ‘enters into judgment with 
the elders and princes of his people,’ because they 
have ‘devoured the vineyard,’ and ‘grind the 
faces of the poor’ (Is 3"*-). He visits His people 
for their deceit and treachery (Jer 9*- '*®'). He 
‘executeth judgment’ In their midst for the 
abominations they had done before Him (Ezk 5'® 
9'®' etc.). On the wicked He ‘raineth down coals 
of fire,’ making their portion ‘ brimstone and 
burning wind,’ while the ‘upright behold his 
face’ (Ps 11 ®'-). He even makes Himself good 
[godly] to the good [godly], perfect to the perfect, 
pure to the pure, perverse to the crooked (IS*®'-). 
In the punishment which He thus metes out for 
unrighteousness the guilty themselves must admit 
that He is ‘ in the right’ (Ex 9”, Ps 51'). But, as 
the good judge showed his righteousness in actively 
promoting the cause of the Qefencele. 5 S, so Jahweh 
puts forth His righteous arm to help the poor and 
down-trodden (Dt 10'*, Mic 7’, Ps 37*' 5®'' etc.). As 
Israel itself is the supreme type of the ‘ righteous ’ 
oppressed by its enemies. His righteousness is 
manifested chiefly in its vindication. The 
‘righteous acts of Jahweh,’ which the joy-makers 
celebrate ‘ around the water-troughs ’ in the days 
of Deborah (Jg 5”), are His saving acts on the 
battle-field of Megiddo. So also in Samuel’s fare- 
well address (1 S 12') the ‘righteous acts of 
Jahweh’ are His acts of deliverance from the day 
when He brought their fathers out of Egypt. 
Thus ‘ righteousness ’ is frequently equated with 
‘salvation’ (13 56*, Jer 51'“, Dn 95'*, Ps 4' 37* 51''* 
etc.).' The ‘sun of righteousness’ (Mai 4“) is a 
striking figure for Jahweh’s saving grace soon to 
shine forth upon His people. The Messianic title, 
Jahweh Sidkenu, ‘Jahweh is our righteousness’ 
(Jer 23®'-), is to be interpreted in the same sense. 
The sprouting of the righteous Branch is the 

1 * Of course, we must not identify righteousness with salva- 
taon. . . . Salvation is, so to speak, the clothing, the manifesta- 
tion of Jehovah’s righteousness’ (A. B. Davidson, Theology oj 
the OT, p. S96f.). 
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spring-like promise of Israel’s redemption (ib.). 
In like manner the judgment in the valley of 
Jehoshaphat, ‘Jahweh judgeth’ (J1 312 ), means 
salvation for Israel. 

This connotation of the term, horrever, is j-eculi- 
arly associated with the great prophecy of restora- 
tion in Is 40-55, where Jahweh’s whole dealings 
with His people are viewed in the light of His and 
their ‘ rigliteousness.’ The people Israel have 
sinned and paid the penalty of their sin. The 
verdict of history has proved them absolutely ‘ in 
the wrong.’ Nevertheless, they feel that they 
have a ‘ case’ (mishpat), which cannot for ever be 
‘passed over’ by their God (Is 40-’’). Israel is 
Jahweh’s people, bound to Him by the everlasting 
Covenant — His Servant, chosen by Him to ‘ send 
forth judgment to the nations’ (42i®-). Though 
too often ‘ far from righteousness ’ (the conduct 
which hetits Jahweh’s people), and blind and deaf 
to its high calling as His Servant, Israel is yet 
more completely ‘in the right’ than the peoples 
that have ‘ robbed and spoiled ’ it. From the ideal 
point of view, the Israelites may even be regarded 
as the innocent victims of oppression, who may 
therefore boldly claim ‘justification,’ or recogni- 
tion of their just rights, from Jahweh (50®'®). In 
answer to the claim, Jahweh is pleased ‘for his 
righteousness’ sake’ — His loyalty to the covenant 
of grace — to bring them deliverance, and so to 
‘magnify the revelation’ of His righteousness 
through them (42’*'). Throughout the past He has 
been righteous (true to His word) in all that He has 
promised to do (41“ 45'®) ; and His rigliteous word 
will not fail Him now (45“). Already He has 
raised up Cyrus, ‘ whom righteousness [here in the 
sense of victory]' folio weth at every step’ (4F) ; 
and He will continue to uphold him until Jeru- 
salem and its temple have been rebuilt, and the 
waste places of Judah raised up (44'-’*'“). For He is 
‘a just God and a saviour’ (45^')— a righteous God, 
whose righteousness is made manifest in salvation 
(46'® 51“- ® 54"). With salvation will come ‘ right- 
eousness [the power that makes for victory] and 
strength ’ (45“), peace [prosperity] flowing ‘ as a 
river (48'®), and abounding joy and gladness 
(55"®') welling up from hearts that know and follow 
after righteousness [in the prophetic sense of right- 
doing], because the law [revelation] of Jahweh is 
within them (51'- ’). And this blessing will be shed 
over all the earth. For it is too light a thing for 
Jahweh merely to restore the exiles of Jacob. He 
has sworn by Himself, ‘ Unto me every knee shall 
bow, every tongue shall swear ’ (45®), and for the 
accomplishment of His oath He has given His 
Servant Israel for a light to the nations, ‘ that my 
salvation may reach to the end of the earth ’ (49*). 
The sufferings that caused the Servant such per- 
plexity and despair are to be the means of this 
salvation. ‘ By his knowledge shall my righteous 
servant justify many [bring many to a right stand- 
ing with God] : for he shall bear their iniquities ’ 
(53"). Thus the redemptive righteousness of 
Jahweh reaches the fulfilment of its purpose in the 
conversion of the world to Him. 

6. The challenge of Divine righteousness. — In 
the heyday of national prosperity it was easy to 
believe in Divine righteousness. But amid the 
general disorder which accompanied the downfall 
of the nation keen questions arose. If the Judge 
of all the earth did right, why must the righteous 
•uffer, while the wicked enjoyed such long and 
prosperous days ? These questions first become 
vocal in Jeremiah, whose ministry for righteousness 
was one continuous martyrdom. ‘ Too righteous 
[too completely in the right] art thou, O Lord, 

r With nplx, used in the sense of * victory,' we may compare 
Syr. zfkha, which means ‘conquer’ as weii as ‘be pure or 
innocent,’ and the opposite, (idi*, ‘ be conquered or guilty.’ 


that I should contend with thee [sc. at the bar of 
justice], yet would I lay my case before thee : 
Why doth the waj’ of the wicked prosper ? Why 
are they all at ease that deal very treacherously ? ’ 
(1’2'). When Jahweh answers only with the 
promise of yet graver trials, the prophet breaks 
into bitter expostulations, even charging Jahweh 
with deceiving him : ‘ Why is my pain perpetual, 
and ray wound incurable? . . . Truly thou hast 
been to me a deceitful brook, as waters that are 
not sure’ (15'®). ‘Thou hast fooled me, O Lord, 
and I let myself be fooled ; thou art stronger than 
I, and hast prevailed. I am turned to a l.mghing- 
stock all day long, every one doth mock ir.e ’ (20'). 
The same poignant cry bursts from the lips of 
Habakkuk in the agony of the Chaldiean oppres- 
sion : ‘ Thou that art too pure of eyes to look upon 
evil, who eanst not behold iniquity’, why dost thou 
look on the work of wrong doers, why be silent 
when the wicked man [the Chaldaeans] swalloweth 
up the righteous [Israel]?’ (1'®). From prophets 
the challenge is caught up and re-echoed by the 
people under the bondage of exile and in the 
barren days that succeeded the restoration ; ‘ My 
way is hid from Jahweh, and my cause doth pass 
unheeded by my God’ (Is 40") ; ‘Every’ one that 
doeth evil is good [acceptable] in the eyes of Jah- 
weh, and he delighteth in them. Where then is 
the God of judgment ? ’ (Mai 2") ; ‘ It is vain to 
serve God : and what profit is it that we have 
kept his ordinances, and walked in mourning before 
him? For behold now ! the arrogant are blessed 
[happy],' and the doers of wickedness are built up : 
yea, they tempt God, yet escape ’ (S'*'-). 

To these heart-breaking appeals of earnest souls 
there came no direct answer, but only the exhor- 
tation to stand fast by the line of duty (Jer lb'®-®'), 
or wait with patience till the ‘ vision ’ should reach 
its appointed end (Hab 2®'-), and the ‘sun of 
righteousness’ should rise ‘with healing in its 
wings,’ when the righteous should ‘ skip as calves 
of the stall,’ and ‘ trample down the wicked’ under 
their feet (Mai 4'"®). But bolder spirits fought out 
the fight and lifted the problem to a region where 
the troubles of the righteous melted away in the 
eternal sunshine of God’s face. 

The most heroic of these conflicts is reflected in 
the book of Job. A perfect pattern of righteous- 
ness, Job is suddenly plunged into overwhelming 
sullering and misery. Trained in tlie ancient 
dogma that sullering is the penalty of sin, yet 
firmly convinced that he has done nothing to merit 
these calamities, and goaded to despair by the 
orthodox ‘ consolations ’ of his friends, he fiercely 
arraigns God's rule. ‘ I am innocent, but it is all 
one. God destroyeth the innocent and the wicked 
alike.' There is no justice in His reign. ‘ The 
earth is given over to the power of the wicked ; 
and God blindeth the eyes of its judges,’ so that 
they can no longer distinguish between right and 
wrong. And God cannot deny the charge. ‘ If it 
be not he, who then is it ? ’ (9®'-®*). The poet 
reaches no intellectual solution of the problem thus 
raised. Salvation is found only in a dazzling 
vision of Jahweh’s majesty, wisdom, and goodness 
in nature, before which Job and all his sorrows are 
swallowed up (42®®'). He does, however, rise to 
the thought that, after he is dead, God will appear 
upon his dust, as Goel, or Champion, to bear 
witness to his ii nocence, and that he will rise from 
Sheol, if but for a moment, to see the vindication 
of his cause (19®* ■®®). The door which he has thus 
unlocked behind the veil is pushed wide open by 
later psalmists, ‘apocalyptists. and sages. By the 
time of Jesus immortality had become an assured 
hope of Judaism. And the problem of Divine 

r For □’IIVXD un;K, ‘ we count happy,’ read c't'f SD, ‘ happy 
are.’ ' 
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righteousness was solved in a view of God’s govern- 
ment which embraced both this age (n^iy, '6lam ; 
aldr, ‘ £eon ’) and that which was to come. 
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RIGHTEOUSNESS (in Christ’s teaching). — 
X. Method of inquiry. — It is not unusual with writers 
on this subject to gather out of the Gospels all 
that may be thouglit to have any relation to that 
term in any and every sense in which it can be 
used. This results in an article on ‘ righteonsness ’ 
becoming a more or less complete theology of the 
Gospels. In the present article it is proposed to 
limit the inquiry to the few passages in which the 
term actually occurs. This will have the advan- 
tage of bringing into clear relief the very small 
part which the actual term plays in Christ’s teacli- 
ing. It occurs seven times in the First Gospel, 
twice in the Fourth, and no more. 

2 . Data. — Mt 8'*, ‘ to fulfil all righteousness.’ — 
The words are very ambiguous. How could the 
baptism of Jesus by John be a fulfilling of ‘all 
rignteousness ’ ? The meaning generally given is 
‘ to fulfil every righteous ordinance,’ Jolin’s baptism 
being regarded as a divinely sanctioned religious 
ordinance, wliich no pious Israelite could dis. 
regard ; and SiKaioffifTi being interpreted as though 
it were 3<ra<ai/ia (cf. Lk H). This is perhaps sup- 
ported by Mt 21^'^, wliere it is said that John came 
‘ in the way of righteousness.’ Tliis seems to mean 
‘came as a representative and preacher of right- 
eousness,’ and the thouglit in ‘ righteousness’ will 
be in particular of the ‘ repentance ’ which John 
preached. 

Mt 5®, ‘ who hunger and ttiirst after righteous- 
ness.’ — It seems clear that here ‘righteousness’ 
may have any or all of tlie senses which could be 
ascribed to it. There was the Divine righteous- 
ness. There was the Divine righteousness in so 
far as it had been revealed in Law and Prophets. 
There was this righteousness as appropriated by 
man. In the latter sense it comes to mean some- 
thing like ‘ right conduct,’ and to the Jew this 
right conduct was conditioned by observance of 
the Law,’ and expressed itself in repentance, alms- 
giving, prayer, and acts of humanity. It may 
well be that Christ had particularly in view those 
who spent their lives in the endeavour to fulfil the 
requirements of the Law and thus to obtain the 
‘ righteousness’ which God required, and which He 
had revealed (cf. Ro 9®’ ’lapaijX di ditaKwif vdfioy 
SlKaLoavV7]S). ; 

Mt 5’“, ‘ who are persecuted for righteousness’ 
sake,’ i.e. ‘who in their hunger and thirst for 
righteousness so act as to draw down upon them- 
selves persecution.’ 

Mt 5“ and 6’.— Here we must examine the rela- 
tion of these verses to the whole section 5”-6‘* ; 
5" lays down the permanent validity of Law and 

* For ‘ rigrhteousness ’ as equivalent to obedience to the Law 
8 ©« P. Volz, Judische Eschatoiogie, Tubingen, 1903, p. 316; 
W. Bouaset, Die Religion des Judentuins, Berlin, 1903, p. 367.’ 
For ‘repentance’ and ‘nghteousneas’ see Bouaset, p. 36^ 
For ‘almsgiving’ and ‘acts of humanity* in connexion with 
‘ righteousness,’ see Volz, p. 316. 


Prophets as re-interpreted by Christ. 
seem to be an interpolation giving another view 
' of the permanence of the Law in the sense of 
permanent obligatoriness of the letter of the Law.] 
V ‘ For I say to you, that except your righteous- 
ness surpass that of the scribes and Pharisees, 
you shall not enter into the kingdom of the 
heavens.* Now what is this ‘ righteousness * ? It 
is (a) a condition of entry into the kingdom. It is 
(6) brought into connexion with the Law (and the 
Prophets). And the contrast implied seems to be 
this : the scribes have what they call ‘ righteous- 
ness,* which is dependent upon observance of the 
Law ; they are right, but, since the understanding 
of the Law which I give you goes deeper than does 
theirs, your ‘ righteousness * will necessarily be in 
some sense more abundant than theirs. 

Vv. 21-48 give a twofold series of three illustrations of the way 
In which Christ ‘ fulfilled ’ {i.e. gave a deeper meaning to) the 
Law. 

I. (a) 21 - 26 . — The law, ‘ Do not murder,' implies, ‘ Do not have 
angry thoughts.’ Therefore, if your brother has a matter 
against you, go and be reconciled to him.i This seems to implj’ 
that righteousness is a right condition of the heart, caused by 
right appreciation of the Law and taking effect in right 
conduct- 

{b) 27-30. _xhe law, ‘ Do not commit adultery,’ implies, ‘ Do not 
have impure thoughts.’ Therefore exercise moral discipline. 
This alj>o seems to imply that righteousness is a right condition 
of the heart, caused by right appreciation of the Law, taking 
effect in moral control and discipline. 

(c) 3i. 32._xhe Law sanctioned divorce, but limits this to cases 
of wofivtLa. This seems to imply that righteousness will not 
insist upon supposed legal rights which are not consistent with 
the highest morality. 

II. (a) 33-37. _xhe Law said, ‘ Do not swear falsely,’ but carry 
this farther, ‘Do not swear at all.’ This seems to imply that 
righteousness will sometimes fulfil the Law by extending its 
scope. 

(6) 38-40._The Law commanded retaliation. Turn this Into a 
retaliation of love. 

(o) 43-48,_xhe Law said, ‘ Hate your enemy,’ but do the con- 
trary-love him. This, again, seems to imply that righteous- 
ness will sometimes reverse the letter of a particular precept. 

These illustrations are very different in kind. In I. (a) and 
(6) thev imply an exegesis of the Law which penetrates beneath 
the letter and seeks to find and to carry into effect the spiritual 
principle which is logically involved. Murder presupposes 
anger; therefore avoid anger as well as murder. Adultery 
implies lust ; therefore put away lust. We might suppose that 
the ‘greater righteousness’ of the disciples is either the moral 
state caused by obedience to the Law thus spiritually inter- 
preted or the moral acts in which this morality of the heart 
expressed iteelf, viz. reconciliation to the brother, moral dis- 
cipline, or both taken together. But in I. (c) the limitation 
given to the sanction of divorce is quite arbitrary; t.e,, whilst 
the disciples might take the illustrations I. (a) and (6) as 
examples of a general method of interpretation, I. (c) would 
give them no principle of exegesis by which they could deal 
with any other law. Righteousness here therefore must be 
conduct based on a given interpretation. II. (o) and (c) might 
perhaps be regarded as illustrative of a method of interpreting 
the Law by arguing from the particular to the general. If false 
swearing is wrong, so must any kind of swearing be. If love to 
one’s neighbour is commanded, this must be held to imply love 
of all men. But II. (6) is again a quite arbitrary cancelling of a 
law, by substituting for it its exact opposite. Here righteous- 
ness is certainly not moral condition created by obedience to the 
Law. It may be right moral condition which revolts against 
the Law and substitutes for it something different, or right 
conduct due to such reversal. 

These facts would lead us to suppose that the 
idea of rigliteousness implied in these illustrations 
was that of conduct rather than of the moral condi- 
tion which gives rise to conduct ; that is to say, 
Christ is dealing with ‘righteousness’ as a terra 
with a definite meaning ( = ‘ right conduct’) which 
He presupposes. The right conduct of His disciples 
was to take a far wider range than that of the 
scribes and Pharisees, just because the methods of 
interpreting the Law which He taught them would 
enable them to widen out almost every single 
command to cover a far greater area of conduct 
than did the Pharisaic exegesis. 

But, whatever the idea of the ‘ greater righteous- 
ness’ which these illustrations are intended to 
convey, it is noticeable that the term ‘ righteous- 

I The application does not seem quite consequent. The point 
would be clearer il the words ran, ‘ U thou hast aught against 
thy brother.’ 
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ness ’ is not actually used to describe it. That is 
probably due to the fact, noticed above, that Christ 
seems to be dealing with the term in its Pharisaic 
meaning of ‘right conduct.’ He states that the 
right conduct of His disciples, just because it is 
based upon a more spiritual interpretation of the 
Law, will be far wider in range than the scribal 
righteousness. But He will not in formal language 
apply the term ‘righteousness’ to the results of 
obedience to the Law in its more spiritual inter- 
pretation. To have done so would have been con- 
trary to His whole view of human conduct, which 
never was or could be ‘righteousness.’ ‘When ye 
have done all that is required of you, say. We be 
unprofitable servants ’ (Lk 17'"). 

In ch. 6, however, we come back to the actual 
term ‘ righteousness.’ Whatever be the idea of 
righteousness implied by contrast with the Pharisaic 
‘ righteousness ’ in it would seem that Christ 

now at least remembers that in contemporary 
Judaism ‘righteousness’ was often equivalent to 
‘right conduct,’ especially in the sphere of the 
performance of acts of religion. And to this He 
now turns in 6', ‘ Take heed that ye do not your 
righteousness before men,’' and then proceeds to 
illustrate the term under the three heads of 
almsgiving (vv.*"'), prayer (w.®"'®), and fasting 
(vv.i8-'8). This section seems to be very loosely 
connected with the preceding, for the connexion in 
thought between righteousness and the Law drops 
out of sight. The precepts now given about 
righteousness are not drawn from the Law, but 
are mainly confined to the command to avoid 
ostentation and publicity. That is an additional 
argument for supposing that all through the 
Sermon ‘ righteousness ’ is being used in a technical 
sense=right conduct based on the Law. Ch. 
is concerned mainly with the right method of 
interpreting the Law, and only secondarily with 
righteousness as based on it. Ch. 6''*’ is concerned 
primarily with the latter idea, and presupposes 
the insistence upon the permanence of the Law 
stated in 5“''*®. ‘ Almsgiving, fasting, and prayer ’ 

are assumed to be acts of righteousness because 
they are commanded in the Law. 

The term ‘ righteousness ’ occurs once again in 
the Sermon in 6®, ‘ Seek first the kingdom and his 
righteousness,’ or, by emendation, ‘ Seek first the 
kingdom and its righteousness,’ i.e. the righteous- 
ness which alone qualifies for entry into it.^ 

3. Results. — If we now ask what light the 
Sermon on the Mount as a whole throws upon the 
term ‘ righteousness ’ as used by Christ, one or 
two important results emerge. 

1 For ‘ doing: righteousness ’ ct. Test. Levi, xiii. 5, ‘ Do right- 
eousness therefore, my children, upon the earth ’ ; Psalms of 
Solomon, ix. 9, ' He who does righteousness treasures up for | 
himself life with the Lord.’ 

Since the Heb. Aram. HDpns, acquired the significa- | 

tion ‘ almsgiving/ €\n)jxo<rvnj has been substituted for SiKaiotrvvri 
in some MSS in Mt 01. But no doubt in this verse is 

the general term for righteousness, which is then subdivided in 
the following verses into alms, prayer, and fasting. 

2 ‘The kingdom and his righteousness.' The text here is 
uncertain That just given is the reading of the best MSS. It 
might also be translated * His kingdom and righteousness.’ 
With the first translation the reference to God in an indirect 
wav by the use of a pronoun is unexpected and difficult. 

* Righteousness ’ must then mean ‘ the righteousness required 
by God.’ This meaning is not far removed from that of 
vv.®- 10. There is no need to introduce a so-called Pauline 

meaning into the word (Wellhausen). With the second transla- 
tion it is possible to relate the pronoun to ‘kingdom ’ only, and 
to take ‘ righteousness ’ absolutely. But it is more natural to 
refer the pronoun to both nouns. The meaning will then be 
‘Your Father . . . knoweth what 3 ’ou need. Therefore seek 
first his kingdom [cf ‘ thy kingdom ’ in 6i0}, and righteousness.’ 

The variant readings seem to be attempts to avoid a difficult 
phrase. Thus B transposes ‘righteousness’ and ‘kingdom,’ 
whilst E and other Uncials and the Curetonian Syriac add ‘of 
God’ after ‘the kingdom.’ 

It may be conjectured that avroG is a mistranslation of the 
original Aramaic and should be av-njs. ‘ Seek the kingdom and 
the righteousness without which you cannot enter it ’ (cf. 520 ). 
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(a) The illustrations of the interpretation of the 
Law seem to suggest that, by way of contrast with 
the Pharisaic ri^teonsness, true righteousness is 
a right condition of the lieart, caused by a right 
understanding of the spiritual tenor of the Law, 
which issues in right conduct. But this is never 
called ‘ righteousness.’ 

(b) Throughout the Sermon Christ seems to be 
employing the term as a knomi conception, using 
it therefore, as it were, in inverted commas. The 
Jews sought for righteousness hy the method of 
obedience to the Law taking effect in religious acts. 
All who really desired it from the bottom of their 
hearts would ultimately be satisfied, however mis- 
guided the method by which they sought for it (5*). 
"rhe righteousness of Christ’s disciples (i.e. their re- 
ligious conduct) was not to be less than that of the 
scribes (S*). Obedience to the Law, almsgiving, 
prayer, fasting — all these were obligatory upon 
them (fi'"'®). But they were to he practised in a 
different spirit, based upon a better understanding 
of the Law, and void of the ostentation which 
marred the Pharisaic devotion. 

These results are not unimportant. All through 
the Sermon we are dealing with Christ’s teaching 
about conduct as related to the Law, and this con- 
duct is termed ‘ righteousness ’ just because that 
was a current usage. It is a technical terra used 
by Him in its technical meaning. All that He is 
concerned with here is the relation of His disciples 
to righteousness as compared with the relation to 
it of the Pharisees. In both cases it is to be based 
on the Law, but in the case of His disciples it will 
assume a more far-reaching character due to the 
better method of dealing with the Law which He 
gave to them. 

In other words, we have no real clue here as to 
Christ’s own doctrine of righteousness, no new 
definition of it, no attempt to pive its content and 
scope and range. We may, if we please, select 
from His words such ideas as love and purity, and 
say that these constitute righteousness in His 
doctrine. But they are never actually so termed, 
and His silence suggests rather the view that He 
would not willingly have predicated righteousness 
of men at all. 

It will be seen that in the Sermon ‘righteous- 
ness’ seems to be used with reference to a meaning 
which it had in contemporary Judaism, that of the 
righteousness based on observance of the Law 
which good men exhibited in such exercises of 
religion as almsgiving, fasting, repentance, and 
prayer. What Christ is reported to have taught 
about it did not change the entire content of the 
word, but spiritualized and deepened it. If His 
disciples rightly understood the Law, they would 
not neglect such ordinances as almsgiving, fasting, 
and prayer, but would exercise them in a spirit 
which would make them to be real righteousness, 
which God would reward. In this conception of 
the ‘ reward of righteousness ’ we are still in the 
circle of current Jewish conceptions. So far as 
this Gospel is concerned, Christ does not sweep 
away the conception of reward, hut purges it. 
The unostentatious and unseen righteousness would 
receive a reward from God, who sees the unseen. 

It may be objected that this limitation of riprhteousnese to 
the conception of concrete right conduct cannot be all that 
Christ meant by righteousness. But we are not dealing with 
* all that Christ meant,’ hut with what the editor of the First 
Gospel records Him to have taught on the subject. This writer 
seems to have written for an early Palestinian or Syrian com- 
munity, the members of which were Jewish Christians. He 
wished to assert and prove the Messiahship of Jesus, and to 
show that the kingdom in which that Messiahship would be 
exercised was imminent. He was therefore also concerned to 
record w'hat Jeeus had taught as to the conditions under which 
men would be admitted into it. Of course, recognition of the 
Messiah was one. But Christ had laid down a number of prin- 
ciples for the guidance of His disciples until His kingdom should 
appear. The editor is particularly interested in those principles 
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which deal with the relation of Christians to the older Judaism. 
He regards the new community as the true Judaism, and is at 
pains to record such teaching of Christ as showing how the re- 
presentatives of the older Judaism had distorted their religion, 
and how the Messiah had re-interpreted for His disciples the 
true meaning of the Law and the ordinances. When recording, 
therefore, the teaching o! Christ on righteousness, he has in 
mind chiefly such savings as brought into contrast Christ’s 
teaching and the most current and popular conception of con- 
temporary Judaism This was of righteousness as equivalent 
to ‘ the exercises of religious acts.’ These still retained their 
obligation, but were to be void of the spirit ot ostentation which 
characterized them as practised by the Pharisees. To find in 
all the qualities commended in the Sermon on the Mount ‘the 
characteristics which constitute true righteousness,’^ as does 
the wTiter of the art. ‘ Righteousness m NT* m HDB, is to 
miss the whole point of the First Gospel. These many qualities 
may perhaps constitute ‘ righteousness,' if that w’ord be used 
in a sense which permits it, but they are never called ‘right- 
eousness’ in the First Gospel, and indeed are carefully distin- 
guished from it. Ch. 5^0 speaks of the righteousness which is 
to characterize the disciples, but, when ne.xt we come to the 
word, it is in 6i, and in the rest of that chapter righteousness 
is illustrated as consisting in such religious devotions as alms- 
giving, prayer, and fasting, t.e. in concrete, not internal, right- 
eousness. 

It will perhaps be said that shows how the righteousness 
of the disciples is to exceed that of the Pharisees, and must 
therefore bear on the conception. These verses show how 
exegesis of the Law is to be deeper, directed more to the 
spiritual content than to the surface meaning of its precepU- 
But this spiritual appreciation is not calM righteousness, 
though It might be so termed by any one who cared to use the 
word in that sense. This deeper insight into the meaning of 
the Law is only the soil from which a more abundant righteous- 
ness, in the sense of the word as used by the editor of the 
Gospel, can spring. 

Righteousness therefore in Christ’s teaching, as 
recouleci in the First Gospel, means conduct, in 
respect of religious ordinances, and of moral re- 
lation to others, M’hich is the outcome of a right 
understanding of the OT. In what relation does 
it stand to Christ’s personality? In this, that the 
Messiah had given a new method of interpreting 
the OT. 

This, of course, is not the whole of Christian ! 
teaching on righteousness, but it is all that the 
First Gospel has given to us. That is only an 
additional proof that this Gospel springs from a 
Jewish Christian society which only partially 
understood Christ’s teaching and His person. For 
them He was the Messiah, who was soon to 
inaugurate His kingdom. He was also the true 
interpreter of the Law. Those m Iio followed His 
teaching would hold fast to the Law and to the 
ordinances of religion. They would then become 
the righteous who alone would enter the kingdom. 

How closely the conception of righteousness in 
the First Gospel follows the Jewish conception of 
it may be seen from a study of the cognate adjective 
(5//caios). This means, generally speaking, a ‘ pious,’ 
‘religious’ person. Thus Joseph is a ‘righteous’ 
man, and tliis quality would have led him to put 
away his betrothed wife, when she was found to be 
with child (F®)- Jesus Himself is called a ‘right- 
eous’ man by Pilate and his wife (27^®'*^). The 
Pharisees appear to men to be ‘righteous’ (23^). 
‘The righteous’ can be spoken of collectively as a 
class,^ whether the thought is of the pious heroes 
of the past (‘adorn the tombs of the righteous,’ 
23“ ; cf. ‘Abel the righteous’* [23*®]), or of ‘tlie 

1 G. B. Stevens, in HDB iv. 282. 

3 Peculiar to the First Gospel is the collocation ‘prophets and 
righteous men.’ So in Ijl"^ ‘Many prophets and righteous 
men,’ and in ‘ He who receiveth a prophet . . . and he 
who receiveth a righteous man ' ; cf. Test. Levi, xvi. 2, ‘ You 
will set at nought the words of the prophets . . . and will 
persecute righteous men;’ Test. Dan, ii. 3, ‘Though it be a 
prophet . . . though it be a righteous man.’ 

The other passages in the Gos^iel in which * righteous ’ is used 
of persons are 9**, ‘ I came not to call righteous but sinners,’ 
where ‘ righteous ’ seems to be used in a half ironical sense (cf. 

‘ sons of the kingdom ’) ; 8^2, of those who asserted ‘ righteous- 
ness ’ of themselves; and 6^® ‘rams upon righteous and un 
ri'.:hteou8’ (cf. Test. Judah, xxi. 6, ‘Just as on it [tlie sea] 
righteous (‘and unrighteous,' some MSS] are tossed about*). 

Cf. ‘Enoch the righteous' {Test. Levi, x. 5, xviii. 2, Teit. 
Dan, ii. 3, v. 6) ; also Test. Ben. vii. 4, ‘ Abel the righteous, bis 
brother.' 


righteous’ who will enter the Messianic kingdom* 

(1343. « 0537 . 46). 

Of course there is the same vagueness here as 
there is about the use of the word in Jewish litera- 
ture. But one prevailing characteristic of ‘ the 
righteous’ in Jewish literature is piety based upon 
conformity to the Law, whicli takes efi'ect in out- 
ward action, especially in such religious exercises 
as almsgiving, prayer, and fasting. To the editor 
of the First Gospel ‘ the righteous ’ were those who 
would be admitted into tlie kingdom. But who 
were ‘righteous’? Not all Jews (3“ 8 “), not the 
scribes and Pharisees with their hard and literal 
interpretation of the Law, but tlie true disciples of 
the Law, who received the clue to its meaning 
given to them by the Messiah. For them the Law 
was not in one jot or tittle abolished (5*®). Bather 
it was permanently valid. But they had a clue to 
its meaning which would make their righteousness 
exceed that of the scribes and Pharisees in so far 
as it had a deeper soil into which to strike its roots. 

Neither St. Mark nor St. Luke has recorded any 
sayingof Christ containing the term ‘righteousness.’ 
The adjective occurs in Sik 2 ‘t, whence Mt 9'® has 
borrowed it. St. Luke places the adjective in the 
mouth of Christ in the following sayings : 5®®=Mk 
2*’=lMt 9'® ; 14'* ‘ the resurrection of the righteous ’ 
(here it is used, as in Mt IS*®-*" 25®^-*®, of the in- 
heritors of ultimate ble.ssedness) ; 15* 18® and 20® 
(in the same sense as in Mt 9'®) : 23'" (applied to 
Christ by the centurion) ; 23“ (of Joseph of Arima- 
thtea). We learn therefore nothing fresh from 
these Gospels as to the teaching of Christ on the 
subject of righteousness. 

In the Fourth Gospel the term occurs in one 
connexion only. That is in 16* '“. The Holy 
Spirit is to convince the world of righteousness, 
‘because I go to the Father.’ The meaning may 
be that rigliteousness in the widest sense of the 
term had been completely manifested in the life of 
the incarnate Son of God. When He returned to 
His Father, tliis manifestation was completed, and 
by that return it was proved to have been a real 
manifestation. And that manifestation would 
henceforth be the standard by which all other con- 
ceptions of righteousness would be tried and proved 
to be faulty. The adjective is used three times in 
the Gospel — once of Christ’s ‘judgment’ (5®“), once 
of human ‘judgment’ (7“), and once of God the 
Father (17®). 

Of course, it is not possible to discuss the bear- 
ings of Jn 16® on the whole conception of Christ as 
to righteousness. For that would lead ns into a 
re statement of the whole Johannine theology. If 
Christ taught that He was the incarnate righteous- 
ness of God, the question is at once raised. How 
does this afl'ect men ? That leads to the doctrine 
of the relation between Christ and men in all its 
many bearings, including the doctrine of sin and 
of its removal, and of the mystical union between 
Christ and the believer. All that we can do is to 
note the fact that, whilst the First Gospel deals 
■with righteousness from the human standpoint 
and regards it as closely connected with a right 
view of the Law, the Fourth Gospel, in the one 
passage concerned, deals with it from the stand- 
point of the divine righteousness perfectly mani- 
fested in the eternal Son of God. 

Litbrature. — T o the literature quoted in the articie add E. A. 
Abbott, * Jiightemtmess ’ in the Gospels, London, 1918. 

Allen. 

RIGHTEOUSNESS (in St. Paul’s teaching). 
— I. Importance of the term. — Righteousne.ss, as a 
popular term in universal use, is of course sometimes 
employed by St. Paul in its current and popular 
sense. Thus, when he asks. What partnership 

1 Similarly in the Apocalyptic literature * the righteous ’ are 
those who are to inherit the kingdom (cf. Volz, p. 315). 
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have righteousness and lawlessness with one 
another (2 Co 6''*) ?, or speaks of himself as equipped 
with the weapons of righteousness on the right 
hand and on the left (2 Co 6^), or says that the 
Kingdom of God is not meat and drink, but 
righteousness and peace and joy in the Holy 
Spirit (Ro 14’), it is most natural to suppose that 
he uses the word in the large and somewhat 
indefinite sense which every one understands. 
What it signifies is that there is a standard for 
conduct — a standard determined not simply by 
the nature of the person who is to exhibit the 
character or quality of righteousness, but by his 
relation to other persons or things — and that the 
requirements of this standard have been met. 
But two things demand special consideration of 
the term in St. Paul. One is the extreme fre- 
quency with which Sixaiotrifv)) and the cognate 
terms (Stxatos, 5tKato0v, SiKaiijjfia., SiKatojaLs) occur in 
his writings. If we discount the Pastorals, the 
examples of these words amount to 101. This 
alone would show their peculiar importance for 
him. Besides this, there is the undoubted fact 
that he uses some of them in a technical or quasi- 
technical sense, with the correct understanding of 
which is bound up the correct understanding of 
his gospel. Thus SiKaioa-tn'i; ffeoC is rightly spoken 
of by Holtzmaun ’ as a ‘ technische Abbreviatur ’ 
for St. Paul’s conception of Chri.stianity ; in the 
mathematical sense it is a ‘ symbolic ’ expression 
of his gospel. 

The difficulties connected with the term are like 
those which in modern times are connected with 
the relations of religion and morality. Most 
people admit that religion and morality can be 
and must be distinguished, but most religious 
people would say that religion, as they understand 
it, is ethical through and through, and that apart 
from it morality has no adequate inspiration or 
safeguard. The peculiarity, and sometimes the 
perplexity, of St. Paul’s writing is due to the fact 
that he does not distinguish religion and morality 
as a modern does. Morality is for him much 
more bound up with a right relation to God than 
it is for the ordinary modern, and religion is 
much more easily conceived as something on 
which the verdict of God has to be pronounced — 
in other words, as something of which a moral 
estimate has to be made in a legal or quasi-legal 
form. The appreciation of this difference is made 
the harder by the fact that St. Paul has not two 
vocabularies to express the different elements or 
aspects of reality, moral or religious, with which 
he is dealing. He has to represent them all in 
terms of Si/catotnlv?; and dixaioOv, 

2 . The righteousness of God. — The formal 
presentation of dmaiocrvyi] 9eov as the sum and sub- 
stance of the Christian message is made in the 
Epistle to the Romans. St. Paul is not ashamed 
of the gospel, for it is the power of God to salva- 
tion for all who believe — the explanation of this 
being that in it there is revealed diKMoffOyi) 0(ov. 
The genitive case can be used to express various 
relations ; and, so far as grammar goes, SiKawavyri 
6eov might mean the righteousness which belongs 
to God (i.e. which is His character as a righteous 
being) ; or such a righteousness as God requires 
of men, and will acknowledge as answering to His 
requirements ; or, again, a righteousness of which 
God is the source or author. Obviously also some 
if not all of these ideas might be combined ; and, 
if the expression is in any sense technical or sym- 
bolical, it has probably condensed or accumulated 
into itself shades of meaning which would origin- 
ally have taken different grammatical forms. 

In modern times there have been three main 
lines of interpretation. In the first the genitive, 
1 ST Theol.i a. 139. 


$€o0, is taken as a simple possessive, and the 
righteousness which is revealed is God’s own 
character. The gospel shows men what God is. 
They may have imagined that they knew Him 
before, and even that they knew what was meant 
by His righteousness. But they misconceived the 
attribute which they called by this name. To 
them it was merely a retributive or distributive 
virtue — the attribute in virtue of which God renders 
to every man according to his work. As such it 
was a ground of fear rather than of hope to the 
sinner, and it hardly could be conceived as the con- 
tent of a gospel. But, when God’s righteousness was 
actually revealed in the gospel, it turned out to be 
uite different from this. It was not retributive or 
istributive, but self-imparting or communicative. 
It streamed out ceaselessly from God, and over- 
flowed upon men and into them, becoming their 
righteousness also. That is why the news of it is 
gospel. It is glad tidings to the sinful that it is 
the very nature of God, in spite of their sin, in 
entire indifference to their sin, conceivably even 
on account of their sin, to beat against their sinful 
nature with His searching self-communicating 
righteousness till sin is overcome and God’s own 
righteousness fills the once sinful nature of man. 
That sinners are saved by God imparting His own 
character to them is true, but it does not follow 
that this is what St. Paul means when he uses the 
expression StKaioaivT) 0eoC. The problem which the 
gospel had to solve was for him a moral problem, 
but here the Si/taicurcci; ffeov is conceived simply on 
the analogy of a physical force. It flows out as 
unconditionally from God towards all men as 
water flows from a spring, or as heat radiates from 
the sun. But moral problems cannot be stated, 
let alone solved, by merely physical categories ; 
and, when St. Paul wrestles, intellectually, with 
his problem in Ro 3’*, it assumes quite another 
character. Further, while an attempt may be 
made, in consistency with this view of the SiKaicxTiivy 
ffeov, to make room for Christ in the gospel — to 
point to Him as a conspicuous proof that divine 
righteousness has the self-imparting quality here 
claimed for it — it is quite impossible to give Him 
the place that He has in St. Paul. For the 
apostle He is not a conspicuous illustration of the 
nature of divine righteousness ; except in Him 
and in His Cross there is no revelation or know- 
ledge of the SiKaioffvi'T) ffeoO at all. 

3 . OT usage. — A more impressive and sugges- 
tive interpretation of Sotatmri/i'Tj AeoC is that which, 
while still treating the genitive as possessive, 
finds the key to the meaning in those OT passages 
in which God’s righteousness is spoken of, not as 
distributive or as self-imparting, but as doing 
right or justice by His people. In the OT gener- 
ally the functions of ruling and judging are 
closely connected ; and, when the king judges, he 
is conceived as helping his people to their rights 
rather than as administering statutes. In books 
like the Psalms and Deutero-Isaiah the people of 
God are generally represented as wronged and 
oppressed by a wicked world, and God manifests 
His righteousness when He vindicate-s them and 
delivers them from their enemies. Hence God’s 
righteousness is His people’s hope ; it is in it that 
they trust, and to it they appeal ; by the manifes- 
tation and exercise of it they are justified and 
saved. In a real sense, it is one with His grace 
I and faithfulness. It puts His wronged people in 
the right in the eyes of all intelligent spectators. 
The Lord is their righteousness, their vindication, 
their salvation, as against all who condemn and 
oppress them or put them in the ivrong. 

Passages like Ps 35“'“ 51'* 712 . loi. or like 
Is 51® 54'’ 56', illustrate this. In most of the.se 
the subject spoken of is the nation, and it is 
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easier, of course, for a nation than for an indi- 
vidual to feel that it is in the right, and that, if 
God’s righteousness were manifested, the result 
would be its justification and salvation. A com- 
parison of vv. ^ in Ps 143 shows how this national 
reliance on God’s righteousness as that which must 
vindicate the people can be combined with an 
individual sense of sin which cannot face the 
judgment of God. The just (but wronged) nation 
can be saved by the manifestation of God’s right- 
eousness ; its justification is an ‘ analytical ’ pro- 
position, declaring it to be what it is by putting it 
into the position which is its due ; but, if the 
sinful individual, who cannot face God’s judgment, 
is to be justified, the process must be ditlerent. 
His justification cannot be the declaration of what 
he is — the demonstration of the righteousness of 
the righteous ; it must be a synthetic proposition, 
which not only declares something about the 
sinner, but also does something for him, securing 
for him a new relation to God. It is worth noticing 
that those who attach to these OT passages about 
the nation, or the faithful community at the heart 
of it, the explanation of St. Paul’s SiKOLoavvi) deou — 
Eitschl, e.g. — also connect justification in the NT 
sense with the Church rather than the individual. 
The UTiter can only confess himself baffled with this. 
When St. Paul preaches his gospel of Jiraioa-i/i-ij 
Beau, it is not to an oppressed people of God who, 
whatever their shortcomings, are still in the right 
as against their pagan oppressors, and who can 
depend on God’s righteousness to put them in the 
right — i.e. by one and the same divine act to 
justify and save them ; he preaches to individual 
sinners, Jew and Gentile alike, who are in no 
community but that of guilt, and of whom it must 
be said, if they are eventually justified, not that 
God has justified His injured people and vindicated 
their rigliteous cause, but that He has justified 
the ungodly (Ro 4®). This would of itself be 
enough to show that ii/raiotn/VT; Beov, as embodying 
the sum and substance of St. Paul’s gospel, is not 
equivalent to God’s faithfulness to His covenant 
obligations, or to His action regarded as the con- 
sistent carrying out of His purpose to bless and save 
His people. It is something more original and 
startling — more congruous with the idea of a new 
revelation — than this. 

4 . St. Paul’s meaning. — But there are other 
reasons which forbid us to attach St. Paul’s 
SiKaioavvT] Bead to such OT passages as are referred 
to above. For one, St. Paul himself refers to none 
of these passages in expounding the 5iKaio<rivri BtoS. 
He declares it to be witnessed to by the Law and 
the Propliets, and his favourite references are 
Gn 15* and Hab 2*. There is not an allusion even 
to Ps 98*. Further, as AV. Bousset has pointed 
out,* this conception of the righteousness of God 
fell, in later Judaism, whoUy or almost wholly 
into abeyance. 

■ In place of the merciful righteousness of God [the rig-hteous- 
ness of God sjTnpathetically interested in his wronged people], 
we find predominant the distributive, forensic, disinterested 
righteousness,' 

The last epithets not onlj describe the change, 
but convey an unsympathetic judgment of it ; but 
the fact referred to is indubitable. St. Paul had 
to preach his gospel of a SiKaLoavv-rj BeoV, not to people 
who could lose the sense of their own demerit in 
the sense of membership in a community which 
could appeal to God as having a righteous cause, 
but to people who had to meet the living God 
standing alone, or only in a community of guilt 
with others. Such a righteousness of God as is 
exhibited in Is 54*’ or Ps 98* would mean nothing 
for such people. If it were not unintelligible, it 

I Religion des Judentums im NT ZeitdUer^, Berlin, 1906, 
p. 4.;Gf. 


would be irrelevant ; and, in spite of the powerful 
pleas that have been made for it by many scholars, 
it cannot be regarded as the key to St. Paul’s 
mind. 

This key can be found only if we concentrate our 
attention on the passage in which St. Paul not 
only mentions but expounds the SiKaioaivTi BeoS, 
and if we observe the place that it holds in the 
connexion of his thoughts. This passage is Ro 3**^. 
The SiKoioirilio; Beov is preached to a world which is 
inrB&iKOi rip Beip, liable to God’s judgment — a world, 
not of people who can appeal to God’s righteous- 
ness to vindicate them, but of condemned and un- 
sheltered men, who need a righteousness of God 
because they have none of their own. It is a 
righteousness bound up with and inseparable from 
Jesus Christ in His character as iXair-Hiptov. It is 
not somethin^ that we can seize and understand, 
apart from Christ, and inside of which we can 
then, consistently, make room for Christ. It is 
not enough to say with W. Sanday and A. C. 
Headlam ; 

* There is one signal manifestation of righteousness, the 
nature of which it is difficult for us wholly to grasp, in the Death 
of Christ.’ * 

The death of Christ is not ‘ one signal manifesta- 
tion of righteousness ’ ; in the sense in which St. 
Paul uses the term to sum up his gospel, the death 
of Christ is the whole and sole revelation of the 
SiKaioavvr] Beov as the hope of sinful men. Apart 
from it there is no manifestation of a iucoioffurij 
BfoS at all. And it is so because God has set forth 
Christ in His blood as IXoctt^Piov — i.e. either as a 
propitiatory sacrifice or in projiitiatory power. 
There is a cautious way of declining to think out 
passages like this, illustrated, e.g., by J. B. Light- 
foot in his Notes on Epistles of St. Paul (London, 
1895, p. 272), and an impressionist or emotional 
way, illustrated conspicuously by G. A. Deissmann 
in ch. 6 of his Paulus. Eine kultur- und religions- 
gesehichtl. Skizze, Tubingen, 1911 ; but nothing is 
more certain than that St. Paul in Ro 3**'** was 
exerting his whole intellectual force, consciously 
and deliberately, and with a daring which drew 
back at nothing, in an effort to comprehend and 
explain the way of salvation for sinners abridged 
as diKaioaveij Beov. This SiKaioavvij Beov and the 
iXaoTfipioj' are correlative terms. There would be 
no SiKaioavvit Beov for sinners but for the IXojrr-fipiov. 
The iXouTijpioi' has two characters. It deals with 
sin for its removal ; that is its gracious side — the 
side which answers to God’s will to forgive and 
save sinners. But it deals with sin as it is — as 
that terrible thing which, in St. Paul’s conviction 
and in God’s judgment, is one with death. When 
Christ died for sin — when God set Him forth, in 
His blood, a propitiatory power or sacrifice — then, 
and not till then (tv t<p vGv saipip, Ro 3**), was the 
SiKoioavvij Beov revealed to men. The way of salva- 
tion, as a way in which God gets sinful men right 
with Himself, and at the same time deals with sin 
as nothing less than the awful reality it is, now 
lies open for the world. From God’s side the 
diKoiooupT) Beov covers the double truth that God is 
Slicacov (i.e. not indifferent to the sinfulness of sin) 
and dtKoiCjv tx moTews ’IijiroO (i.e. a gracious sin- 
forgiving God).* 

We may put this otherwise by saying that what 
is manifested at the Cross as the ultimate truth in 
the universe — the divinest thing in the divine — is 
love bearing sin. To whom does this appeal ! It 
appeals to sinners, not to those who trust in them- 
selves that they are righteous. For what does it 

1 Commentary on theEpistle to the Romani [ICC], Edinburgh, 
1902. p. 35. 

* There is clearly visible here, what has played so large a part 
in doctrines of atonement, the idea of a harmonization of the 
divine attributes of justice (holiness) and mercy in the work of 
Christ. The SixoLioirvt'ij Seov includes both. 
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appeal? It appeals for faith. When a sinner is 
confronted with the divine love in Christ bearing 
in death the sin of the world, what is he invited 
to do? What is the right thing for him to do? 
The only right thing for him to do is to trust thatlove 
unreservedly, to cast himself upon it, to abandon 
himself to it, to stake and invest his whole being in 
it as the final reality in the universe. He is not to 
open negotiations with God, and see whether some- 
thing less wonderful mivht not meet the require- 
ments on both sides. He is not to make himself 
worthy of such love before he trusts it. He is not to 
offer guarantees that, unworthy as he is, he will prove 
worthy in the long run. He has simply, immedi- 
ately, unconditionally to trust it ; that is the one 
right thing for him to do. When he does so, then, 
in spite of all his sins, it brings him right with 
God. What he is, as a believer in Jesus, annals 
what he was, as a sinner under God’s condemnation. 
His faith in Christ the propitiation is reckoned to 
him for righteousness ; and, in so reckoning it, 
God’s judgment of the believing sinner is according 
to truth. There is no legal fiction when God 
justifies any more than when He condemns ; for, 
when the propitiation has evoked faith, the sinner 
is another man. God justifies the ungodly when 
in the propitiation He puts forth a power, or makes 
an appeal to the ungodly, which makes his true 
description henceforth ‘ him that believeth in 
Jesus.’ And we must not minimize faith by 
arbitrary definition. Faith in St. Paul’s writings 
is what faith was in his life — not a mere assent, 
not the attitude of a moment, but something in 
virtue of which his whole being was permanently 
absorbed in Christ who died. It includes entering 
into the mind of Christ with relation to sin, accept- 
ing the divine sentence on sin as it is brought 
home to the conscience in this way ; and it is in 
this character that it is the basis of God’s verdict. 
As believers in Jesus we are 5i/caioi irapi. T<f 0e(p (Ko 
2^’), or SiKaioffiivy 0«oO iv a{tr<p (2 Co 5'^‘). 

5. The Pauline gospel. — The inference from this 
is that the true explanation of the genitive in 
SiKaiociyi) SeoO is that which regards it as the 
genitive of the author or origin. God provides 
the IXairriipiov which deals righteously with sin for 
its removal, and so appeals to men that they are 
brought into the right relation to Himself. This 
is the key to the passages in which the SiKaiotrivri 
8(oC — the righteousness revealed in the gospel — is 
contrasted with any righteousness of our own, 
which we might have achieved out of our own 
resources. Twice St. Paul formally emphasizes 
this contrast. In Ro 9®-10'“ he speaks of the Jews 
as wanting to establish ‘ their own ’ righteousness 
— to come to God, so to speak, invested in a good- 
ness which they had achieved by statutory obedi- 
ence (SiKaiotrivTiy rijy iK v6pov, Ro 10®), and which 
rather made God their debtor than rested on a 
fundamental debt to God ; and he formally opposes 
to this the SiKaioirvvri ffeoD of his gospel. So also 
with special reference to his o>vn case in Ph 3®'*’. 
Once he, like his countrymen in general, had 
sought to establish a righteousness of his own, and 
by human standards had been strikingly successful 
(/card dtKaioavyTjy r^y iy vdpup y€v6p.€vos &fjL€fnrTos). 
But there is always a profound delusion in the 
idea that we can be good without God. For a 
sinful man to think so is indeed the sin of sins as 
well as the most fatal of errors. But St. Paul had 
been delivered from this sin and error, and as a 
believing Christian his one desire was to win Christ 
and be found in Him, renouncing every other hope 
— ‘not having a righteousness of my own,’ viz. that 
which comes of the Law iit ydpov), but having 
that which is through faith in Christ, the right- 
eousness which comes from God {rny (k Bead Smaio- 
<rvyriy) on the basis of faith. Righteousness is a 


gift, not an achievement ; not as though it were 
a material thing, which could be handed over or 
ut to our credit apart from our consent, but 
ecause it is the love of God which has made 
Christ the propitiation part of our world, and 
through Him has made the appeal to sinners in 
yielding to which they enter into the right relation 
to God. Apart from the faith which yields to this 
appeal, sinners have no righteousness, they stand 
condemned at God’s bar ; but on the basis of it 
they are accepted by God as Si/caioi ; the Si/coKWi/vi; 
$eod has taken ett’eet for them. 

It cannot be said too strongly that this is the 
whole of St. Paul’s gospel. With Christ the pro 
pitiation on one side, and faith in Christ on the 
other, we have a situation which cannot and need 
not be supplemented. All the interests of ‘right- 
eousness,’ in whatever sense the term may be 
taken, are covered by the Bucaioavytj 8fod, which 
becomes ours through faith in Christ. Faith in 
the Pauline sense makes the tree good ; and, when 
the tree is good, there need be no anxiety about 
its fruits. Protestant theology has undoubtedly 
erred in making so much of the distinction between 
justification and sanctification. The connexion is 
even more important than the distinction. In 
reality, all that Protestants mean by both terms 
is included in the Pauline SucuLoaivi) 6iou. The 
sinner who has faith in Christ the propitiation not 
only comes into the right relation to God (and is 
‘justified’ accordingly), but in the very same act 
and instant he gets the one adequate inspiration 
for a holy life — the love of God is shed abroad in 
his heart through the Holy Spirit pven to him. 
Experimentally or psychologically, indeed, there 
is no difi'erence between these two things. To 
have an overpowering assurance of the love of God 
as it is revealed in Christ the propitiation and to 
be filled with the Holy Spirit are the same thing ; 
and in that one thing lie the promise and potency 
of all forms of Christian goodness. Such goodness 
is never imposed ; it is always inspired. It is 
never a matter of statutory obedience, but always 
of spontaneous inner impulse. It is a mistake, in 
speaking of it, to contrast faith and the Spirit, as 
if men were ‘ justified ’ by faith and ‘ sanctified ’ 
by the Spirit, according to a common construction 
of Ro 3-5 and 6-8. In St. Paul faith and the 
Spirit are never contrasted ; they imply each other. 
They are, indeed, the same thing contemplated in 
its human and its divine relations. Every Christ- 
ian experience is at one and the same time an 
experience of faith and an experience in the Spirit. 
Faith itself is the gift of God ; yet we can always 
say of it believe.’ It is this experience that 
has the power and virtue of all Christianity— or, 
if we choose to say so, of all righteousness — in it. 
The only contrast in St. Paul is not one between 
faith which justifies and the Spirit which sanctifies ; 
still less one between faith which justifies and the 
sacrament of baptism which regenerates ; it is the 
contrast between coming under obligation to God 
from the very beginning for all that is called 
' ’ her justification or sanctilica- 
which is acknowledged from 
■ , ■ lew when we speak of faith or 

the Spirit — and refusing to come under initial 
obligation to God, aiming rather, by the method 
of statutory obedience (‘ works of law ’), at winning 
a righteousness of our own, for which we may 
then challenge God’s approbation and so lay 
Him, as it were, under obligation to us. This is 
what St. Paul fought to the death in his own time 
as Pharisaism, and in essence it survives. It may 
survive even as a mode of religion — a moderate 
moralistic religion, emphasizing the importance of 
keeping the commandments — yet for sinful men it 
is a hopeless road. Chalmers spoke of it as ‘ that 
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independent natural religion which disowned 
Christ.’* For St. Paul to disown the propitiation, 
to lose its inspiration, to stand boastfully on one’s 
own feet, was (for a sinner) the negation of every 
possibility of becoming Jkaios rrapi T<f 0e<f. If 
righteousness came in this way, Christ died for 
nothing (Gal 2**). Christ Himself — Christ who 
fullilled the Law, who kept the commandments of 
God, and who died at last bearing onr sins in His 
own body on the tree — is the only ui/iot Swd/ifvos 
fwtnroiijirai (Gal 3’*) ; and it is because men are 
uickened through faith in Him that the just 
emand of God’s law is fulfilled in them (Ro 8*). 
To say fulfilled in them, not by them, is to speak 
from the religious, as contrasted with the ethical, 
point of view ; but the end attained is at once 
religious and ethical. God’s justification is always 
justification characterized by life (Ro 5*®). 

6. Difficulties of interpretation. — ‘ Righteous- 
ness ’ may be considered as an actual or only as a 
possible experience of men, as a thing of the 
present or the future, as realized or contingent, 
and then certain questions arise in the interpieta- 
tion of St. Paul which are at least formally 
difficult. Ordinarily the apostle speaks of the 
blessings of the gospel as enjoyed in the present. 
Men believe in Christ the propitiation now, and in 
doing so they become right with God. Justifica- 
tion — God’s acceptance of believers as righteous — 
is spoken of in the past, and exhortations are 
based on it. ‘Having therefore been justified by 
faith (5i«oiuS7vTes), let us have peace with God’ 
(Eo 5‘). But sometimes the eschatological concep- 
tion of salvation imposes itself on the apostle’s 
thoughts ; he thinks of Christians as having yet 
to stand at the judoment-seat of God or Clmst, 
and of their open acknowledgment or acquittal — 
in other words, their justilicatlon — as therefore 
still in suspense. There is no more characteristic 
sentence in his writings than Gal 5° : ykp 

irpeOyaTi iK xiirreojs i'Kxlda. StxaiOO'dvTjs 
The emphatic vyeU means we who are Christians, 
as opposed to the Pharisaic Jews. This is our re- 
ligion, and the only true one. nyeipan, ‘in the 
spirit,’ and iK irfa-rews, ‘in virtue of faith,’ indicate 
respectively the divine and the human basis of the 
standing (Christian experience, each implying the 
other. In i\xLda biKuioavpy}^ we see that Stxatoo'vvT;, 
implying primarily God’s verdict of SUaios on the 
believer, is the care of Christianity ; and in iXwlSa 
ixcKSexopeSa we see that, in spite of the priceless- 
ness of the experiences of those who live by the 
Spirit and in faith, there is still a supreme blessing 
which keeps the soul eagerly expectant. That 
blessing too is God’s final verdict in onr favour. 
Perhaps there is no formal solution of the difficulty 
that we are justified by faith, and that our ultimate 
justification is in snspense— that we cannot be too 
sure of the pardoning love of God now, and yet 
that our final benefit from it is involved in unknown 
contingencies. It is an aggravation of the diffi- 
culty that the very apostle who is so insistent that 
righteousness is of faith apart from works of law 
is equally emphatic that men are judged at la.st 
accoiding to their works (Ro 2®'*® 14*“-, 1 Co 3‘”-, 
2 Co 5'“). It may be said that he himself mitigates 
the difficulty by such arguments as we find in 
Ro 5®'-, and that the ‘ works ’ by which we are to 
be judged are not ‘ works of law ’ — acts of statutory 
obedience — but simply the moral fruits of our life. 
Thi.s is true, but does not entirely meet the case. 
The wider truth seems to be that the judgment at 
the close of the Christian life on earth, just like 
the propitiation at the beginning of it, is a way of 
making it indubitable that this religion is trans- 
acted in the world of moral reality from beginning 

1 \V. Hanna, Memoirs of the Lite and Writings of Thomas 
Chalmers, D.D., LL.D., 4 vols., Edinburgh, lSoO-52, li. 49, 


to end. There is a sense in which religion tran- 
scends morality. Christ is the end of the Law ; 
believers are not under law, but under grace ; their 
righteousness is not dictated and demanded, but 
evoked and inspired. But, if any one thinks on 
these grounds that in Christianity he comes into 
a non-moral region, or one in which morality can 
in any way be discounted, the Cross and the Judg- 
ment-Seat are there to correct him. The whole 
system lies within the moral order, and the Law is 
not only (formally) annulled ; it is (really) estab- 
lished. We have the same problem to face in the 
teaching of our Lord. In the reception of the 
Prodigal Son we see an illustration of justification 
by faith without works of law — a man put right 
with his father simply by trusting to his father’s 
love, and yielding to its inspiration. In the builders 
on the rock and the sand we see men judged ac- 
cording to their works, and we know that both 
parables are true. The difficulty is to realize that 
grace is inexorable, that ‘ all’s love and all’s law’ ; 
but this is the supreme lesson of Christ and His 
apostle. It is involved in everything that St. Paul 
has to say of the StKatoamri 6eol, alike as related to 
the IXaaTrjpiov and to the pijpa roC Xpurrov. 
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do. 1911, chs. viii.-x., xiii. ; E. Sokolowski, Die Begrime von 
Geist und Leben bei Pauius, Gottingen, 1903, p. 17111.: 
A. Schlatter, Die Theol. des NT, Gutersloh, 1909, ii. 266 ff.; 
A. Titius, Du NT Lehre von der Seligkeit, Tubingen, 1900, vol. 
ii. ch. vi. ; A. B. Bruce, St. Paul's Conception of Christianity , 
Edinburgh, 1894 ; P. Feine, Theol. des NT, Leipzig, 1910, pp. 
3S2-494 ; H Weinel. Biblische Theol. des NT, Tubingen, ioll, 
§ 45 ff. : J. Weiss, /las Urchristentum, Gottingen, 1914, pt. i. 

bk. iii. p. 305 a. James Denney. 

RIGHTEOUSNESS (in Christian theology). 
— I. Term and definition. — The conception of 
righteousness holds a conspicuous place in Christ- 
ian literature, and, though it varies in content 
according to the nature of the subject spoken of, 
the central part of the conception is generally in 
sight. It frequently stands for virtue generally 
as implied in ‘ conformity to the requirements of 
the divine or moral law.’ In English we have the 
advantage of a separate term for that part of the 
conception which belongs to the sphere of law, but 
‘justice’ is often practically a synonym for ‘ right- 
eousness’ in the wider sense, as may be seen in 
various instances in the English Bible. 

The distinction between the narrower and the 
wider sense of the term is discussed by Aristotle.* 
In the former aspect he regards it as the highest of 
the ethical virtues, being ‘virtue towards another,’ 
and therefore the chief virtue of civil life (justitia 
civilis). As the principle which regulates the 
relationships of men to each other within a com- 
munity or the State, it is both ‘distributive’ and 
‘corrective.’ This is the restricted sense which 
the term usually bears in the language of juris- 
prudence — suum cuique tribuere, ‘ to give to each 
his own.’ This sense of the word is frequent also 
1 Ethics, bk. V 
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in theology, especially when the relation of man to 
God and tiie moral order of the world is in question. 

2. Righteousness in the history of Christian 
thought. — As to the conception as it appears in 
the course of Christian thought, it is, perhaps, a 
surprise to find that the line followed does not 
begin at the point reached in the Gospels and by 
St. Paul. The starting-point is rather to be found 
in the popular morality of the time as it may be 
seen in Cicero and among the Stoics. Christianity, 
though continuing to give full proof of its power 
as a life to renew the world, undoubtedly fell to a 
lower level when the manifold gifts and activities 
of the first age had passed away. The lofty con- 
sciousness which had been purified and exalted by 
the new relation to God and the sense of divine 
sonship which Christianity had established now 
became obscured, and a general drift towards a 
legalistic moralism set in. The tendency to regard 
Christianity as a new law had powerful support in 
many influences, both Jewish and heathen, but 
most of all in the common view of religion, which 
regards the relation to God as determined exter- 
nally by the observance or non-observance of 
religious duties — a view which is probably the 
average level of religious thought generally, in 
which righteousness falls to be measured by 
external standards. Thus down to the Reforma- 
tion the prevailing conceptions that come to light 
now and then wear the complexion of the Church 
system, which stood before the conscience as the 
supreme authority in religion. 

Two aspects of the subject have been much dis- 
cussed which it is important to keep in view (the 
connexion between them was not apparent for a 
while, yet it is of the closest kind and has come to 
the front of late) : (1) the place or function of 
righteousness in God, t.e. as an attribute of the 
Divine nature, and (2) righteousness as a quality 
required of man in the scheme of salvation. The 
course of thought on each of these points has been 
guided largely by previous assumptions in regard 
to God and man, partly ethical or philosophical. 
These will come in sight as we proceed. 1 

(ti) Righteousness in the ethics of the ancient 
Church . — The general tendency to regard right- 
eousness from tlie standpoint of law and moral or 
religious observance was in the ascendant all over 
the ancient Church. This drift was inherent in 
Jewish Christianity from the first; and it grew 
more and more predominant as the Church system 
was developed and claimed regulative authority 
over faith and conduct. The fall from the level of 
apostolic days is very perceptible in the early 
literature. Apocryphal and apocalyptic books 
which were widely read, the CTowth of the ascetic 
ideal, and other influences of the time led to an 
excessive emphasis on traditional ideals. We are 
safe in assuming that in the mind of the people 
righteousness was identified with the highest 
excellence according to current ideals. This had 
long been the common way of regarding it, and it 
continued to be so regarded even after philosophy 
set about defining the idea. The speculation of 
the schools had led to little positive result. The 
principle of a twofold morality, which was intro- 
duced by Aristotle in his classification of the 
virtues as intellectual and ethical, and which was 
taken up by the Stoics in their virtues of the wise 
man and those of the masses, had hindered the 
unity of the moral ideal. The complication wa.s 
further increased when the ascetic ideal rose to 
dominance. If monasticism furnishes the highest 
type of Christian excellence, there must be a lower 
standard open to common people. Thus it became 
necessary to say either that the monks were the 
only righteous people or that there were dilierent 
degrees or grades of righteousness. 


WhOe, hoivever, w'e look in vain for any definite 
scientific conception in the ancient Church, there 
is no difficulty in ascertaining how it was commonly 
viewed. A few' examples will suffice. It was 
natural that the practice of charity, so conspicuous 
among the Christian communities, and so great a 
power in winning the heathen, should be regarded 
as a means to, if not as righteousness itself. 
Chrysostom glorifies the sin-forgiving power of 
alms, and praises the giving of alms as an effectual 
intercession against a multitude of sins. This 
view is as old as Daniel (4^). It is a commonplace 
in most of the early literature, Jewish and Christ- 
ian. It appears as a variant on Mt 6', where some 
editors accept diKat.oavvije for iXen^ocruvqv. 

It is in Lactantius, who has been called the 
Christian Cicero, that we find the fullest expres- 
sion of the common view. Bk. v. of the Divine 
Institutes is devoted to ‘ justice’ : 

‘Although justice embraces all the virtues together, yet there 
are two, the chief of all, which cannot be torn asunder and 
separated from it — piety and equity. . . . But piety and equity 
are, as it were, its veins: for in these two fountains the whole 
of justice is contained ; but its source and origin is in the first, 
all its force and method in the second.’ ‘To injure no one, to 
oppress no one, not to close his door against a stranger, nor his 
ear against a suppliant, but to be bountiful, beneficent, and 
liberal.’ ‘This truly is justice, and this is the golden age, 
which was first corrupted when Jupiter reigned.' 1 

The influence of Cicero and the ancient way of 
thinking is apparent in Ambrose, who adopts the 
four cardinal virtues of the ancients, and maintains 
that the Christian fulfils the ideal of the just and 
wise man. He has also adopted the Stoic distinc- 
tion between ‘jierfect’ and ‘middle or common 
duties,’ identifying the former with the content 
of the monastic vow. In Aquinas the varying 
elements of the moral ideal which floated before 
the ancient Church are reduced to apparent system, 
but without internal coherence. To the moral and 
intellectual virtues of .\iistolle he adds the three 
theological virtues of faith, hope, and love. Adojit- 
ing the four cardinal virtues, he assigns to justice 
the duties of religion and neighbourly love. We 
have thus an ascending scale of three degrees, in 
which the highest is to be reached only by way of 
‘ poverty, chastity, and obedience.’ 

(6) Righteousness in doctrinal controversy . — 
Turning now to the discussions which figure in the 
history of dogma, we strike on a path which leads 
towards more definite results as to the nature and 
place of righteou.sness in God and in the salvation 
of men. That righteousness is somehow manifest 
in the death of Christ and that this righteousness 
is a main factor in the Christian saliation has 
always been felt and acknowledged in Christian 
I faith ; and it is chiefly in the course of thought 
upon the doctrine of atonement and reconcilUtion 
I that the principal aspects of righteousness in the 
Christian sen.se have slowly come to view. In the 
beginnings of speculative thought in this field it 
was perceived that there was an ajiparent antagon- 
ism between the love and the righteousness of God 
involved in the death of the Redeemer. The 
antagonism might be explained in Gnostic fashion 
by supposing that the God of justice was not the 
Father of Jesus Christ, or by assuming, as the 
Fathers of that time did, that the death of Christ 
was the ransom paid to the Devil in view of his 
supposed rights over men. In this standpoint 
there is latent the idea of an objective righteous- 
ness or justice whose claims were somehow met 
and satisfied by the Christian redemjitmn. The 
next step was to define the sphere and the nature 
of this justice, but definite ground was not reached 
till Anselm. The argument in Cur Dens Homo is 
to the efi'ect that righteousness is an immanent and 
necessary attribute in the being of God to which 
satisfaction has been made in the sulterings and 
I Works, tr. W. Fletcher, Edinbursrh, 1886, i. 325, 306. 
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death of the Son of God, who for this purpose 
became incarnate. The position is thus reached 
that all divine action must be subject to the 
law of righteousness, which is the supreme ethical 
principle in the Godhead. This step has the 
greatest significance in tlie progress of theology, 
but it did not receive adequate recognition till the 
Reformation. In the confusion characteristic of 
the older ethics the true ethical ideal both for God 
and for man had not come fully to light, but, once 
it was seen that power, will, and love in God are 
subject to an eternal law of justice which guards 
the order of the universe, a principle was found, 
fruitful in the best results, which casta a signifi- 
cant light upon the righteousness required of man. 
So long as the theory of a double morality held the 
field, moral obligation rested on external authority, 
on the will of superiors, and as a consequence the 
moral ideal lacked unity and coherence. This is 
seen in the Roman Catholic view of an ‘ original 
righteousness’ given to primitive man and in the 
doctrine of an ‘infused righteousness’ assumed as 
the ground of justification. Both points were long 
the subject of keen debate, and they came ulti- 
mately to mark the dividing-line between Roman 
Catholics and Protestants. The chief point in the 
controversy for us here lies in this, that the con- 
ception of righteousness is reduced to what is after 
all its essential elements, as that by which man » 
accepted and justified before God — the central 
problem of St. Paul’s theology. This is the main 
conception which figures in all subsequent theo- 
logy. The Catholics affirmed that man is justified 
in virtue of a righteous disposition produced in his 
heart through prevenient grace, the Protestants 
maintaining that justification is grounded solely 
in the righteousness of Christ imputed to faith, 
and is not procured by merit in man. We thus 
arrive at the point where the NT leaves the 
problem and discover that the righteousness re- 
quired of man is after all the righteousness of God. 

(c) Righteousness in Reformation creeds. — In 
general outline the Reformation doctrine has held 
the field in all Protestant churches down to the 
present. The modifications which have come in, 
in the course of thought, belong mostly to the 
harsher forms in which it has sometimes been 
maintained. Opinion has varied considerably 
about ‘ imputation,’ about the legal and forensic 
aspects implied in the satisfaction ^eory. Modern 
and especially recent theology shows a notable 
advance upon the systems of the 17th and 18th 
centuries. Theory has come to follow more closely 
the lines of a living faith and experience. It is 
seen that Christianity secures not merely forgive- 
ness and reconciliation, but righteous character and 
life. 

Modern developments. — (a) The Grotianview. 
he Grotian and Arminian view has significance 
as a protest against the harsher aspects of the 
Reformation theory to which we have referred. 
But the principle that law in God may be relaxed 
or set aside as His wisdom may determine, and 
that the Atonement is not a satisfaction to justice 
but a relaxing of penalty, fails to explain the 
necessity implied in the death of Christ. Grotius 
maintains that, ‘ so far as God is concerned. He 
might have forgiven men without atonement, but 
it would have been unsafe to do so in the interest 
of creation’ — a view advocated in some modem 
theories of atonement. 

{b) The Socinian . — The Socinian theory denies 
altogether that justice is a necessary attribute of 
God, and maintains that forgiveness is open to all 
on repentance and obedience. 

(c) Schleiermacher. — Schleiermacher’s view is 
suggestive as opening lines which recent thinking 
has followed. With him justice belongs exclu- 


sively to the ‘ connexion between sin and evU.’ It 
is known to us through the consciousness of sin, 
and covers the whole sphere of human experience, 
and thus far it is involved in the order of man’s 
world, but, in proportion as sin is overcome, the 
function of justice is diminished or displaced 
through the redemptive agencies which radiate 
from Christ. 

(d) Ritschl. — With Ritschl retributive and puni- 
tive justice has no place in the moral and religious 
sphere. The righteousness of God is ‘ simply the 
consistency with which His love provides for the 
good of men.’ This view subordinates justice to 
love to such an extent that the former cannot hav 
a separate function in the moral order of the world. 
Yet, if it is maintained that the love of God in 
creation and redemption always reaches wise, holy, 
and righteous ends, righteousness must be implied 
in all manifestations of love. Thus all the data of 
the problem, when fully considered, favour the con- 
tention that justice is an immutable quality in God 
and the world. See, further, art. Ritschlianism. 

Litbrxturx. — Aristotle, Ethics, bk. v. ; Cicero, ds Oficiis ; 
Lactantius, Diving InstUutss, bk. t. ; Ambrose, de Ojpeiis 
Minislrorum\ Anselm, Cur Dsns Homo •, C. E. Luthardt, 
Hist, of Christian Ethics before the Reformation, Eng. tr., 
Edinburgh, 1889; A. Wuttke, Christian Ethics, 2 vols., do. 
1873 ; I. A. Domer, A System of Christian Ethics, Eng. tr., do. 
1887, etp. sect. 7, pp. 09-91 ; H. Martensen, Christian Ethics, 
Eng. tr., do. 1881-^85, i. 21-77 ; J. Martineau, Types of EthicaX 
ThsoryS, Oxford, 1880 ; Histories of Dogma by K. R. Hagen- 
bach (Eng. tr., 3 vols., Edinburgh, 1880-81X W. G. T. Shedd 
2 vols., Edinburgh and New York, 1889-94), and A. Hamack 
Eng. tr., 7 vols., London, 1894-99) ; F. C. Baur, Die Lehre von 
dsrVersohnung, Tubingen, 1838 ; A. Ritschl, Die christl. Lehre 
von dsr Rechtfertigung und Vsrsohnwig*, 3 vols., Bonn, 1895- 
1903 ; F. D. E. Schleiermacher, Der ehristliche GlaubeS, 
Berlin, 1884, it sect. 84 ; Domer, A System of Christian 
Doctrine, Eng. tr., Edinburgh, 1880-82, i. 2^, iv, 1-25. 

For tbs juristic conception of righteousness specially useful 
are: K. Hildenbrand, Geseh. und System dsr Rechts- und 
Staatsphilosophis, Leipzig, 1860 ; A. Trendelenburg, Natur- 
reehfl, do. 1868 ; J. Lorimer, Institutes of Law>, Ninburgh, 
1880; H. Spencer, Justice, London, 1891. 

In recent theology may be noted books on atonement where 
aspects of righteousness are given, especially those of R. W, 
Dale, Ths AtonsmenD, London, 1878, J. McLeod Campbell, 
Nature of the Atonement*, do. 1878, and R. C, Moberly, 
Atonement and Personality*, do. 1907 ; also T. Erskine, 
Letters, 2 vola, ed. W. Hanna, Edinburgh, 1877, and W. 
Sanday and A. C. Headlam, The Epistle to the Romans* 
(/CC), do. 1902, where the ‘exegetical tradition’ on St. Paul's 
doctrine is discussed. A. F. SiMPSON. 

RIGHTEOUSNESS (Egyptian). — i. Intro- 
ductory. — For the three conceptions which we 
express in three distinct words — righteousness, 
truth, justice — the Egyptians had only one word, 
meet (Copt. MEiMHI). Meet is apparently 
derived from a verb , ‘ be straight,’ ‘ be even.’ * 

E.g., iv m’Itt m\''ty kr sp’k, ‘the balance is even in thy 
case'; 3 m’' ‘straight u to the hair';*'* mtt m\'t nt 

* the accurate and eren balance of Thoth.’^ 

2. The practice of righteousness, truth, and 
justice. — The Egyptian was never tired of assert- 
ing that he practised these virtues. 

(1 ) Righteousness. — The frequent claims to 
righteousness made by Egyptians of all classes and 
periods are well illustrated by the following 
quotations : 

* I camt forth from my city, I came down into my nome and 
I spake the truth therein, I did rig'hteousness therein.’ ^ *I 
am one who loves ((ood and who hates evil. . . . There ia no 
iniquity that has issued from my mouth, there is no evil that 
my hands have wrought.’* ‘1 was a righteous man upon 


1 See also art. Ethics and Morality (Egyptian), § 2. 

* E. Naville, Das agj/p. Todtenbuch (hereafter cited as Tdh,% 
2 vols., Berlin, 1886, ch. clxxviii. line 29 ; F, Vogelsang, 
Kommmtar lu dsn Kiagtn dts Bauem, Leipzig, 1913, p. 166. 

* Tdb. ch. cx. line 40. 

4 K, Sethe, Urkunden des dgyp- Altertums, iv. [Leipzig, 
1905-09} 337, line 13 ; see also J. H. Breasted, Development qf 
Religion and Thought in Ancient Egypty New York and London, 
1912. p. 166. 

» Sethe, Urkunden, i. [1903] 46 f. 

* Hieroglyphic Texts from Egyptian Stelce, etc., in the British 
Museum, London, 1911-14, i. pi. 47, line 11 f. 
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earth.’ 1 ‘Never did I any evil thing unto any people.* 3 *i 
am a noble pleased with righteousness, conforming to the laws 
of the Hall of the Two Rights.’ 3 

(2) Truths — Truthfulness seems to have been 

highly esteemed, and was particularly looked for 
in the great and powerful. * Speak not falsehood, 
thou art great,’ says the Eloouent Peasant to the 
high steward Rensi ; ® indeed such an one must 
‘destroy lies and create truth [or ‘right’].’® An 
Old Kingdom noble asserts that he was straight- 
forward in the royal presence and free from false- 
hood.’ Says another : ‘ I spake the truth which | 
the god loves every day.’® The sage Ptahbotp re- j 
commends one to act in accordance with right, free 
from falsehood.* A well-known XVIIIth dynasty I 
official claims to have been free from inirjuity, I 
accurate of mind, with no lie in him.^* ‘ Speak the 
truth do right (wieeOi for it is great, it is 

mighty, it is enduring,’ was an utterance ascribed j 
to the sun-god Kg' himself. ‘I have not spoken 
lies knowingly,’ says the deceased to Osiris.^* ‘ I 
have not spoken lies’ is one of the statements in 
the ‘ Assertion of Sinlessness.’ ** | 

(3) Justice .^^ — The viziers, nomarchs, and high ! 
officials who governed and administered the laws 
were expectea to exhibit a high standard of justice. 
We are informed that ‘men expect the exercise of 
justice in the procedure of the vizier. ’ The vizier 
must not be wroth with a man wrongfully ; he 
should be wroth only with what one ought to be | 
wroth with.^* He must deal with petitioners in 
accordance with the law and equity and help them 
to their rights.^’ The petitioner must not be able ! 
to say when the verdict is pronounced : ‘ My right 
has not been given me.’^* Again, the vizier must 
not be a respecter of persons or show partiality,** 
for that is what the god abhors.** He must not, 
however, go to the other extreme and act like the 
vizier Akhthoi, who discriminated against some of 
his own kin in favour of strangers, in fear lest it 
should be wrongly said of him that he favoured his 
kin dishonestly ; ‘ that,’ we are informed, ‘ is more 
than justice.’ ** The ideal judge must be ‘ a father of 
the lowly (n-Tn/i),** a husband of the widow, a brott-«r 
of the forsaken, the garment of the motherless 

. . . one who comes forth at the voice of him who 
calls.’** If such an one veil his face against the 
violent, who shall repress crime?** A judge must 
be as unerring and impartial as the balance.** 

1 A. Erman, 'Denksteina aus der theban. Graberstadc,* in 
SBAW xlix. [Berlin, 1911] 1098=B. Qunn, Joum. oj Egyp. 
Archixoiogy, iii. [1916] 86. 

2 Sethe, Urkunden, i. 40, 49, 70; aee also H. O. Lan^ and 
H. Schafer, Grab- und Denksteine iUi mxttleren Reichs, Berlin, 
1908, ii. no. 20729, a, line 3 ; Egyp. Stela in the Brit. Mus. ii. 
pi. 24. 

3 RTr iv. [1882] 132, 

4 Cf. also art. Ethics akb Moralitt (E^ptlan), § 13 (14). 

3 Vogelsang, B 1, 159!., p. 136!. 

«/f>. B 1, 62 !., p. 72.!. 

7 A. H. Gardiner, ZA xlv. [1909] pi, v. line 11 1. 

8 Sethe, Urkunden, i. 67, line 14. 

9 Pap. Pritse, 16, 2. 

10 Sethe, Urkunden, iv. 970, lines 8-11. 

U Vogelsang, B 1, 318 flf., p. 215!. 

12 E. A. W. Budge, The Book of the Dead (Hieroglyphic Text), 
London, 1898, p. 17, line 6; see also p. 39, line 9!., p. 70, 
line 8 !. 

1* Tdh. ii. ch. exxv. (Confession) 9 ; Budge, p. 253, line 12 f. 

14 Cf. also arc. Ethics and M^raditt {Eg.\ptian), | 13(16). 

15 Sethe, Die Einseizung des Veziers unter der 18 Dynastie, 
Leipzig, 1909, p. 27 = J. H. Breasted, Development of Religion 
and Thought, p. 242. 

18 Sethe, p. 24 « Breasted, p. 242. 

17/6. p. 7 f. * Breasted, p. 241; cf. Pap. Prisse, 9, 3-6=» 
Breasted, p 233. 

18 Ib. p. 12 »= Breasted, p. 241. 

19 C!. Pap. Prisse, 13, 1-4 “Breasted, p. 234. 

20 Sethe, pp. 5 f , 18 f . = Breasted, p. 242. 

21 Jb, p. 14= Breasted, p 241 f. 

22 See B. Gunn, Jovm. of Egyp. Arehaology, iii. 83, n. 8. 

23 Vogelsang, B 1, 62-68, p. 72 f. 

24 Ib. B 1, 167 !., p. 137«A. H. Gardiner, PSBA xxxvi. [1914] 
71. 

25/6. B 1, 148-51, p. 12S=Gardlner, PSBA xxxvi. 70L ; 
VogelMng, B 1, 161!., p. 137. 


Accordingly, the Eloquent Peasant, addressing 
the seemingly unjust Rensi, ironically asks : 

* It is not wrong, I suppose, a balance that is awry, a tongue 
of a balance that is faulty, a righteous nian that has swerved 
(from the right path) ? ’ 1 

An official describes himself as : 

‘A man of truth (or righteousness) before the Two Lands, 
equitable and righteous like Thoth . . . more accurate than 
the plummet, the likeness of the balance.' 2 

A frequent boast of the high official of the Old 
Kingdom is : 

* Never did I judge two brothers in such a way that a man 
was deprived of his father’s property.’ 3 

An Old Kingdom noble asserts that he ‘ saved the 
weak from tiie hand of him that was stronger than 
he,’ and that he ‘held forth justice to the just.’ ^ 
Sirenp6wet, a nomarch of Elephantine in the Vlth 
dynasty, says : 

‘I did not deal roughly with him who made petitions. ... I 
did not deprive a commoner (n^) of his property.'^ 

Another feudal lord asserts not only that he had 
not deprived any one of his possessions, but that 
he had never flogged anybody.® An oflicial who 
administered justice in the reign of Wah-'onkh 
Intef thus describes his conduct : 

‘X did not pursue after mischief for which men are hated. I 
was one who loved good and bated evil, a character who is 
loved ID the house of hie lord. . . . Now as for any commission 
which he (the king) bade me attend to, viz. giving a petitioner 
his right, attending to the claim of one who has been wronged, 

I always did it in reality. ... 1 was not passionate against 
violent persons. I did not take a thing (i.#. a bribe) wrongfully 
io order to conduct a transaction.’ 7 

The famous XVIIIth dynasty vizier Rekhmire* 
claims that he judged tiie petitioner impartially 
and did not turn his face (lit. temples) to rewards. 
He also maintains that he rescued the fearful from 
the froward.* Intef, another notable of the same 
period, describes himself as follows : 

‘Turning bis face towards him who speaks truth ; disregard- 
ing him who speaks lies ; . . . not discriminating between him 
whom he knew and him whom be knew not ; going about after 
righteousness; indulgent in hearing petitions; judging two 
men so that they are satisfied ; . . . free from partiality ; 
acquitting the righteous ; driving away the plunderer from him 
whom he plunders ; the servant of the oppressed.’ 9 

Menthwoser would have us believe that he was 
one who ‘ did not show partiality to the possessor 
of rewards.’^* King Akhthoi, in his ‘instruction’ 
to his son Merikerc , gives the future king excellent 
advice on how to govern 8ucces«<fully, pointing out 
to him, among other things, that the under-payment 
or poverty of responsible officials is a fruitful source 
of corruption. 

* He who Is wealthy in bis bouse does not deal partially, he is 
a possessor of property, one who does not lack.’ On the other 
hand, * the poor man does not speak in accordance with his 
(sense of) right. He who sa^s" Would that 1 had!” is not 
fair ; he is partial to the possessor of rewards.’ 

Judicial corruption was, of course, rampant in 
ancient Egypt ; the constant claims to incorrupti- 
bility made by the administrative officials who 
acted as judges (see § 12) point only too clearly to 
that. 

A writer of tbs New Kingdom speaks of the helplessness of 
him ‘who stands alone in the court of justice, who is poor 
while his oppressor is rich. The court oppresses him saying : 
Silver and gold for the scribes 1 Clothing for the servants ! ’ 

3. The Egyptian conception of the righteous 
man. — A summary of the Egyptian conception of 
righteousness is to be found in ch. exxv. of the 

1 Vogelsang, B 1, 96-97, p. 91“Gardiner, PSBA xxxv. [1913] 
275. 

2 J.ange-Schafer, ii. no. 20538, I. c, line 4ff. 

3 Sethe, Urkunden, i. 123, line 3f. ; cf. 133, line 4f. 

4 W. M. F. Petrie, Dendereh, London, 1900, pi. 11 A. 

I 9 H. Gardiner, ZS. xlv. 125. 

6 F, LI. Griffith, The /nscrtp(i<mi of and Dir Rif eh, 
London, 1889, pi. 11, line 9. 

7 Egyptian Stela in the Brit. Mue. i. pi. 49. 

8 Sethe, Urkunderi, iv, 1082. 9 Ih. iv. 971. 

IOC- L. Ransom, The Stela of the Menthuxeeser, New York, 

1913. line 14. 

11 Gardiner, Joum. of Egyp. Arehaology, i. 26. 

72 Breasted, Reftyton and Thought, p. ^3. 
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Booh of the Dead, both in the ‘ Introduction ’ and 
in that part of it wliieh is sometimes called the 
‘Assertion of Sinlessness,’ hut more often, and 
wrongly, the ‘ Negative Confession.’ ^ Among the 
sins there denied are murder, incitement to 
murder, robbery, theft, oppression, impiety, lying, 
slander, dishonesty, avarice, hasty temper, pride, 
loquacity, eavesdropping, impurity (adultery and 
masturbation), and a number of ceremonial trans- 
gressions.^ A more detailed picture of a righteous 
man according to Egyptian standards can he 
obtained from the laudatory accounts of the dead 
inscribed upon their tombstones and upon the 
walls of their tomb-chapels, and also from the 
statements scattered about the literary composi- 
tions of the Middle and New Kingdoms. The 
good qualities most usually claimed by or assigned 
to the dead, or commended by the sages and men 
of letters, apart from those already fully discussed, 
are: (1) generosity and beneficence, (2) avoidance 
of slander, (3) honesty and fair dealing, (4) faith- 
fulness to superiors, (5) hospitality, (6) piety 
towards the dead, (7) sexual morality, (8) regard 
for old age, (9) regard for parents, wife, and near 
relatives, (10) good temper, (11) avoidance of 
rancour, (12) gratitude, (13) humility and avoid- 
ance of pride, (14) discretion and avoidance of 
loquacity, (15) avoidance of crimes of violence. 

(1) Generosity and benefoence.^ — These qualities 
were admired in ancient no less than in modern 
Egypt. Assertions like the following formula 
frequently occur in inscriptions of the feudal and 
subsequent period : ‘ I gave bread to the hungry, 
clothing to the naked, I ferried him whom I found 
without a boat.’ ‘ Sometimes in addition the de- 
ceased claims to have ‘ given sandals to him who 
was without them’ j* to have buried the aged ;* to 
have given cattle to him who was without a yoke 
of oxen, and corn to liim who asked for it.’ A 
high official of tlie Middle Kingdom tells us that 
he gave corn to the whole land and so rescued his 
city from hunger. ‘ No otlier,’ says he, ‘ has done 
what I did.’ ® 

The nomarclis of the feudal age constantly boast 
of their benelicence. One of them thus describes 
his rule : 

‘I gave bread to every hungry person of the Cerastes- 
Mountain nome (his domain). I clothed him who was naked 
therein. Moreover, 1 filled its shores with large cattle, and its 
water meadows ('0 with siiuill cattle. I never deprived a man 
of his property so that he complained of it to the god of his 
city. . . . Never did a man fear because of one stronger than he, 
so that he complained about it to the god.’* 

Another nomarch, after making similar claims to 
benelicence, asserts that lie gave to tlie widow as 
to her who possessed a husband, and that he did 
not favour the great above the little in all that he 
gave.^® A great oiticial in the reign of Thutmose 
III. depicts himself as : 

‘ Father of the lowly ; judge of the orphan ; protector of the 
weak ; avenger of him who has been deprived of his possessions 
by one who is stronger than he ; husband of the widow ; shelter 
of the orphan ; place of repose for the weeper ; . . . praised 
because of his character ; one whom respectable persons thank 
becau<ie of the greatness of his merit ; one for whom health 
and hfe are besought bv all people.’ 

(2) Avoidance of slander. — Rarkhuf, nomarch of 
Elephantine, say'- of himself : 

‘Never spake I anything evil unto a powerful person against 


1 Breasted, Religion and Thovght, p. 301. 

* See artl. Ethics and Morality (Egv ptian), § 8, Confession 
(Egyptian). 

3 See also art. Ethics and Morality (Egj'ptian), § 13 ( 4 ), ( 5 ). 

* Egyp'ian Ste/ct in the Brit. Mns ii. pi. 24 ; see also Sethe, 
ITrkunden, i. 123, 133 ; Lange-Schafer, ii. no. 20S00, b, line If. 

^ I.ange-Schafer, ii no. 2ii537, b, line 4 f. 

® Egyptian Stelce in the Brit. 3Jus. ii. pi. 24. 

7 Petrie, Dendereh, pi. 11 C. 

® Lange-Sohafer, ii. no. 20537, 6, line 5 1. 

* Sethe, L^rhinden, i. 77 f. 

P. E Newberry, Beni Hasan, London, 1S93, L pi. riii, line 


Sethe, Urkunden, iv. 972. 


any people, for I desired that It might be well with me in the 
presence of the great god.’ 1 

‘ It was good that I was accustomed to speak to 
the king about people,’ saysaVth dynasty notable. 
‘ I never said anything evil against any people to 
the majesty of my lord.’’ ‘ 1 spake not lies against 
another,’ Paheri assures us, ‘ for I knew the god 
who is in men.’ ® 

(3) Honesty and fair dealing.* — ‘ I was afraid for 
the surplus,’ says Paheri, ‘ I did not turn a deaf 
ear [lit. ‘ face ’] because of bribes. I did not 
receive bakshi.sh from outgoings.’® Ameni of 
Beni Rasan informs us that he carried all the 
dues for the loan-herds to the king’s house, and 
that there were no arrears against him in any 
of the royal offices.* On the tombstone of a man 
of the Middle Kingdom period who describes him- 
self as a ‘commoner ’ (nds) we read : 

* I took not the daughter of a man, I took not his field. . . . 
I served my great lord and I served any plebeian (nds) lord, and 
nothing was lost therein.'^ 

See also the statement in the Assertion of Sinless- 
ness : 

* I have not added to or subtracted from the corn-measure, I 
have not subtracted from the palm. I have not falsified the 
cubit of the fields. I have not added to the weights of the hand- 
balance. I have not tampered with the plummet of the 
balance.’ ® 

Honesty in the construction of a tomb was a virtue 
often claimed by the Old Kingdom magnates. 

‘ I made this tomb from my rightful possessions. I did not 
take the property of any man for it.’ * 

The owner of a tomb-chapel sometimes asserts 
that the craftsmen who constructed it were ade- 
quately remunerated.'* The following statement 
occurs on the base of a statue found at Gizeh : 


‘ I caused these statues to be made for me by the sculptor, 
and he was satisfied with the payment which I assigned him.’ i' 

(4) Faithfulness, obedience, and deference to 
superiors.'^'- — ‘ I was a bound that slept in the 
kennel,’ ** says a faithful servant, ‘ a dog of the 
couch whom his mistress loved.’'* 

(5) Hospitality .'^* — A deceased person sometimes 
describes himself as ‘one who said “Welcome” 
to every comer.’'* 

(6) Piety towards the tfecttf.'’— Apart from making 
offerings to the departed or, in lieu thereof, re- 
peating certain formulne,'® piety to-wards the dead 
consisted in respecting the funerary property and 
endowmentsof preceding generations,'* in not defac- 
ing the inscriptions, etc., in a tomb-chapel or injur- 
ing it in any way,’* in not dehling a tomb-chapel by 
entering it in a state of ceremonial impurity.*' 

(7) iiexMaf TOOra/ity.**— Pre-nuptial morality was 
apparently very lightly regarded, though the 


• Sethe, Urkunden, L 123; cf. also 72, 133; Tdb. oh. cixv. 
(Introd ) line IL 

* Sethe, i. 57. 

3 fb iv. 199, line 14 f., Urkunden der 18 Dynastie, Germ, tr., 
Leipzig, 1914, p. 58, note 6. 

♦ See also art. Ethics and Morality (Egyritian). S i-a 

8Sethe. CVifcttnden, iv. I18f. s 3 V )* 

6 Newberrv, Beni Hasan, i pi. viii, line 16 f. p. 26; Breasted, 
Ancient Records of Egypt, Chicago, 1906-07, i. 522. 
Laiige-Sehafer, i no 20001, line 3 ff. 

8 Tdb. «. ch. cxxv. (Introd.) line 16 f. 

* Sethe, Urkunden, i 72 ; see also 50 f., 69, 71. 

Ib. 23; Peine, Devdereh, pi ll B, p. 51. 

G. Steindorff, ZA xlvni. [1911] 156. 

1**2 For further particulars see art. Ethics and Morality 
(E gyptian), g 13(14), ( 16 ). 

Hn\ the same word is used of the cabin or receptacle in 
which ^arkhuf’s dancing pygmy passed the night (Sethe, 
Urkunden, i. line 12). 

Lange-Schafer, ii. no. 20506, b, line 2 f. 

18 See art. Ethics and Morality (Egyptian). § 13 (6). 

18 Lange-Schafer, ii. nos. 20499, b, line 9, 20530, b. tine 17. 

17 See art. Ethics a.vd Morality (Kgyptian), § 13 (IS). 

18 See N. de G. Davies and A. H. Gardiner, The Tomb of 
Amenemhit, London, 1915, p. 92, note 1. 

1 ® Sethe, Urkunden, i. 14, 30, 71, 117. 

28/6 35, 70, 72 f. ; Griffith, Joum. of Bgyp» Archceoloqy, ii. 
(1915j5ff. 

21 Sethe, Urkunden, i. 49 , 60 , 68, 122 ; art. Purification 
(Eg> ptian), V. 8. 

22 See art. Ethics and Morality (Egyptian), g 13 (1), (lOX 
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moralists warn the young against prostitutes. A 
Vlth dynasty nomaroh of Cus* maintains that he 
‘never passed a night of shame.’ ^ Anotlier Old 
Kingdom notable asserts that he never, since he 
was bom, caused any man to pass a night of 
shame, i.e. never committed sodomy. “ A per.son 
named Akhthoi, who lived during the Middle 
Kingdom, ‘ did not lust after the wife of a man nor 
covet her whom the poor man loved.’ ‘ Verily,’ he 
adds, ‘ a man of good birth who does this — his 
father deserts him in the law-court.’® 

(8) For the remaining qualities see art. Ethics 
AND Morality (Egyptian), § 13. 

4. The Pharaoh as the upholder of righteous- 
ness, truth, and justice. — The righteousness, truth, 
and justice that characterized the sun-god (see 
below, § 6) also formed part of those qualities which 
were supposed to be innate in tbe Pharaoh, as 
that god’s son and representative on earth. 

It is sigrnificant in this connexion that the Horus-name of 
Userkaf, founder of the Vth dynasty, is ‘ Doer-of- righteousness ’ 
(/r-tnl'f), for it was the kings of this dynasty who raised the 
sun-god to the position of State-god, and, moreover, the doc- 
trine was then first promulgated, and henceforth accepted for 
all time, that every Pharaoh was the sun-god’s physical off- 
spring. 

(1) The Pharaoh was said to ‘ live on righteous- 
ness (or truth) ’like the sun-god.® 'Onkh-em me'et, 
‘living on righteousness (truth, justice),’ it will 
be remembered, formed one of the characteristic 
attributes of the Aton-worshipping Ikhnaton.® 
The courtiers of Harnesses II. assure him that, like 
the sun-god, he is endowed with authoritative 
utterance and knowledge and that the seat of his 
tongue is the ‘ shrine of right’ (meet).® 

(2) The Pharaoh was expected to display these 

? ualities in his actions. Accordingly, the sage 
puwer, when rebuking his sovereign for his weak- 
ness and misrule, points out to him that it is true 
that he possesses the solar qualities of ‘ authorita- 
tive utterance, understanding, and righteousness,’ 
but (and here comes the reproach) it is confusion 
that he puts throughout the land together with 
clamour and strife.’ A Pharaoh thus admonishes 
his son and successor : 

‘ Speak thou Truth in thy house, that the officials who are 
upon earth may fear thee. Uprightness of heart beseems the 
Sovereign.’ 8 

The prophetic papyrus at Petrograd predicts that 
with the advent of a strong ruler, who is to triumph 
over disorder and to restore Egypt to her former 
prosperity, ‘ right shall come to its place and 
Iniquity be cast (?) forth.'* King Akhthoi thus 
instructs the prospective king, his son Meri^ere : 

‘ Do right (or justice) that thou mayest live long upon the 
earth. Soothe the >Neeper. Oppress not the widow. . . . Take 
heed lest thou punish wrongfully.’ 

The same Akhthoi tells his son not to distinguish 
between the son of a noble and a man of low birth, 
but to choose a man because of his capacity.^^ It 
was, indeed, accepted as a truism in the XVIIIth 
dynasty that ‘ the sovereign should love the fearful 
rather than the arrogant.’ To secure the heir his 
inheritance especially became the Pharaoh,^* and 
Akhthoi exhoits his son not to drive out a man 
from the possession of his father.'* In accordance 
1 A. Kamal, AnnaUs du Service des antiquitis de VEgypte^ xv. 
[Cairo, 1915] 213. 

2 This interpretation is supported by the determinative of the 
verb sdr, * pass the night ’ ; Sethe, Urkunden, i. 46, line 14 f. 

8 E R. A\ rton, C. T. Currelly, A. E. P. Weigall, AbydoB, iii. 
[Ijondon, 1904] pi. xxix. p. 43. 

4 Sethe, Urkunden iv. 993. line 9; see below, § 6 (2). 

5 Breasted, Religion and Thought, p. 337. 

8 Breasted, Ancient Records, li. 2SS. 

7 A. H. Gardiner. The Admonitions of an Egyptian Sage, 
Leipzig, 1909, 12, 12 f. ; PSBA xvxviii. (1916)51. 

8 Gardiner, Joum. of Eg.up. Archeology, i. 26, § 11. 

0 lb. 103-105. 10 Ib. 26, § 12 ^ Ib. 27, S 15. 

12 Sethe, Einsetrung des Veziers, p. 30. 

1'^ Newberry, i. pi. xxv. line 72 ff. ; Breasted, Ancient Records, 
1. 629. 

14 Gardiner, Joum. of Egyp. Archceology, i. 26, § 12. 


with his solar qualities Amenembet I. is described 
as ‘ gloriously appearing like the sun-god ’ to deal 
out justice to his quarrelsome feudal lords and to 
settle their conflicting claims to one another’s 
territories.’ 

5. Development of the belief in a posthumous 
judgment. — According to the earliest religious 
writings that we possess, the so-called Pj'raraid 
Texts, the chief qualification for admittance to the 
realm of the sun-god was physical purity.® Magic 
also played a great part in furthering the welfare 
of the dead, the Pyramid Texts themselves being 
for the most part a collection of powerful spells 
which enabled him for whom or by wliom they 
were recited to enter tlie celestial kingdom. But 
even in these very ancient texts more tliau mere 
physical cleanliness or magical power is sometimes 
demanded ; the deceased must also he righteous. 
Tims we find that the ceremonial washing of the 
dead king by the four gods who preside over the 
Pool of Kenset, or by the Worshippers of Horus, 
has also an ethical significance. During or follow- 
ing the ablutions a spell asserting the righteousness 
of the deceased is recited.® Tlie ghostly ferryman 
who conveys the dead over to the Field of Earn is 
thus addressed ; 

‘ O thou who ferriest over the righteous who hath no boat, 
ferryman of the Field of Earu, this N. is righteous before the 
sky, before the earth, this N. is righteous before this island of 
the land whither he hath swum and whither he hath arrived.’* 
The claim of the deceased to be righteous had of 
course to be tested, and in the imagination of the 
Egyptians, with their innate love of litigation, the 
test naturally took the form of a legal [irocess. 
There are already in the Pyramid Texts allusions 
to the posthumous trial ;® but many of the inscrip- 
tions on tomh-stones and tomh-chanel walls of 
officials and private persons from the Vlth dynasty 
onwards are explicit on this subject. On the one 
hand, the deceased threatens with judgment at the 
hands of ‘the great god, the lord of judgment, in 
the place where judgment is liad,’® those who 
injure his tomh-cliapel,® enter it in a state of 
ceremonial impurity,® injure its inscriptions,® or 
violate its endowments.'® On the other hand, the 
deceased himself claims to have been virtuous, 

‘ because I desired tliat it might be well with me 
in the presence of the great god,’" or ‘in order 
that I might oiler righteousness to the great god, 
the lord of heaven.’'® 

For the rewards of the righteous after death and 
the punishment of the unrighteous see below, § 9 
(1) (ii.)-(v.). 

6. The sun-god and righteousness. — (1) The sun- 
god as the creator and champion 0/ righteorcsness . — 
Breasted has clearly shown that ‘ the great god ’ of 
the above-quoted texts, the divinity who first came 
to be reg.arded as the champion of rigliteousness 
and the judge of the dead, was not Osiris, hut the 
Heliopolitan sun-god Ke-Atum ; '® indeed the sun- 
god is said to be he ‘who fashioned (ms) righteous- 
ness.’ '* Accordingly we read in a Middle Kingdom 
Coffin Text : 

‘i am Re* who came forth from Nun. . . . My detestation is 
wickedness, I behold it not. I am he who made nkrhteousiiess.’ 

1 Newberry, pi. xxv. line 36 ff.=: Breasted, Anc. Records, i. 
625. 

2 See art. Pcrification (Egyptian), V. 2. 

3 K. Sethe, Die altagyptischen Pyramidentezte (hereafter 
cited as Pyr ), Leipzijj, 1903-10, 921a-c, 11410-11426. 

4 Pyr. II880-C ; Breasted, Religion and Thought, p. 172. 

6 Breasted, Religion and Thought, p. 173 f. 

6 E g. W. M. F. Petrie, Deskasheh, London, ISoS, pi. vii. 
line 8 f. p, 43 

7 Sethe, Urkunden, i. 35, 49, 72 f. 

8 lb. 49, 50 f., 58, 122, 142. 8 //'. 71. 

10/5.14,117. U ///. 123. 132f. 

12 Petrie, Dendereh, pi. ix. 

13 Religion and Thov.jkt, p. 170 ff. 

14 N. de G. Davies. The Rock Tombs of El-Amarna, London. 
1903-08, vL pi. XV. line 8, p. 26. 

1® Gardiner, PSBA xxxviii. 4^ 
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(2) The sun-god lives on righteousness. — The sun- 
god not merely created righteousness, but is said 
to ‘live’ (t.e. feed) on it, just as the Nile-god, 
Rapi, is said to live on fish.* In a hymn to the 
sun-god we find : 

‘I have come unto thee, lord of gods, Atum-Re'-Harakhte, 
that I may present unto thee righteousness, for f know that 
thou livest thereon.’ 2 

It was the business of certain gods to present, or 
lift up, righteousness to the sun-god {i.e. keep him 
supplied with his mystic sustenance ?). 

Thus the deceased is said to ‘ ascend to heaven with the gods 
who offer righteousness to Rf.’S We also hear of ‘ these four 
apes who sit in the forepart of the boat of Re', who lift up 
righteousness unto the Lord of All.' s The goddess Sakhmet- 
Uoastet is said to ‘ stand in the prow of the boat of the Father 
(the sun-god), overthrowing his enemies and placing righteous- 
ness in the forepart of his boat.'H 

(3) The run-god loves righteousness. — The sun- 
god, we are told, loves righteousness and truth,* 
and what he abominates is wickedness.’ ‘ More 
acceptable ’ in his eyes ‘ is the nature of one just of 
heart than the ox of him that doeth iniquity.’* 

(4) The sun-god and the balance. — The Middle 
Kingdom Coffin Texts and the Book of the Dead 
depict the sun-god, in his capacity of judge of the 
dead, as weighing righteousness in a balance, i.e. 
testing the righteousness of the dead.® In the 
Osirianized version of the posthumous judgment 
the balance occupies a very prominent place.** 

(5) ‘ The place in which judgment is had.' — The 
texts of the early feudal age which speak of 
‘ the place in which judgment [by the sun-god] is 
had’ do not inform us where that place is, and 
the Pyramid Texts are equally unenlightening. 
According to a Middle Kingdom Coffin Text,** the 
posthumous trial took place in the cabin of the 
sun-god’s celestial ship. 

Perhaps it was owing to this idea that the two ships of the 
sun-god are named the Two Rights in the Pyramid Texts.** Cf. 
also the statement ; ‘The tongue of this Pi6pi is as that of the 
Righteous One who belongs to the (boat called) Right.’ ** 

(6) The sun-god as the ideally righteous king . — 
The sun-^d, according to the myths, was the first 
king of Egypt. Owing to his close association 
with righteousness and with the kingship, he came 
to be regarded as the prototype of the Egyptian 
sovereigns, the pattern for all would-be just and 
righteous Pharaohs.** 

Thus Amenemhet l. is described as coming * that he might 
abolish iniquityi gloriously appearing as the sun-god (Atum) 
bimseIf/15 

In a literary composition of the feudal period a 
sage is represented as contrasting the disastrous 
reign of a weak Pharaoh with that golden age 
when the sun-god, the ideal king, ruled over 
Egypt. He describes the sun-god as the ‘ shepherd 
[lit. ‘herdsman’] of all men, with no evil in his 
heart.’ ‘ Where is he to-day ?’ he asks. ‘Does he 
sleep perchance? Behold his might is not seen,’^* 
Judging from these words, the sage is looking for- 
ward either to a return of the sun-god to reign once 
more on earth or to the advent of a king whose 
rule will be like that of his divine prototype.*’ 

1 Gardiner, PSBA xxxviii. 4S ; Tdb. ch. Ixv. line 11 If, ; H. 
Grapow, ZA xlix. (1911] 61. 

2 Budge, Book of the Dead (Hieroglyphic Text), p. 4. 

3 Tdb. ch. clxix. line ‘251. ch. exxvi. line Iflf. 

' C. R. Lepsius, Das Todtenbuch der Agypter, nach dem hiero- 
glyphisehen Papyrus in Turin, Leipzig, 1842, ch, clxiv. line 31. 
pi. 78. 

® Sethe, Urkunden, i. 60, 57, 71. 

7 Gardiner, PSBA xxxviii. 45. 

8 Gardiner, Joum. of Egyp. Archaeology, i. 34. 

9 P. Lacau, Textes relxgieux igyptiens, Paris, 1910, i. p. 87, 
line 3 f. ; Tdb. ch. xii. line 2 f. ; cf. Lacau, KTr xxxi. (1909] 23. 

10 See art. Ethics and Morality (Egj-ptian), § 8. 

n I^acau, Textes rehgxeux, i. 113. 

12 pyr. 17S66, 1316 ; Breasted, Religion and Thought, p. 173. 

13 Ib 1306c. 

!•» Breasted, Religion and Thought, pp. 174 f., 211, 245. 

15 Newberry, i. pi. xxv. lines 36 ff. 

16 Gardiner, Admoiiitions, la, 1-6. 

17 Breasted, Religion and Thought, p. 211 f. ; Gardiner, Ad- 
nxnnitKms, p. 14. On the * Messianic ’ tone of this utterance see 
Breasted, loc. ext. 


7 . Osiris and righteousness. — (1) Osiris origin- 
ally the type of ail dead kings . — In the earliest 
religious literature Osiris appears most usually * in 
the rfile of a dead king, or rather the dead king 
par excellence,^ the ethical nature and judicisu 
functions of the sun-god not being accredited to 
him till the period after the Vlth dynasty, when 
we find that, owing to the growing popularity of 
his cult, he has passed from the position of dead 
king to that of king and judge of the dead.* 

(2) Osiris as king and judge of the dead . — The 
Pyramid Texts sometimes depict the dead Pharaoh 
as administering justice,* and Osiris, as a dead 
king, would have acted in a similar capacity. His 
promotion to the kingship of the dead was naturally 
accompanied by a corresponding advancement of 
his judicial status, which also would have been 
further facilitated by the myth that depicts him 
as the prototype of all who have emerged trium- 
phant from their posthumous trial (see below, 
§ io).“ 

(3) The influence of the Osiris myth on Egyptian 
ethics . — It cannot be doubted that the Osiris myth, 
with its account of the god’s murder, of the unjust 
accusation brought against him, and of his final 
triumph before the judicial council at Heliopolis, 
inspired the Egyptians with the conviction that 
righteousness and justice, not unrighteousness and 
injustice, must ultimately prevail. The myth, 
therefore, must have played a great part in the 
development of those higlily ethical ideas which 
find frequent expression, as we have already seen, 
in the inscriptions and literary compositions of the 
feudal and subsequent periods.* 'Thus Ptakbotp 
could say with confidence : 

* Great is righteousness, lasting, and prsvailing ; it has not 
been disturbed since the time of (Jsiris.’’ 

(4) Osiris as the god of righteousness. — Osiris, 
having assumed the judicial office of the sun-god, 
acquired likewise his ethical character. He is 
therefore called ‘ the great god, the lord of right- 
eousness, who lives thereon ’ ; * or the sole god, who 
lives on righteousness.* ‘I present righteousness 
before thy face,’ says the deceased Hunofer, ‘ for I 
know that thou livest thereon. ’ *• Osiris is described 
as ‘satisfied with righteousness . . . thou whose 
abomination is lies.’ *^ A Middle Kingdom official 
named Akhthoi says : ‘ I received him who made 
petition to me. It is what the god (i.e. Osiris) 
ioveth upon earth ’ ; ** and Khentemsemti, a 
magnate of the same period, informs us that he 
‘ gladdened the god (Osiris) with righteousness.’ ** 

Finally Osiris appears like RS as the creator of 
righteousness, for a Middle Kingdom Coffin Text 
represents him as saying : 

* 1 am he who created ^u, my abomination is iniquity. ... I 
am Osiris, the god who made righteousness, I live thereon .’ ^4 

8 . The solar quality of righteousness ascribed 
to divinities other than R? and Osiris. — (1) Like 
earthly judges,** the judge of the dead, in the 
person whether of Re' or of Osiris, had a body of 

1 In Pyr. 1620a, b, Osiris is called the ‘lord of righteousness 
(see also Breasted, Religion and Thought, p. 176). 

2 See Davies-Gardiner, Tomb of Amsnemhit, p. 55, note, and 
p. 87; t/oiem. of Egyp. Archceology, li. 122, iv. [1917] 206. 

3 Breasted, Religion and Thought, p. 255. 4 lb. p. 174. 

5 For a detailed account of the judgment of the dead by 
Osiris see art. Ethics and Morality (Egyptian), §§ 8 9 ; F. LI. 
Griffith, Stories of the High Priests of Memphis, Oxford, 1900, 
p. 46 ff. 

6 Cf Breasted, Religion and Thought, p. 256. 

7 Pap. Prisse, 6 , 3-5. 

8 Egyp. Stelce in the Brit. Mus. i. pi. 10 ; see also Tdb. ch. 
exxv. (Introd ) line 2 . 

9 Tdb. ch. clxMji, line 3. 79 Ih. ch. clxxxiii. line 40. 

77 Budg-e, Book of the Dead (Hierogh phic Text), p. 39, line 3 f. 

72 A\rton, Currelly. and Weigall, pi. xxix. 

73 E'lyp. Stelce in the Brit. Mus. it. pi. 9, line Qf- 

1-7 Annates du Service dies antiquiUs de I’Egypte, v. [1904] 
248. 

15 Cf. Vogelsang, p. 61 ; art. Priest, Priesthood (Egj-ptian), 
§ XVII 1. 
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advisers to assist him* — the d’,d\t, or judicial 
council over which he presided.* Probably the 
passage, ‘ those who weigh with the balance on 
the day of reckoning,’ * refers to that body. The 
same ethical qualities and judicial functions were 
attributed to these assistant councillors as to the 
presiding judge. 

(2) Thoth, the ‘ scribe of the gods,’ and vizier of 
the sun-god,* who acted as recorder to the solar 
and Osirian tribunal, describes himself thus : 

‘Pure of hands, lord of purity, who drives away evil; the 
scribe of righteousness, whose abomination is iniquity . . . the 
lord of laws . . . the lord of righteousness ; who makes 
triumphant the weak, who protects the oppressed.’ 6 

(3) The four apes in the boat of Re, in which, 
according to one account,® the posthumous trial 
took place, are thus described : 

‘ Who judge between the oppressed and the oppressor, w’ho 
live on righteousness, who swallow righteousness, who are 
devoid of lying, whose abomination is iniquity.’ ^ 

(4) The celestial ferryman ‘Turn-face’® loves 
righteousness and hates iniquity.® 

(5) The assessors of Osiris in the Broad Hall of 
the Two Truths are those ‘in whose bodies there is 
no lie, who live on righteousness in Heliopolis.’*® 
The same gods are addressed as ‘ lords of right- 
eousness, free from evil.’** 

(6) The crocodile-gods, w’ho wound the sinners 
that are behind ^etepeskhus, are also entitled 
‘ lords of righteousness.* ** 

(7) The appellation ‘ righteous ones ’ is given to 
the inhabitants of the Osirian kingdom.'* 

(8) The local gods, who for political reasons** 
were identified with the sun-god, naturally acquired 
his ethical qualities, which in process of time 
might be ascribed to any divinity. 

All this would have created a general feeling 
that the gods were on the side of righteousness 
and opposed to evil. 

A deceased person, e.g., speaks of his city god as ‘a lord of 
righteousness ’ ; accordingly one who was oppressed would 
appeal to his city god to right his wrong. Ptalj of Memphis is 
commonly entitled ‘ lord of righteousness. 'n it is said of him 
that * he will not ignore the deed of any man,’ and he is repre* 
sented as righteously chastising sinners, smiting with blindness 
him who swears falsely.^® The Theban Amun, w’ho is said to be 

-unishes the sinner. 20 
‘j«* .k.‘ ■ . I ■ . : to the fire, and the 

ji ■ "* ■" ’ it is said that he 

‘sets Amun in his heart.' 22 ‘The Peak of the West,’ we read, 
* smites with the smiting of a savage hon ; she pursues him 
that transgresses against her.’ 23 Sirenpowet of Elephantine, it 
should be noted, states, in an enumeration of his virtuous 
deeds, that he did ‘ what all my gods love,’ 24 and the deceased 
in the presence of Osiris and his assessors claims to have * done 
that wherewith the gods are pleased.’ 23 

See also art. Ethics and Mokality (Egyptian), 

§ II. 

1 Cf. Erman, Gesprach cities Lebensmuden mit seiner Seele^ 
Berlin, 1896, line 23 ff. 

2 W. Gol6nischefr,//tf.sPapvnts/it^rafi(7iws . . . deVErmitage 
imperial d St. Peter.sbonrg, Petrograd, 1913, pi. x. line 53. 

3 Breasted, Religion and Thought, p 253. * ib. p. 255. 

^ Tdb. ch. clxxxiii. line 41 ff.; cf. Erman, Gesprach ernes 
Lebensmuden, line 23 ff. 

6 See above, § 6 (5). 7 Tdb. ch. cxxvi. 

8 Erman, Handbook, p. 94 ; Pyr, 383, a, b. In a papyrus in the 
Bodleian Library, which the present writer hopes shortly to 
publish in Joum. of Egyp, Archceology, this divinity is depicted 
as muramiform (cf Tab. i. pL cxxxv.), with a croc^le’s bead, 
the face of which is averted and looks over his back. 

3 Lacau, Textes religieux, i. 112. 

Tdb. ch. cxxv. (Conclusion) line 6f. 

11 Ib. ch Ixxii. (Pe) line 2. 

12 H. Grapow, (Jrkunden, v. [1915] 41 ff. 

13 Tdb. ch. Ixxii (z4a) line 4 ; Budge, Book of the Dead (Hiero* 
gbrnhic Text), p. 433, line 14 f. ; Grapow, Urkunden, v. 26. 

14 See Erman, Handbook, p. 66 f. 

15 Tdb. ch. clxxxiii. line 36. l® Sethe, Urkunden, i. 78. 

17 E.g., A. M. Blackman, The Temple of Derr, Cairo, 1913, 
p. 106. 

18 Gunn, Joum. of Egyp. Archaeology, iii. 88 f. 

18 Erman, ‘ Denksteineausder theban. Graberstadt.’in SB A W 
xlix. 1095, line 16. 

2® lb. p. 1092, line 8 ; Gunn, p. 84. 

21 Breasted, Religion and Thought, p. 354. 

22 Gunn, p. 88. 23 p. g6. 

24 Gardiner, Zi. xlv. 125, line 19. 

25 Tdb. ch. cxxv. (Conclusion) line 10. 


9. Incentives to righteousness. — (1) The posthum- 
ous judgment .^ — Breasted rightly points out how 
great an incentive to the practice of virtue was the 
belief in a judgment after death.* ‘ I desired that 
it might be well with me in the Great God’s pre- 
sence,’ says Uarkhuf, a Vlth dynasty nomarcli of 
Elephantine, when recounting his righteous acts.* 

(i.) The judge of the dead, in the person 
whether of Re' or of Osiris, loves righteousness 
and hates evil. 

Dhuthotp, when stating that he has not injured anybody, 
informs us that ‘the god loves righteousness.’ 4 Seshemnofer 

* spake the truth, which the god loves every day.’ 5 ‘ I am one 
who loves good and hates evil. What the god loves is the doing 
of righteousness,’ says Inti of Deshasheh.8 Says Khentein- 
semti : * 1 have not done evil, I have gladdened the god (Osiris) 
with righteousness.’ 7 Intef, son of Sent, ‘wrought not evil 
against men; it is what the god hates.’® A certain Akhthoi 

* received him who made petition. . . . (For) it is what the god 
loveth upon earth.’® 

(ii.) Bliss after death was for those w'ho have 
done ‘ what their gods praise,’ *“ ‘ what men com- 
mand and that wherewith the gods are pleased.’ ** 
When the deceased entered the judgment-hall of 
Osiris, he must be able to oiler righteousness 
before the face of the god ; ** his heart must be 
righteous, without iniquity.’* 

* Righteousness,’ says the Eloquent Peasant, ‘ is for eternity ; 
it descends with him who does it into the necropolis, w’hen he 
is wrapped and laid in the ground. His name is not effaced on 
earth, be is remembered because of the good. That is the 
summing-up of the god’s word.' ^4 

(iii.) The following remarkable passage gives us 
considerable insight into the ideas about future 
accountability entertained by the religiously dis- 
posed during the feudal period : 

‘ As for the Judicial Council that judges oppressors (,s\ryw), 
thou knowest that they are not lenient on that day of judging 
the wretched one, at the hour of performing (their) functions. 
Unhappy is he who is ' - - - 

not thy heart with leng , as 

an hour. A man rem aid 

beside him as wealth. Now eternal is the existence yonder, 
lie is a fool who has made light of it. As for him who has 
reached it without doing unrighteousness, he shall abide 
yonder like a god ; stepping forward boldly like the lords of 
Eternity.’ i® 

No less highly ethical conceptions about rewards 
and punishments after death are to be found in the 
so-called Second Tale of Khamuas, a composition 
of the Grasco-Roman age : 

Setme (Khamuas) saw two funerals — that of a rich man, who, 
furnislied w'lth a magnificent mortuary equipment, was being 
carried to the necropolis amid the loud lamentations of the 
(hired’) mourners, ami that of a poor man, who was wrapped 
in a mat and had none to walk after him. Setme then exclaimed : 
‘ By Ptah, the great god, how much better it shall be in Amenti 
for great men, for whom thev make glory with the voice of 
wailing, than for poor men whom they take to the desert- 
necropolis without glory of funeral ! ’ However, Setme’s son 
Si-Osiri took his father down into Amenti in order that he 
might see what reallv did befall these two men in the hereafter. 
‘And Setme saw [there, i.e. in the seventh hall of the Tei] a 
great man clothed in raiment of byssus, near to the place in 
which Osiris was, he being of exceeding high position (?) . . . 
And Si-Osiri said ... to him, “My father Setme, dost thou 
not see this great man who is clothed in raiment of roval linen, 
standing near the place in which Osins is? He is that poor 
man whom thou sawest being carried out from Memphis, with 
no man following him, and wrapped in a mat. He was brought 
to the Tei and his evil deeds were weighed against his good 
deeds that he did upon earth, and it was found that his good 
deeds were more numerous than his evil deeds. . . . And it was 
commanded before Osiris that the burial outfit of that rich man, 
whom thou sawest carried forth from Memphis with great 


1 See also above, §§ 5, 6 (4 f.), 7. 

2 Religion and Thought, pp. 169 f., 177. 

3 Sethe, Urkunden, i. 122 f. ^ lb. p. 50. 

® Ib. p, 57. 6 Ih p. 71. 

Hgyp. Stelce in tiu Brit. Mus. ii. pi. 9, line 9 f. 

8 Ib. pi. 24. 

® Ajrton, Currelly, and Weigall, pi. xxix. 

10 Sethe, Urkunden, iv. 430, line 15 ; cf. 62, line 3ff. 

Tdb. ch. cxxv. (Conclusion) line 10. 

12 /f». ch. clxxxiii. line 40; cf Budge, Book of the Dead 
(Hieroglyphic Text), p. 4, line 13 f. ; Petrie, Dendereh, pi, ix. 

13 Tdb. ii. (Ac)ch, cxxv. (Conclusion) line 1. 

14 Vogelsang, B 1. 307-11, p. 211 f. 

15 Golenischeff, Pap. hiiratiques, pi. x. lines 53-67= Gardiner 
Joum. of Egyp. Archaeology, i. 27, § 13. 
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lamentation, should be given to this same poor man, and that 
he should be taken among the noble spirits as a man of God 
that follows Sokaris Osiris, his place being near to the person of 
Osins. (But) that great man whom thou didst see, he w’as 
taken to the Tei, his evil deeds were weighed l^^alnst his good 
deeds, and his evil deeds were found more numerous than his 
good deeds that he did upon earth. It was commanded that he 
should be punished in Amenti, and he is that man whom thou 
didst see, in whose right eye the pivot (’) of the gate of Amend 
was fixed, shutting and opening upon it, and whose mouth was 
open in great lamentation.” ’ i 

(iv.) Very interesting is the account that this 
Tale of Khamuaa gives us of the treatment in 
Amenti of people whose lives have been contemp- 
tible and aimless ; 

‘ The kind of men on earth who are under the curse of God, 
and do work day and night for their living, while moreover 
their women rob them and they find not bread to eat. They 
came to Amenti ; their evil deeds were found to be more 
numerous than their good deeds ; and they found that what 
happened to them on earth happened to them in Amenti.' 3 

(v.) According to the Book of the Dead, the 
deceased person who was adjudged unrighteons 
was handed over to the ‘ Devonrer,’ 'mmt? or to a 
demon called Babi, ‘ who lives upon the entrails of 
the great on that day of the Great Reckoning.’ ■* 
In the Second Tale of Khamuas, side by side with 
the view that the unrighteous are tortured exists 
also the older belief in the ‘ Devonrer.’ 

* He of whom it shall be found that his evil deeds are more 
numerous than his good deeds is delivered (’) to the “ Devourer " 
(‘m) of the Lord of Amenti ; they destroy his soul upon hia body, 
she (the “Devourer”) does not allow him to breathe ever 

again.' 3 

The unrighteous, the Book of the Dead likewise 
informs us, might fall a victim to the swords of the 
gods forming the judicial council.* The same 
authority speaks of crocodile-gods ‘ that are in the 
water,’ who are entitled ‘ lords of righteousness,’ 
and who wound sinners,’ and of a god ‘ who binds 
the unrighteous to his slaughter-block, who cuts 
souls in pieces.’ This god is Horus, according to 
one ancient commentator, who says : 

' He has two heads, one carrying righteousness, the other 
iniquity. He gives iniquity to him wiio does it, righteousness 
to him who brings it.’ 8 

This sentiment finds expression, though in a less 
theological guise, in the already thrice quoted 
Tale of Khamuas : 

‘ Find it at thv heart, my lather Setnie, that he who is good 
(mail) upon earth, they are good to him in Amenti, while he 
that is evil, they are eiil to him.' 9 

But there were other motives for leading a 
righteous life than the dread of what might happen 
at the judgment after death. 

(2) Fear of God. — A vague fear of God might in 
itself be a sufficient incentive to good conduct. 

* I did not pilfer the divine endowments on the day of weiph* 
inp the corn,* says Ineni, . . . ‘ The fear of God was io my 
heart. ’10 

(3) Rewards or punishments during life. — The 
Egyptian expected to reap a reward for his virtue 
during his earthly existence, and ‘ the good word 
which issued from the mouth of Re ’ seems to 
encourage this expectation : 

‘ Speak right, do right, because it is great, it is mighty, it is 
enduring. The reward (?) thereof shall find thee, it will bring 
thee to honour.’ 

Long life and material prosperity were especially 
regarded as rewards for righteousness. 

‘ How happy is he who hath done right for the god therein 
[i.e. the place whence the deceased has come] ; he grants old 
age to him who hath done it for him so that he attains honour.* 12 


1 Griffith, StorUi qf the High Priests, pp. 44-i9. 

2 Ib. p. 49. 

> Budge, Book of the Dead (Tlierogivphic Text), p. 16; see 
also art. Ethics and Morality (Eg\ {>tian), $ 8. 

■» Tdb. ch. cxxv. (Conclusion) line 8. 6 Griffith, p. 47. 

^Tdb. ch. cxxv. (Conclusion) line 3f. ; Erman, Handbook, 
p. 105. 

" Grapow, Urkunden, v. 41 Cf. ; of. Tdb. ch. Ixxii. line 1 ff. 

« Grapow, p. 57. » Griffith, p. 50. 

Setlie, i'rkunden, iv. 64 ; see also art. Ethics and Morality 
^Egyptian), § 6. 

11 Vogelsang, B 1, 319-322, p. 215 f. 

12 Tdb. ch. clxxxiii. line 38 f. 


An XVIIIth dynasty magnate thus admonishes visitors to hia 
tomb-chapel : ‘ Have regard unto my character and do the like ; 
it shall be profitable unto you. Your life shall be long upon 
earth, ye being in health ; ye shall pass your ) ears in happi- 
ness.* J An official of the Old Kingdom informs us that he * held 
forth justice to the righteous for the sake of long life upon 
earth.' 2 His father’s advice to King Menkere', ‘Do right that 
thou mayest live long in the land,' has already been quoted in 
§ 4. ‘ Long lived is the man whose rule is righteous,' sa^s the 
sage Ptahhotp, ‘ who walks according to its (the rule’s) way.’ 
As a further inducement to be virtuous, this eminently practical 
teacher asserts that * the righteous man is wont to make a will 
[or, as we should express it, make his fortune], whereas there is 
no house for the covetous.’ 3 ‘ Wrong-doing,’ Ptahhotp tells 
his hearers, ‘stealeth away riches. Never hath wickedness 
brought its venture safe to port.’ The Eloquent Peasant warns 
Rensi that the reward of unrighteousness and injustice is 
death. ‘Beware lest eternity draw nigh, and prefer to live, 
according to the saying : The doing of right is breath for the 
nose 

The reward for unrighteousness was also meted 
out during the life on earth, at the hands of the 
gods who ‘ will not ignore the deed of any person.’® 
They bring misfortune upon the sinner,"^ cause him 
to fall a victim to a crocodile in the water or to a 
snake on land,® or smite him with disease.® How- 
ever, they show mercy to him that repents and 
restore him to health.^® 

(4) Other rewards. — (i.) The righteous man was 
said to be rewarded with a ‘ goodly burial.’ King 
Akhthoi says to Meri^ere* : 

‘ Make stately thy castle m the West, adorn the palace in the 
Necropolis ; even as one who is just, as one who doeth right- 
eousness.* 12 

Those who have regard to the character of Ineni 
and follow his good example will rest in their ‘ seat 
of eternity.’ 

For the importance attached by the Egyptians 
to a properly conducted funeral see the oft-repeated 
request in the funerary formulse that the deceased 
may be ‘buried well’ or granted a ‘goodly 
burial.’ 

(ii. ) The heir or heirs of the righteous man 
succeed to his possessions and offices,^® and his 
house abides for ever.^® 

* Make righteousness to flourish and thy children shall live, 
says Pu^ljotp.i'^ 

(iii.) The righteous man’s name endures in the 
mouth of men ; it ‘ is not effaced on earth, and he 
is remembered because of the good.’ 

Dhout prays, ‘ May the memory of me abide upon earth,’ 20 
and Ineni, who did * what his city god loves,’ tells us that ‘ he 
who passes years as a favoured (or praised) one— his name is 
good in the mouth of the living, the remembrance of him . . . 
IS for ever’ ; 21 he also tells us that ‘ his name will abide because 
of his character, in accordance with what he has done on 
earth.’ 23 

(5) The desire to stand well with the Pharaoh . — 
The source of all promotion and honour was the 
Pharaoh. As representative of the sun-god on 
earth, he was the ‘lord of righteousness.’^ Men 
must therefore work righteousness to win his 
favour. 


1 Sethe, Urkunden, iv. 66. 2 Petrie, Dendereh, pi. xi. A. 
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® Vogelsang, B 1, 145 f., pp. 124-127 ; Gardiner, PSBA xxxvi. 

69f. 

® Gunn, Jottm. of Hgyp. Archtxology, iii. 89. 

Eg., Gol^nischeff, Pap, hi^ratiques, pi. xi. line 70f. « 
Gardiner, Joum. of Egyp. Archceology, i. 23, 28, 

8 Sethe, Urkunden, i. 23; Egyp. Stela in the Brit. Mus. i. 
pi. 43, no. 71. 

3 Gunn, pp. 86, 88 f. 10 Jb. pp. 85, 87. 

1* Tdb. ch. clxxxiii. line 33 f. ; see also (5) below. 

12 Gardiner, Joxvni. of Egyp. Archceology, i. 34, § 27. 
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Aethiopien, Berlin, 1851-59, ii. pi. 98a, e ; Enyp. Stplce in the 
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‘I did righteousness for the Lord of Righteousness,’ says an 
XVIIIth d\ nast} official, ‘ for I knew that he is pleased with it.' ^ 
Another official of that period tells us that he v\ as beloved of 
his lord (the king) because of his excellence.*-^ A Xllth d> nast3’ 
magnate ‘ did the right that the king loved’; » and of a Xllth 
dynasty court lady it is related that ‘she was of honourable 
estate with the king because of her righteousness.’ 

One of the results of winning tiie royal favour 
was the much coveted ‘ goodly burial.’ “ 

Dhout says : ‘My heart was excellent for my lord (the king), 
that I might rest in the high land of the noble ones w'ho are in 
the Necropolis.’ 6 

(6) The desire to stand well with the community' 
— The Egyptian was intensely anxious, not only to 
stand Avell with the king, out also to have the 
esteem of his fellows. This was another powerful 
motive for displaying at least outw’ard rectitude. 

‘ I am one who spake good and who repeated what 
is loved, ^ ^ and similar assertions, occur over and 
over again in inscriptions of the feudal period. 

'E.g.., * I said what the great love and what the commonalty 
praise.’® *I am one who was beloved of all the people. . . . 

I am one who did that which all men praise.'^ ‘I never did 
what all men hate.’ lo ' There was not found one who hated me 
in this city.’ 'I am one beloved of his father, praised of 
his mother, honoured by his companions, dear to his brethren, 
whom his servants loved ’ 12 

One man, after enumerating his virtues, declares that men 
when speaking of him exclaimed : ‘ Would that the earth were 
full of people like him !’ 12 An official of the Middle Kingdom 
openlj' asserts that he was beneficent in a year of scarcity ‘in 
order that my name might be good,’ ‘ I was a shepherd (lit. 

‘ herdsman ’] of the serf,’ he adds, ‘ in order that my name might 
be good in the mouth of his [the serf’s] city.’i* Khnemerdi 
says : ‘ I gave provision unto him who begged it, herbs to him 
whom r knew not as to him whom I knew, that my name might 
be good in the mouth of those who are upon earth.’ i® 

Public esteem not merely gratified a man’s pride 
while he was yet alive, but it was of practical value 
to him after death. If his name were good in the 
mouth of the living and the remembrance of him 
eternal, because of his virtues,^® visitors to his 
burial-place would the more readily present him 
with those offerings upon which his welfare after | 
deat’ * ' ’ ’ 'y to depend, or, in 

lieu t any rate repeat for 

his • ^ : formulas. Accord- 

ingly we find : 

‘ O ye who live and exist , , , as ye love life and hate death, 
ye shall offer to me that which is in your hands ; if there be 
nothing in your hands, ye shall speak with your months, “A 
thousand of bread and beer, etc.” ’17 ‘ May my name be good 
unto men who come in after years,' says Dlyout, ‘ may they give 
me praises at the two seasons by the favour of the gods.'!® 

The desire to secure these advantages was un- 
doubtedly one of the chief reasons for inscribing 
upon his tombstone, or upon the fa 9 ade of his 
tomb-chapel, the enumeration of the deceased’s 
virtues and the account of the esteem in which he 
was held by his fellow-men. 

(7) Conscience . — On the conscience as a stimulus 
to virtuous living see art. Ethics and Morality 
(E gyptian) ; see also Breasted, Religion and 
Thought^ pp. 297 f. , 354. 

10 . Justification of the dead. — (1) Osiris the 
prototype of the justified dead. — The epithet 
‘justified’ (7nj‘ = ‘righteous of voice’) is a 
legal term,^® and was applied to 0&irU when, thanks 

1 Sethe, Urkunden, 941 ; cf. 993, line 9. 3 /b. 455^ line 1. 

8 Egyp. Stelce in the Brit. Mus. ii. pi. 34. 

4 I.Ange Schafer, ii. 199. 

5 See Davios-Gardiner, pp. 81f., 83 ff. ; see above (4)(i.). 

8 Sethe, (Jrkunden, iv. 430, line 4f. 

^ lb. i. 123, 132, 150 ; Egyp. Steles in the Brit. ilns. ii. pi. 14. 

8 Petrie, Dendereh, pi. ix. 3 Sethe, Urkundeny i. 75. 

10 Lange-Schafer, ii. no. 20500. H lb ii. no. 20507. 

13 Sethe, Urknnden, i. 46 f. 

13 Egyp. Stelce in the Brit. Mus. ii. pi. 24. 

14 Lange-Schafer, ii. 94. 

15 Petrie, Dendereh, pi. xv. p. 52. 

16 See above (4) (iii.), and art. Ethics and Morality (Egyptian), 

*7 Lange-Schafer, i. no. 20003, a, line 1 ff., ap. Davies-Gardiner, 
p. 92, note 1. 

18 Sethe, Urkunden, iv. 430. 

19 Davies-Gardiner, p. 47, note 4 ; Breasted, Religion and 
Thought, p. 35 


to the skilful pleading of Thoth, he had won his 
ease against Seth before the tribunal of gods at 
Heliopolis.* After the Vlth dynasty all dead 
persons were identified with Osiris and from that 
period onwards liad the Osirian epithet ‘ justified ’ 
appiended to their naines.^ 

(2) Methods of obtaining justification. — All 
manner of means were adopted by the Egyptians 
to obtain justification at the posthumous trial, 
most of them utterly inconsistent, from our stand- 
point, with the ethical theory of the hereafter, 
and yet, in view of the prevailing magico-religious 
ideas, a natural consequence of that theory having 
been accepted. 

The deceased, who was identified with Osiris, 
would inevitably have come to be regarded as 
righteous, though without any special claim of his 
own to sinlessness — his personality and acts would 
have tended to become merged in those of the god. 

(i.) The pilgrimage to Abydos. — Probably with a view to 
• •■ .. *’ •. after death and securing the benefits 

19 considered advisable to associate 
» *• ■ & iif6* Hence the pilgrimages to 

Abydos and the setting up of memorial tablets at the god’s 
supposed burtal-place.3 We are definitely informed in one 
instance that the object of the pilgrimage was the ‘ fetching of 
justification.'* If the pilgrimage were omitted during life, it 
might be undertaken after death with the same desirable 
results.® 

(h.) The mysteries. — Similar advantages accrued to him who 
had participated in the Osirian mysteries.® 

(iii.) Ptiriyicn/iowf*.— People could also be made righteous, 
and so obtain justification, by means of ceremonial ablutions. 
A person could perform them for himself during his life-time in 
special sacred pools, 7 or they could be performed for him after 
death by divinities, human beings impersonating divinities,® or 
even by himself. According to the Book of Breathings, the 
deceased, before he enters the Hall of the Two Hights, is 
cleansed from all evil, from every abomination, by the goddesses 
Uto and Nekhbet, and receives the name ‘ Stone of Righteous- 
ness.’® 

(iv.) Magical formulce, efc.i®— Spells were considered to be 
specinllj* efficacious in obtaining justification for the deceased. 
The famous ch. cx.xv. of the B<‘'ik 0/ the Dead, as the colophon 
and opening words of the ‘ Introduction ' show, was a spell that 
enabled the deceased to appear blameless m the eyes of Osins 
and his assessors. 

Similar spells are the claims of the deceased to have parti- 
cipated in the Osirian mysteries, H to have undergone purifica- 
tory ceremonies, 12 ©r the assertion that he is this or that god 
and therefore righteous.^® Again, he would be justified if, to 
the accompaniment of the prescribed formula, his head were 
crowned with the ‘wreath of justification.’ u Cf. also the so- 
called * heart-scarab ' with the incantation inscribed upon it.13 
So powerful were these formul® that the things allei'cd m them, 
how'ever untrue they might be, became actualities. 

II. The triumph of evil over good, — This aspect 
of the problem of good and evil is treated in art. 
Ethics and Morality (Egyptian), and very fully 
dealt with by Breasted, Religion and Thought, p. 

188 n \ 

Certain stanzas of the Gespraeh eines Lebensmuden clearly 

1 Tdb. ch. xviii. line 1 f. 

2 See art. Ethics and Morality (Egyptian), § 7. 

3 Erman, Handbook, p. 135 f. ; Breasted, Religion and 
Thought, p. 2S5ff. 

4 Davies -Gardiner, p. 47 f.; art. Ethics and Morality 
yptian), vol. v, p. 47^, note 2. 

Davies-Gardiner, loe. cit. 

6 E.g., Tdb ch. exxv. (Introd.) lines 21-24 (Conclusion), lines 
12-14 ; art. Pcrification (Elgyptian), V, 8 (c). 

7 Art. Purification (Egyptian), V. 8 (5). 

8 lb. V. * (c)-<e). 

9 P. J. de Horrack, Le Livre des respiralions, Paris, 1877, pi, 
i. § 2 ; cf. also f*yr. 92Ja-c, 1141a-11425. 

16 Formulae increased the efficacy of the manual acts and 
would have been pronounced during the performance ot all the 
above-mentioned rites (cf. Pyr., loc. cif.). 

11 E.a.y Tdb. ch. i. lines 3, 8-10, 13 f.; ch. cv. line 8 ; ch. exxv. 
(Conclusion) line 13 f. ; ch. clxxxi. line 13 f. 

12 Art. Purification (Egyptian), V. a (6). 

13 E.g , Tdb. ch. clxxxiii. line 41 ff. 

14 Davies-Gardiner, p. Ill with note 3; art. Ethics and 
Morality (Egyptian), vol. v. p. 47S*, note 1. 

1® Davies-Gardiner, p. 112 f. ; Breasted, Religion and Thought, 
p. 308. 

16 For this hoodwinking of the gods by means of magic see 
art. Ethics and Morality (Egvptian), § 9; Breasted, Religion 
and Thought, p. 307 ff. For the magical value of the pictorial 
representation of the pilgrimage to Abydos see Davies-Gardiner, 
p. 48 ; cf. also the m^els of boats placed in tombs during the 
Middle Kingdom (i&. p. 116, note 4). 
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show that one of the reasone why the author of this ‘ pessimistic * 
poem desired death w'as that he looked to have his wrongs 
righted in the hereafter.i This point has been passed over by 
Gardiner m art. Ethics and Morality (Egj-ptian). 

12. Administration of justice.^ — ( 1 ) During the 
Old Kingdom. — Tliere was no clearly defined class 
of professional judges, all judicial functions being 
performed by the administrative officials, who were 
supposed to be learned in the law.’ Certain of the 
Upper Egyptian provincial governors bore the title 
‘magnate of the ten of Upper Egypt,’ as if they 
were members of a special council of ten. The 
officials who acted as judges in the provinces were 
formed into six courts of justice, the so-called ‘ six 
great houses.’* At the head of these courts, as 
indeed of the whole judicial administration, was 
the vizier in the capacity of the chief justice.® 
Many of the judges bore the predicate ‘ mouth of 
Nekhen.’* Disputes about the ownership of land 
seem to have been a frequent cause of litigation.’ 
It seems that, even at this early period, all cases 
had to be submitted to the court in w'riting.* 
Special cases of a private nature were heard by 
the chief justice and a ‘ mouth of Nekhen.’* When 
the queen of Piopi I. was accused of treason, she 
was tried by a specially constituted court, consist- 
ing of two ‘ mouths of Nekhen,’ without the chief 
justice.*” Under certain circumstances a litigant 
could appeal directly to the king.** 

( 2 ) During the Middle Kingdom. — As in the 
previous age, the administrative officials acted as 
judges, while the vizier still held the position of 
chief justice.'” There was probably a court of 
justice at the capital of every nome, presided over 
by the local prince.*’ We learn that the ‘ six great 
houses,’ with the vizier at their head, sat in Ith 
Towe.** There existed at this period officials with 
the sole title of ‘judge.’ These possibly exercised 
their functions within a restricted local jurisdic- 
tion.** There were now more than one ‘ ten of 
Upper Egypt,’ and ‘ magnates of the tens of Upper 
Egypt’ were entrusted with various executive and 
administrative commissions by the king ; we do 
not know with any exactitude what was their 
connexion -with the judicial administration.*” 

The Story of the Eloquent Peasant shows us how a high 
official dispensed justice during the leudal a^e. He was assisted 
by a council of minor officials, to whose advice, however, the 
^eat man paid little heed.ir This council, be it noted, is 
depicted as being: thoroughly in sympathy with the defendant, 
the thievish Thutnakht, probably because he w'ae a member, 
though quite a subordinate one, of the ‘ official ’ class-f’ 

( 3 ) Under the New Empire. — As during the Old 
Kingdom, there was no class of judges with ex- 
clusively legal duties, justice was still dispensed 
by the administrative officials.*’ The vizier was, 
as before, tlie chief justice. He held a daily 
‘sitting’ in his audience hall, the great council.'" 
The first step in all legal proceedings was for the 
claimant to lay his case in writing before the vizier 


i Erman, Gesprach eines Lebensmuden mit seiner Seele^ pp. 
27, 71 ff. ; Breasted, Reliqian and Thought, p. 197, 

’ See also artt. Law (Egyptian) and Ethics a.nd Morautt 
(Egyptian), § iz. 

3 Breasted, A Hist, of Egypt from the Earliest Times to the 
Persian Conquest, London, 1906, p. 80 f. 

* E.g , Seine, Urkunden, i. 99, line 6. 
t Breasted, History, pp. 79-82. 

’ See Gardiner, ZA xhi. [1905] 121 ff. 

" See Sethe, Urkunden, i. 36, line 17, 13, line 3. 

’ Breasted, History, p. 81 f. 

’ Sethe, p. 99. 10 Ib. p. 100 

n Breasted, History, p. 81 f. 12 pp. 160 . 

13 Ih. p 15S. 14 lb, p. 164. 

10 lb. p 165. 18 Ib. 

12 Vogelsang, p. 61 f. 

1* See Breasted, Religion and Thought, p, 219 ff. 

IS Breasted, Bistoiy, p. 240. 

SO Ib. p, 240. Throughout the New Kingdom, from the reign 
of Thutmdse iii onwards, there were usually two viziers, one 
for Upper, and one for Lower, Egypt. There were then two 
great courts, that of the Upper Egyptian vizier being situated 
at Thebes, and that of the Lower Eg.yptian vizier at Heliopolis 
(Gardiner, The Insoription of Mes, Leipzig, 1905, p. 33 f.). 


in this court,* where also the vizier tried all crimes 
committed in the capital.” The ‘ magnates of the 
tens of Upper Egypt ’ had lost their old importance, 
and now formed merely an attendant council, re- 
taining, apparently, little or no advisory functions.’ 
The ‘ six great houses ’ no longer existed, the 
ancient title ‘ chief of the six great houses ’ being 
retained only as a traditional title of the vizier.* 
In addition to the vizier’s hall, the great council, 
there were local courts composed of the ‘ notables’ 
of the town — the administrative officials in each 
district. On occasions the great council and the 
local court investigated a case together. When 
the great council required detailed information 
about a case that only a local court could supply, 
it sent out a commissioner, who, together with the 
members of the local court, held a joint inquiry, 
hearing the evidence of both parties.’ The number 
of the local courts is uncertain. The members of 
the hoard of judges composing the local court w'ere 
largely priests,’ and at Thebes they seem to have 
varied from day to day. In cases where a member 
of the royal house was concerned the composition 
of the board was in the hands of the vizier. In a 
case of high treason the appointments to it were 
made by the king himself.” There seems at present 
to be no means of determining what was the exact 
relation of the local courts to the great council. 
We know of a case where a petitioner lost his case 
in the vizier’s great council, but obtained satis- 
faction afterwards at a local court.’ We probably 
have the latest existing reference to the great 
council at Thebes in a Demotic papyrus of the 
XXVth dynasty.’ 

13. Personification of Meet. — For full particulars 
about the goddess Mg'et, her priests, and as to 
whether she possessed an organized cult or not,*’ 
see artt. Ethics and Morality (Egyptian), § ii, 
and Personification (Egyptian), §§ 4, 7, 9 (c) (2). 

Literatu&b. — S ee the works quoted in the footnotes. 

A, M. Blackman. 

RIGHTEOUSNESS (Greek and Roman).— 

‘ Righteousness ’ is the translation of tikaiocrivri in 
the NT and in the LXX, where it corresponds to 
the Hebrew sedaqah. The word thus gets associa- 
tions that differentiate it from the idea of justice, 
which is derived from Sucoioo-wt; by way of Greek 
philosophy and Roman law. 

The justice or righteousness of God in the Bible 
is sometimes His loving-kindness to the just and 
the unjust. ‘ Righteousness’ is an apt rendering 
of diKaiooirri in passages of moral eloquence in Plato’s 
Republic and Laws. It is not once used in Well- 
don’s translation of the fifth hook of Aristotle’s 
Ethics, ‘ On .Justice.’ Aristotle first explicitly dis- 
tinguished the special meaning of justice as one of 
the cardinal vdrtues from its vaguer use as a syn- 
onym of all virtue or righteousness. He first estab- 
lished the quasi-legal meaning which until recently 
has found general acceptance. He conceived 
justice as the recognition of a definable equality 
or proportion in respect of rights assumed to be 
ascertained or a.scertainable. It was not the limita- 
tion of .such rights by ‘equity,’ nor their renuncia- 
tion by generosity, nor their equalization in the 
interests of a social ideal. Some of these concep- 

1 Ganliner, Inscription of Mes, p. 36. 

2 Breasted, History, p. 2*40. 

3 Ih. p. 239 f. 4 76. p. 240. 

5 Gardiner, Inscription of Mes, p. 37 : Breasted, History, p. 
241. 

6 See art. Pribst, Pribsthood (Egj-ptian), § XVIII. 

I Breasted, History, p. 241 8 Ib. 

9 See Griffith, Catnlurjiie of the Demotic Papyri in the John 
Hylands Library, Manchester, 1909, iii. 16. 

10 In this connexion it might be pointed out that Ns-pJ-hr-'n, 
whose Fnaerary Papyms in the Bodleian Library will be 
published shortly in Joxirn. of Eyyp. Archaeology , bears among 
other titles that of ‘ god’s father of Me‘et, daughter of Re* ’ (see 
also J. Lieblein, Hieroglyph. N amenworterhuch, Leipzig, 1871- 
72, p. 997, 69). 
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tions are latent in tlie Stoic and Christian xpv’^t^V^i 
and recently philosophy has used them to transcend 
or confound tlie Aristotelian distinctions. This is 
only in appearance a return to the broader and 
more spiritual treatment of ‘justice’ in Plato’s 
Eepubhc. Platonic justice, it is true, is not con- 
fined to Aristotelian or legal formulas, and it is in 
a sense ‘ social.’ But Plato does not lose himself 
in generalities with modernist humanitarianism. 
He recognizes in anticipation the legal and Aris- 
totelian rules of justice, and tests his own broader 
definition by them. But for edification and the 
portrayal of his ideal he prefers to define justice in 
terms of ‘Be this’ rather than ‘Do this.’* Objec- 


tively his justice is social. But he emphasizes 
equality of service in the voluntary acceptance of 
natural inequalities, not the equalization of rights 
and rewards. 

With these clues we shall not lose our way in 
the labyrinth of the historical evolution, which for 
sober students begins with Homer. Homer does 
not use the abstract SiKaioffvvT). But we cannot 
infer “ that he lacks the idea. For he has the 
abstract euSixla,* and in Aeschylus and Sophocles 
also the metrically more convenient SiKni stands for 
SiKMoaivT), which does not occur in Greek tragedy. 
Homer uses &liai both of the administration of 
justice and of ethical justice. In Od. ix. 215 it is 
bracketed with ‘dooms,’ in the concrete 

sense of judgments. In II. xxiii. 542 the entire 
context of its use suggests the ‘ later ’ meaning of 
strict right as opposed to the promptings of pity or 
generosity in the judge. The word also means 
‘ way,’ ‘ manner,’ ‘ custom ’ — this is the way of the 
gods, the way of mortals, the way of kings.* The 
survival of this sense in fixed prepositional phrases 
— ‘dog-wise,’ etc. — leads plausibly to the assump- 
tion that it was the earlier meaning, and that for 
Homeric or pre- Homeric man the just way was the 
customary way known to the elders.® The system- 
atic exaggeration of this by the followers of Henry 
Maine provokes rival systems. Rudolf Hirzel * 
maintains that the legal meaning is the earlier, 
and that SUtj is by etymology the casting down or 
stretching out of the judge’s staff to part the con- 
testants and proclaim Ids decision. His collections 
are helpful, but his interpretations of the texts will 
not bear scrutiny. Jane E. Harrison is equally 
confident that Stity is ‘ the way of the whole world 
of nature’ and that in Euripides’ Medea, 411, it is 
‘the circular course of the whole cosmos.’’ Dis- 


missing these fancies, we find in Homer Jfxy and 
the derivatives and SiKaa-jrdXos already used 

of a simple primitive administration of justice by 
a king or a council of elders.® The adjective Slxaios 
occurs fifteen times or more as a bro.ad term of 
ethical approval. We might try to elicit a defini- 
tion by noting its synonyms or associates 
‘sensible,’ ‘reasonable,’ etc. — and its antonyms — 
‘insolent,’ ‘savage,’ ‘harsh.’* But this w'ould be 
an uncritical pressing of the texts. ‘Just’ and 
‘god-fearing’ are comprehensive categories of all 
virtue or righteousness for the Homeric Odysseus,*® 
as they are for the writer of Ac 10®’ ‘ He that 
feareth him, and worketh righteousness (Smawa-vyii), 
is accepted with him.’ 

In Hesiod’s Theogony, 901 f.. Dike appears with 
the Seasons, Peace, and Eunomia (‘good order’) as 
daughter of Zeus and Themis.** This seems con- 
scious allegory. And later Greek poets freely 

1 Cf. Rep- 442 E, 443 A, with Leslie Stephen, The Science of 
Ethic-e, London, 1SS2, pp. 155, 163, 376, 285. 

2 with R. Hirzel, Themis, AUrj, und Venoandtes, Leipzig, 
1907, p. 169, n, 1. 

3 Od. xix. 111. * xix. 43, xi. 218, iv. 691. 

5 Ct.' Pindar, frag. 215 (Christ). « Op. cit. p. 94. 

7 Thecms, Cambridge, 1912, p. 517. 

8 R. J. Bonner, in Classical Philology, vi. [1911] 12 tf. 

8 For 51x7) 0la cf. Hirzel, p. 130 f. 

10 Od. ix. 175 f. ** Cf. Works and Days, 256. 
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adapt to their purposes the parentage, the kin, and 
the functions of Dike. * The frequency of the word 
in the first 300 lines of the Works and Days arises 
from the constant reference to the crooked decision 
of the bribe-devouring judges in the lawsuit be- 
tween Hesiod and his brotliers, which is the text 
of the poet’s moralizing and admonitions about 
justice in general. As in Homer, Dike is the anti- 
thesis of Hybris* and Violence, and the poet 
repeats the Homeric blessing on the land whose 
kings give just judgments.® Dike occurs in the 
‘ later ’ sense of punishment.* The negative dSixos, 

‘ unjust,’ is found,® and the neuter plural to. Sfxaia.® 
The opposition of justice and violence is expressed 
in the interesting compound xfipoSixai.’ And there 
are hints of other ideas developed by later Greek 
refle.xion. Birds and beasts may devour one 
another, for there is no Sisy among them.® Here 
is the germ of the myth in Plato’s Protagoras,^ 
that Zeus established civilization by sending aiSws 
and hisy to mankind.*® Hesiod also anticipates** 
the complaint of Job, Theognis,*’ the So]ihist 
Thrasymachus, Sophocles,*® the speaker in Plato’s 
Republic,^* and Euripides,*’ that the righteous man 
is not visibly rewarded. It is commonly said that 
the personification of Afxy begins with the de.scrip- 
tion of her banishment by wicked men.*® But no 
absolute line can be drawn between this and the 
phrasing of Homer in II. xvi. 388. 

The word is fairly frequent in the fragments of 
Greek poetry between Hesiod and the drama, but 
only a few passages are significant. In a fable of 
Archilochus*’ there is an ajipeal to Zeus who 
regards both the Hybris and the Dike of beasts. 
This may be little more than the literary tone of 
Kipling’s ‘ law of the pack ’ and Aristophanes’ 
‘laws of the birds.’ Pindar*® echoes Hesiod 
with the compound beasts ‘ unwitting-of justice.’ 
Mimnermus** says that the truth (between man 
and man) is the most just of all things. Later 
Greek ethical feeling generally made truth-telling 
a form of justice rather than an absolute and 
independent virtue.*® In LXX ‘truth’ in a list of 
virtues is often merely a periphrasis for the reality 
or sincerity of those virtues. 

The idea of justice is especially prominent in 
Solon, the earliest Attic poet. He speaks in almost 
-■Eschylean metaphor of those who regard not the 
august foundation of Dike.** He associates the 
doctrine of the late punishment of the wicked with 
the omniscience of silent Dike, who sees and knows 
all things, and surely overtakes the evil-doer at 
the last.*® He prays for wealth — but not unjustly 
gained (a Greek commonplace).*® He boasts that he 
has harmonized might and right,®* and amuses Plut- 
arch by the archaic naxvett of his saying that the 
sea is the most ‘just’ of things when the winds do 
not vex it.*® In such transferences of the moral 

1 In Eurip. frag. 223 (Nauck) she is the daughter of Time — a 
transparent allegory ; cf. frags. 305, 659 ; see also Bacchvl. xiv. 
54. 

2 212-218, with triumph of justice ‘in the end’; cf. Plato, 
Rqp. 613 C, 

3 225ff. ; Homer, Od. xix. 109ff.,/f xvi. 386; cf. Lv26, Dt28. 

4 239,249. 5 ;i34. 6 230. 

7 189; cf. German Fausirtcki., and A. C. Pearson, on Soph, 
frag. 977. 

8 277, ® 322 C. 

10 For the connexion of aifiw? and SCkt) see Hirzel, p. 57, n. 4. 

H 270. 12 377, 743 ; cf. Horn. II. xiii. 631. 

13 Frag. 107, 14 358 C, 364 B. 15 Frag. 288. 

18 Works and Days, 255 ff. and possibly 220. 

17 Frag. 84 (6). 18 Xem i. 63. 19 Fiag. 8. 

20 See conunentators on Plato, Rep. 389 B, and the uncritically 
used collections of Hirzel, p. 110 ff. 

21 Frag. 2 (1.3). 1. 14. For similar images cf. Pindar, Of xiii. 6 ; 
iEsch. Aq. 3S3, Eumen. 539, 564, Choepk. 646; Soph. Antig. 
854 ; Eurip. Htppnl. 1172, 

22 Frag, 2 (13), 1. 15 ; cf. frag.l2 (4), 1. 8. 23 Frng. 12 (4), 1. 7. 

24 Frag 32 (25), 1. 15 ; cf. the noble lines of .Eschvlus, frag 381. 

25 Frag, 11 (17). Hirzel (p. 172, n. 2) also misapprehends this ; 
cf, Shakespeare, Troilus and Cressida, act i. sc. iii. 1. 3S f. : ‘ But 
let the ruffian Boreas once enrage the gentle Thetis.’ 
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order to inanimate objects it requires the nicest 
discrimination to distinguish between ‘survivals,’ 
naiveti, and tlie conscious spiritual allegory of 
Sopliocles,' of Platonism, and of Wordsworth’s 
‘ Thou dost preserve the stars from wrong.’ ‘ The 
rivers flow into the sea, but the sea doesn’t overflow, 
for it isn’i just that it should,’ says the speaker in 
Aristophanes, Clouds, 1292. ‘ All things that are 

born must die,’ said Anaximander,'* ‘paying the 
penalty to one another for the injustice (of individ- 
ual existence?).’ ‘ All things are just in the sight 
of God,’ said Heraclitus,® ‘but men conceive some 
things to be unjust and some just.’ And again; 

‘ The sun will not pass his bounds, else will the 
Erinyes, the helpers of Slsri, find him out.’* ‘ Wise 
men tell us,’ says Socrates,® ‘ that it is love and 
order and sobriety and justice {SiKadtnfra) that 
hold together gods and men and the whole world, 
which is therefore a cosmos — an order, not a licen- 
tious disorder.’ And the kindly earth in Virg^il® 
is justis‘iima tellus, perhaps because, like the just 
man in Plato,® she returns a deposit.® These are 
suggestive passages. But until literary and lin- 
guistic psj’chology has defined their precise inten- 
tions in their context, they cannot be combined 
in the support of pseudo-scientific theories about 
the origin of the idea of justice. The abstract 
SisaMsivTj seems to occur for the first time in a line 
of Phocylides, ‘In justice is comprehended all 
virtue,’® which Theognis repeats with the added 
pentameter, ‘Every man is good who is just.’*® 
A theme of endless comment was Theognis’ distich, 

‘ The most beautiful thing is justice, the best is 
health, the most delightful, to win whatone loves.’*' 
■The conception of the beauty of justice was 
developed out of the ambiguity of the Greek KoX<ic. 
Its culminating expression is Aristotle’s ‘ Neither 
the evening star nor the morning star is so admir- 
able.’ *** 

Pindar, the student of Hesiod and conservative, 
associates Dike with Eunomia and Eirene, con- 
servators of States, and benign Tranquillity, her 
daughter.*® The prepositional phrase, iv SUg., occurs 
in his vision of judgment to come,** tliough not in 
the legal and /Eschylean sense ‘ at compt.’ '® Pindar 
emphasizes the idea of justice in his praise of 
commercial cities — Corinth and his beloved /Egina, 
that deals fairly with the stranger. Ruskin’s 
‘Tortoise of zEgina’ brings this out fantastically, 
but beautifully.*® Later writers find texts for the 
justice of the ‘ superman ’ in Nem. ix. 15, ‘ The 
stronger man puts down the former right,’ and 
frag. 169 (151), ‘Custom (law) lord of all things 
makes just the most violent deed.’ *® 

We can only glance at other writers before 
Plato. In /Eschyius Dike, the daughter of Zeus,*® 
the embodiment and the acconiiilishment of the 
moral law, is frequently personified with bold 
metaphor.®® The Prometheus raises the theological 
roblem of the justice of Zeus who keeps justice in 
is o^vn hands.®* The loctts classicus for the old 

r Ajax, 669 ff . ; cf. Eurip, Phaen. 535 ff. 

s H. Diels, Die Fragmente der Vorsokratiker, Berlin, 1903, i. 9. 

8 Frag. 102 (Diels). * Frag. 94. 

• Plato, Gorgias, 508 A. Georg ii. 460. 

^ liep i. 331 E. 8 Cf Ilirzel, p, 186, n. 1. 

9 Frag. 15. lo 147. 

11 255 ; cf. L Schmidt, Die Ethik der alien GriecheUy Berlin, 
1882, 1. 291, 338. 

13 Eth. ific. 1129 b 28, repeated by Plotinus, i. 0. 4 ; for the 
justice of visiting the sins of the fathers on the children and 
other details see art. Theognis. 

13 01. xui. 6, Pgth. viii. 1. H 01. ii. 16. 15 Chneph. 987 

18 See OL viii. 22, where the use of shows the reader that 
Pindar was not acqimnted with Hirzel’s and Miss Harrison's 
rigid distinctions between and Si'ktj. 

17 Misused by Hirzel, p 83, n. 2 

18 See commentators on Plato, Protan. 337 D, GorgxaSy 484 B, 
Larci, 690 B, 890 A 

19 Sept. 662, Choeph. 949. 

^Sept 646, Ag. 774, Chcepk. 311, 646. 

a 187 ; cf. Suppl. 167-169. 


superstition that God confounds the righteous with 
the guilty is Sept. 598 tt'.* The Agameinnon trilogy 
empha.sizes the awfulness of sin, the certainty of 
retribution, the irreraediability of spilt blood, the 
law that the doer must suffer.® The P'uries, the 
ministers of the older law, claim to be strictly and 
straightly just (euflcSixaioi).® But already in the 
Agamemnon we hear of another law, that wisdom 
conies through suffering ;* and in the final symbol- 
ism of the Eumenides the Furies become the 
gracious goddesses, and the letter of the old law of 
an eye for an eye is superseded by a law of grace 
and atonement. 

In Sophocles Dike is the avenger,® the ally of 
the right,® the assessor of the throne of Zeus by 
laws eterne.® Her eye is as the all-seeing eye of 
God;® her high throne is a stumbling-block to 
the bold transgressor.® Antigone, in a famous 
passage,*® appeals to the unwritten law and the 
Justice who dwells with the gods below against 
Creon’s unrighteous decree. This cannot bt 
pressed, with Hirzel and Miss Harrison, to prove 
any special connexion of Dike with the lower 
world.** The interjiretation that Dike equals 
‘ custom ’ in frag. 247 is a cliaraeteristic error of 
modern ethnological philology. 

Neither lEscliylus nor Sophocles was apparently 
affected by the Sophistic ‘enlightenment.’ The 
Soplii.sts presumably discussed the origin, nature, 
and validity of the idea of justice, as of other ideas. 
There is no evidence that any of them worked out 
a serious scientific theory of ethics and justice, as 
is sometimes affirmed by modern critics hostile to 
Plato.*® But the unsettlement of traditional moral 
faith, in conjunction with the cynical and Machia- 
vellian politics of the Peloponnesian W ar, presented 
to Plato his main problem— the tiiidingof a reasoned 
‘sanction’ for ethics, for justice and righteous- 
ness.*® From this point of view Thucydides and 
Euripides are an indispensable introduction to the 
study of Plato. In audition to his dramatic or 
personal exposition of this ethical nihilism, or the 
‘superman’ philosophy of justice,** Euripides’ 
scattered sententice about justice could be quoted 
in illustration of nearly every edifying or cynical 
Greek commonplace, and in anticipation of many 
points made by Aristotle and the Stoics.*® 

Plato. — We have already touched on the 
Platonic conception of justice and referred to 
other articles in this work. A more detailed ex- 
position would involve the Platonic philo.sophy as 
a whole,*® and its first prerequi.site would be the 
removal of the misconception that Plato commits 
fallacies in elementary logic, and is presumably 
unaware of any Aristotelian distinction which it 
does not suit his immediate literary purpose to 
labour with painful explicitness. The artistic 
design of the Republic required him to regard 
justice in its subjective aspect as entire righteous- 
ne.ss, the harmony, unity, and right functioning in 
division of labour of all the ‘ parts’ or ‘ faculties’ 
of the soul.*® But he did this consciously and with 
due recognition of other popular or possible mean- 
ing.s of the word. And there are few valuable or 

1 Cf, Shorev on Horace, Odes, iii. ii. 29. 

2 Choeph. 3in-3U. 8 Eumen. 312. * 175-181. 

5 Pearson, on frag. 107. 9 ; cf. Plectra, 475, 628, Trach. 807. 

8 Tyr. 274. 7 (A'd. Col. 1382. 8 Fra<r. 12. 

9 A7\hg. 8.54 ; cf. above, on Solon. 1® 450 ff. 

H See Jebb’s sen.sible note. 

*3 Cf. F. Duniniler, Akndemika, Giessen, 1889, p. 247 ff. ; A. W. 
Benn, The Philomphy of Greece, London, 1898, p. 143, and P. 
Shorey’a review of it in the New York Hation, 20th July 1899, 
p. 35. 

18 See artt. Philosophy (Greek) and Summdm Bonum. 

1-* Ct. Phoen. 524 f with Cicero’s comment, de 0£ic. iii. 21 ; 
Kurip. frag. 288(Naark). 

*5 Cf m particular frags 508 and 257, on immanent justice, and 
frag 1031', on ju>ti<-’e as opposed to lax equity. 

See also art. Plato. 

H Huffding, Prohlems of Philosophy, Eng. tr., New York, 
1905, p. 169, still prefers this method. 



RIGHTEOUSNESS {Greek and. Roman) 


803 


valid ideas about legal, ethical, or social justice to 
be found in Aristotle or in later Grjeco- Roman 
literature that are not sufficiently indicated some- 
where in the Laws or the Republic. One con- 
firmation of this, for which space is lacking here, 
would be furnished by the still unappreciated ex- 
tent of Cicero’s dependence on Platonic ideas of 
justice in his de Ojjiciis, as well as in his de 
Legibus and de Be.publica. There are few, if any, 
sentences in de OfficiU, i. 7ff., to which the most 
refined ethical thought of to-day could take ex- 
ception. 

Plato, like the writers of the Bible, Cicero, and 
the English ethical philo.sophers of the 19th cent., 
was intensely interested in the ultimate ‘sanction’ 
of righteousness or justice. This i^roblem is the 
framework of the main discussion in the Gorgias 
and the Republic. 

Aristotle was indifferent or sceptical. As 
Gomperz puts it,’ ‘ he does not trouble himself 
about any eudaemonistic foundation.’ Why Gom- 
perz should deem this indifference to what Leslie 
Stephen calls ‘ the problem which is at the root of 
all ethical discussion ’ an advance beyond Plato’s 
‘ artificial reasoning ’ is as hard to understand as 
his statement that ‘ altruism appears for the first 
time in Aristotle’s recognition without circumlocu- 
tion that justice is not directed to the good of the 
agent but to another.’ This is merely tlie formula 
of Thrasymachus canvassed in the first book of the 
Republic.^ The real problem was and is how the 
good of another becomes tlie good of self, and an 
adequate motive. Aristotle, though not unaware 
of this problem, does not sliare Plato’s passionate 
interest in its solution as an answer to ethical 
nihilism. 

He is here merely, or at any rate mainly, making 
a logical distinction between self-regarding virtues 
and virtues relative to another. Burnet actually 
renders irpis Irtpop ‘ relative,’ as if it were irp65 n.* 
There is still less justification for Gomperz’s state- 
ment that Aristotle’s treatment of justice as a 
principle of equality cuts away the ground from 
Plato’s identification of political justice with the 
subordination of one class to another contrary to 
that principle. Equality for Plato, Aristotle, 
Isocrates, and all sober Greek thinkers included 
the ‘equality of proportion,’ which takes account 
of natural and existing inequalities. 

The technical interpretation of Aristotle’s book 
‘on Justice’* requires an elaborate commentary. 
There are some unsettled problems which cannot 
be apprehended in translations or made intelligible 1 
to any student who does not bring to them an 
intimate knowledge of Greek idiom and of Platonic 
and Aristotelian terminology. But the gist of the 
matter is quite plain. Alter recognizing and dis- 
missing the broader sense of justice as fulfilment 
of the entire law, Aristotle develops the more 
specific idea of justice as a kind of equality by the 
use of Plato’s and Isocrates’* distinction between 
the ‘arithnieticar equality of radical democracy 
and the geometrical or proportional equality of 
more conservative thinkers. There are, he says, 
with his eye on the actual life of a Greek city, two 
kinds of ju.stice, Distributive justice apportions 
honours, wealth, and other social or political 
‘ goods ’ in proportion to some assumed claim and 
scale of merit. Contractual justice — the justice of 
relations of obligation whether of contract proper 
or oi cx delicto — treats individuals as equal units. 
Whether a ‘good’ citizen wrongs a b<ad, or a bad 

1 Greek Thinkers, En^. tr., London and New York, 1901-12, 
iv. 2.iS. 

2 343C; cf. 392 8. Pearson rightly rejects the interpretations 
that find it in Kiirip. Hrrac. 1-3. 

3 The Ethics uj Aristotle, London. 1904, p 202. 

* Elh. Xic. V. 

* Mep. 558 C, Laws, 707 ; laoc. iii 1.5, vii, 21. 


a good, this kind of justice aims by award of 
damages, fine, or punishment to reinstate the 
violated equality of rights, ‘ between man and 
man,’ as we should pbiase it. The emphasis on 
obligations ex delicto leads Aristotle to designate 
this kind of justice as ‘ corrective,’ and the ex- 
tension of this term to tlie whole domain of con- 
tractual as opposed to distributive justice has 
created some confusion.’ But Aristotle’s central 
idea is sound and simple. Modern difficulties are 
due mainly to insufficient scholarship, or to the 
still persisting superstition of Aristotle’s infalli- 
bility. As a matter of fact, though the idea is 
sound, neither the terminology, the luetaiihors, 
nor the endeavour to fit it into the schematic 
definition of virtue as a mean will endure analysis. 
The term ‘distributive,’ e.g., seems to refer to the 
distribution of spoils or grain to the citizens — 
where, whatever the military or Homeric practice, 
Greek democracy would have demanded arith- 
metical equality with few exceptions. But Aris- 
totle also illustrates it by the distribution of profits 
in a p.artnership of unequal capitals, which is really 
a kind of contractual relationship.” Further con- 
fusion arises from the reference of distributive 
justice to the conflicting claims of different classes 
for predominance of political power in the organic 
constitution of the State. This conception of the 
problem of justice Aristotle derived from Plato’s 
a^itipaTa. toD fipxnv.* But we cannot enter into 
the.se details, or delay to interpret Aristotle’s 
attempt to extend tlie mathematical analogy to 
the equalities and proportions of economic ex- 
change— a speculation as obscure and piesumably 
as fallacious as similar modern endeavours. The 
‘Pythagorean’ or Rhadamanthine justice of re- 
taliation or requital fails, he thinks, in not taking 
due account of persons and proportions. Aristotle 
does not anticipate the theory of the psychological 
origin of the idea of justice in the passion for 
revenge. And, though Greek poetry furnishes 
many illustrations of that natural feeling, and 
though SIktj early and easily takes the meaning 
‘ punishment,’ Greek literature as a whole does not 
support the pretentious generalization that justice 
and punishiiient are nothing but revenge.* Gom- 
perz* approves Herbert Spencer’s not very intelli- 
gent ridicule of Aristotle’s doctrine that justice, 
like the other virtues, is in some sense a mean. 
But Aristotle admits that his formula applies only 
in the sense that justice (i.e. especially the ad- 
ministration of justice)' tries to hit the mean. 
And his endeavours to show that the ‘ equality ’ 
which is justice is also a mean strain language 
no more than any Procrustean system does. 

In pure theory the post- -Aristotelian .systems 
added little to the ideas of Plato and Aristotle. 
The Epicurean ethics bases itself on the art of 
me.asnring pleasures set forth in the Protagoras 
and the theory of a social contract expounded by 
Glaucon in the Republic? Animals, being incap- 
able of the social contract, were ipso facto excluded 
from justice. Man has no obligation to them.’' 
The educated Epicureans took these ideas foi 
granted, and did not waste time on Platonic 
idealism or Aristotelian refinements. 

* Atque ipsa utilitas, justi props mater et aequi. . . .# Jura 
tnventa metu injusti fateare necesse est.' n> 


1 Both Gomperz and Burnet would prefer the schoolmen’s 
‘directive’ for ‘distributive.* 

z Eth, Nic 11311*29, penerallv misunderstood ; cf. Pol. 12SO20. 
s Laws, (ifiilA, 714D; cf. also Rep. 432A; Hirzel, p. 162, 
spe.iks oiiU of this. 

I Cf. Hirrel, pp. 40, n. 2, 104, 126, 145. * P. .546. 

s C’f. Plato, Gorgias, 464 B, where fincaiocrvvv is virtuallv 

SiKatrriKri. 

7 359 A. 

s So also the Stoics ; see the references in Ilirzel, p. 214, n. 2. 
9 Horace, Sat. i. iii. 93. 

19 Ib, 111 ; cf. Plato, Rep. 360D ; 5ta jhv tov atuceiaffai tbofioy. 
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It was easier to reaffirm tliis simple dogma than to 
study Plato’s refutation of it. 

The famous third hook of Chrysippus, ‘ On 
Justice,’ is no longer, as in Plutarch’s day, ‘to be 
found every wliere.’ * The fragments of the older 
Stoics add little to the Platonic and Aristotelian 
theory. Justice, the Stoics taught, is a cardinal 
and ‘ social ’ virtue. It is the virtue of due dis- 
tribution,^ It pertains neither to the accuser nor 
to the defendant, hut to the judge.* Among its 
subordinate species are kindliness (xp’/uvAtijs), 
democratic sociability (tilxoirwiojiria), and square 
dealing, or the quality of being easy to deal with 
{eva-vraWaUa).* Much of Chrysippus’ discussion 
was captiously critical of his predecessors. He 
repeated Aristotle’s captious censure of the inno- 
cent Platonic rhetoric about injustice to one’s 
self.* He rebuked Plato for appealing to the theo- 
logical sanction in the closing myth of the 
Republic,^ but maintained against Epicurus that 
justice becomes impracticable and inconceivable if 
pleasure is the good.* He rejected the Aristotelian 
qualiheation of justice hy equity for reasons that 
would have appealed to Selden,* and which were 
anticipated by Aristotle himself.’ But he rein- 
stated equity as a form of kindliness or good- 
fellowship. The influence of Greek, and particu- 
larly Stoic, philosophy upon Roman law has often 
been pointed out, but cannot be studied here. 
The very first sentence of Justinian’s Institutes, 
‘Justitia est oonstans et perpetua voluntas ius 
suum cuique tribuens,’ reads like a sentence of 
Plato’s Republic stiffened by Stoicism (constans).’^ 
In later Grasco-Roman literature the somewhat 
pedantic sage of the Stoics became, under the 
joint influence of Platonism and the old Roman 
virtue, an impressive ideal of righteousness — the 
just man made perfect — serving humanity (as 
Hercules), unterrined by the tyrant or the mob (as 
Socrates)," unsubduable in soul (as Cato). 

'The subtleties of Neo-Platonism (g.v.) distin- 

f uishing the cathartic and the paradigmatic virtues 
o not concern us. Plotinus repeats the definitions 
of the fourth book of the Republic. Justice is the 
minding its own business by every faculty of the 
soul — the willing subordination of lower to higher. 

Instead of thus associating righteousness with 
the theory of justice, we might have studied 
more broadly in ancient literature and life the 
approved type of man — the good man, the pious 
man, the saXds sayaOds, the sage, the kindly or 
popular man.*’ ‘ Vir bonus est quis?’ asks the 
citizen in Horace.** ‘ Qui consulta patrum, qui 
leges iuraque servat ’ — that is one ideal. ‘ What a 
good kind helpful man to take pity on us in this 
crowd ! ’ exclaim the two Syracusan ladies in 
Theocritus’ realistic idyl *’ {xpvcroS KoiKTlpiiovos 
avSpd^). It is a singular coincidence that Justin 
Martyr** brings together the same two words from 
Lk 6**'- to commend the religion of service and 
mercy to the philosophic emperor : VhesBe dt x/” 7 ®’roi 
sal olsTLpfwves, cts sal 6 IlaTTjp vpCjv xPV^'^bs tan Kal 
olsrlppoiv. A history of the words xpnarii and 
XpT)<rron;s in popular and hater Stoic usage, strangely 
neglected by Hirzel, would show that this is more 
than a coincidence. We are in presence of a 
difterent ideal of the good or approved man from 
1 De Comm. not. 1070 D. 

2 H von Arnira, Stoicorum Veterum Fragmenta, Leipzig, 
1903-05, ill. 30, 63, i. 49. 

3 lb lii. 64. 4 Ib. 

3 lb lit. 70 ; Arist. Fth. Sic, IISS^^. 

6 Pint, do Stoic repugn. 1040 A ff. 

7 Von Ainiin, iii 37. * Lt. iii. 162. 

9 Eth Sic. 1137b 2 ; space fails for a historj' of the interesting 
idea of eriuity. 

14 4 13 E ; this suum cuique is frequent in Cicero and later 
literat ire. 

n Horace, Odes. in. iii. 1-4. 

14 Cf Hirzel, p. 181. ** Epist. I. xvi. 41. 

14 XV 7.5 ** Apul, i. 15, 


that implied by the Groeco-Roman theory of justice 
or in the main by the righteousness of the O'F. It 
is an ideal in which wliat Renan calls bonti pre- 
dominates. It is true that the OT fdiikah, 
‘ righteousness,’ came to mean largesse or alms, 
and that it is often also a general synonym of 
virtue or of the qualities that find acceptance with 
God and so justify a man in His sight — the fulfil- 
ment of the law both moral and ceremonial. But 
it also bears in relation to law and social order the 
specific meaning of legal justice between man and 
man. There are even texts which warn against 
the perversion of legal justice by pity or sympathy 
for the poor (Ex 23* ; cf. Lv 19'*, Dt 1'* 15’). This 
idea is foreign to the spirit of the Gospels, and some 
of the chief parables are directly pointed against 
it. St. Paul returns to the justice of the law only 
to show its impracticability. It is impossible to 
fulfil the entire law, ceremonial or moral. In the 
course of justice none of us would see salvation. 
Only the freely bestowed grace of God through 
Jesus Chri.st can save or justify man. It does not 
belong to this study to e.xaniine Matthew Arnold’s 
contention inS't. Paul and Protestantism (London, 
1870) that St. Paul’s essential meanings throughout 
are ethical, spiritual, and symbolic. We may 
note only that St. Paul’s word SiKaioipa, ‘ justifica- 
tion,’ presumably came to him from the LXX, 
which is peculiarly rich in abstracts in -pa loosely 
and rhetorically used in vaguer meanings than 
those given to them by the classic poets and 
philosophers of Greece. Coined apparently in the 
age of the Sophists, the sonorous abstract disalufia, 
a convenient synonym for the awkward to Sisaia 
e. ffen.,' meant at first a claim of right and only 
incidentally a plea of justification.’ Plato and 
Aristotle sometimes use it more precisely for the 
result of just action, as iSistjua is the result of 
unjust action.’ The LXX employs the word scores 
of times, often in lists of synonyms, such as ‘my 
commandments, judgments, and dikaiomata.' 
The meaning ‘ plea of justification ’ occurs, but 
not frequently or with much technical emphasis. 
Deissmann ’ says somewhat too absolutely that the 
word in St. Paul means simply ‘acquittal.’ There 
appears no philological nece.ssity for holding St. 
Paul to a much more definite or consistent use of the 
word than we find in the LXX. It would seem, 
then, that the more technical meaning of ‘ justifica- 
tion ’ must be collected from our interpretation of 
St. Paul’s theology as a whole. However this may 
be, the entire development of post-classical ethical 
feeling and of early Christian thought made against 
the strict legal conception of justice worked out in 
Greek philosophy and Roman law, and latent in 
the OT ideal of rigid fulfilment of the law. The 
develoj^ent of modern law and the renewed study 
of the Roman law and the theology of Calvinism 
in part counteracted these tendencies. But to-day 
the literature of widest appeal is anti-legal in 
sentiment. And by invocation of the phrase 
‘social justice’ the philosophy of our time strives 
to abolish the distinction between justice and 
benevolence, or justice and equity, and indeed to 
suppress the idea of justice or righteousness alto- 
gether, except as edifying synonyms for the entire 
social or ethical ideal. Whether this is a genuine 
return to the spirit of Jesus or a temporary con- 
fusion of thought the future historian of philosophy 
may decide. 

Literature. — See the works mentioned in the footnotes. The 
topic IS discussed incidentally in the literature on Aristotle’s 
Ethics and Plato's liepubltc, and m the systems or histories of 
ethics or law in so far as they deal with the idea of justice. 
The subject is treated popularly in W de Witt Hyde, From 
Epicurus to Christ. New York, 1904, The Five Great Phitoso- 
p/iMso/ it/e, do. 1911. Paul Shorey. 


1 Plato, Laws, 715 B. 2 Thuc. i. 41 ; Isoc. 121 A. 

3 Cf. Eth. Sic. 113&* 12. 4 St. Paul, London, 1912, p. 146. 
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RIGHTEOUSNESS (Hindu). — i. Vedic.— 
The conception of righteousness in the Rigreda 
finds its expression in the term fta, the equivalent 
of the Avestan aia, which denotes primarily the 
cosmic order, and then the order of the moral law, 
on the one hand, and of the performance of the 
sacrifice, on the other. The conception of moral 
order is doubtless Indo-Iranian, and it is a fair 
conclusion from the occurrence of Arta- as the first 
element in names of princes referred to in the Tell- 
el-Amarna correspondence that the conception 
cannot be more recent than the 15th cent. B.C., 
and that it was developed before the Vedic Aryans 
entered India. Despite the predominantly sacer- 
dotal character of the Eigveda, it reveals abundant 
evidence of the importance of the conception : the 
gods themselves are not merely born of the rta — a 
conception in which physical origin may be chiefly 
denoted — but they follow the rta (rtasap) ; they 
are practisers of the rta (rtaxju) and knowers of it 
(ftajiia). The special guardian of the j-ta is of 
course Vanina, the great guardian of morality, 
who moves about discerning the truth and the un- 
righteousness of mankind (satydnrti jandnam ) ; * 
and in a curious phrase ^ Agni is declared to become 
Varuna when he strives for the rta. Accordance 
with the rta, therefore, becomes the sacrificer: 
the priest assures Agni that he invokes the gods 
without witchcraft, and otters his devotion with 
righteousness.^ Especially characteristic is the 
famous dialogue ‘ in which Yami seeks to persuade 
her brother Yama to commit incest with her in 
order to propagate the human race. Yama’s reply 
to her pleadings is in effect that her claims of 
advocating the right would merely lead them into 
unrighteousness of action ; to her assertion that 
their father Tvastr had formed them in the womb 
to be husband and wife he replies by an assertion 
of ignorance of the purpose of creation, but an 
assurance of the existence of the law of Mitra and 
Varuna, and of the current view that incest is evil. 
Righteousness is thus accordance with general 
opinion, and ivith this agrees its constant associa- 
tion with truth [satya) considered as correspon- 
dence with reality. This opinion demands the 
virtues of a simple society — consideration in 
domestic relations, political loyalty, truth in 
friendship, abstention from crimes such as theft 
and murder, and from women faithfulness in 
wedded life ; not unnaturally in hymns closely 
associated with the sacrifice much more stress is 
laid on the merits of liberality than on such manly 
virtues as courage in war. 

In Iran speculation on the co^ate idea of aSa 
led to the deepening of the moral force of the con- 
ception and the evolution of Zoroastrianism, but 
in India the period of the later Samhitas and the 
Brdhmanas reveals not an advance, but a retrogres- 
sion in moral outlook. Insistence on the ordering 
of the sacrifice has elevated the ritual into a sub- 
stitute for morality ; the priest who in the Rigveda 
primarily invokes the gods as a suppliant has 
become possessed, through a knowledge of the 
details of the sacrifice, of the power to compel the 
gods. At the same time he is exempted from 
the moral duty, which is recognized freely in the 
Rigveda, of seeking by his action the good of the 
sacrificer. It was, indeed, still contended by some 
that the priest was under an obligation to aim 
only at securing the desires of the sacrificer by 
whom he was employed, but the Aitareya Brdh- 
mana‘ emphatically rejects that doctrine, and 
instead gives minute details of the manner in 
which by his performance of the offering the priest 
may ruin, if he thinks fit, the sacrificer in whose 
service he is. Even the heinous crime of the 

1 VII. xlix. 3. 2 X. viii. 6. s vii. xxxiv. 8. 

* X. X. 5 iii, 3. 


slaying of a Brahman, which naturally ranks in 
the priestly mind as almost the most deadly of 
sins, can be expiated, not by repentance on the part 
of the slayer, but by the perfoimanee of the horse- 
sacrifice with its accompaniment of the bestowal 
of enormous largesse on the priestly performers.* 
Truth still remains the attribute of the gods, but 
truth is no longer simple ; the gods are par 
excellence lovers of what is obscure, and fur man 
as opposed to the gods the duty of speaking nothing 
but the truth is recognized as impossible and 
equivalent to enjoining silence. 

The Brdhmanas, textbooks of a priesthood which 
by total absorption in meditation on the ritual had 
tost touch with the realities of life, do not represent 
fairly the development of the conception of duty 
among the people generally. This is given to us 
far more clearly in the Grhya- and Dharma-sutras, 
manuals of rules for religious and civil life, which 
reveal in full detail the elaborate structure of 
Indian life as it had developed from simpler condi- 
tions of the Rigvedic period. Not only are the 
respective rights and duties of the four great 
classes — priests, rulers and warriors, peasants, and 
serfs — clearly laid down, though with such varia- 
tion in detail as is inevitable in works of varying 
date and representing different localities, but with- 
in the classes the plan of the different stages of 
life is mapped out. Among many rules of no 
moral value these treatises inculcate the observance 
of all the normal laws of simple morality — truth, 
abstention from injury to the persons or property 
of others, charity, hospitality, courage, and devo- 
tion to duty — and threaten those xvlio disregard 
them with pains and penalties in the future life. 
This more normal outlook on morality is shared 
by the Upanisads. The voice of Prajapati in 
the thunder is interpreted as an order to be self- 
restrained, charitable, and merciful ; “ as the fee in 
the great sacrifice of life are enumerated in the 
Chhdndogya Upanisad^ asceticism, liberality, right 
dealing, abstention from inju^ (ahithsa), and the 
speaking of truth. The Taittiriya Upanisad* has 
a list of virtues which includes self-restraint, 
asceticism, tranquillity, truthfulness and right 
dealing, hospitality, courtesy, and duties to wives, 
children, and grandchildren. The prince Asvapati 
Kaikeya claims® that in his realm there is no thief, 
niggard, drunkard, adulterer, or courtesan. 

Not only, however, do the Upanisads recognize 
and adopt current conceptions of moiality, but 
they provide for the first time a reasoned basis for 
moral action by the doctrine that a man’s place in 
life is determined by his former deeds — a principle 
which at the same time serves as a rationale of the 
rigid class-divisions of Indian society. In its 
purest form, associated with the name of Yajna- 
valkya,® the doctrine is rigidly one of rebirth on 
earth after death in a station depending exactly 
on a man’s previous deeds, but already in the 
Upanisads’’ tliis idea is blended with the doctrine 
of reward in heaven or punishment elsewhere ; and 
in this form, xvith variations in detail, the con- 
ception becomes part of the general Hindu belief. 
But no criterion of righteousness is suggested, 
though among those condemned to an evil fate 
in the Chhdndogya are expressly included the 
murderer of a Brahman, the defiler of the teacher’.'- 
wife, the drinker of spirits, the thief of gold, and 
the man who associates with such sinners. The 
reason for the omission of any inquiry into morality 
is the extreme intellectualism of the Upanisads, 
which are concerned beyond everything else with 
the determination of the nature of existence, and 

1 Satapatha Brdhmana, xill. v. 4. 1. 

2 Bfhaddrajyyaka Upani^ad, v. 2. 

2 iii. 17. 4 i. 9. 2 Chhdndogya Vpani^ad, v. xi. 5. 

8 Brhaddranyaka Vpanisad, ill. ii. 13, iv. iv, 4 ff. 

2 Brhaddraxiyaka, vi. ii. ; Chhdndogya, V. x. 
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regard as the highest aim the merger of the in- 
dividual soul in tlie absolute spirit {brahman), 
which is to he brought about by an act of intel- 
lectual insight. The possession of moral qualities 
is not inconsistent with the attainment of such 
insight, and the later Upanisads make a deter- 
mined effort to reconcile the claims of ordinary 
life with those of philosophy by the development 
of the ideal of the four diramas, or stages of life 
through which a member of the three higher classes 
in the community should in theory pass — a youth 
of learning as a brahmachnrht, a middle age of 
performance of social obligations as a householder 
laj-hastha), a period of asceticism as a dweller in 
the forest {vdnaprastha), and a final resort to the 
life of a wandering beggar (sannijasin) who has 
resigned all connexion with worldly things. This 
scheme, however, is clearly a compromise ; the 
necessity of passing through the first two stages, 
and the distinction which it is sought to diaw 
between the second two in such texts as the Jdbdla 
and the A irama Upanisads, are not laid down in the 
older texts, in which there is apparent a tendency 
to contiast the search for the true knowledge with 
all eart lily interests and to regard the attitude of 
the seeker as essentially one of renunciation of all 
terrestrial concerns. In the Kausitaki Upanisad^ 
is even enunciated the non-moral doctrine that 
knowledge of Indra, who is declared to be truth, 
prevents retribution for parricide, matricide, the 
slaying even of an embryo, or theft ; but this 
doctrine is isolated in the Upanisads. 

2. Post-Vedic. — Though later in its records 
than the Vedie period. Jainism reveals to us a 
form of belief which was evidently widely spread 
in the period of the early Upanisads, though these 
texts do not adopt it as completely satisfactory. 
The doctrine of Mahavira in effect appears to have 
been little more than a definite enunciation and 
stereotyping of the principles which were practised 
by those who had concluded that the true happi- 
ness was to be found in renunciation of all earthly 
attachments. Of the five great vows which form 
the basis of the system the first four forbid the 
taking of life, the speaking of untruth, the taking 
of anything not given, and sexual enjoyment — all 
rules for which iJiahmanical parallels and proto- 
types are present ; and even in the fifth, the 
forbidding of any attachment to any worldly 
object, though Mahavira may have adopted it in 
oppo.sition to the duty of liberality preached by 
the Brahmanas, there is nothing but a consistent 
carrying out of the principle involved in the first 
four rules. The rationale of the commands is 
clearly the doctrine that the soul is defiled by all 
contact with the things of the world, and that the 
ideal is to free it from such contagion. In essence 
the doctrine is purely egoistic ; in practice, how- 
ever, it has been found possible to convert the 
Jain tenets into a basis for active philanthropy, 
which can be reconciled with the doctrine of 
Mahavira by the argument that such philanthropy 
is the most sure method to secure for the soul that 
freedom from misery which it is its essential aim 
to achieve. 

In Brahmanism itself a more successful effort 
is made in the Bhagavad-Gltd to find a positive 
basis for the practice of virtue. In general the 
Mahdbharata in its popular philosophy leans 
decidedly to the school of renunciation, and incul- 
cates that indiff'erenee to the things of the world 
which enables King Janaka to contemplate with 
calm the possibility’ of the destruction of his 
capital Mithila.* But the Gita, amid all the con- 
fusions of its semi-pantheism and its semi-theism, 
remains true to the doctrine that it is essentially 

1 ill. 1. 2 Cf. O. Franke, WZKM xx. [1906] 352ff. 

3 M ahahharata, xii. clxxviii. 2. 


man’s duty to carry out without desire of reward 
the obligations of his station in life, which is 
enunciated by Krsna when he sees Arjuna unwill- 
ing to commence the attack on the host of the 
Kauravas at Kuruksetra. A positive basis for the 
performance of duty of a non -egoistic character is 
provided by the doctrine of the unity of the uni- 
verse in the Isvara ; he who sees the Isvara as 
pervading all things cannot be guilt}- of injury to 
them, for such action would niean injury to 
himself as identical with the Isvara' — a view 
which is not open to Jainism, in which there 
is no bond of unity between one soul and another. 
The good which one does to another, on the doc- 
trine of the Gita, is done directly to oneself through 
this community of existence, while Jainism cannot 
recognize such action as valuable without serious 
modification of the essential basis of its renuncia- 
tion of activity. 

Neither the more formal philosophy nor the 
doctrine of faith succeeds in providing a more 
satisfactory doctrine of righteousness than the 
Gita. To Sankara the ordinary world, and its 
virtues and vices alike, are unreal, and relea-se 
from transmigration is attained not by virtue, but 
by insight into the fundamental unity of the soul 
and the brahman. Works cannot produce this 
insight, which exoterieally is deemed a gift of the 
Isvara, but which in reality cannot be ascribed to 
any cause whatever, as it lies beyond all causal 
conceptions. While, however, Sankara makes it 
clear that works are not the cause, nor the 
necessary preliminary, of enlightenment, he 
readily fands a place for them as serving normally, 
though not essentially, to counteract hindrances 
which might otherwise impede the appearance of 
the saving knowledge ; and in like manner the 
observance of the rule of the diramas is a normal 
requisite for the seeker after truth. The essential 
indifference of morality, however, appears in the 
position of him who has attained in this life the 
consciousness of release {jlvanmukta) ; no acts of 
his after this attainment have any concern for him, 
for the doctrine of the fruition of action (karman) 
ceases to apply to one so enlightened. The logical 
consequence, that evil deeds may with impunity be 
performed by the enlightened man, is expressly 
recognized by the Vedantasdra of Sadananda, 
which even contemplates’ the possibility of the 
jlvanmukta resorting to the use of such unclean 
food as a dog might eat. Even in the exoteric 
doctrine works have no great value ; morality and 
worship produce only temporary rewards in heaven 
and favourable rebirth on earth, and no attempt is 
made to evolve any principle by which value can 
be ascribed to different classes of works. Nor is 
any other system more effective in inculcating 
righteousness : the P iirva-Mimdmsd develops to its 
logical conclusions the doctrine of the Brahmanas 
which sees in the sacrifice the only source of future 
gain : the Sdhkhya proposes for its end the purely 
intellectual recognition of the distinction of the 
souls from nature ; the Yoga aims at efiecting this 
by processes of abstraction which are indifferent to 
morality ; and the interests of the Nydya and 
Vaiiesika are logical and metaphysical. 

As little as the philosophies can the schools of 
bhakti find place for the development of a doctrine 
of morality. Among many differences in detail, 
Vaisnavas and Saivas alike, as well as the minor 
sects, place morality and good works merely 
among the means of cultivating bhakti, and rank 
them no higher than ceremonial observances of all 
kinds : good deeds are inadequate to produce 
bhakti, and similarly the possessor of bhakti is 
removed from other considerations. The logical 
outcome of these doctrines is the Tantric ritual, 
1x111.271. »§ 238. 
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in which, in conscious opposition to the norma! 
standard of morality, the use of meat, involving 
the violation of the rule of ahinisa, the drinking 
of liquor, and promiscuous sexual intercourse are 
used as means of securing that unity with the 
deity which is the final aim of the system. 

The philosophical systems and the popular 
religions thus set before them the ideals either of 
intellectual insight or of a mystic and ecstatic 
union with the deity, and neither could make any 
progress in developing a theory of morality or in 
distinguishing morality from ceremonial observ- 
ance. Hence the development of customary law, 
as reflected in the numerous Smrtis and Nibandhas, 
reveals no distinction between ritual and morality ; 
the topic of penances is expanded almost without 
limits, but the sins to be expiated are as often 
ritual omissions as moral defects, and no discrimina- 
tion is even attempted between them — a condition 
of thought natural enough in the Brdhmanas, but 
strangely stereotyped in India. Not only, how- 
ever, had morality to suffer from competition with 
ritual j the rich and attractive Niti literature, 
which is the source of books of so universal an 
appeal as the Patichatantra and the Uitopadesa, 
often in its rules of conduct enunciates the purest 
morality, but places alongside of such precepts, 
without consciousness of incongruity, rules of 
polity and practical expediency of doubtful or not 
rarely of positively immoral character. 

LiTKaATCRB.— For the Vedic period see J. Muir, Original 
Sanskrit Texts, v.3, London, 1884 ; H. Zimmer, Attindisches 
Leben, Berlin, 1879 ; A. A. Macdonell, Vedie Mytholoijy 
{=GIAP in. 1), Strassburg, 1897 ; H. Oldenberg, DU Heligion 
det Veda, Berlin, 1894 ; M. Bloomfield, The Heligion of the 
Veda, New York and London, 19US; S. Ldvi, La Doctrine du 
saorijice dans les Brdhmay,as, Paris, 1898 ; P. Deussen, The 
Philosophy of the Upanishads, Eng. tr., Edinburgh, 1906. For 
Jainism see H. Jacobi, Gaina Sdtras, pt. i. [SBE xxn.), 
Oxford, 1884 ; J. G. Buhler, On the Indian Sect of the Jainas, 
Eng. tr.. London, 1908 ; A. B. Latthc, An Introd. to Jainism, 
Bombay, 1906; U. D. Barodia, Hist, and Literature^ Jainism, 
do, 1909 ; Hirachand Liladhar Jhaveri, The First Prin- 
ciples of the Jain Philosophy, London, 1910 ; H. Warren, 
Jainism in Western Garb, Madras, 1912 ; Mrs. S. Stevenson, 
The Heart of Jainism, London, 1915; Jagmanderfal Jaini, 
Outlines of Jainism, Cambridge, 1916. For Hinduism gener- 
ally see E. W. Hopkins, The Religions of India, London, 
1896; A. Barth, Religions of India, Eng. tr., do. 1882; 
P. Deussen, DasSystemdes Feddnfo, Leipzig, 1883, AUgemeine 
Gesch, der Philosophic, l, iit., do. 1908 ; F. Max Miiller, Six 
Systems of Indian Philosophy, London, 1899 ; R. Garbe, Die 
Sdrjikhy a- Philosophic, Leipzig, 1894, tr. of Bhagavad-Gitd, do. 
1905 ; R. G. Bhandarkar, vaifnaoism, Saioism, and Minor 
Religious Systems (,~G1 A P iii. 6), Strassburg, 1913. 

A. Berbiedale Keith. 

RIGHTEOUSNESS (Jewish). — i. General 
connotations. — The connotation ' of the term 
‘ righteousness ’ (Pjx and cijns) varies with the differ- 
ent epochs embraced in the literature of the Jews. 
To discuss the question of what acts, motives, 
intentions, ceremonies, symbols the Jew desig- 
nated as falling into the category of righteousness, 
or as helping to bring it about, is to pass in review 
a host of cardinal Jewish theological teachings on 
all kinds of allied themes in all their developments 
and ramifications from the earliest days of the 
OT down to the latest spiritual product of the 
modernist Jew, viz. Liberal Judaism. In the OT 
alone the root p3s, counting all its inflexions, 
occurs over 500 times ; and, over such a large space 
of time as the OT covers, it is impossible to assume 
that the term always stood for the same ideas to 
the various successive writers who used it. The 
Mishnaic, Talmudic, and Gaonic branches of 
Jewish literature, although admittedly dealing 
largely with legalistic lore, nevertheless contain a 
considerable element of theological matter — far 
more than the Christian theologian is prone to 
give them credit for ; hence, as is inevitable, the 
term crops up there with great frequency and 
assumes a new set of meanings in accordance with 
the then prevalent Jewish views on life, death, 


duty, religion, and God. The mediaeval Jewisli 
philosophers, as followers of eitlier Aristotle or 
Plato, aimed at placing the ideal Jew and the ideal 
Judaism in quite a new setting unknown to the 
unphilosophical Jew of the earlier periods, and 
righteousness with them came to assume a new set 
of connotations. In the religious movement which 
arose among the Polish Jews of the 18th cent., 
and which has existed down to the present day 
under the name of ‘Ilasidism,’ the leading eccle- 
siastic is invariably called the P'js (saddik, ‘ right- 
eous one’ or ‘saint’), and, as one of his diief 
qualities is an ability to work miracles, it is clear 
that further meanings have from time to time been 
imported into the term in question. 

2 . In the early Pharisaic and Rabbinic literature. 
— Throughout the whole vast realm of the Rabbin- 
ical literature the ‘righteous’ man, the p'ls, is 
judged by one invariable norm — conformity to the 
T6rah. Righteousness is an uninterrupted series 
of loving and loyal obediences to the mizwith of the 
T6rah. These mizwdth, or ‘ precepts,’ are 613 in 
number, according to the calculation of the Rabbis, 
who held that it should be the aim of every man 
who aspires after righteousness to come as near as 
possible to the carrying out of these 613 precepts 
both in letter and in spirit. The T6rah was looked 
upon as a divine embodiment on earth. Expres- 
sions like ‘Tbrah,’ ‘God,’ ‘Holy Spirit,’ are often 
used interchangeably in the Talmud and Mishnah. 
To love the TbiAh with all one’s heart and to cleave 
to it with all one’s might was tantamount to the 
highest and closest communion with the Deity 
which was possible to the saint. Such was the 
ideally righteous life. This exaltation of the 
T6rah into the apotheosis of all righteousness is 
already hinted at in Ec 12'*, but grows more ap- 
parent in much of the Pharisaic literature of pre- 
Talmudic times, notably the book of Jubilees and 
the Psalms of Solomon. Thus, Psalm xiv. of the 
latter work, after alluding to ‘ them who walk in 
righteousness in His commandments,’ ' summarizes 
by saying : ‘ He has given us the Law for our life ; 
and the saints of the Lord shall live thereby for 
ever.’ To the minds of the Rahbis the highest 
type of righteousness is that evinced by what they 
called the saddik gdmur (‘complete saint’), the 
class who in T.B. Shabbath, 55a, are styled mekild- 
dashim, ‘sainted ones,’ i.e. ‘they who fulfil the 
whole T6rah from its first letter (Aliph) to its last 
(Tav).’ The T6rah was the embodiment of J udaism, 
the first and last word in earth and heaven, pos- 
sessing nothing superfluous or unimportant. The 
world was actually called into being through the 
instiumentality of the T6rah, and, should the .Jew 
ever reach so low a pitch as to lay aside the T6rah, 
then will the cosmos be broken up and revert again 
to its primeval state of chaos. 

As has already been hinted, the degree of right- 
eousness possessed by a man is dependent upon, 
and corresponds to, the degree of his conformity to 
the T6rah. The latter situation involves far more 
than a mere theoretic attitude of mind or heart. 
It means much more than verbal or mental assent 
to this or that dogma. It comprehends the whole 
domain of human thought, character, and action. 
Man must not be content with merely following 
out the rigid letter of the law, a ritual holines.s 
tied down to a book. His ideal must be a righteous 
living, which can be brought about only by a long- 
cultivated process of self-sanctification. In the 
Jewish view, man can never be, he can only be- 
come, righteous. To speak of ‘ Pharisaic self- 
righteousness ’ is to falsify the general trend of the 
Rabbinic ethics. Righteousness was a high peak 
which the Jew must, during his whole lifetime, 

4 See Syriac version in J. Rendel Harris, The Odes and Psalms 
of Solomon^, Cambridge, 1911. 
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patiently and painfully climb. It is an infinite 
task, an endless striving. With each achievement 
there comes the need for a higlier achievenient ; 
the summit reached only discloses to the eye farther 
summits to be reached and surmounted. With so 
high a standard in view, it is no surprise that the 
Rabbis, as we see from many indications throughout 
the Talmud and Midrashim, were none too quick to 
accord the title of ‘ righteous ’ to any but the most 
unquestionably approved. Righteousness was the 
exception rather than the rule ; hence the mere 
fact of the existence of one. righteous man at some 
time or some place might work an unexpected 
salvation for the world. Thus, T.B. Yoma, 386, 
says : ‘ One righteous man can ensure the existence 
of the world ’ (based on Pr 10-® ‘ but the righteous 
is an everlasting foundation,’ as well as on 1 S 2* 
‘ He will keep the feet of his saints’). The same 
Talmudic passage, quoting Gu H ‘ And God saw 
the light that it was good,’ says that ‘good ’ refers 
to the righteous man ; and that the meaning is : 
‘ God determined to let the world’s light exist by 
reason of the merit of the righteous man who is 
unalloyed good.’ * The same rarity of righteous- 
ness, and its incomparable prowess when found, is 
expressed in T.B. Sukkcik, 45a : ‘There are never 
less than 30 righteous men at any given period for 
whose sake the world escapes destruction.’ But 
the world must exist. It is God’s world, and He 
willed it. Only through it can the divine purpose 
‘which rolls through all things’ be realized. 
Hence, with a glaring inconsistency which is often 
so characteristic of Talmudic ethics, the Rabbis 
declare, in a more generous vein, that the reason 
for the continued existence of the world is the fact 
that it is always being replenished by a succession 
of righteous men in every generation. ‘ No sooner 
is one righteous man removed from the world,’ says 
T.B. YCmd, 386, ‘ than he is succeeded by another 
righteous man as good as he ; for thus Scripture 
says: “The sun eilso ariseth, and the sun goeth 
down ” (Ec 1®).’ But there is one supreme pitfall 
on the road to righteousness, one mortal enemy 
ever lying in wait to entrap the would-be right- 
eous man in its snares. This is the yezer ha-rd 
(‘evil impulse’), whose challenge calls forth the 
most strenuous efforts on the part of its would-be 
victim. No righteousness is possible until this 
innate dragging-down impulse in man is subdued 
and scotched. But the genuine man of righteous- 
ness cannot but be the final victor over this wild 
beast within him, seeing that, as the Rabbis said 
(T.B. Hdgtgdh, 15), ‘God created the evil impulse 
and also its antidote, viz. the T6rah.’ The right- 
eous man is he who is, par excellence, saturated with 
TflrSh and thus possesses within himself the instru- 
ment for dealing the deadly blow to the assailant. 

3 - Pauline and Rabbinic views compared. — The 
Christian theologian, reared on the polemics of 
Paul and his bitterly hostile denunciation of the 
T6rah as that through which ‘cometh the know- 
ledge of sin ’ (Ro 3®’), will probably be not a little 
astonished to notice the gulf which yawns between 
these cheery Rabbinic characterizations of the ever- 
open door to the attainment of righteousness and 
the despairing pessimism of the Pauline de.scription 
of the hopeless sinfulness of all flesh, of man’s com- 
plete bondage to sin (which is increased ratlier 
than decreased by the ’Tbrah), and hence his utter 
inability ever to execute righteousness — except by 
quite another method, viz. a warm and living faith 
in Jesus Christ. ‘ Fulfil every jot and tittle of the 
T6rah,’ say the Rabbis in effect, ‘ and thus you will 
become a .saint.’ ‘No,’ says Paul, ‘not only is it 
vain and profitless to try to adopt such a course, 
but it is also wrong, because the more loyal you 
are to the T6rah, the worse man do you become.’ 

^ See Rashi, ad loe. 


To the Jewish scholar familiar ^vith the theology 
of his own race the whole argumentation of Paul 
about righteousness, law, faith, and grace is as 
unacceptable as it is unintelligible. 

*No Rabbinic Jew,’ saj's C. G. Montefiore, ‘could ever have 
accepted the force, or the argument, of that seventh chapter [of 
the Epistle to the Romans]. For it was precisely the Law 
which to his mind enabled him and all others to attain to any 
measure of human goodness' (Judai^n and St. Paul, p. 103). 
Or, as another modern writer has said, ‘ That the Torah was not 
such as Paul represented it to be is a statement which is 
true, both positively and negatively. He ascribed to it a char* 
acter which it did not possess, and he left out of his description 
features which it did possess, and which were essential to it’ 
(R. Travers Herford, Pharisaism, p. 194). 

As a matter of fact, one is inclined to endorse 
Montefiore’s view that Paul, living at the time he 
did, could not have been familiar with what is 
generally understood by the Rabbinic position, and 
therefore ought not to be regarded as a responsible 
exponent or critic of it. No Rabbinic Jew was 
ever worried, as Paul was obviously worried, by the 
thought that real righteousness was unattainable 
by him, seeing that the demands of the Law are 
too multifarious to be ever fully met by any one ; 
nor is tliere any trace in Rabbinic literature of a 
distinction between ‘ righteousness of faith ’ (Ro4*®) 
and righteousness of works. Where there are 
works in the Rabbinic sense, there must be faith, 
seeing that the prime motive to the execution of 
works was the invincible belief in the divine origin 
of the T6rah, which is the revelation of God’s will 
and the means for securing salvation to mankind ; 
and such a belief must presuppose faith in the 
existence of a God, the simple faith such as Abraham 
possessed and which gave him the title to right- 
eousness and a claim to the honour of all men. 
Faith and works together make up, for the Jew, 
the real as well as the ideal life, the life of right- 
eousness before God. The guide to such a life is 
the T6rah, whose multifarious precepts the aspirant 
after righteousness has to fulfil both in letter and 
in spirit, but not in the way in which Paul (either 
consciously or unconsciously) travestied it when he 
spoke of the physical impossibility of any one 
obeying so burdensome a code. For, according to 
Sifre, 133(1, ‘ even the truly righteous are not wholly 
without blame because they too may have com- 
mitted some minor transgressions ('o6er6tAMf6<A).’ 
It was the honest striving after righteousness that 
the Rabbis really had in mind. The seeker after 
the realization of the ideal of righteousness must 
resolve to order his life in the way leading to it. 
If he kept himself up to the same unswervingly 
high level, fulfilling the precepts of the T6rah 
‘through love and joy of soul’ (T.B. SGtdh, 31a; 
T.B. Shabbath, 886), then this very scheme of life 
was righteousness — no matter what occasional 
minor lapses occurred in between. Even granted 
that the Rabbinic Jew may occasionally have felt 
the pain and pang of the consciousness of a duty 
omitted here and a duty omitted there, what was 
this in comparison with the ineffable rapture of 
what the Rabbis termed simhdh shel mizvdh ( ‘ the 
joy of a precept fulfilled’) — a joy which inevitably 
brought in its train other joys of other precepts 
fulfilled, thus making life an unbroken exercise in 
the joyous search after a true union with the 
Divine through a righteously-ordered life ? It is of 
those who have attained this pitch of righteousness 
that T.B. Sukkdh, 456, says, ‘They behold the 
Sh'khlnali as in a clear mirror.’ 'They are the 
righteous who, as is said in T.B. B^rdkhdth, 17a, 
will in the future life ‘sit with their crowns upon 
their heads, delighting in the splendour of the 
Divine Presence.’ To quote a phrase from Lazarus, 
Ethics of Judaism, righteousness is ‘unlimited 
a.spiration joined to unlimited capacity to reach 
higher and ever higher stages of achievement’ 
(pt. ii. p. 280). Paul’s haunting dread of the 




RIGHTEOUSNESS (Jewish) 


809 


constant danger of an intervening lapse plays no 
part whatsoever in this Rabbinic programme of 
righteousness sought and attained. His picture of 
Rabbinic Judaism is marred by its total ignorance 
of the Rabbinic doctrine of divine grace. The 
effort after righteousness is helped and encouraged 
by heaven, and this because of the very fact of 
man's frailty, because of the very fact that man’s 
liability to err is so well within the divine ken. 
‘Let man but sanctify himself only a little,’ runs 
a favourite Rabbinic belief, ‘ and then God will 
help him to sanctify himself much.’ As a famous 
Jewish theologian of the 18th cent. (Moses Rayyim 
Luzzatto, 1707-47) has put it : 

‘ What man has it in himself to do is to persevere in the 
pursuit of the true knowledge of the Divine and in a wisely- 
ordered constancj’ in holiness of action. God will be his guide 
on this path which he essays to tread, shedding His holiness 
upon him and keeping him holy. In the result, his upward 
striving will surely come to fruition by this very fact of his 
constant clinging to the Highest, seeing that the obstacles 
which nature puts in his way mil be removed by the help and 
support given him from on High. It W’as this that King David 
meant when he said, ‘‘No good thing will He withhold from 
them that walk uprightly ’ (Ps 84^^)’ {Missilat IVsAdrim, 
Amsterdam, 1740, ch. xxvi.). 

Jewish theology looked upon Jews never as a 
series of isolated units, but always as one consoli- 
dated body, a community, a nation, an indivisible 
entity, shot through with one paramount ideal — 
righteousness before God. Hence it follows that a 
life of righteousness on the part of the individual 
Jew must always involve consideration for the 
wellbeing of others. Once dissolve the communal 
cohesiveness, and the communal holiness dis- 
appears. It is probably owing to some such con- 
ception as this that the term ‘ rigliteousness,’ 
came, in the Talmud, to mean ‘ charity ’ or ‘ alms- 
giving ’ — a meaning which has remained in popular 
use among tlie Jews down to the present day. The 
Qur’an, it will be remembered, uses a similar word, 
from the common Semitic root, to denote ‘alms- 
giving’ — an undoubted borrowing from Judaism. 
Almsgiving is righteousness, because thereby does 
Jew help Jew to sustain himself and become one 
more servant of God. 

When asked by Tinnius Kufus ; ‘ Why does your God, beine^ 
the lover of the needy, not Himself provide for their support?,' 
R. AViba replied ; * By charity wealth is to be made a means of 
salvation ; God, the Father of both the rich and the poor, wants 
the one to help the other, and thus to make the world a house- 
hold of love' (T. B. Bdbha Bathrd, 10a, quoted by K. Kohler 
in JS iii. 668-', s.v. ‘ Charity and Charitable Institutions).' 

4 , The sufferings of the righteous ; their destiny ; 
their influence on the world. — As one of the corner- 
stones of Rabbinic theology is the doctrine of 
divine retribution — that God rewards those who 
keep His commands and punishes those who trans- 
gress them — it is only to be expected that the 
question of why the righteous suffer should crop 
up with frequency and find many attempted solu- 
tions. The Rabbis developed no systematic philo- 
sophy on the subject. Varying opinions are ex- 
pressed in the Talmud and Midrashim — opinions 
echoed and shared with very little modification of 
the originals by the mediseval Jewish theologians 
and philosophers — but these are tentative and ex- 
perimental, invested with no dogmatic binding 
importance. Yet it is true to say that they all 
cluster round one fundamental assumption which 
certainly is a prominent and dominating dogma 
of Rabbinic and later Jewish thought generally, 
viz. the reality of a future life. The present world 
and the world to come are indissolubly linked 
together. They are mansions of one and the same 
house. Death, to the righteous, is merely a passing 
from one life to another ; therefore their sufferings 
in the present life ought really to give us no occa- 
sion for surprise or question, because in all proba- 
bility a joyous recompense awaits them in the 
Beyond. Sorrow liere will be joy there. Nay, the 


greater their sorrow in the present existence, the 
surer is their abounding happiness in the existence 
which ‘ eye hath not seen.’ The righteous must 
sutler here, because suffering is the one portal 
through which they are enabled to reach out to the 
final inheritance of heavenly bliss which their good 
works have earned for them. Illustrations of these 
teachings are the following : 

In T B. Qtddushln, 406, R. Eliezer b. Zadok says : ‘ To what 
may the righteous be likened in this world ? To a tree which 
stands on clean soil but one of whose branches inclines towards 
an unclean spot. Cut the branch aw'ay and then the whole tree 
stands upon cleanliness. In the same way, God brings pain to 
the righteous in this world in order that they may inherit the 
world to come, as it is said, “Though thy beginning was small, 
yet thy latter end shall greatly increase "(Job &f).' The analogy 
between death and the lopping off of one branch of a tree — the 
tree still remaining practically in its entirety — is a particularly 
happy one because it so well brings out the idea of the life here 
and the life hereafter as one continuous unbroken whole. In 
T.B. Hordydth, 10, R. Kahman b. Rab Hisda discourses thus: 
‘What is the meaning of the words in Ecclesiastes 81* “There 
is a vanity which is done upon the earth ; that there be just 
men, unto whom it happeneth according to the work of the 
wicked: again, there be wicked men, to whom it happeneth 
according to the work of the righteous ” ? The meaning is this : 
Ecclesiastes wants to tell us that happy are the righteous whose 
reward in this world is like the reward of the wicked in the next 
world (t.e. evil). Woe to the wicked whose reward in this world 
is like the reward of the righteous in the next world (i.e. good).’ 

Another aspect of the same train of theological 
thought is presented by the many Rabbinic asser- 
tions about the deathlessness of the rigliteous. 

'The righteous even when dead are called living,’ says a 
assage in T.B. B^rdkhOth, ISa ; and the statement is supported 
ya Biblical text. ‘They are like lost pearls of great price,’ 
says T B. Mfgilldh^ 15a, ‘lost only to their owner. They are 
not really lost, because they exist somewhere — and in all their 
original preciousness and beauty All these views are distinctly 
mirrored in ch. lii. of the Apocryphal Wisdom of Solomon. It 
is only 'in the sight of the unwise’ that ‘they seemed to die,’ 
but in reality ‘their hope is full of immortality ' and, ‘having 
been a little chastised' on this mortal earth, ‘they shall be 
greatly rewarded’ and God will find them ‘ worthy for himself.' 

Invested with so inimitable a sanctity, it is no 
wonder that the righteous sliould slied a spiritu- 
ality over their surroundings— a spirituality which 
is helpful and uplifting to others generally. The 
Z6har elaborates this theme repeatedly. 

‘Come and see what God does on behalf of the rig^hteous, for 
although punishment Is divinely decreed upon the world, it is 
held back for their sake and does not come,* runs a Zdharic 
comment (on Gn 41i). ‘The righteous are the foundation and 
mainstay of the world,' says another Zoharic passage (on Gn 
‘They create peace in heaven and peace on earth and 
thus unite the bridegroom to the bride,’ runs a third (on Gn 
411’*), deeply tinged wiih erotic mysticism ; whilst a fourth (t2».) 
tells of the great worth of the righteous in so far as they ‘ draw 
goodness down from above in oider to do good to us and to all 
the universe.’ 

Quite in keeping with these sentiments are the 
Talmudic sayings to the effect that the coming of 
the righteous into the world me.ms an influx of 
light and glory into the world (T.B. Santmlrin, 
llSa), and that the death of the rigliteous works 
atonement for their people (T.B. Mo ed Katan, 
28a; Tanhunid, Ahare Moth, 7). Glimpses of a 
wide universalist conception of this efficacy of 
righteousness are afforded by the Rabbinic com- 
ment on Is 26^' ‘ Open ye the gates, that the 
righteous nation which keepeth truth may enter 
in ’ ; it is not the righteous Israelite that is here 
referred to, hut the righteous nation, any people 
among whom righteousness resides {Sifra, ed. I. H. 
Weiss, Vienna, 1862, ch. 13). There is a similai 
comment on the words, ‘This is the gate of the 
Lord ; the righteous shall enter into it’ (Ps 118-'’) 
— not priests, Levites, or Israelites, hut the riglit- 
eous, though they be non-Jews {Sifra, loc. cit.). 

5 . Views of the mediaeval Jewish theologians. 
— The host of textbooks and niannals on ethics 
and philosophy produced by the brilliant Jewish 
literary men of the Middle Ages— notably those of 
the Spanish- Jewish school which flourished from 
the 10th to the 15th cent. — all adopt conformity to 
the T 6 rah as the norm of righteousness. The in- 
terpretation of righteousness as given by the old 
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Talmudic masters was upheld and reiterated by 
those moralists and theologians, with, however, 
many an added variation in obedience to the 
demands of the changed conditions of Jewish life 
as well as out of a desire to bring the ideal of 
Jewish conduct more and more into line with the 
prevalent philosophy of the day. Typical illustra- 
tions are afforded by Bahya ibn Pakudah (who 
flourished at Saragossa in the first half of the 11th 
cent.) and Moses Maimonides (q.v.). That the 
ideal righteousness was attainable only by an un- 
swerving loyalty to the Law was to Bahya an in- 
contestable truth. But Bahya, like his somewhat 
younger contemporary Solomon ibn G.abirol [q.v.), 
was an adherent of the Neo-Platonic mysticism, 
and the picture that he gives in his famous work 
(Duties of the Heart) of the roads leading to the 
attainment of righteousness is tinged with many 
an idea borrowed from non-Jewish sources. In 
fine, Bahya envisaged Rabbinic righteousness from 
the standpoint of the general culture in which he 
was himself steeped. Maimonides was an Aris- 
totelian. Rigid dogmatist as he was in his insist- 
ence upon the old Talmudic programme of the real 
and ideal life of righteousness, it is fairly obvious 
to every student of his writings that the picture 
that he had in his mind’s eye of the Jewish saint 
and follower after righteousness was a compound 
of Rabbinism and Hellenism. One has a lurking 
suspicion that Maimonides’ man of righteousne.ss 
would have been a somewhat unintelligible char- 
acter to a Rabbi of the Talmudic epoch. 

6. Hasidic interpretations of righteousness. — In 
the 18th cent, a new religious movement known 
as Hasidism (‘pietism’) arose among the Jewish 
masses in Poland — a pantheistic movement in 
which the mystical element in Judaism, the teach- 
ings of the ZOkar and the Kabbala generally, over- 
shadowed and largely crushed out the ceremonial 
and rituali-stic formalism belonging to Rabbinic 
Judaism. The spiritual head of each Hasidic 
community was known as the P”!s, ‘ righteous one,’ 
whose claims to the possession of righteousness on 
quite a superlative scale were based upon the 
peculiarly mystical connotation given to the term 
‘ righteousness ’ in the Zdhar. Earth is an exact 
pattern of heaven, and between the ‘upper’ world 
of the Deity and the ‘lower’ world of humanity 
there is a constant and unbroken intercourse. 
This intercourse, in its intensest sense, can be 
called into being only by the ecstatic prayers of 
the p‘n», the man who wields real influence with 
the Divine Source of alt life, the man whose 
prayerful ‘righteousness’ enables him to become 
a sort of mediator between God and the ordinary 
folk, bringing down to them from on high not only 
spiritual bliss but also material help, miraculous 
cures from disease, good luck in commerce, family 
joys, and such like. To select for special esteem 
a ‘man of righteousness,’ and to look upon him as 
a power able to bring heaven down to earth, argues 
a truly noble conception of Judaism’s mission and 
function. But the movement unfortunately carried 
in itself the poison which proved its undoing. The 
desire to reach an ec.static state of mind in prayer 
came often to be stimulated by artificial means, 
such as the excessive drinking of intoxicating 
liquors. Moreover, the pns would often seek to 
impose upon the credulity of his public by unjust 
claims to the possession of latent powers ; and the 
mfts in money and kind which would come to him 
from an adoring clientele could not but exercise 
upon him a demoralizing influence and serve to 
bring the whole institution into disrepute. Still, 
the p’ls has survived down to the present day in 
many a Hasidic community in E. Europe. Many 
a one has left behind him an honoured name and 
an honourable record ; and among no sect of the 


Jews was religion more a matter of life and death 
than among the disciples of this particular branch 
of Jewish mysticism. 

7. In modern Judaism. — In modem times the 
‘orthodox’ follower of Judaism finds his ideal of 
rigliteousness in a self-adaptation to the standards 
of living and thinking inculcated in the T6rah as 
interpreted by the great Rabbis of the Talmudic 
ages. Such a self - adaptation grows obviously 
more and more difficult — and hence more and moie 
rare — with the flow of time and the consequent 
changes in social and political standards. Modern 
‘ Reform ’ Judaism and modern ‘ Liberal ’ Judaism 
(q.v.) lay great stress on the vital necessity of 
making every allowance for these inevitable de- 
velopments and changes in the thought and out- 
look of the Jew. The general science and theology 
of to-day as well as the dominant critical theories 
of the nature and authorship of the Bible obtain 
a large meed of acceptance among these Jewish 
‘ modernists,’ thus causing them to make many a 
breach with the old ‘orthodox’ ideal and materially 
altering their standards of Jewish religious values. 

Literaturb. — F. Weber, System der altsynagogalen palds- 
tinischen Tkeologis, Leipzig, 1880 ; J. Wellhausen, Israelitische 
itnd judische Geschichtet'^ Berlin, 1901 ; S. Schechter, Studies 
in Judaism, Philadelphia, 1896; R. Smend, Lekrbuck der AT 
Retigiemsgeschichte^, Freiburg i. B., 1899; S. R. Hirsch, The 
Nineteen Letters of Ben Uziel, tr. B. Drachman, New York, 
1899; M. Lazarus, The Ethics of Judaism, tr. Henrietta 
Szold, Philadelphia, 1900-01 ; F. C. Porter, ‘The Yecer Hara,’ 
in Vale Biblical and Semitic Studies, New York, 1901 ; Morris 
J oseph, Judaism as Creed and Life, London, 1903 ; I. Elbogen, 
Die ReUgionsansehauungen der Rharisaer, Berlin, 1904; R. 
Travers Herford, Pharisaism, London, 1912 ; G. Friedlander, 
Rabbinic Philosophy and Ethics, do. 1912 ; C. G. Montefiore, 
Judaism and St. Paid, do. 1914 ; E. Benamozegh, Israel et 
VhumaniU, Paris, 1913; JE, s.w. 'Eight and Righteousness,’ 
‘Saul ol Tarsus.’ J. AbELSON. 

RIGHTEOUSNESS (Muhammadan). — Al- 
though righteousness — comprising faithfulness to 
one’s pledges, loftiness of character, and sincerity 
towards oneself and others — was a wide-spread and 
highly esteemed quality among Oriental peoples, 
it does not occupy a very important place m their 
ethics. Indeed, in the scholastic ethical treatises 
of the Hellenistic and Neo-Platonic school — e.g., 
the fine Persian work of Nasir al-Din Tusi, the 
Akhldqi-Nasiri — we find that righteousness be- 
comes merged in justice, which is divided between 
the idea of the ‘ tempering ’ of feelings and passions 
so as to preserve the golden mean between two 
extremes and that of social justice, which belongs 
to political philosophy. On the other hand, in an 
ethical treatise of the ascetic type, like the Bustdn 
of Sa'adi, righteousness is passed over in silence, 
either as a virtue that is too elementary to require 
discussion or as being too cold and uninteresting 
for the sentimental mysticism of the Sufis. History, 
anecdotes, and proverbs, however, as well as the 
stories and appreciations of travellers in the East, 
furnish much information on the subject of right- 
eousness. 

In the Qur’an there are some important passages 
directed against certain disciples whom Muhammad 
terms ‘ h3’pocrites.’ These people called themselves 
Musalmans, but were treacherous, and wavered 
between the different parties. Their attitude 

He reproaches tliem tor continuing to consort with 
the unfaithful. 

‘ ** We are believers,” they say, but when they go aside with 
their devils [the adversaries of the Prophet] tliey say to them, 
** We are with you ; we were but mocking these others I ” ’ i 

These are the people who wait to see the turn of 
events. 

*If the victory be yours from God, they say, “Were we not 
with you ? ” And if success goes to the unbelievers, they say to 


1 Qur'an, ii. 13. 


RIGORISM 


811 


them, “ Have we not served you against the believers’” . . . 
They waver between the one and the other, belonging really to 
neither.’ 1 

The Prophet condemns them severely : 

‘ Verily the hypocrites are in the lowest depths of hell-fire, 
and thou shait not find lor them a help,’ 2 

Most of the great personages in Muslim history 
have been men of upright character. The first 
khalifah (lit. ‘successor’ of Muhammad), Ahu 
Baler, received a surname which shows how much 
his uprightness was appreciated and the great 
importance that was attaciied to tliis quality. He 
was called al siddik, ‘ the rigliteous one,’ ‘ the 
upright one,’ ‘the sincere one.’ Celehritie.s of an 
opposite character are the exception in Lslain. In 
the earliest times we might mention Mu'awiyyah, 
a clever politician but a man of crafty disposition ; 
and, in modern times, Muhammad 'AH, who smiled 
on reading Machiavelli and said, ‘ Is tliat all?’ 

The proverbs otter some good formulas : 

* Truth haa abandoned me, and I have no longer a sincere 
friend ’ — a lament which recalls those of the Psalms ; ‘ When 
truth arises it scatters falsehood.’ 3 

They also contain some subtle psychological 
remarks : 

‘ The unjust man gives nothing to anyone without getting 
double in return.’ * 

The fine collection of anecdotes called the Mxis- 
tatrnf contains interesting allusions to sincerity, 
probity, and righteousness : 

‘ If you say ” yes ” about something, do it, for the word “ yea ” 
constitutes a debt which is obligatory on well-born souls.’ ® 

This work quotes Aristotle on the merit of telling 
the truth : 

‘ The finest discourse, according to this philosopher, is that in 
which the orator expresses himsdf frankly, and from which the 
audience receives benefit.’® 

At the same time, the author of the Mustatraf 
does not carry the love of justice and truth beyond 
certain limits. There are times when the practical 
spirit gains the ascendancy ; 

‘ To be just towards some one who is not just' may have dis- 
advantages. * In this case the unjust measure will be the 
better course 

And farther on he raises a point in casuistry which 
recalls the famous disputes of the Jesuits and the 
J ansenists. 

‘ It is said,’ he writes, ‘ that lying is laudable when its aim is 
to reconcile persons wlio have quarrelled, and that truth ia 
blameworthy when it carries prejudice.’® 

He gives this opinion as interesting, but takes no 
side. 

If we turn to the accounts of historians and 
travellers, we find numerous passages in praise of 
the righteousness of Orientals, especially of the 
peasants and nomads. This virtue in them is 
connected with the ancient patriarchal traditions. 
Let us give two or three passages at random. 

‘ The Arabs,’ saj's A. de Lamartine, ‘ carried respect for 
hospitality to the point of superstition. Their most irreconcil- 
able enemy found shelter, security, and even protection as soon 
as he succeeded in touching the cord of their tents or the hem 
of their wives’ dress. They were brave, generous, heroic. All 
the virtues, even all the tenderness of chivalry, unknown in 
Europe until later, had passed into their customs from time 
imnieinonal '* 

Baron d’AvriU® cites the medieval romance of ’Anfarii and 
the travellers Niebuhr and Guarmani, on the fidelity of the 
Arab Beilawm in the matter of hospitality. In 'Antar a young 
shepherd takes a horseman into his cave to shield him from 
the pursuit of his enemies. These arrive and demand that he 

f ive him up. The shepherd says : ‘ Withdraw forty cubits and 
shall make him come out.* He then changes clothes with the 


1 Qur’an, iv. 140, 142. 2 /&. jv. I44. 

3 G, W. Frey tag, Arahum proverhia, Bonn, 1838-43, iii. 107. 

4 Ih. p. 338. 

3 Al-jlu&ta{raft tr. G. Rat, 2 vols., Paris and Toulon, 1899, ii. 

eos. 

6 Ib. p. 757. 7 P. 4S8. 8 P. 762. 

9 Hist, de la Turquie, Paris. 1854-55, i. 10. 

J® L' Arable conteviporaine ^ Pans, 1S68, pp. 128-131. 
u V. Chauvin, Bibliographie des asuvres arabes, Li^ge, 1892- 
1909, iii ; Antar, a Bedoueen Bomance, tr. T. Hamilton, 4 vols., 
London, 1819-20. 


man and makes him flee. The hostile Arabs, recognizing the 
stratagem, admire the fidelity of the shepherd and let him go 
free. 

An Englishwoman, Mrs. Hortestet, who has written a verj 
interesting account of her adventures at the time of the Sepoy 
rebellion, praises the integrity of the Musalmansof India, and 
relates how hei elephant-driver, although himself a Musalmau, 
hid her so that she might escape the rebels.! 

Such examiiles might be multiplied indefinitely. 

Liter.\turk. — S ee the works ment oned in the footnotes. 

B. (Jarra de Vaux. 

RIGORISM. — I. Early phases. — In its philo- 
sophical sense the term ‘ rigorism ’ is applied to that 
form of ethical idealism which rates reason as the 
dominant power of the moial life, to the exclusion 
or subordination of the element of sensibility. 
Rigorism is thus the ethics of reason. The roots 
of rigorism lie far back in early Greek philosophy, 
notably in the naturalistic Cynic and in the tran- 
scendental Stoic schools. By the Stoics especially 
was rigoristic theory developed. The moral rigour 
of Christianity came to be widely embodied in the 
discipline and demands of the various monastic 
orders. As thus applied, rigorism stands in oppo- 
sition to laxity. Monasticisni (g.v.), as a system, 
is founded on a profession of rigour. In the East 
Basil the Great did much to promote ascetic strin- 
gency and disciplined monasticism within the 
Church. But, in spite of rigid regulations, Eastern 
laxity in morals grew. In the West the CTeat 
Benedictine system soon came to absorb all the 
monachism of that region. It maintained a rigor- 
ous discipline, but was more practical and less 
contemiflative than the monasticism of the East. 
.\scetic rigour assumed a dualistio view of the 
world (see art. Asceticism [Christian]) ; matter 
and spirit were to it incompatible. Its fault was 
to rest content with a negalii e ideal. The rigours 
of overstrained asceticism often passed into self- 
indulgence or were attended by spiritual pride 
and fanaticism. The Middle Ages were marked 
by the rigorous poverty of St. Francis and the 
fanatical scourgings of the Flagellants (g.v .) — a 
strange externalizing of the doctrine of penitence. 
The moral experience of the monastic life came at 
length to be fairly well represented in the ‘ seven 
deadly sins’ and in the significant presence of the 
moral lassitude, inertness, and discontent ■which 
were summed up in the word ‘ accidie ’ (g.v.). 

2 . Jansenist asceticism. — Rigorism was applied, 
in the 17th cent., to the Fort Royalists as a byword 
from the outset of their history. 1 hey were called 
‘ rigorists ’ because, at the Port Royal des Champs 
establishment, life was very siniple and austere, 
and free from the grave laxity ■vvhich had invaded 
the cloistered life. The term ‘ rigorist,' however, 
came to stand for a Jansenist. Jansenism (g.v.) 
in its piety, which was of an a.scetic rigour, stood 
over against the worldly spirit of MoUiumii (g.v.). 
The increasing hold of .Jansenism, and the power 
of the Port Royal press, led to firm persecuting 
measures against the rigorists. Pascal, says Vol- 
taire, ‘ was intimately connected with these illus- 
trious and dangerous recluses.’ ’ Pascal (g.v.) 
•sought an ethical valuation of his ascetic rigour in 
the strength brought to man through mortification 
of his pride and desires, carrying his view, however, 
to an extieme. The Protestant view of mortifica- 
tions was only that of their being a means in the 
warfare against the flesh, but not in themselves 
meritorious. The rigorism of Christianity is dis- 
solved in the love which is the fulfilment of the 
law. 

3 . The Kantian view. — In modern times rigorism 
is chiefly associated with Kant (g.v.), who msed it 
to denote an ascetic or anti-hedonist view of ethics. 

1 A'arr. 0/ Mrs. Hortestet, an Engliek Lady, in the Indian 
Mutiny of 1857, Persian autograph ed., Teheran, 1867. 

2 Siicie de Louis XIV., p. 353. 



812 


RITSCHLIANISM 


The rigorism of Kant, however, was hy no means 
without lapses of momentary character in hedon- 
istic and utilitarian directions. The happiness of 
others could be to him an end which was also a 
duty. But, speaking generally, the rigorism of 
Kant rejected from the outset every hedonistic 
reference as a motive to morality, which must 
be free of every eudoemonistie taint or trait (see 
artt. EUD.EMONISM, Hedonism, Utilitarianism). 
This initial rigorism proved somewhat one-sided 
and extreme, since a certain happiness or satis- 
faction is the natural result of the fulfilment in 
morality of all the highest instincts of man. Great, 
no doubt, was the service rendered by the rigorism 
of Kant, in making the moral independent of 
empiric motives of utility and of all externalities, 
and in basing it on reason, whose demands are 
unconditionally obligatory and universally valid. 
But his conception of reason, however just in this 
connexion, was too abstract and formal, too isolated 
from feeling and desire ; hence it lacked the force 
which should have belonged to it. The basis of 
his rigorism was too narrow and subjective, and 
non-percipient of the concrete character and rela- 
tions of reason. Such an idealism {q.v.) was too 
transcendental, and lacking in vital elements. Its 
merit lay in its form ; its defect was in its content, 
from which sensibility had been quite shut out. 
Hence the Kantian rigorism has had to be trans- 
formed by later idealists, as by Hegel, T. H. Green 
E. Caird, and others, from the standpoint of 
organic connexion. 

Literatcre.— T he Histories of Greek Philosophy of A. Stockl 
(Mainz, 18S8), A. H. Ritter (Hamburg, 18.36-53), E. Zeller 
(Tubingen, 1856-68), W tV ’ " ' ''* ' ‘ - I. Burnet 

(London, 1908), A. W • j (Ilird, The 

Evolution of Theology ■ ' . .' .■ ,* .-.^.ow, 1904, 

vol. 11, chs. xvii., xviii. ; E. V. Arnold, Roman Stoicnsm, Cam- 
bridge, 1911 ; the Church Histories of J. A. W. Neauder(Cng. 
cr., London, 1850-58), C. R. Hagenbach (Leipzig, 1870-87), C. A. 
Hase (do. 1877), W. Moeller (Eng, tr., London, 1892-1900), 
J. C. Robertson (do. 1874-75), etc. ; A. Harnack, Grundriss 
dor DogmengeechichtOt Freiburg, 1839, 1905,4 tr. E. K. Mitchell, 
Outlines of the Hist, of Dogma, London, 1893; A. Dorner, 
Grundriss der Dogmengeschichte, Berlin, 1899 ; W. Wundt, 
Ethilfi, Stuttgart, 1892, bk. 11., tr. M. F. Washburn, London, 
1897 ; F, Paulsen, System der Ethiks, Berlin, 1894, tr. F. 
Thilly, London, 1899 ; Voltaire, SiScle de Louis xiv., ch. 
xxxvii. ((Euvres completes, xxi. [Paris, 1784] 344-3S0); Pascal, 
Lettres provinciales ; K, Bornhausen, Die Etbik Pascals, 
Giessen, 1907 ; 1. Kant. Die Religion innerhalh der Grenzen 
der blossen Vernunft, Konigsber^ 1794, and other works; J. 
Lindsay, Studies in European Philosophy, Edinburgh, 1909, 

ch-xv. James Lindsay. 

RIGVEDA. — See Literature (Vedic and 
Classical Sanskrit). 

RINGS.— See Regalia, Charms AND Amulets. 

RITSCHLIANISM.— I. Life of Ritscbl . — 
Albreclit Benjamin Kitschl was born in Berlin in 
1822. He studied theology in Bonn, Halle, and 
Berlin (1839-44). Unsatisfied by the mediating 
theology (Nitzsch, Muller, Tholuck), he felt the 
influence of Hegel, and, without becoming fully 
a Hegelian, he attached himself to the school of 
Baur. After six weeks’ military service and a 
term at Heidelberg, he went to Tubingen, where in 
1846 he issued his first writing. Das Evangelium 
Marcions und das kanonische Evangelium des 
Lukas. His defence of the theory of the depend- 
ence of Luke’s on Marcion’s Gospel gave great 
satisfaction to Baur. In 1846 he passed his exam- 
ination as a licentiate in theology at Bonn, and 
soon after became a privatdocent. His monograjih 
on the origin of the Old Catholic Church (Die 
Entstehung der altkatholischcn Kirche, Bonn, 
1850) showed that he was forsaking his old teacher ; 
and the breach, which took place in 1856, was 
made public in the second edition of this work in 
1857. In 1852 he had become an extraordinary. 


and in 1859 he became an ordinary, professor ; he 
removed to Gottingen in 1864, where he lectured 
not only on Biblical subjects, but also on dogma- 
tics, ethics, and symbolics. Calls to Strassburg 
and Beilin were refused by him, and he died at 
Gottingen in 1889. 

Ritschl’s fame as a theologian rests mainly on 
his book. Die christliche Lchre von der Rechtferti- 
gung und Versohnung, published at Bonn in three 
vols., 1870-74, 2nd ed. in 1882, 3id in 1888, 4th in 
1895-1902 (an unaltered reprint of 3rd, cheap ed. 
in 2 vols. in 1910). In the first volume (Eng. tr.. 
Critical Hist, of the Christian Doctrine of Justif ca- 
tion and Reconciliation, Edinburgh, 1872) he 
gives the history, in the second the Biblical 
material, and in the third (Eng. tr.. The ChrUtian 
Doctrine of Justification and Reconciliation, Edin- 
burgh and New York, 1900) the constructive 
statement. Less noted, but still valuable, is his 
Gesch. des Pielismus, 3 vols., Bonn, 1880-86. 
Lesser works are his lecture on Christian perfec- 
tion, Ueber die christliche Vollkommenheit, Got- 
tingen, 1874 ; Unterricht in der christlichen Re- 
ligion, Bonn, 1875, a summary, difficult to under- 
stand, of his system (Eng. tr. by A. T. Swing in his 
Theology of Albrecht Ritschl), and Theologie und 
Metaphysik, Bonn, 1881 (a defence of his epistemo- 
logy). Lectures and essays were collected in two 
volumes (CesnOTmeffe Aufsatze, Freiburg, 1893-96) 
by his son Otto, who also wrote his Life (Albrecht 
Ritschls Leben, 2 vols., do. 1892-96). 

Only after thirty years’ activity as a teacher did 
Ritschl begin to gather a school around him in 
1875 ; and from 1881 onwards he was exposed to 
the cross-fire of criticism from orthodoxy and 
pietism on the one hand, and from liberalism on 
the other. In his treatment of the problem of the 
Old Catholic Church he asserts in opposition to 
Baur the essential unity of the attitude of the 
apostles to Christ, the insignificance of Jewish 
Christianity for, and the dominant influence of 
Gentile Christianity on, the development of Old 
Catholicism. His attitude to pietism is unsym- 

athetic ; and yet he succeeds in showing its 

istorical significance, while maintaining that its 
merits have been exaggerated, and that it did con- 
tain reactionary Catholic elements. Even this 
work has the characteristic excellence that he 
seeks to get to the root of doctrines and institu- 
tions in living piety. His influence as a theologian, 
however, does not rest on these works, but on his 
discussion of J ustification and Reconciliation, which 
contains an exposition of his dogmatic system. 

11. Theology of Ritschl.— B. itschl’a position 
may be fixed in relation to that of Kant, Hegel, 
and Schleiermacher on the one hand, and to 
physical science and literary and historical criti- 
cism on the other. While he shared Kant’s 
practical tendency, as is shown in the prominence 
that he gives to the Kingdom of God as one of the 
foci of the ellipse to which he compares Christianity, 
he does not accept the subordination of religion to 
morality, but strives to assert its independence. 
His reaction against Hegelianism is seen in his 
rejection of speculative theism, his condemnation of 
the intrusion of philosophy into Christian theology 
in ecclesiastical dogma, and his antagonism to 
religious mysticism as a philosophically determined 
type of piety. The emotionalism of mysticism too 
is uncongenial to him ; and, while according a 
place to emotion in religion, he yet does not follow 
Schleiermacher in making feeling the distinctive 
feature of religion, or in emphasizing dependence 
as its characteristic relation, as he lays stress 
rather on the assertion of personality over against 
nature. By his theory of value-judgments he 
seeks to ward off the intrusion of the principles or 
the methods of science into the realm of religion 


RITSCHLIANISM 


813 


as well as the dominion of philosophy there. Al- 
though trained in the school of Baur and for a 
time an adherent, he does not fully recognize the 
transforming influence on theological method 
which literary and historical criticism exercises 
and cannot but exercise. In tlirowing all the 
weight that he does on historical revelation, he fails 
to recognize how much its supports in the literary 
records have been exposed to attack by this 
movement. 

Ritschl’s system may he described by four 
characteristics; (1) religious pragmatism, (2) philo- 
sophical agnosticism, (3) historical positivism, and 
(4) moral collectivism ; and, even if we cannot 
present the whole content of his teaching in the 
discussion of these features, we shall emphasize 
what is distinctive of it. 

I. Religious pragmatism. — (a) Definition of 
religion. — We must first of all examine his defini- 
tion of religion. He refuses to make it dependent 
on morality or to mix it up with metaphysics, and 
claims for it a realm of its own. He wrote before 
the modern branches of knowledge — religious 
psychology and the comparative study of religions 
— had proved how universal and necessary a func- 
tion of mankind religion is ; and doubtless, had 
he been influenced by these disciplines, his defini- 
tion would have been more objective and less sub- 
jective. Unlike Kaftan, who attempts to define 
the common element, Ritschl, on the ground that 
such a definition would be too vague, seeks to 
determine the common tendency in religion, what 
in some religions may be so rudimentary as to be 
scarcely perceptible and can be detected only 
because it is seen more fully developed in other 
religions. 1 

‘ In all religion,' he says, ‘ the endeavour is made with the 
heip of the exaited spirituai power which man adores, to soive 
the contradiction in which man finds himseif as a part of the 
naturai world, and as a spiritual personality, which makes the 
claim to rule nature.' 1 

He recognizes an intellectual factor in religion. 

* The religious world-view in all its kinds has the aim, that 
man in some degree distinguishes himself in value from the 
appearances which surround him and from the operations of 
nature which press in on him. Ail religion is interpretation of 
the course of the world in whatever compass it is recognized — 
in the sense that the exalted spiritual powers (or the spiritual 
power) which rule in and over it, maintain or confirm for the 
personal spirit its claims or its independence against the limita* 
tions by nature or the natural operations of human society. '2 

As regards this world-view, he is altogether 
pragmatist. 

‘It can be shown regarding all other religions» that the 
knowledge of the world, which is made use of in them, is not 
constituted theoretically without interest, but according to 
practical objects.’ 3 

This position the most recent thought supports ; 
it is now generally admitted that religion does not 

rimarily gratify intellectual curiosity, but satis- 

es practical necessity. In it man seeks some good 
for himself, however he conceives it (goods, good- 
ness, God) by aid of the gods (or God). Ritschl’s 
definition of the good is, however, too limited, and 
accords with a temporary phase rather than a 
permanent feature of human thought and life. 

(6) The ideal religion. — The tendency of all 
religion is completed in Christianity as the ideal 
religion. 

‘Christianity is the monotheistic, completely spiritual, and 
ethical religion, which, on the basis of the life of its Founder as 
redeeming and as estahhbhing the Kingdom of God, consists in 
the freedom of the children of God, includes theimpulseto con- 
duct from the motive of Io^e, the intention of which is the 
moral organization of mankind, and in the filial relation to God 
as well as in the Kingdom of God lays the foundation of 
blessedness.’^ 

The ideal more than completes the tendency ; the 
spiritual element of the filial relation to God and 

r RechtfeTtigung und Vertohnung*, iii. 189, Eng, tr., p. 199. 
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the ethical element of the motive of love go beyond 
the removal of the contradiction between man’s 
knowledge of himself as a spiritual personality and 
his sense of his dependence on (as part of) nature ; 
and yet, in working out his system, Ritschl gives 
prominence to the consciousness of dominion over 
the world as resulting from the confidence in God’s 
universal providence which the assurance of God’s 
forgiveness of his sins brings to the child of God. 

(c) Doctrine of sin . — While he represents redemp- 
tion and the Kingdom of God as the two foci of 
the ellipse of Christianity, in his conception of 
redemption an inadequate estimate of sin and its 
consequences results in an insufficient emphasis on 
the cancelling of the guilt and the deliverance 
from the power of sin ; and accordingly his repre- 
sentation of the Christian salvation does not corre- 
spond with what has been most distinctive of the 
evangelical type of Christian experience. He 
denies the doctrine of original sin, and regards sin 
as pardonable because due to ignorance ; and yet 
he affirms the reality of guilt as disturbing the 
relation of man to God, and of the sense of guilt 
as the feeling which corresponds to this fact. The 
standard for the judgment of sin is not a primitive 
perfection of man, or even an absolute law of God, 
but the historical purpose of God, the Kingdom of 
God, of which sin is the contradiction, and to 
which the totality of the sins of mankind may be 
regarded as a rival rule in history. There is no 
present wrath of God against sin ; it is only a 
future possibility — the resolve of God to end the 
existence of those (if any) who finally oppose 
tliemselves to His Kingdom ; there is, therefore, 
nothing in God corresponding to man’s fear of His 
judgment or man’s view of the evils of life as God's 
punishment of sin. God can and does pardon sin. 
so long as it is ignorance — i.e. so long as God’s 
purpose is not finally rejected. 

(a) View of forgiveness . — As is the view of sin, 
so also is the view of forgiveness. While there 1.= 
no hindrance either in God or in man to forgive- 
ness, God is moved to forgive men — i.e. to restore 
their filial relation with Himself — by His intention 
to establish the ethical community of men, or the 
Kingdom of God on earth. This forgiveness (or 
justification, for Ritschl identifies the two) comes 
to men in the work of Christ as the Founder of the 
Kingdom of God. He maintained His religious 
unity with God through all tests and trials of it 
even unto death ; and the relation to God, thus 
maintained. He reproduced in His community. 
This common good the individual believer makes 
his own by f.aith, being dependent both logically 
and historically on the communitv (to this point 
we must return in dealing with Rit.schl's moral 
collectivism). Reconciliation, as the removal of 
man’s distrust and hatred of (3od, and not as any 
change in God, is consequent on forgiveness or 
justification. The believer has reached the cer- 
tainty of salvation only when, conscious of his 
relation to God in Christ as justified and reconciled, 
he is also conscious that his relation to the world 
has changed ; and dominion over has taken the 
place of dependence on the world. In his ex]iosi- 
tion of Christian experience Ritschl thus returns 
to his starting-point in the tendency which he 
finds common to all religions. 

Much had to be rejected which has hitherto been 
regarded as essentially Christian, in order that this 
conception of religion might be consistently main- 
tained throughout the presentation of Cliristianity. 
One-sided as it is, it can be understood as a rejec 
tion of and opposition to naturalism, which reducse 
man to an insignificant result of the cosmic evolu- 
tion, and even as a recoil towards the Kantian 
exaltation of moral personality from an absolute 
idealism, which makes the individual man but a 
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moment in the evolution of the Idea or Spirit. As 
the heart makes the theologian, so the theology 
of Kitschl reflects his independent, vigorous, even 
aggressive, personality. 

2 . Philosophical agnosticism. — This religious 
pragmatism — this subordination of cognition to 
conation, of the interpretation of reality to the 
practical purposes of man, the maintenance of his 
own personality despite nature’s challenge — results 
in, and so explains, the second characteristic of 
his theology, viz. its philosophical agnosticism. 

(а) Phenomennlism. — The speculative interest 
must be repressed, and the practical must domin- 
ate. Ritschl cares to know only what he needs to 
know. The attitude is similar to that of Confucius, 
who declined to discuss the subject of spirits or of 
the future life as not immediately useful. An 
individual peculiarity here betrays itself as well as 
a reaction from the extremes of Hegelian specula- 
tion. About Ritschl’s metaphysics (in fact only 
epistemology) we need not concern ourselves, as it 
is really an afterthought, and not the basis of his 
system. His philosophical attitude may be very 
briefly indicated. It is at bottom a phenomenal- 
ism, which, while not denying the reality of the 
noumena, and even asserting that the noumenaare 
apprehended in the phenomena, refuses, though 
not consistently, to pass from the empirical appre- 
hension (the Vorstellunq) to the rational concep- 
tion (the Begriff) of reality. He is ever trying to 
arrest theological inquiry when it passes from the 
phenomenal to the noumenal. Inconsistently he 
deduces the phenomenon, the Kingdom of God, 
from the noumenon, the love of Goa ; but consist- 
ently he permits theology to discuss only the 
phenomenon, the work of Christ, and tries to atop 
its course before it reaches the noumenon, the 
person of Christ, although, it must be added, not 
quite efl'ectively. 

(б) Speculative theism rejected . — Unlike Schleier- 
macher, in whom mystical and metaphysical ele- 
ments blended, Ritschl throws all the stress on 
the experience of the moral personality. He is 
not less opposed to pantheism than to naturalism 
or materialism ; and over against both he sets a 
definite personal monotheism, which, however, he 
rests on an exclusively religious basis (with an 
inconsistent lapse to a moral argument), rejecting 
entirely speculative theism either as incompetent 
to deal at all with the problem or as offering only 
a solution which is irrelevant for Christian faith ; 
for his mind wavered between those opinions re- 
garding the question whether philosophy could 
or could not reach any conception of God. In 
denying the competence of philosophy to reach a 
world-view, he not only had the whole history of 
philosophy against him, but he could not even 
maintain his own position consistently, for he did 
attempt philosophically to defend Christian mono- 
theism against both pantheism and materialism ; 
and he did seek to show the inadequacy of the 
theistic arguments. His polemic against specula- 
tive theism was carried much farther than his 
purpose to defend the Christian idea of God 
against speculative modifications required, and 
than the truth in the matters in dispute justified. 
Further, he himself, in arguing against Strauss 
for a personal God, asserted the rational principle 
in both the cosmological and the teleological 
arguments. 

* A law [Gcsstz], a thing posited [G^netztes],’ he says, 'points 
back the understanding to the positing [setzenden] Spirit and 
Will, the moral order of the world to a law-giving [gesetz- 
gehenden] and purposefully guiding Author.’ i 
While in the first edition of his great work Ritschl 
accepted the argument for the existence of God in 
Kant’s Critique of Judgment, and maintained that 

I Rechtfertigung und Versohnung*, iii. 219, Eng. tr., p. 231. 
Observe the play on words. 


‘ the acceptance of the idea of God is not a practi- 
cal belief, but an act of theoretical knowledge,’ ' 
in the third edition he concluded the same argu- 
ment with the contradictory statement : 

'This acceptance of the idea of God is, as Kant observes, 
practical faith, and not an act of theoretical knowledge.’ 3 

His inconsistency is due to conflicting aims. Dis- 
trusting philosophy, and desiring to assert the sole 
claims of faith, he yet wanted theology to be 
regarded as a science, and not to be ignored by 
philosophy. Refusing the alliance, he tried to 
ward off the antagonism of philosophy. 

(c) Theory of value-judgments. — To the state- 
ment just quoted he adds : 

' If, accordingly, the correspondence of Christianity with 
reason is hereby proved, it is always with the reservation that 
the knowledge of God finds expression in another kind of judg- 
ment than that of the theoretical knowledge of the world.’ 3 

Here he gives his alternative solution of the 
problem of the relation of philosophy and theology, 
reason and faith. There need be neither alliance 
nor antagonism ; there may be neutrality. Even 
if philosophy and theology be both competent to 
deal with the doctrine of God, their conclusions 
need not be put in rivalry or conflict, because due 
to the exercise of different mental functions upon 
one object. Thus we come to the well-known, 
but much misunderstood, theory of value-judg- 
ments. 

To meet a common objection, it may be affirmed 
at the outset that the value-judgment is not less 
true, and is not meant to be taken as less true, 
than the theoretical judgment ; it is just as much 
a judgment about reality, and not illusion, as is 
the other. The distinction between the two kinds 
of judgment Ritschl expresses as follows : 

'Now to seek the difference in the sphere of the subject, I 
recall the double way in which the spirit further appropriates 
the sensations e.xcited in it. These are determined in the feel- 
ings of pleasure and pain, according to their value for the ego. 
On the other hand, the sensation is in the representation judged 
in respect of its cause, of what kind it is, and what is its rela- 
tion to other causes.’* 

The first way of regarding an object— its relation 
to, and value for, the self— yields the value-judg- 
ments ; the second— its nature and relations— the 
theoretical judgments. As, however, even in 
knowledge there is, and cannot but be, interest, 
we must distinguish between accompanying and 
independent value-judgments. In science we have 
the former, in religion the latter. 

• Independent value-judgements are all perceptions [Erkmnt- 
nxBse] of moral purposes, or hindrances to such purposes 
[Ztoeekwidrxgkeiten], m so far as they excite moral pleasure or 
pain, especially as they set the in motion to appropriate 
goiHl [Outer] or to protect itself against what is contrary.’ 
Not only are moral judgrments value-judgments ; so also are 
religious. ‘Religious knowledge moves in independent value- 
Judgrments, which refer to the position of man in regard to the 
world, and excite feelings of pleasure or pain, m which he 
either enjoys his dominion over the world accomplished by 
God's help, or grievously feels the lack of the help of God for 
that end.’® 

Religious value- judgments are concerned not 
with individual feelings, but with the universal 
relation of man to God as helped by God to gain 
dominion over the world ; they are not merely 
subjective as feelings are, but objective — i.e. true 
for all who stand in this relation to God. What 
is true in the theory is that moral and religions 
judgments are conditioned by personal character 
and experience, nnlike the theoretical judgments, 
in which methods of reasoning, common to all 
sound minds, are applied to data of perception 
apprehended by all sound senses. The pure in 
heart shall see God. If a man will to do the will, 
he shall know the doctrine. Although Ritschl’s 
unguarded statements of the theory offer some 

I P. 192. 2 p. 214, Eng. tr., p. 224 f. 
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justification for the cliav»e, the theory does not 
necessarily involve an intellectual dualism — that, 
e.g., the philosophically true might be the theo- 
logically false, or vice versa. The unity of all 
truth must be maintained, and it must be our 
endeavour so to unify our knowledge as to 
approach that unity as closely as we can ; and 
Ritschl was wrong in attempting to arrest the 
process. But this does not exclude our recogniz- 
ing that different methods of knowledge are neces- 
sary for different objects. The use that Ritschl 
made of the theory to prevent the thorough intel- 
lectual interpretation of the objects of Christian 
faith is to be condemned — not the theory itself. 
Religion by its very nature is concerned with ulti- 
mate reality. Its quest can end only when the 
eternal God is its refuge and underneath are the 
eternal arms ; and therefore to use a theory of 
religious knowledge to shut up faith within the 
phenomenal, and to shut it out of the noumenal, 
IS to deny it its full and abiding satisfaction. In 
religion the value of the object for the subject 
may be the starting-point, but its goal can be the 
assurance of its reality, and its harmonious rela- 
tion to the totality of reality ; e.g., Christ loses 
His value for faith as God, if there lingers the 
doubt, and there lacks the assurance, that He is 
God in reality. 

\d) Ecdesiastical dogma. — Rejecting the aid of 
philosophy on the one hand, and limiting the 
scope of religious knowledge to value-judgments 
on the other, Ritschl is necessarily opposed to the 
method of ecclesiastical dogma. In the first 
volume of his great work he gives an account of 
the history of the doctrine, and dissents not from 
results only, but also from methods ; in the third 
volume he criticizes as he constructs. It is 
Harnack, however, who in his Doqmengeschichte* 
(3 vols., Tubingen, 1909, Eng. tr., Hist, of Dogma, 
7 vols., London, 1894-99) has most fully carried 
out the Ritschlian condemnation of ecclesiastical 
dogma. Into the details of this criticism it is not 
necessary for the present purpose to go. 

(«) The doctrine of Christ. — An instance, but a 
crucial one, of the application of the Ritschlian 
method is the doctrine of Christ. Here we can 
test most thoroughly its adequacy as an interpre- 
tation of Christian faith. The place that Ritschl 
assigns to Christ in the Christian religion puts 
it beyond doubt or question that he means to 
affirm the divinity of Christ in reality and 
truth, although as a value-judgment, i.e. on the 
basis of Christian experience. His criticism of 
ecclesiastical dogma is very severe ; and he intends 
to affirm that Christ is divine even more ade- 
quately and correctly than it has done. Whatever 
we may think of his result, we must assume this 
intention, if we are to do him justice. He modi 
fies the current teaching about the work of Christ, 
from which, he insists, we must start in dealing 
with the person in four respects : (a) he puts 
personal vocation for office ; (/3) he lays stress on 
the likeness of the Founder and the members of 
the Christian community on the ground that 
‘ what Christ is for us must be verified in the 
transfer of His w’orth to us ’ ; ^ ( 7 ) consistently 
with the prominence that dominion over the world 
has in his conception of Christian life, he subordin- 
ates the priestly (or Godward) and the prophetic 
(or manward) function to the kingly ; (5) instead 
of assigning the three functions to different periods, 
he insists that there is a continuity in the exercise 
of all the three in the state of humiliation and of 
exaltation. The perfect fulfilment, in doing as in 
Buffering, of His vocation yields us the ethical esti- 
mate of His person. His vocation being what it 
is, the revelation of God to man and of man to 

r Rechtfertigung und Versohnung*, iii. 395, Eng. tr., p. 418. 


God, i.e. wholly within the mutual rel.-ition of 
God and man, the religious valuation inevitably 
follows on the ethical in the pieilieate of Ills 
divinity. He who in all respects peiieetly lealizes 
the relation of God to man and of man to God is 
God. As He in His vocation identifies Himself 
with God, so God in His mind and will identifies 
Himself with Him. 

‘The personal purpose of Christ for Himself has the same 
content as is inclutleci in God's purpose for Himself, wiiuii 
Christ knew and willed as such : and accordingly He as the 
bearer of the divine purpose for self is in anticipa- 

ti<m known and loved by God.' i 

Even although He brings men into the same rela- 
tion to God as He holds Himself, He nevertheless 
in our religious estimate of Him as God is unique. 

‘As He as the Founder of the Kingdom of God, or as the 
bearer of the moral dominion of God o^er mankind, is the 
Uniqua One lEtnzrg'tf) comparison with all othcr-^ ho have 
received from Him the same dual determinariou \ 
mttno], so is He that Beinpr in the world m 'those self- 

end God makes His own eternal self-end in an oniriual tuanner 
operative and manifest, whose vvliole activit) in Ihs \ocution 
accordingly forms the content of the complete re' elation of 
God present in Him, or in w’hom the Word of God is a human 
person.’ 2 

So far many theologians would heartily go with 
Ritschl, but he bids them stop here. Cliri.'-t is 
given to men as the Revealer of God that they 
may believe in Him ; and tliis faith in Him can be 
disturbed only by vain attempts to otter a seientiiic 
explanation of Hi.s relation to God His Father. 
That the theologian cannot arrest his inquiry at 
this point Ritschl himself shows by going beyond 
it at a later stage of his discussion. The reasons 
for which the predicate of divinity may be ascribed 
to Christ are : (a) His grace and truth, (jS) His 
dominion over the world in His independence of it 
alike in action and in passion, {y) His success in 
establishing on earth a community in which He 
reproduces His own relation to God, wliicli, original 
in Him, is imparted to others by Him. At this 
point Ritschl makes his speculative attempt to 
get from the phenomenal to the noumenal, from 
the temporal to the eternal. Hi.s statement must 
be given in his own words, lest a paraphrase might 
put too much or too little into them : 

‘The unity and the similarity with God, which the Kinjrdom 
of God must command in order to he understood as the objec- 
tive of the love of God, belongs to the same onlj in so far as it 
is evoked by the Son of God, and subordinates itself to Hun as 
Ixjrd. Accordingly, the love of the Father is in the first place 
, directed to the Son of God, and only (or His sake to the coni- 
; munity of which He is the Lord. If these relations, further, 
j are eternally posited in the loving will of God, then it arises 
I from this our knowledge, that the specific significance of Christ 
I (or us IS not already exhausted in this, that we \alue Hun os a 
j revelation temporally limited. But it further belongs to this— 
that He as the Founder and as the Lord over the Kingdom of 
God, is in the same way the object of the eternal knowledge 
and \ ohtion of God as is the moral union of men, Iiioh through 
Him becomes possible, and which possesses in Hun its Ivpe, or 
rather that He, in the eternity of the divine kno'vledge an<l 
volition also precedes His coumiunity.'S 

This statement miyht mean only an ideal pre- 
existence of the community as of the Founder. 
While Ritschl, on the one hand, re affirms his con- 
viction of the mystery of the relation of the Son to 
the Father — ‘ the eternal divinity of the Son of God 
is completely intelligible for God Himself alone 
— yet, on the other, he asserts the necessity for our 
thought of setting aside as regards God the differ- 
ence which we can make in man between willing 
and fulfilling, since we cannot conceive a volition 
of God, as it were, eternally sus])eiuled from action ; 
and accordingly he draws the inference : 

‘ Christ exists for God just such as [‘ als derjemge,' ‘ als der ’] 
He is revealed to us in temporal limitations. But this only for 
God; for os pre-existing, Christ is hidden from us ’ ^ 

He cannot mean that the histm ic.al circumstances 
of the person and work of Christ exist eternally 

1 liechtfertifinng und Versvhnviuj*, liL 426, Eiig. tr., p. 450 f 
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for God as they are recorded for us ; for he does 
recognize tliat as pre-existing Christ is a mystery 
to us, and cannot, therefore, be in all particulars 
just as He is known in history. What character- 
izes Him as divine, that and that only we may 
suppo-e to exist eternally in God. This falls short 
but moves in the direction of the doctrine of the 
Trinity as speculatively construed, in which stress 
is laid on the necessity of a personal object of the 
love of God. An eternal object of knowledge and 
volition might be ideal ; must not an eternal object 
of love be personal ? And does not Ritschl in the 
statement quoted speak of God’s love as liist 
directed to the Son ? The conclusion of the matter 
seems to be that he goes as far in affirming real 
pre-e.xistence as his phenomenalism allows. 

3. Historical positivism. — Rejecting the aid of 
philosophy in giving objectivity to the judgments 
of value, Ritschl seeks to escape the subjectivism 
which his theory of knowledge in religion seems to 
involve by his historical positivism. What is 
often forgotten in the criticism of Ritschl is that 
the judgments of value do not give themselves 
their own content ; in them through religious 
appreciation there is intellectual apprehension of 
an objective reality ; and that reality is given in a 
historical revelation. 

(а) Attitude to revelation. — In his attitude to 
historical revelation there are both attachment to, 
and detachment from, his intellectual environment. 
With Hegel he values history in relation to the 
moral and religious life of man, as the 18 th cent, 
with its abstract naturalism had failed to do. To 
this his religious pragmatism also led him ; the 
religion which achieves dominion over the world 
must have firm footing in the world. Nevertheless, 
though he was for a time an adherent of the school 
of Baur, and preserved the methodical critical dis- 
cipline of that school, one must admit that his 
treatment of the Scriptures is not always critical ; 
his exegesis is sometimes dogmatic rather than 
historical. Further, he isolates the Christian re- 
ligion and its forerunner, the Hebrew, from the 

eneral movement of man Godward in human 

istory ; he is unaffected by the influence of religi- 
ous psychology and the comparative study of 
religions, which dominate the religious-historical 
school. 

(б) Use of the Scriptures. — Ritschl does not use 
the Bible, as the Protestant scholastics had done, 
as an inspired textbook of theology. His con- 
ception of religion limits his appreciation of re- 
velation ; the divine supply in revelation corre- 
sponds to the human demand in religion. His 
conception of the Kingdom of God, as we shall see, 
is not historical, but dogmatic, and may be taken 
as an instance of how he uses the Scriptures as the 
basis of his system. The person and work of 
Christ as the Revealer of God, and so the Founder 
of the Kingdom of God — that is his dominating 
interest. But he recognizes the value of the inter- 
pretation of Christ by the primitive community. 
As the Founder of the community. He can be 
under.stood only as we know what the communitj’, 
in its historical beginnings, thought of Him ; and 
the inquirer must even assume the same relation 
to Him within the community of his own time. 

‘The full compass of His historical reality one can reach only 
from the faith in Him of the Christian community ; and even 
His intention to found the same cannot be understood histori- 
cally in its completeness if one does not subordinate oneself to 
His Person as a member of that community. ... It would be 
a falseU urKter-.tood purism if one were to prefer the less de- 
veloped iridu ations of Jesus in this respect to the forms of the 
apostolic rejiresentations. Further, one will be justified in not 
levelling (lou n the most developed forms of the Pauline struc- 
ture of thought, but in maintaining them erect in theological 
use, bec.iiise they sen-e the purpose of expressing most dis- 
tinctly the contrast of Christianity and Judaism.'! 

1 Rechtfertigrng UTid Versuhnung*, iii. 3, Eng. tr., p. S. 


Thus the idea of the Kingd.om of God is inter- 
preted not at ■ ■ ■■ jjQj. only 

ethically, but Pauline circle 

of ideas is included in the historical revelation. 
This does not involve, however, that Ritschl seta 
up Paul as an infallible theological authority. 
When he does not agree with Paul, he does not 
hesitate in setting aside his teaching ; an apostolic 
idea is not necessaril3‘ a theological rule.^ There is 
even something arbitrary in his use of the Scrip- 
tures. A doctrine is true, not because it is in the 
Bible, but because it verifies itself experimentally 
and practically. 

(c) Pragmatic view of the Bible. — Ritschl does 
not deal with the apologetic problem of proving 
the value and authority of the Scriptures. He 
writes for and within the Christian community, 
for which the problem does not press for solution. 
With all that is included in Christian evidences he 
does not concern himself. Maintaining as he does 
the independence of religion, it is probable that 
the answer which he would have given to the 
question of the authority of the Scriptures would 
have been that they are the records of the historical 
revelation which meets the religious need of man. 
Here again is pragmatism ; what works as religion 
is true as revelation. His historical positivism 
explains his antagonism to the two types of religion 
which depreciate history — mysticism and philo- 
sophical theism. The problems that now press on 
us most are those for which he offers no solution 
directly. 

4. Moral collectivism. — As a historical revela- 
tion gives the content to the value-judgments (the 
formal principle), so the Kingdom of God gives the 
regulative idea (the material principle, as the doc- 
trine of justification had been at the Reformation). 

(a) The primacy of the doctrine of the Kingdom. 
— It is true that he speaks of the Kingdom of God 
and redemption as the two foci of Christianity ; 
but there can be no doubt that in reality he sub- 
ordinates the doctrine of redemption to the doctrine 
of the Kingdom as the means to the end on account 
of * the recognized teleological character of Christ- 
ianity.’* The account which he gives of the re- 
lation in the mind of Christ between the two ideas 
points to such a subordination : 

‘The purpose recosrnized by Christ of the universal moral 
Kingdom of God evoked in Him the recognition of and the re- 
solution for the kind of redemption which He accomplished by 
maintaining His fidelity to His vocation, and His blessed com- 
munion with God in suffering unto deatb/3 

So also does his speculative deduction of the 
Kingdom of God from the love of God as its neces- 
sary object. Further, in his treatment of sin and 
salvation the conception of the Kingdom of God 
dominates ; he is concerned not with man’s actual 
condition of sinner, but with his possible destina- 
tion as a citizen of the Kingdom of God. While 
Christian theology must be pistobasic, resting on 
personal faith, bibliospheric, getting its contents 
from the Scriptures, and Christocentric, having 
Christ as its standard, it is as the Founder of the 
Kingdom (the King) that He reveals God (the 
Prophet) and redeems man (the Priest). 

(b) The Kingdom defined. — It has already been 
pointed out that Ritschrsuse of the ideaof tlie King- 
dom of God is quite unhistorical, as the recent discus- 
sions have shown. In his Unterricht he so defines 
the term as to bring to it as the centre the two foci : 

‘The Kinirdom of God is the highest good assured by God 
to the community founded by His revelation in Christ ; yet it 
is regarded as the highest good, only inasmuch as at the same 
time It is reckoned as the moral ideal, for the realization of 
which the members of the community bind themselves to one 
another by a definite mode of reciprocal action.’* 


! See Rechtfertigung und Versohnung, iii. 311, Eng. tr,, 
p. 359. 

2 Ib. p. 9. 3 Ib. p. 10. 

* Unterricht in der christl. Religion^ p. 3, Eng. tr., p. 174 f. 
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Wliile the religious good (justification and re- 
demption) is put in the fore-front, yet the second 
clause shows that the religious good is subordinated 
to the moral ideal. It is quite in accord with 
Ritschl’s religious pragmatism, with its emphasis 
on action rather than thought or feeling, with its 
detachment from philosophy and its attachment 
to history, that his theology should issue in this 
moral collectivism. His affinity is with Kant 
rather than Hegel or Schleiermacher ; but he ad- 
vances beyond Kant’s individualism to collectivism. 
It is to the community that the religious good of 
justification or redemption belongs, and the indivi- 
dual appropriates the good for himself only as he 
reckons himself a member of that community and 
within it sets himself, by actions from the motive 
of love, to the realization of its common ideal. If 
redemption is a means towards the Kingdom of 
God, Ritschl is quite consistent in maintaining 
that the individual can make this good his own 
only as he enters the community and accepts its 
common tasks. While, of course, he is not think- 
ing of an ecclesiastical organization exclusively, 
he so far identifies Church and Kingdom that it is 
the same community of believers which as the one 
worships God and as the other acts, in the relations 
of its members, from love, the Church being as it 
were the Kingdom on its knees with hands folded 
in prayer, and the Kingdom the Church on its feet 
with the tools for work or weapons for warfare in 
its hands. As identical with the Kingdom, Ritschl 
would say of the Church : ‘ Extra ecclesiam nulla 
salus.’ The individual is not forgiven by God’s 
ace, immediate and direct, when he repents and 
lieves ; but these isolated acts of justification 
‘are only the temporal appearances of the one 
eternal resolve of justification for mankind for 
Christ’s sake ’ ; 

for ‘ there is one Divine predestination according to which out 
of the totalitv [Gesammtmaise, totai mass] of the human race 
the totaiity [Gesammtheit^ organic total] of the new creation 
will be evoked.’ 1 

Ritschl does not in these words teach a restricted 
election, as he admits that God’s wrath conditions 
God’s love only as the resolve of God finally to 
extinguish the life of those who ultimately oppose 
themselves to His purpose in the Kingdom ; but 
still it is the community rather than the individual 
that is his interest as a theologian. Further, in 
developing this argument he maintains that God’s 
purpose is realized in nations rather than in indi- 
viduals, so that it is in his citizenship and conse- 
quent participation in the national religion that 
the individual becomes a member of the Christian 
community ; and that only the historical nations 
of the West seem capable of realizing that purpose. 
This is a trait characteristic of German theology, 
which since the days of Luther has identified 
nation and Church, patriotism and piety, in a way 
which recalls the national religion of the OT 
rather than the individualism (already reached 
by Jeremiah and Ezekiel) and, therefore, the uni- 
versalism (presented even in the Deutero-Isaiah) 
of the NT. 

(c) The Koiyarla of the Spirit. — We may fully 
recognize the merit of Ritschl in emphasizing 
Christian character and conduct against a mere 
religious dogmatism or emotionalism (orthodoxy 
or pietism) and in giving prominence to the Christ- 
ian community. The NT demands the fruits of 
the Spirit as the test and proof of faith ; and the 
love of the Father through the grace of the 
Son has for Paul its issue in the Koivuvia of the 
Spirit (not the individual possession of a common 
Spirit, but the common participation in one Spirit). 
Yet Ritschl is one-sided; Christian experience as 
the realized relation of God and man has its owm 
intrinsic value, and not merely as the Sivapit, of 

1 Rechtfertigung und Versohnung, iii. 123, Eng. tr., p. 128f, 
VOL. X. — 52 


which character is the even although 

faith is energetic in love (Gal 5®); and the Father, 
as Christ has taught us, cares for, seeks, and 
saves each and all of His children. Ritschl’s antag- 
onism both to mysticism and to pietism is due to 
this moral collectivism. 

HI. The school of Ritschl. — Although 
Ritschl had many grateful scholars, it was not till 
after thirty years’ activity that his school began 
to be formed. It W'as a letter of W. Herrmann 
(Jan. 1875) that Ritschl himself regarded as the 
beginning of a common theological movement. 
Herrmann had not been a student of Ritschl, but 
of Tholuck and Julius Muller (both mediating 
theologians), and yet he confessed that Ritschl’s 
writings had had a decisive infiuence on his theo- 
logical development.^ In 1876 Harnack extended 
his influence to Leipzig. Schurer as editor of the 
Theologische Literaturzeitung in 1876 also made it 
the chief organ of the school, until it came to be 
represented also by the Christliche Welt in 1887, 
and the Zeitschrift fur Theologie und Kirche in 
1891. From 1876 appeared the Zeitschrift fur die 
Kirchengeschichte, of which Ritschl himself was an 
editor and contributor. By the influence of Stade 
there was formed in Giessen, in 1878, a theological 
faculty largely inspired by Ritschl, and including, 
besides Stade, F. Kattenbusch, E. Schurer, A. 
Harnack, and J. Gottschick. In Gottingen itself 
Ritschl did not enjoy any general popularity ; but 
many of the best students came to him. Although 
his personality impressed those who came into 
contact with him, his infiuence was exercised 
mainly by his writings, and continued as great 
after nis death as during his life. His theology 
was dominant in Berlin, Marburg, Tubingen, 
Bonn, Jena, and (for a short time) Leipzig. 
Hermann Schultz and J. F. T. Brieger, though 
not his students, associated themselves with 
Ritschl. To the first generation of his students, 
besides those that are mentioned above, belong J. 
Kaftan, T. Haring, P. Lobstein, and H. H. Wendt ; 
to the second circle of those who had either heard 
Ritschl himself or been influenced by some of his 
followers belong S. Eck, O. Kirn, F. W. B. 
Bomemann, F. A. Loofs, M. W. T. Reischle, P. M. 
Rade, Otto Ritschl, F. Traub, J. Weiss, and even 
Troeltsch, who has, however, since followed other 
paths. By the end of the 19th cent., however, 
divergences of interest and conviction showed 
themselves, and the unity of the school was broken. 
Some of the older Ritschlians, whose interests 
were critical, have gone over to the religious- 
historical school ; others, whose interests were in 
dogmatics, have attached themselves to the modern 
positive school, which seeks, on the one hand, to 
retain the orthodox inheritance, and yet, on the 
other hand, by restatement to meet the demands 
of literary and historical criticism. It must be 
admitted then that, while Ritschl has permanently 
enriched theology in his WTitings, the school which 
was formed by his influence has run but a short 
course. 

I. Features common to all disciples. — Although 
ready to acknowledge their indebtedness to 
Riischl, yet his disciples are also so given to assert- 
ing their independence even by criticism of the 
master that Pfleiderer has asked the question ; 

* Do not their opinions now already differ in so many ways 
that it appears perilous to bring them together under a common 
label?’ 2 

Nevertheless there are several common features : 

‘ttj The exclusion of metaphysics from theology, (2J the 
rejection consequently of speculative theism ; [3] the condemna- 
tion of ecclesiastical dogma as an illegitiniate mixture of theo- 
logy and metaphysics ; [4] the aiit.agoiiism shown to religious 
mysticism as a metaphysical type of piety ; [o] the practical 


r O. Ritschl, Albrecht Ritschls Leben, ii, 267. 
t Die RitschCsche Theologie, p. 77. 
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conception of religion ; [6] the consequent contrast between 
religious and theoretical knowledge; [7] the emphasis laid on 
the historical revelation of God in Christ as opposed to any 
natural revelation ; [S] the use of the idea of the kingdom of 
God as the regulative principle of Christian dogmatics ; the 
tendency to limit theological investigation to the contents of 
the religious consciousness.’ i 

Not all the adherents of the school have con- 
cerned themselves with all these features ; some 
were attracted to Ritschl in one way, others in 
another ; and yet there is such organic unity in 
Kitschl’s system that we may claim in these 
respects a general agreement. 

2 . Herrmann. — Herrmann has in his Metaphysik 
in dcr Theologie (Halle, 1876) and in his Die 
Meligion im Verhaltnis zum iVelterkennen und zur 
Sittlichkeit (do. 1879) treated with vigour and 
rigour the relation of metaphysics to theology. 
His book, Der Verkehr des Christen mit Gott 
(Stuttgart, 1886, “1892, Eng. tr.. The Communion 
of the Christian with God-, London, 1906), which 
may be described as a religious classic, expresses 
unreservedly, in its critical discussion, the antag- 
onism to religions mysticism, and yet in its 
positive treatment of the relation of the Christian 
to God through Christ it is marked by what many 
would call mysticism ; for it very closely resembles 
what has been called Paul’s faith-mysticism. It 
is true that it confines ‘ the inner life ’ of Jesus, 
in which the Christian is found of God, to the 
historical representation ; but it is to empty the 
book of meaning to suppose that Herrmann con- 
fines communion with God to the recall, however 
vivid, of the earthly Jesus, and excludes experi- 
ence of the heavenly Christ as a present reality, 
although in the form of ‘the inner life’ of Jesus. 
It is against a metaphysical and a non-historical 
mysticism that Ritsehlianism sets itself ; but it 
goes beyond the NT when, as in Ritschl and 
Herrmann (not Kaftan), it excludes the Risen and 
Exalted Lord as the object of knowledge. In the 
same book Herrmann develops the doctrine of 
revelation most fully. Without excluding, and 
ultimately admitting, the Scriptures generally as 
the channel of revelation, he holds that it is in the 
fact of the ‘ inner life ’ of Jesus that God primarily 
reveals Himself to us. His moral and spiritual 
perfection, on the one hand, and His grace to 
sinners, on the other, give us certainty of, and 
confidence towards, God as love. He so lays 
stress on the personal experience of inward trans- 
formation by this ‘inner life’ of Jesus as God’s 
act of revelation that he obscures the truth that 
there is preserved and diffused in the Holy Scrip- 
tures the permanent and universal historical reve- 
lation, as the ever available source of this personal 
experience (see Der Bergriff der Offenbarung, 
Giessen, 1885, Warum bedarf unser Glaube ge- 
schichtl. Thatsachen ?, Halle, 1884). While Ritschl 
otiers no proof of the truth of the Christian revela- 
tion, Herrmann answers the question as follow's : 


‘ There are two objective bases on which the Christian con- 
sciousness of communion with God rests. First, the historical 
fact of the person of Jesus. This fact is a part of our own 
reality. . . . Secondly, the fact that the moral demand lays 
claim to ourselves. . . . God brings it about that the good ceases 
to ' ■ i ' . j ' beirins to be the element in 

wh. ■ .. . . ■ ■ . bases there are not for the 

tru ■ f ■ . ‘ ■ .-■ ■ i : 


There is a warm glow of personal devotion to 
Christ in Herrmann wiiich is somewhat lacking in 
Ritschl himself. He has latterly given more atten- 
tion to the subject of Christian ethics (Rbniisch- 
knthol. und evangel. Sittlichkeit, Marburg, 1900 
[Eng. tr., in Faith and Morals, London, 1904], 
Ethik, Tubingen, 1901, Die sittlichen Weisungen 
Jesu, Gottingen, 1904). 

3 . Kaftan. — Kaftan, to whom Ritschl was in- 
debted for the term ‘value-judgment,’ often takes 


1 Garvie, Tht Ritschlian Theoloay^, p. 23 f. 

2 Verkehr dee Christen mit Goii^, p. 80 f., Eng. tr.2, p. 102 f. 


quite an independent course. He admits a mysti- 
cal element in Christian faith, and objects to the 
narrowing of the term by Ritschl and Herrmann ; 
he insists that ‘ the highest good of Christianity is the kingdom 
of God above the world,’ and that consequently ‘ to this religion 
there is accordingly equally essential a mystical side, turned 
away from the world, and an ethical side turned tow'ards the 
world.’ 1 

Kaftan also differs from Ritschl in his defini- 
tion of religion. Instead of describing the common 
tendency, he claims to be able to determine the 
common element — man’s feeling of dissatisfaction 
with this world, and the search for a satisfj-ing 
good, either natural or moral, in or beyond the 
world. On tlie postulate by the practical reason 
of a highest good he rests his proof of the truth of 
Christianity. \n Das Wesen der christl. Religion 
(of W'hich the first edition appeared in 1881) he 
deals with the nature of the Christian religion ; in 
the companion volume. Die Wahrheit der christl. 
Religion (Basel, 1888, Eng. tr.. The Truth of the 
Christian Religion, 2 vols., Edinburgh, 1894), he 
offers the proof of its truth : [a) first of all he 
gives a criticism of ecclesiastical dogma in order 
to expose its failure as an apologetic ; (b) next, 
insisting on the primacy of the practical reason, 
he rejects the traditional speculative method ; (c) 
lastly he oflers his own proof. 

(a) ‘ Only the Christian idea of the kingdom of God as the 
chief good of humanity, answers to the requirements which 
must be made of the true, rational, absolutely valid idea of the 
chief good.’ O) There has been ‘ a special revelation of that 
kingdom of God in history.' (y) As these two postulates of the 
practical reason have been fultilled in the Christian revelation, 

* the reasonableness and the absoluteness of the faith reposed in 
it ’ have been proved. 2 

As the second stage of the above argument 
shows. Kaftan also attaches importance to the 
historical character of revelation. He has turned 
his attention to the restatement of the Christian 
faith in the new intellectual situation (Glaube und 
Dogma, Bielefeld, 1889, Brauchen wir ein neues 
Dogma ?, do. 1890, Zur Dogmatik, Tubingen, 1904 ; 
specially noteworthy is his Dogmatik, do. 1897). 
As these titles show, he does not accept Harnack’s 
restriction of the term ‘dogma.’ What he means 
by it is the intellectual expression of the contents 
in faith. 

4 . Other writers. — Kaftan and Herrmann repre- 
sent the more positive tendency in the Ritschlian 
school, and on many points of doctrine desire to 
come to an understanding with the evangelical 
theology ; still more so Haring. Harnack, whose 
manifold interests and activities as a scholar 
cannot be noted here, represents the more critical 
tendency, and his point of contact W'ith the school 
has already been discussed. So also does Wendt. 
Popular accounts of the theology of the school are 
W. Bornemann, Unterricht im Christentum (Got- 
tingen, 1890), and, although more advanced in its 
critical standpoint than the school as a whole, 
Harnack, Das Wesen des Christentums (Leipzig, 
1900, Eng. tr., What is Christianity?, London, 
1901). Reischle discusses the same problem as 
Harnack in his pamphlet ‘Der Glaube an Jesus 
Christus und die geschichtliehe Erforschung seines 
Lebens ’ (Aufsatze und Forfraye,Tubingen, 1906) but 
from a more positive standpoint. His Ghristliche 
Glaubenslehre (Halle, 1902) is a brief summary of 
Christian doctrineof a constructive tendency. He, as 
it w ere, stretched one hand backw-ard in his helpful 
exposition of the theory of value-judgments in his 
Werturteile und Glaubensurteile (Halle, 1900), and 
one forward in his critical discussion of the methods 
of the now dominan 
his Theologie und . 

1904). Ritschl’s son ; i 

I Das Wesen. der christl. Religion^, Basel, 1888, p. 262 f. 

- The Truth of the Christian Relioion, ii. 325, 383 f. The 
writer has not the German original within reach to give the 
references to it. 
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<yheory of value-judgments in his pamphlet Veber 
Werthurtheile (Freiburg, 1895). Both he and 
Reischle have done much to remove misconcep- 
tions and to introduce modifications so as to get 
rid of objections to this characteristic feature of 
the Ritsclilian theology. 

IV. The isfluexce of Ritscbl. — What 
gave Ritschl his influence over so many notable 
scholars and thinkers? His strong personality 
and his wide learning would not have sufficed, had 
not the theological situation given him his oppor- 
tunity. The service which he rendered, according 
to Rade,* was fivefold : he broke the Hegelian 
yoke : he ended the confusion and compromise of 
the mediating theology ; he was more fully the 
exponent of Luther than the Neo-Lutherans; he 
was truly a Biblical theologian ; and he had 
regard both to the interests of the Church and to 
the claims of practical life. 

I. The new theological position. — Since his 
influence in Ids school was dependent to some 
extent on these temporary conditions, the changed 
intellectual situation has necessarily lessened that 
influence, as the differences within the school itself 
show. Three changes may be specially mentioned. 
There has been a philosophical revival — a neo- 
idealism which takes due account of the progress 
of knowledge. The literary criticism, of which 
Ritschl did not take full account as it existed in 
his own day, has developed into a historical criti- 
cism, against the negative conclusions of which 
Ritschl’s system is not protected, but which, as 
has already been indicated, has affected members 
of his school ; so that those who have not identified 
themselves with the tendency have been compelled 
to offer a defence of their faith against it. Prob- 
ably the greatest contrast between the theological 
position in Hitschl’s and the present time is due 
to the study which is now given to the religions 
of the world (the history of religions, the psy- 
chology of religion, the comparative study of re- 
ligions). 

z. Weaknesses of the Ritschlian teaching. — 
Weaknesses in his theology, apart from its irrele- 
vance to the problems and needs of the hour, have 
been more clearly recognized with the lapse of 
time. The epistemological foundation is not solid 
rock, hut shifting sand. His conception of religion 
seems now far too narrow, too much affected by 
‘ the personal equation,’ in view of the extensive 
and varied knowledge which we now have of the 
religious life, especially what we may call its 
enthusiastic aspects, the place and power of 
emotion in it. While he accepted the modem 
critical position as regards the Bible, he was not 
thorough in the application of the method, and so 
much of his exegesis now seems arbitrary, even 
dogmatic, imposed on rather than evoked from 
the text. For those to whom the evangelical type 
of Christianity makes the strongest appeal Ritschl’s 
treatment of sin and salvation must now seem 
quite inadequate. For those to whom the Bible, 
even w'hen studied from the modern standpoint, 
still approves itself the literature of divine revela- 
tion anil human redemption the treatment of the 
Holy Scriptures bj' Kitscld must often prove dis- 
appointing ; there seems much more to be got out 
of this treasure-house than he has found in it. To 
the mystical type of Christianity Ritschl must be 
an ofl’ence : and it must be admitted that he does 
not recognize what is true and worthy in mysti- 
cism. The speculative type of Christian will not 
be satisfied with the essays in speculation that he 
inconsistently made, and will desire such an inter- 
pretation of reality as Ritschl even rudely turned 
his back upon. To the practical type of believer 
he will make his strongest appeal, although there 
1 RGG iv. 2336. 


are many practical problems of to-day of which he 
betrays no knowledge whatever. 

3. Ritschl’s merit. — Has his theology then only 
a historical interest, and no present value ? So 
vigorous a personality in a masterly way shaping 
a system which, apart from some inconsistencies, 
has an organic unity so lacking in much of the 
theological thought of to-day command.? respect. 
In a time when there are so many cross-currents 
in religious thought and life much is to be learned 
from the independence and solidity of his religious 
attitude ; and against the many challenges of 
religion his assertion of its place and power as 
giving sure footing to the soul is reassuring. This 
appeal to the Christian experience can never lose 
its force. That he rescued theology from its pre- 
carious support in philosophy and discovered for it 
securer foundations in history remains his merit, 
even if historical criticism makes the defence of 
his position more difficult than it ever appeared to 
be to him. From him too theologians may learn 
to construct as they criticize — to advance to new 
positions not by disregarding the thought of the 
past, but by rethinking and, when needful, re- 
shaping that thought. A theology will hear 
richest fruit for the future which strikes deepest 
root into the past. Here learning is the servant 
of insight. Ritschl’s stress on the Christian com- 
munity is not only in harmony with the modern 
conception of society as organic, but is a necessary 
corrective of an individualism within the Christian 
churches which has not yet recognized the signifi- 
cance of that conception. While his representa- 
tion of Christianity as an ellipse with two foci 
may well be forgotten, his inability to maintain it 
is a convincing proof of the need of some one regu- 
lative principle in theology. If modern scholar- 
ship forbids his unhistorical use of the term 
‘ Kingdom of God,’ some other conception more 
central still must be sought for. Can it not be 
found in the Christian doctrine of God as expressed 
in the apostolic benediction — the love of the 
Father through the grace of the Son in the com- 
munity of the Spirit ? 

4. British appreciation. — In Britain Ritschlian- 
ism at first had a very hostile reception ; but soon 
the tide turned, and, although the movement 
never gained any popularity, and no prominent 
British theologian has avowed himself a disciple 
of Ritschl, the interest has continued and the 
appreciation increased ; it is probable, however, 
that, as in the land of its birth, so here, the influ- 
ence of the school is at an end ; but in tbe matters 
mentioned above it has made a permanently valu- 
able contribution to Christian thought. 

Litkratcrk.— To the works mentioned in the article the 
following books on the movement may be added : C. Fabricius, 
Die Entrncklui^ in AlbrecUt Ritschh Theotogie ion 187U bit 
JS80 ' ' I ■ > . . . - .. auptvtrke darge- 

stellt '.hbtter, DarsUUung 

und It RitschVs^, Bonn, 

1887 . jchischen Dogmatilfl, 

Leip: , •• A. Ritschlt und die 

evangel. Kirche der Gegenwart, Berlin, 1897, i. (specially valu- 
able); J. Wendland, Albrecht Ritschl and seine Schuler, do. 
1800 ; W. Herrmann, Der evang. Glauf^e und die Theologie 
Albrecht Ritschts, Marburg, 1896; A Titius, ‘Albrecht Ritschl 
und die Gegenwart,’ in SK Ixxxvi. [1913] 64 ff.; F. Katten- 
busch. Von Schleiermacher zu Ritschl^, Giessen, 1901 ; A. 
Harnack, ‘ Ritschl und seine Schule,’ in Reden und Aufsatze'^, 
do. 1901), ii. 34511. ; F. Traub, ‘ Ritschls Erkenntnistheorie,’ in 
ZTK iii. [1894] 91-129; J. Steinbeck, Das Verhattms von 
Theologie und Erkenntnistheorie, Leipzig, 1898 ; R. Esslinger, 
Zur Erkenntnistheorie Ritschls, Zurich, 1891 ; M. Scheibe, 
Die Bedeutung der Werturteile fur das religiose Erkennen, 
Halle, 1893; H. k-udeniann. Das Erkennenunddie Werturteile, 
Leipzig, 1910 ; R. Wegener, A. Ritschls Idee des Reiches 
Gottes, do. 1897. 

While some of the above works are critical in their attitude, 
the following are hostile; O. Pfleiderer, Die RitschTsche 
Theologie, Brunsw-ick, 1891 ; F. H. R. Frank, Zur Theolnoie 
A. Ritschls^, Leipzig, 1891 ; C. Stange, Der dogniatische 
Ertrag der Ritschlschen Theologie nach Julius Kaftan, da 
1906 ; 'F. Nippold, Die theol. Einzelschule im Verhaltniss zt. 
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«>ang. Kirch«, Berlin, 1893 (in opposition to this B. Stade, Die 
^organisation der theologiscken Fakultdt zu Giessen^ Giessen, 
1894). 

There are two French books worth mention : H. Schoen, 
Les Origines kistoriques de la th4ologie d« Ritsckl^ Paris, 1893; 
M. Gogruel, Wilhelm Herrmann et U probl^me religieux aoiutl^ 

do. 19U5. 

The following books in English are in order of publication : 
L. Stahlin, Kant, Lotze, and Ritschl, tr. D. \V, Simon, 
Edinburgh, 18S9 ; J. Orr, The Christian View of God and the 
World, do. 1893; J. Denney, Studies in Theology, new ed., 
London, 1S95 ; Orr, The Ritschlian Theology and the EoangelU 
cal Faith, do. 1897 ; A. E. Garvie, The Ritschlian Theology : 
Critical and Constructive, Edinburgh, 1899, 21902 ; A. T. Swing, 
2'he 2'heology of Albrecht Ritschl, New York and London, 1901 ; 
Orr, The Progress of Dogma, London, 1901, Ritschlxanism i 
Expository and Critical Essays, do. 1903 ; J. K. Mozley, 
Rxtschlianisyn, do. 1909; E. A. Edghill, Faith and Fact: A 
Study of Ritschlianism, do, 1910 ; Garvie, The Christian 
Certainty amid the Modem PeipUzity, do. 1910, chs. viii. and 
XV. ; G. Halliday, Facts and Values : a Study of the Ritschlian 
Method, do. 1914; R, Mackintosh, Albrecht Ritschl and his 

School, do. 1015. Alfred E. Garvie. 

RITUAL.— See Prayer, Worship. 

RIVER, RIVER -GODS. —See Water, 
Water-gods. 

ROMAN CATHOLIC CHURCH. — See 

Western Church. 

ROMAN RELIGION.— The religion of the 
Roman people ia a very complex subject ; and 
this complexity is mainly due to the extra- 
ordinary development of a small city-State (with 
its own religious ideas and organization, and 
composed of families and gentea eacli practising 
its own simple relirious rites) into a great 
Empire, which gradually absorbed all the peoples, 
civilized and semi-civilized, lying around the 
basin of the Mediterranean, and which at all 
times was ready to admit the religious ideas and 
cults of foreign peoples, under certain conditions, 
within the circle of its own religious operations. 
It will be obvious tliat, if by the Roman people 
we understand the inhabitants of the Roman 
Empire after its complete development, no 
sufhcient account of it can be given in a single 
article ; but, if our subject be limited to the re- 
ligious ideas and practices of the Roman citizens 
who acquired and governed that Empire down to 
the 2nd cent. A.D. and the age of the Antonines, 
it will be possible to treat of it with tolerable 
succinctness. Even considered thus, however, it 
must be taken historically, as a growth, for at no 
period of its existence can it be said to be wholly 
free from foreign influences ; and the real native 
ideas of the primitive Romans had, by the time 
wlien Roman literature begins, either become 
entirely obsolete or survived only in a fossilized 
form, in rites of which the original meaning had 
been completely forgotten. The position of Rome 
at the mouth of the chief river of central Italy, 
and on the west coast, which offers suitable har- 
bours to immigrants, laid the city open at a very 
early period to the invasion of these foreign in- 
fluences ; and we now know that even before the 
8th cent. B.C. this coast was settled by Greeks, 
bringing with them works of art, in which their 
own religion and mythology were depicted. Then 
the Etruscan people, whose origin is still matter of 
doubt, and who were themselves largely indebted 
for their religious ideas both to Greece and to 
Egypt, spread over the same region, and added 
to the confusion. Later a fresh influx of Greek 
rites and deities gained entrance into the city, and 
in many cases transformed the native ones in ways 
which make them extremely difficult to detect ; 
and, finally, the religions of the East began to 
make their appearance, and rapidly gained ground 
as the Roman population became less pure in 
descent and less Italian in feeling. 


It w'Ul be convenient at once to indicate the 
periods into which, by the common consent of 
inquirers, the history of the Roman religion falls. 
They are four : viz. (I.) from the earliest times (no 
more definite expression will serve) down to the 
end of the regal period — an age lasting, we may 

f iresume, for several centuries, in which the re- 
igion was in the main that of the city-State 
proper, answering to the jus civile, in the sphere of 
law, and in fact constituting a part of it ; (II. ) from 
the reign of the last king, Tarquinius Superbus, to 
the war with Hannibal — a period of nearly three 
centuries (507-218 B.C.), in which the increasing 
commercial and political intercourse with foreign 
peoples and the spread of the Roman dominion 
in Italy brought m new worships and began to 
cause the neglect of the old ones ; (III.) from the 
Hannibalic war to the age of Augustus, in which 
the same process was continued with ever increas- 
ing strength, while the intellectual awakening 
under the influence of Greek philosophy sapped 
the faith of almost all educated men in the efficacy 
of their cults, and in the very existence of their 
deities ; (IV.) from the age of Augustus to that of 
the Antonines — a period which is marked, on the 
one hand, by a partially successful attempt to 
revive the old cults and, on the other, by the 
introduction of a new one with a wide political 
meaning, viz. the worship of the Emperors. The 
characteristics of these four periods will be traced 
in detail in the course of this article ; but it will 
be necessary first to give some account (a) of the 
sources of information on which we depend for 
our knowledge of the Roman religion, and (6) of 
the principal modern works in which those sources 
have been utilized with good results. 

(a) Ancient authorities. — The most important 
evidence that we have of the original eharaeter 
of the religion of the Roman State is contained 
in the surviving religious calendars, or Fasti, of 
which we have fragments of about thirty, and one 
almost complete. These exist chiefly on stone, 
but for four of them we have to depend on written 
copies of lost originals ; they were edited together 
by Mommsen in vol. i, of the Corpus Inscriptionum 
Latinarum, and we have the benefit of a revision 
of this edition by the same hand, published in 
1893, with one or two newly found fragments. 
They all date from between 31 B.C. and. A.D. 51, 
and thus represent the calendar as revised by 
J ulius Cmsar ; but most fortunately the skeleton 
of the original Republican calendar, first pub- 
lished, according to Roman tradition, in 304 B.C., 
is fully preserved in them, as Mommsen con- 
clusively showed. This skeleton is easUy dis- 
tinguished from later additions by the large capital 
letters in which it is inscribed or written in all the 
fragments that we possess ; it gives the days of the 
month with their religious characteristics as affect- 
ing State business {e.g., F. =fastus, a day on which 
legal business may lawfully be transacted, and 
N. = nefastus, on which such business is unlawful 
and ill-omened), and the names of the great re- 
ligious festivals which concern the whole State, 
including the Kalends, Nones, and Ides, or days 
of the new moon, the first quarter, and the 
full moon. Excluding the latter, we have the 
names, in a shortened form, of forty-five great 
festivals, from the Equirria on March 14 to the 
festival of the same name on Feb. 27, the last day 
of the old Roman year ; and, thougli it is not in 
every case by any means possible to recover the 
meaning of the name, yet it is obvious that these 
festivals, tlius placed by an absolutely certain 
record in their right place both in each month 
and in the year, must be the foundation of all 
scientific study of the religious practices of the 
Roman State, taken together with the additions in 
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smaller capitals, which date from the Republican 
peiiod. (For fuller information about the Fasti 
see Mommsen’s commentary in CIL^ i. 283 B'., 
condensed in Fowler’s Boinan FeUivnls,' p. 11 fl’.) 

This invaluable record would, however, be of 
little use to us, were it not for other evidence of a 
varied character supplied by Roman literature and 
by Greek writers on Roman subjects, to which 
must be added a few additamenta preserved in the 
Fasti themselves, and chiefly in those found at 
Prseneste and in the grove of the Fratres Arvales. 
Two men of real learning, who lived and wrote at 
the end of the Republican period and at the 
beginning of the Empire, would, if we only had 
their works complete, furnish us with an immense 
amount of detail, both on the public religious 
calendar and on the religious life of the family 
and gens at Rome : these are V arro and V errius 
Flaccus, who, though deep^ aftected by ideas in 
reality quite foreign to the Roman religion proper, 
took great pains to investigate the facts and 
the meaning of the ancient rites. Earlier writers 
are of comparatively little use to us, for Roman 
literature began in an age when men were far more 
interested in politics or in Greek philosophy than 
in a religion which was fast losing its meaning ; 
and it was only with the revival of that religion 
under Augustus that scholars, poets, historians, 
and writers on law began to interest themselves in 
it once more. The works of Varro and Verrius 
have come down to us only in a fragmentary con- 
dition or embedded in the works of later writers, 
such as Servius, Nonius, GelUus, Macrobias, 
Plutarch, and some of the Christian Fathers, 
especially Tertullian and Augustine. Three other 
writers of the Augustan age, whose works are 
more completely preserved, need special mention : 
Livy, who in religious matters, like Varro and 
Verrius, made some use of the books of the 
Pontiiices, the sacred archives of the old religion ; 
Dionysius of Halicarnassus, who was for some 
time in Rome, and occasionally records what he 
saw as well as what he had learnt of Roman 
rites ; and Ovid, whose six books of poetical com- 
mentary on the Fasti contain a great deal that is 
curious and interesting about the festivals from 
January to June, mixed up with stories of late 
Greek origin and fanciful explanations which call 
for very cautious criticism. Of inscriptions and 
works of art we have very few until the Empire, 
and the few w’e have are difficult of interpretation ; 
nor is it likely that modern excavation will pro- 
duce anything that will throw much light, ex- 
cept indirectly, on the problems with which we 
have to deal. Thus it may fairly be said that at 
every point in the detail of this religion we are 
met by very serious difficulties, owing not only to 
the fragmentary condition of our authorities, but 
to the difficulty of explaining and piecing together 
what survives of them (Wissowa, Religion und 
Kultus der Bomer, ch. i.). 

(6) Modem research. — Until the 19th cent, very 
little progress had been made in this work of re- 
construction and interpretation ; but the new 
imjiulse given by Niebuhr to the study of early 
Rome produced a long series of valuable re- 
searches, and the names of Hartung, Ambrosch, 
Schwegler, Preller, Marquardt, Jordan, \Vis.sowa, 
and Aust are now familiar to all students of the 
subject. Of these the most important are Mar- 
quardt, who first struck the right note by taking 
the facts of the worship of the Romans as the only 
legitimate basis for arriving at any conclusions as 
to their religious ideas ( Romische Stoats verwaltiing, 
iii., ed. Wissowa, Leipzig, 1885); Preller, whose 
Romische Mythologie (ed. Jordan, Berlin, 1881-83) 
is indispensable, but needs careful handling, in- 
i Hereafter cited as ‘Fowler ’ 


asmuch as it is ba.sed on a conception of the 
Roman deities as impersonations of natural forces 
which is now generally admitted to be in great 
part misleading ; and Wissowa, whose Religion 
und Kidtus der Romer (Munich, 1902 [2nd ed., 
much improved, 1912],* vol. v. pt. 4 of Iwan Muller’s 
Uandhuch der IcLassischen Altcrtvmsu'issenscha/t) 
is at present the most complete, and at the same 
time the most cautious, account of the subject 
that we possess, its only considerable defect being 
the author’s unwillingness to recognize the value 
of the tentative efiorts of folklorists and anthro- 
pologists to explain Roman ritual by the com- 
parative method. To these works must be added 
the edition of the F’asti by Mommsen already 
mentioned, and many other valuable contributions 
by the same great scholar made in the course of 
his indefatigable researches into Roman history ; 
and, lastly, the Ausf%ihrliches Lexikon der grieih- 
ischen und romischen Mythologie, ed. Rosclier, 
in which the Roman articles, though of varj ing 
value, taken as a whole, indicate an important 
advance in our knowledge. The new ed. of Pauly’s 
Real-Encyclopadie, by Wissowa, has already re- 
handled some of the articles in Roscher’s work. 

We proceed to consider in succession the four 
eriods into which, as has been explained, the 
tate religion may be historically divided. In 
dealing with these, and especially with the first, 
the characteristics of the Roman attitude towards 
the supernatural should be made tolerably plain. 

I. First Period 

(From the earliest times to the end of the 
regal period). 

It has already been said that the Fasti, i.e. the 
skeleton of the oldest religious calendar, must be 
the basis of our inquiry, and that this was first 
published, according to tradition, in the year 304 
B.C. But, just as Domesday Book is a record which 
carries us back for centuries before it was drawn 
up, so with the Fasti, which the Romans them- 
selves attributed to their ^iriest-king Nunia, and 
which bear unmistakable internal evidence of a 
very high antiquity. Though no actual date can 
be assigned, it is important to notice two facts 
which indicate the age in which it must have been 
drawn up. (1) The terminus ad quern is the date 
of the building of the Capitoline temple, univer- 
sally attributed to Tarquinius Superbus, since 
there is no festival in the calendar which has any 
relation to the trias of deities (Jupiter, Juno, 
Minerva) which was worshipped there. (2) The 
terminus a quo is the absorption of the Quirinal 
hill in the limits of the city, for the Quirinalia 
and the cult of Quirinuson that hill are included in 
the Fasti (see Wissowa**, p. 31). Thus, abandoning 
the doubtful names of legendary kings, we may 
say with confidence that the Fasti came into 
existence, in the form in which we have them, in 
the period of the city which included the Palatine 
and tjuirinal hills, with the Subura, the Esquilme, 
and part of the Ccelian hill. That is, when tlie 
city-state had grown into the form in w hich we 
know it, when Roman history may be said to 
begin, the work of religious as well as political 
organization (and the two were at no period wholly 
distinct) had begun with a definite catalogue, for 
the use of the religious-political rulers of the 
people, of religious ceremonies which concerned 
the welfare of the State as a whole. 

We have thus gained a firm footing in a definite 
eriod of the development of the Roman city- 
tate ; but the Fasti then drawn up do actunllj 
carry us back still further ; as we might natiiially 
expect, we find embodied in them, as organized 
1 Hereafter cited aa ‘ Wissowa^.' 
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parts of the worship of the city, cults and rites 
which beyond all question arose in an age when 
there was no city-State as yet, and which belong 
to the life of the shepherd and the agriculturist. 
It is not, indeed, too much to say that the native 
Roman religion had its roots in the mental atti- 
tude of the men of that early age towards the 
powers to whom they believed themselves indebted 
for the prosperous issue of their labour spent in 
procuring subsistence from crops, flocks, and herds, 
or to whose ill-will they fancied they owed its 
failure. Almost all genuine Roman ideas of the 
supernatural can be referred to this principle of 
origin, and it must be carefully borne in mind 
throughout the following pages. In order to make 
this clear, a list of the festivals (i.e. holy days of 
special religious importance) is here given, in the 
order in which they stood in the oldest calendar, 
beginning with March, which was the first month 
of the old Roman year (see Fowler, p. 5, and reft', 
there given) : 


Mar. 14. Eqcirria. 

,, 17. Agonia, Liberalia. 

,, 19. Quinquatrcs, 

,, 23. Tcbilustrical 

April 15. Fordicidia. 

,, 19. Cerealia. 

„ 21. Pariua. 

,, 23. Visalia. 

,, 25. Robioalia. 

“u, 13.} Lsxvbu. 

„ 21. Auosia. 

„ 23. Tdbilcstru'M. 

June 9. Vestalia. 

,, 11. Matralia. 

July 6. POPLIFUQIA. 

” 2l’} bVCARIA. 

„ 23. NEPTTOALtA. 

„ 25. Furrisalia. 

Aug. 17. Portu.salia. 

„ 19. Vl.SALlA. 

„ 21. CONSUALIA. 


Aug. 23. VOLCASALIA. 

,, 25. Opiconsivia. 

,, 27. VOLTURNALIA. 

Sept. 

Oct. 11. Meditrinaua. 
„ 13. Fostisalia. 

,, 19. Aruilcstricm. 

Nov. 

Dec. 11. Aoosia. 

,, 15. CO.SSUALIA. 

„ 17. Saturnalia. 

„ 19. Opalia. 

,, 21. Divalia. 

„ 23. Larbntalia. 

Jan. 9. Agosia. 

” Carmkntalia. 

Feb. 15. Lupercalia. 

,, 17. Quirinalia. 

„ 21. Feralia. 

,, 23. Termikalia. 

„ 24. REGlEUniUM. 

„ 27. Eguirria. 


Now, though there are in this long list many 
festivals of which the origin and meaning are 
obscure, yet we can distinctlji trace in it the 
course of the operations of agriculture, and may 
conclude that those festivals in which this feature 
appears were taken into the State organization 
from a purely agricultural population. Thus all 
the April festiviils have to do with the safety of 
the crops and herds ; at the Fordicidia pregnant 
cows were slaughtered, and the unborn calves torn 
from the womb and burnt by the Virgo vestalis 
ma.\ima, with the object, as the Romans them- 
selves believed (Ovid, Fasti, iv. 633), of procuring 
the fertility of the growing corn ; the name of the 
Cerealia speaks for itself, though the ancient ritual 
was obscured by later ludi Cereales ; the Parilia 
was a survival on the Palatine hill of the ceremony 
of purifying (t.e. averting evil from) the sheep, by 
driving them through burning straw, laurel, etc. ; 
and the Robigalia had a kindred object in avert- 
ing the dreaded mildew (robigo) from the growing 
corn. In June the ritual of the Vestalia clearly 
indicates a time when the Vestal virgins, whose 
origin, as we shall see. is to be found in the 
daughters of the agricultural household, cleansed 
the penus Vestce, the representative of the store- 
house of the State, and made it ready for the 
reception of the grain about to be reaped ; this 
work was finished on the 15th, which day is 
marked in the ancient calendar by the letters 
Q. St. D. F., i.e. ‘ Quando stercus delatum fas’ 
( \'arro, de Ling. Lat. vi. 32) ; when the refuse had 
bven cleared away, public business, which h.ad 
been forbidden since the 7th of the month, might 
be resumed. In August we meet with the true 
harvest festivals, after the corn had been brought 
home ; for both the Consualia and the Opiconsivia, 
in honour of deities or spirits closely connected 


with each other (census and consiva, from condere, 
‘ to store up ’), show traces of harvest customs. 
Harvest over, we find few festivals till December, 
when a second Consualia points to an inspection 
of the, stored grain, and is followed by another 
festival of Ops, the deitj’ of the material wealth 
of the; community ; between the two comes the 
Saturnalia, which retained throughout Roman 
histoiy the features of a mid-winter rejoicing of 
farm-labourers, in connexion with the worship of 
an obscure deity of agriculture who afterwards 
became mixed up with the Greek Cronos. Thus, 
without venturing further here into the difficult 
questions which beset the inquirer into the original 
meaning of other festivals, we have ample evidence 
that the Roman ideas of religion were largely 
influenced by their life as an agricultural people. 
The movable feasts also, and those which were not 
included in the calendar as not undertaken on be- 
half of the State as a whole (Festus, p. 245), point 
in the same direction. In the beginning of January 
we have the Compitalia, a survival in the city of 
the sacrifices made by rustici to Lares at the cross- 
roads when the season of ploughing was over 
(schol. on Persius, iv. 28) ; and the Ambarvalia at 
the end of May was in the same way a survival of 
the processional ritual by which the crops were 
purified from hostile influences (see also Fowler 
for probable explanations of other rites — e.g., the 
Argeorum sacra. May 14 or 15, p. Ill ft'., and the 
‘ October-horse,’ p. 241 ff.). 

If the evidence of the most ancient calendar is 
clear as to the agricultural character of the life 
whose religious side it embodies, we next proceed 
to interrogate it as to the nature of the super- 
natural beings who were the objects of worship. 
Here we at once meet with disappointment. Very 
few of the festival names give us any clear indica- 
tion of a deity, and, even where deities seem to be 
suggested, they are not those which are familiar to 
us in Roman literature. The Vestalia, Neptunalia, 
Volcanalia, Saturnalia, Quirinalia, and one or two 
others, do indeed suggest names that we know ; 
but of these all but Vesta are in reality extremely 
obscure as genuine Roman deities. Neptnnus, 
Volcanos, and Satumus are familiar names only 
because they became identified in later times witn 
Greek gods of a polytheistic system ; Quirinus 
seems to be a form of Mars, either an independent 
deity identified with him or an adjectival name 
of Mars which took shape eventually as a separate 
entity. The cult of Vesta was so perfectly pre- 
served throughout Roman history that we seem 
to have no doubt as to her existence as a definite 
deity ; yet the Romans themselves were not agreed 
as to her real nature, and we cannot safely dis- 
tinguish her as a deity from the sacred fire itself 
which was the chief object of ber cult. Again, it 
is easy to say that the Cerealia in April were in 
honour of Ceres ; but a very little investigation 
will dispel all possibility of discovering under this 
name any clearly conceived goddess of the type to 
which we aie accustomed, e.g., in the Greek forms 
of religion (see art. ‘ Ceres,’ in Roscher ; Wissowa^ 
pp. 192 f., 297 ft.). The Robigalia of April 25 was 
supposed to be the festival of a god Robigus, and 
a note in the Praenestine fragment of calendar, 
almost certainly from the hand of Verrius Flaccus 
(cf. CfL^ i. 236), runs : ‘ Ferim Robigo via Claudia 
ad milliarium v ne robigo frumentis noceat ’ ; yet 
it is impossible to be sure that, when the calendar 
was first drawn up, many centuries before Verrius’ 
note was written, Robigus as a god was clearly 
distinguished from robigo, the mildew on the corn. 
So with the Terrainalia in February : terminus 
was a boundary-stone between two properties, and 
we have explicit accounts of the ritual used in 
fixing the stone, which bears the mark of a high 
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antiquity, yet does not indicate any clear concep- 
tion of such a deity as became associated with 
Jupiter in the legend of the Capitoline temple 
(Fowler, p. 324 It. ). Once more, the Lupercalia, 
which became famous owin" to a well-known event 
in the life of Julius Cajsar, is generally believed to 
have been in honour of Faunus ; but the Homans 
themselves were not agreed on the point ; and it 
is extremely doubtful whether in this case, as in 
others, we need to associate the rites with the 
name of any deity at all. Lastly, it will be 
noticed that the names of J upiter, Juno, Minerva, 
the great trias of the Capitoline worship of later 
times, as also those of Mars and Janus, are not 
indicated in the names of the festivals ; and it is 
only from the additions made to the calendar 
under the Republic, and from Roman literature, 
that we learn that the Kalends of each month 
were sacred to Juno and the Ides to Jupiter, that 
the rites of March and of the ‘ October-horse ’ had 
some special connexion with Mars, and that at 
the Agonia (which is probably an ancient name 
for sacrifice) of Jan. 9 a ram was offered to Janus. 

These examples will be enough to show that we 
should not be justified in supposing that the most 
ancient Romans had any very clearly defined ideas 
about the supernatural beings whom they invoked, 
and that it is better to rid our minds at once of the 
impression conveyed by both Greek and Roman 
literature, that each deity was a clearly realized 
persotiality with distinct attributes. It seems cer- 
tain that to the Romans the cult appealed as the 
practical means of obtaining their desires, of 
warding off evil influences from all that they most 
valued, while the unseen powers with whom they 
dealt in this cult were beyond their ken, often un- 
named, or named only by an adjective significant 
of their supposed functions, and visible only in the 
sense of being seated in, or in some sense sym- 
bolized by, a tree, stone, animal, or other object, 
such as the mildew, the fire, a spring, etc. Had 
they been as personally conceived as we are apt 
to suppose, we may be sure that they would not 
have been so easily superseded and absorbed by 
Greek and other deities as we shall see that they 
were. They are often multiplex, as the Fauni 
(on this point Wissowa-, p. 2U8 H'., holds a different 
opinion), Silvani, Lares, Penates, Semones, Car- 
mentes, and they are apt eventually to run into 
one another, as do Tell us, Maia, Ceres, and the 
Dea Dia of the An’al Brotherhood (G. Henzen, 
Acta Fratrum Arvalium, Berlin, 1874, p. 48). In 
fact, we have beyond doubt in this oldest stratum 
of Roman religious thought a dremonistic and not 
a polytheistic type of religion, such a type as has 
been shown by J. E. Harrison (Prolegomena to the 
Study of Greek Religion, Cambridge, 1903) and 
others to have existed in Greece before the 
great deities of Olympus occupied the attention of 
the Greek mind, and such as is known to have 
existed not only among savage peoples but in 
Europe (e.q., Lithuania) and in China (see Usener, 
Gotternamen, p. 80 f., and P. D. Chantepie tie la 
Saussaye, Lehrbuch der Religionsgeschichle, Frei- 
burg, 1887-89, i. 240 fl’.). The Roman objects of 
worship w'ere spiritual powers (numina, in the 
Latin tongue) ; they were beings whose undefined 
nature made them very hard to invoke with 
certainty or security — a fact which in the history 
of this religion gave rise to an elaborate priestly 
system of invocation (see below). 

It is obvious, too, that in such a theology there 
could have been little chance for even a people 
more naturally imaginative than the Romans were 
to find material for myth ; and we may fairly con- 
clude with Aust (Religion der Ronier, p. 19) that, 
though there were Roman deities and Roman 
worship, there was no Roman mythology. 


*The deities of Rome,’ he goes on, in a very instructive 
passage, ‘ were deities of the cult only. They had no human 
form, they had not the human heart with its virtues and 
vices. They had no intercourse with each other, and no 
common or permanent residence ; they enjoyed no nectar or 
ambrosia, . . . they had no children, no parental relation. 
They were,.indeed, both male and female, and a male and female 
deity are often in close relation to each other ; but this is not 
a relation of marriage, and rests only on a similarity in the 
sphere of their operations : so we have Kaunus Kauna, Cacus 
Caca, Jupiter Juno, Liber Libera, Census Ops, Lua Saturni, 
8alacia N'eptuni, Kora Quirini, Maia Volcani, Nerio Martis.f 
The expressions pater and mater that often occur in the cult 
(Janus pater, Jupiter, Mars pater, Mater Matuta, etc.) point 
to a creative or generative power only in the region of nature. 
These deities never become independent existences : they 
remain colourless cold conceptions, numina as the Ronians 
called them, that is, supernatural powers whose existence only 
betrays itself in the exercise of certain powers. The Roman 
did not trust himself to mark clearly the sex or name of his 
deities, as we see in the custom of invoking all deities confuse 
or generatim after prayer to a particular one, in order not to 
pass over any from ignorance or to giv e him a wrong name, 
in the formulas of prayer we meet with expressions such as 
" sive deus sive dea es," ” sive mas sive femina," “ quisquis es," 
*’ sive alio quo nomine te appellari volueris.” ’ 

Again, after what has been said, it will easily 
be understood that such numina could not have 
resided in temples made with hands, or have been 
represented in iconic form ; what Tacitus says of 
the German Suevi may be taken as adequately 
describing the ideas of the early Romans them- 
selves: ‘nec cohibere parietibus deos, neque in ullam 
huinani oris speciem adsimulare, ex magnitudine 
coelestium arbitrantur ; lucos ac nemora conse- 
crant, deorumque nominibus appellant secretum 
illud, quod sola reverentia viileiit ’ (Germania, ix.). 
This is well illustrated in the cult which was 
probably the oldest form of Jupiter-worship at 
Rome, that of Jupiter Feretrius, whose nwnen 
seems originally to have resided in an oak on the 
Capitoline hill, on which oak Romulus is said to 
have fixed the first spolia opima taken from a 
conquered enemy ; underneath this oak, as we may 
guess, a small altar was in course of time erected 
within a consecrated enclosure, the two forming 
what was called a sacellum, or small piece of holy 
ground ; and only in later times was this again 
enlarged into a building with a roof, of the kind 
called an cedes, or house of the god. 

So far we have been interrogating the oldest 
calendar as to the religious life and ideas of the 
Romans before their organization into a city-State, 
and have ventured to conclude ; (1) that these 
were the life and ideas of an agricultural people ; 
(2) that the objects of their religious thought and 
worship were not definitely conceived personal 
gods, but spirits, or numina, active in certain 
special functions (all of them, we may now add, 
ill immediate relation to man, and otherwise non- 
existent), but having no human personality or 
afl'ections. But beyond this it would be rash to 
venture in attempting to divine the religious con- 
ceptions of the oldest Romans ; and we will now 
turn to consider the Fasti as the ordered record of 
the yearly recurring religious procedure of a fully 
developed city-State, from the union of the Pala- 
tine and tjuirinal cities to the time of the Etruscan 
dj’nasty of the Tarquinii. 

The following specimen of the Fasti is here repro- 
duced in order to show better tlian couid be tfone 
by’ any description the high state of religious 
organization which tlie Roman State had attained 
when the calendar was drawn up ; it is taken from 
the Fasti Mafleiani (CIL'‘ i. 223) : 


1. 

K(al)Feb. N. 

8. 

N. 

% 

N. 

9. 

N. 

3. 

X. 

10. 

N. 

4. 

N. 

11. 

N. 

6. 

NON. IP. 

12. 

N 

6. 

N. 

13. 

KID. 

7. 

N. 

14. 

N. 


1 In these last examples the female name probably indicates 
no more than sonie aspect of the activity of the male numen. 
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16. LUPER(oaIia). IP. 22. C. 

16. EN. 23. TER(minalia). IP. 

17. QUIR(malia). IP. 24. REGIF(ugium). N. 

18. C. 26. C. 

19. C. 26- EN. 

20. C. 27. EQ(uirria). IP. 

21. FEEAL(ia). F. 28. C. 

Here it must be obvious that the fixing of 
Kalends, Nones, and Ides, and of the great festi- 
vals, together with the distinction of the days as 
proper (F. orC.) for State business, or improper (N. 
or NP.), or proper only after certain sacrificial rites 
were over (EN, Q.R.C.F., and Q. St. U.F.), proves 
that the State whose religious life it regulated had 
already gone through a long process of development, 
and was in the hands of capable and clear-headed 
religious lulers. We have to see, now that we 
have reached this stage, who these rulers were ; 
what deities they admitted as specially concerned 
with the welfare of the Roman State ; what 
holy places they reckoned as proper for their 
religious functions ; and what sacrifices they per- 
formed there, and in what insignia of office. 

i. The priesthoods. — At the head of the whole 
religious system was the King (Rex). This is made 
certain by what may be called the method of 
survivals, by which alone we can conjecture safely 
the details of administration in the regal period. 
When that period came to an end, the sacrificial 
functions of the Rex passed to a Rex sacrorum or 
sacrificulus (cf. the &px^^ ^aaiKevs at Athens), who 
continued to hold the first rank in dignity (Festus, 
p. 198 [ed. Lindsay]). We may be almost as sure 
that other functions exercised in Republican times 
by the Pontifex maximus also belonged originally 
to the Rex, viz. the selection of the Vestal 
virgins and the Flamines, and the superintend- 
ence of these, who were in his potestas (Marquardt, 

. 240). The Vestals had the care of the sacred 
re, the symbol of the unity of the State, while 
the Flamines were sacrificing priests attached to 
particular worships ; thus it is now generally 
admitted that the State in this early form repre- 
sents the discipline of the earliest Roman house- 
hold, the Rex taking the place of the paterfamilias, 
the Vestals of the daughters of the family, and the 
Flamines of the sons. Further, in accordance with 
a Roman practice which also had its origin in 
the life of the family, the Rex was assisted by 
competent counsellors in all matters relating 
to religious law or custom : one collegium, the 
Pontifices (five in number, according to tradition), 
was specially concerned with the administrative 
details of theyus sacrum, and another, the Augures, 
with the science of omens, now apparently begin- 
ning to be developed out of the crude superstitions 
of an original peasantry. In matters relating to 
alliances, truces, declaration of war, etc., in which 
the relation of the State with other peoples was 
concerned, the Rex was assisted also by a collegium 
of Fetiales. Lastly, there were certain associations 
whose activity was confined to particular occasions : 
the Luperci, of whom we hear only at the Luper- 
calia ; the Salii, or dancing priests of Mars (active 
only in March and October) ; the Fratres Arvales, 
whose grove was at the fifth milestone, i.e, the 
boundary of the original ager Bomanus on the 
road to Ostia, and who were concerned chiefly 
with the lustration of the crops in May ; and 
the Sodales Titii, of whom nothing is known 
hut their name. Cf. art. Priest, Priesthood 
(Roman). 

ii. Deities. — The numina with whom the State 
had to do — the divine inhabitants, so to speak, 
of the city and its territory — were known, in later 
times at least, as di indigetes, and were thus dis- 
tinguished from the di novensiles (or novensides), 
i.e. new inhabitants, in a manner analogous to the 
famiUar distinction between patricii and plebeii 


(Wissowa^, p. 18). Wissowa has elaborated a list 
of these on the evidence of the Fasti and of the 
names and functions of the priesthoods ; and this 
list may be accepted, if we bear in mind the 
characteristic ideas of the Romans about their 
deities, as already explained ; such a caution is 
here necessary because this writer is apt to regard 
all Roman deities as clearly conceived in too 
polytheistic a sense. 

Anna Perenna .... March 16 (not in Fasti, but 
knouTi from Ovid). 

Carmenta (Flamen Carmen- Cannentalia, Jan. 11, 15. 
tails) 

Carna June 1. 

Ceres (?) (Flamen Cerealis) . Cerealia, April 19. 

Consus Consualia, Aug. 21 and Dec. 16. 

Diva Angerona . . . . Divalia, Dec. 21. 

Falacer (Flamen Falacer) 

Faunus (0 (Luperci) . . Lupercalia, Feb. 16. 

Flora (Flamen Floralis) . , (Not in Fasti). 

Fons Fontinalia, Oct. 13. 

Furrina (Flamen Furrinalis) . Furrmalia, July 25. 

Janus (Rex sacrorum) . . Agonium, Jan. 9. 

Jupiter(FlamenDiaiis, Fetiales, All Ides ; Vinalia, April 23 and 
Augures) Aug. 19. Jleditrinalia, Oct 

11. Poplifugium, July 6, 
Dec. 23. 

Larenta Larentalia, Dec. 23. 

Lares Compitalia (movable festival). 

Lemures Lemuria, May 9, 11, 13. 

Liber ...... Liberalia, March 17. 

Mara (Flamen Martialis, Salii) . Equirria, Feb. 27 and March 14, 
March 1. Agonium ilartiale, 
March 17. Quinquatrus, 
March 19. Tubilustrium, 
March 23 (and May 23?). 
October-horse, Oct. 15. Ar- 
milustrium, Oct. 19. Am- 
barvalia (movable festival). 
Mater Matata • . • . Matralia, June 11. 

Neptunus Neplunalia, July 23. 

Ops Opiconsivia, Aug. 25. Opalia, 

Dec. 19. 

Pales, Palatua (Flamen Palatu- 

alls) Parilia, April 21. 

Pomona (Flamen Pomonalis) . 

Portunus (Flamen Portunalis). Portunalia, Aug. 17. 

Quirinus (Flamen Quirinalis) . Quirinalla, Feb. 17. 

Kobigus Kobigalia, April 25. 

Saturnus Saturnalia, Dec. 17. 

Tellus (?) Fordicidia, April 15. 

Terminus Terminalia, Feb. 23. 

Vejovis Agonium, May 21. 

Vesta (Virgines Vcstales) . . Vestalia, June 9. 

Volcanus (Flamen Volcanalis) . Volcanalia, Aug. 23. 

Voltumus (Flamen Voltumaiis) Voltumalia, Aug. 27. 

This table is most useful in enabling us to see at 
a glance, in conjunction with the order in rank of 
the priesthoods, the worships which were most 
prominent in the Rome of this period. The Rex, 
it will be remembered, was at the head of these ; 
then came the Flamen Dialis, the Martialis, and 
the Quirinalis, and lastly the Vestals. Now we 
find that the Rex sacrificed to Janus on Jan. 9 ; he 
was also, no doubt, concerned in other rites — c.^., 
at the Regifugium on Feb. 24 (see Fowler, p. 327) 
and in those of the Vestals which afterwards fell to 
the Pontifices ; but this is the only one of which we 
have certain evidence. The Flamen Dialis was the 
special priest of J upiter, and sacrificed the ovis idulis 
on all Ides to the god ; on many other occasions 
— e.g.y at the Vinalia both in April and in August, 
and at the Lupercalia — he was present ; in the latter 
case he may, however, have taken the place of the 
Rex after the abolition of the kingship. The 
Flamen Martialis and the Quirinalis were obviously 
connected specially wdth the cults of Mars and 
Quirinus, though we are in need of more explicit 
evidence ; it is probable that the Martialis took 
part in the rite of the ‘ October-horse ’ (Oct. 15) and 
in the Arnbarvalia in May, and of the Quirinalis 
we know that he officiated at the Robigalia and 
the Consualia (for details see Marquardt, p. 33211’.). 
The Vestals were, of course, chiefly occupied with 
the cult of Vesta, though in Republican times they 
seem to have taken part in many other ceremonies 
(cf. Marquardt, p. 336 IF.). 
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The most prominent deities, then, were Janus, 
Jupiter, Mars, Quirinus, and Vesta. These form 
the core, so to speak, of the Roman ideas of the 
supernatural in relation to the State ; others which 
we find in Wissowa’s table will grow faint and lose 
vitality — c.y., those to which the Flamines minores 
were attached — or will take a different shape under 
foreign influences ; hut these five, or four, if we 
take Mars and Quirinus as two aspects of the same 
deity, the one belonging to the Palatine, the other 
to the Quirinal city, remained at all times leading 
Roman religious conceptions, and must now be 
briefly considered as the characteristic deities of 
this period. 

1. Janus and Vesta. — These two may be taken 
together, for in Roman ritual they were the first 
and the last deities in all invocations, public and 
private (Marqnardt, p. 25 and notes). There is no 
conjugal relation between them (that, as we have 
seen, is foreign to Roman ideas), but they had 
beyond doubt a common origin, which left its 
traces on their cult to the last. Originally they 
were the numina residing in the doorway and the 
hearth of the house, t.e. they symbolize (if the 
word can be safely used) the sacred entrance to 
the house and its sacred inmost recess, where the 
sacred fire was. As the house and the family 
were the foundation of Roman civilization, so 
were Janus and Vesta the foundation of Roman 
worship. The temple of Janus, famous in later 
times, was in reality no temple at all : it was 
a gateway, with the sacred associations of all 
entrances ; it was under the special care of the 
king, as the doorway of the house had been in 
the care of the paterfamilias, so that no evil thing, 
natural or supernatural, might pass through it 
into the house. This position of Janus in the 
house and in the State may safely be taken as 
the origin of all the practices in which he appears 
as a god of beginnings : he was the oldest god, 
deorum deics, the beginner of all things and of all 
acts ; he is an object of worship at the beginning 
of the year, the month, and the day ; but all this 
arose out of the characteristic Roman association 
of a numen with the doorway of the house and 
the gate of the city (see Wissowa-, p. 103 ff. ; art. 
‘Janus,’ in Roscher ; Fowler, p. 282 if.). 

2 . Jupiter. — In contrast with Janus and Vesta, 
who represented the sacred character of the house, 
Jupiter {Diovis pater, from root div, ‘ shining ’) 
was the great numen of the open heaven under 
which the Italian, then as now, spent the greater 

art of his time. He was the numen of that 

eaven at all times and under all aspects, whether by 
night or by day, in clear weather or in storm and 
rain. In the Salian hymn, one of the two oldest 
fragments of Roman invocation that we possess 
(Macrob. Sat. I. xv. 14), he is addressed as Lucetius, 
the deity of light ; the Ides, when the moon was full, 
were sacred to him ; when rain was sorely needed, 
his aid was sought under the name Elicius, by a 
peculiar ritual (Fowler, p. 232) ; as Jupiter Fulgur 
or Summanus he was the power who sent the 
lightning by day or night, and all places struck 
by lightning were sacred to him ; the festivals of 
the vintage (Vinalia and Meditrinalia), which 
specially needed the aid of the sun and the light, 
were dedicated to him, and his Flamen was on all 
such occasions the priest employed. This con- 
ception of the deity was not only Roman, but 
common to all the Italian peoples who were of 
the same stock ; and everywhere we find him 
worshipped on the summits of hills, where nothing 
intervened between the heaven and the earth, and 
where all the phenomena of the heavens could be 
conveniently observed. 

In Rome the oldest cult of Jupiter was on the 
Capitoline hill, and on the southern summit, where 


it became overshadowed in the next period by the 
great temple of Jupiter, Juno, and Minerva. This 
was the cult of Jupiter Ferctrius, already mentioned 
in another connexion. The tiny temple (only 15 
feet wide, Dion. Hal. ii. 34) contained no image 
of the god, but it has been thought that he was 
supposed to reside in a stone (silex) which may have 
been believed to be a thunderbolt (but see JES 
ii. [1912] 49 f.); this stone the Fetiales took with 
them on their official journeys ; and the oath by 
which treaties, etc., were ratified by them was 
said to be ‘ per lovem (lapidem).’ Here we get an 
early glimpse of that moral aspect of Jupiter which 
was retained in one way or another througliout 
Roman history ; as Dius Jidius (Fowler, p. 138), 
and perhaps also under the clearly Greek name 
Hercules, he was the deity in whose name oaths 
were taken (‘ mediusfidius,’ ‘ luehercule ’) ; his 
Flamen presided at the old Roman marriage 
ceremony of the confarreatio, where he seems to 
have been regarded as a kind of witness of the 
solemn contract entered into (Wissowa^, p. 1 18) ; and 
on the Alban hUl his cult, though overshadowed 
like that of the Capitol by the later innovations 
of the Tarquinian dynasty, was doubtless from the 
beginning of Rome’s relations wdth other Latin 
cities the centre-point of the religious aspect of the 
Latin league. (For the many forms of the Jupiter- 
cult, of which only the prominent features in the 
earliest period can be here described, see the 
exhaustive article by Aust in Roscher, condensed 
in Wissowa^, p. 113 fi.) 

A word must here be said about Juno, who does 
not seem at all times to have been closely associ- 
ated with J upiter, certainly not as his wife, until 
Greek anthropomorphic conceptions gained ground 
at Rome. That she, too, represented the light 
seems probable from the name (Juno= J'orino, also 
from root div) ; but at some early time she became 
specially associated with the moon, as is shown 
by the formula used by the Pontifex in announc- 
ing the date of the Nones as soon as the new moon 
has aTOeared — ‘dies te quinque (or septem) calo, 
Juno Covella’ (Varro, de Ling. Lot. vi. 27). Either 
from the supposed effects of the moon on women 
or from some other cause at which we can only 
guess, Juno was at all times peculiarly the numen 
of the female sex : Juno Lucina was invoked 
at the moment of childbirth (as, e.g., in Virgil, 
Eel. iv. 10), and the genius of a woman was caUed 
her Juno. 

3 . Mars and Quirinus. — Mars is the specially 
characteristic deity of the early Roman State, 
and was intertwined with the foundation legend 
of the city : it was the wolf of Mars that suckled 
the twins Romulus and Remus. Why this was 
is on the whole clear, though the etymology of 
his name and the original conception which it 
indicated are (juite uncertain, and we only know 
that, like Jupiter, he was worshipped by all the 
peoples of Latin and Sabellian stock. Agriculture 
and war were the tw’o chief occupations of the 
early Romans, and it is precisely these with which 
the Mars- cult is most closely connected, as a careful 
examination of the Fasti plainly shows. These 
two occupations, it should be noted, are also 
closely related to each other on their religious 
side : during the same period of the year, from 
March to October, the State was specially liable 
to the attacks of enemies — not only the human 
ones who attacked the Roman people and the 
crops and herds which sustained it, but also the 
divine enemies who might damage the growing 
or the harvested crops, and might also work havoc 
on the human population by disease or hindered 
fertility. It was in this period, March to October, 
and especially in these two months themselves, the 
first of which (also the first of the year) bears the 
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name of Mars, that the cult of this deity was most 
prominent. 

In March the dancing warrior-priests of Mars, 
the Salii, wliose antiquity as a collegium is proved 
hy the fact that they must he of patrician descent, 
dressed in the costume of the old Italian warrior, 
performed a series of processional dances, clashing 
their shields and spears as if to avert some evil 
influence, and singing the songs of which a frag- 
ment has come down to us (J. Wordsworth, Frag- 
ments and tSpecimens of Early Latin, Oxford, 1874, 
p. 567). The table given above shows that the 
1st, the 14th (originally probably the 15th, as no 
other festival was on a day of even number), and 
the 17 th were also great days in his cult, though 
we are more or less in the dark as to the rites 
performed ; but on the ■23rd, the Tubilustrium, 
the tubce used in war seem to have been made 
ready for the war season by the religious pro- 
cess of lustratio ; and it may be that the horses 
of the cavalry were treated in the same way at 
the Equirria on the 14th. At the Ambarvalia in 
Maw, where Mars was eventually ousted by Ceres 
or Dea Dia, the Fratres Arvales went in procession 
for the lustration of the ager Eomanus, and the 
hymn they sang, so far as we can judge from what 
we possess of it (Marquardt, p. 457 ; Henzen, p. 26), 
had a direct reference to ^^ars as the nuinen cap- 
able of averting noxious influences. This is con- 
firmed by the prayer of the Roman farmer preserved 
in Cs,to(de Agricult lira, 141), which begins, ‘ Father 
Mars, I pray thee to be willing and propitious to 
me, my household, and my slaves,’ and prays him to 
avert all evil from crops and herds, and to bring 
the farmer’s labour to a successful issue. From 
May to October we lose sight of Mars ; but at the 
end of the agricultural and military season we find 
him again prominent. On October 15, which 
probably corresponded with the Equirria of 
March 14 (or 15), a horse was sacrificed with very 
curious ritual in the Campus Martius ; in this 
rite we may perhaps see a survival of an old 
harvest custom, which took a new shape and 
meaning as the State grew accustomed to war, 
just as Mars himself, originally perhaps the pro- 
tector of man, herds, and crops alike, became the 
deity of war-horses and waruors (Fowler, p. 249). 
The Mars-season was completed on Oct. 19 by 
the festival called Armilustrium, at which the 
Salii again appeared with their arma and ancilia 
(sacred shields), which were then subjected to 
lustratio and put away until the ensuing March. 
This short sketch of the ritual connected with 
Mars will suffice to show that the leading ideas 
in it are, as we said, agriculture and warfare ; it 
is needless to distinguish the two more precisely, 
for we cannot separate the Roman warrior from 
the Roman husbandman, or the warlike aspect of 
his deity from his universal care for his jieople. 
(For more detail see Roscher’s art. in his Lexikon ; 
art. ‘ Salii,’ in Smith’s Diet, of Antiquities ; 
Fowler, pp. 1-65 and '241 tl'. with refl’. there given.) 

Of tjuiiinus all that need be said here is that it 
is probable that this very obscure deity was a form 
of Mars belonging to the community settled on the 
hill that still bears his name ; he seems to have 
had the same two characteristics as the Palatine 
deity, though these are difficult to trace with any 
certainty (see Wissowa®, p. 153). The most con- 
vincing evidence for the essential identity of the 
two lies in the fact that there were twelve Salii 
Collini, i.e. of the Quirinal hill, concerned in the 
worship of Quirinus, answering to the twelve Salii 
Palatini of the Mars-cult (Liv, v. 52). 

iii. Cult of the DE.ad. — The Romans do not 
seem to have had, in early times at least, any idea 
of an under world tenanted by deities ; Orcus and 
Dis Pater are not conceptions of home growth, and 


Vejovis, in spite of Wissowa’s reasoning (p. 237), is 
far too obscure to be reckoned in such a category. 
Nor is this surprising : the deities of the Romans 
have always a direct relation to the life of the 
people, and in fact, as has already been said, exist 
only so far as they were supposed to have some 
diiect influence foi good or evil upon the activity 
of that life. As death brought with it an end of 
that activity, and the dead man was free from all 
responsibility for it, subject to no sentence of 
punishment or reward, there was no call upon the 
imagination of the Romans (which was never 
strong or inventive) to create an under woild like 
that of the Greeks, and the splendid picture of 
such a world which we find in the sixth zEneid is 
wholly the result of Hellenic fancy. 

But the Fasti supply us with certain evidence 
that the dead, when duly buried with the proper 
rites, were the object of an organized cult. In 
February, the last month of the year, and one 
specially appropriated to what we may call, for 
want of a better word, purification, nine days were 
set apart for this cult (dies parentales), of which 
the last, the 21st, appears as a State festival, the 
Feralia. Whether the dead were cremated or 
buried (both customs existed in this period, as we 
know from the XII Tables, 10) was indifl'erent ; 
in either case the dead man was believed in some 
sense to live on, to have entered into that world 
of spirits which contained all the Roman deities, 
and thus the dead came to be di parentes or di 
manes, the latter word being explained by the 
Romans themselves as meaning ‘ the good.’ On 
these days in February the rites of burial were, as 
it were, renewed, to make sure that the relation 
between the living and the dead should be a happy 
and wholesome one. The dead had long been 
buried in the family tomb in the city of the dead 
outside the city of the living, had been well cared 
for since their departure, and were still members 
of the family. They bad their jura (jus manium) 
under the supervi.sion of the Rex and later of the 
Fontifices ; experience has taught the citizen that 
the State must regulate his conduct towards the 
di manes for the benefit of both parties. In May 
too, another month of purification and apparently 
of ill omen, we find three days, the 9th, 11th, and 
13th, styled Lemuria, i.e. ‘festivals’ (if the word 
may be here used) of the Lemures or Larvse, the 
ghosts of ancestors who had died away from home 
in war or otherwise, and had not been buried with 
due rites ; these were probably supposed to be apt 
to return to the house which they once tenanted, 
and had to be got rid of again by special cere- 
monies, of which Ovid has given us a specimen in 
his Fasti (v. 432). These days of the Lemuria are 
marked ‘ nefasti ’ in the calendar, while the dies 
parentales of February are — some of them at least — 
‘ C.’ (comitialis), and the F’eraha is'F.P.’; hence it 
has been inferred with justice that the Lemuria 
was the older festival, representing a conception of 
the dead as hostile to the living, which is not con- 
sistent with the organized life of a city-State, 
where the majority of human beings would die at 
home and in peace. This view (Fou ler, pp. lo7, 308) 
may account for the fact that of the Lemuria we 
hear hardly anything but what Ovid tells us in the 
passage just quoted, and even that belongs rather 
to the private life of the household than to ihejus 
sacrum of the city. It would seem that the cheer- 
ful character of service of the dead which we find 
in February h.ad entirely taken the place of the 
older and ruder rites. (For other indications in 
the calendar of the cull of the dead see Wissowa^, 
p. 236 ; and, for the whole subject, Marquardt, p. 
31011’.; Aust, p. 2’25fl. ; and De Marchi, II Culto 
privato, p. 180 ff. ; cf. art. ANCESTOR-WORSHIP 
[Roman].) 
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iv. Holy places. — All places in the city and its 
ager which, for want of a more exact word, we 
should teim ‘holy’ were of two kinds, according 
as they were or were not authorized by the State ; 
if they had been, in accordance with the directions 
of Rex and Senate, subjected to the process of 
dedicatio and consecratio, i.e. devotion to a deity 
by the Pontiliees, they were loca sacra. If, on the 
other hand, they were objects of fear or rever- 
ence from their own nature only, and as a con- 
sequence of the common feeling of the people or 
any part of it, they were loca religiosa. The best 
authority for this distinction is Ailins Gallus, 
ap. Festus, p. 424 {ed. Lindsay): ‘Gallus zElius 
ait sacrum esse quodeunque more et institute 
civitatis consecratum sit, sive sedis sive ara sive 
locus sive pecunia sive quid aliud, quod dis 
dedicatum atque consecratum sit ; quod autem 
privati suse religionis causa aliquid earum rerum 
deo dedicent, id pontiliees Romanos non existi- 
mare sacrum.’ We may thus infer that before 
the completion of the city-State and its organi- 
zation, and probably for some time afterwaids, 
the spots supposed to be inhabited by numina 
were loca religiosa, and this is borne out by the 
fact that places such as those which had been 
struck by lightning, the Lacus Curtius in the 
Forum, and others to which popular superstition 
attached ill omen, were loca religiosa. The term, 
therefore, though often applied to objects simply 
because they had not undergone the rites necessary 
to make them sacra {e.g. , tombs, sacella, etc. ), seems 
to take us back to a time when the civilizing and 
reassuring influence of the State had not yet fully 
done its work in bringing the dirdne inliabitants 
of the city into happier relations with the human 
population. But, when once a deity had been suc- 
cessfully settled in a particular spot, with cere- 
monies about the efficacy of which no one could 
have any doubt, since they w’ere authorized and 
carried out by tire State authorities, there was no 
further cause for any vague apprehensions about 
his attitude to the people ; if duly propitiated, and 
especially on the anniversary of the dedication of 
the spot, he would be retained as a member of the 
community, unless, indeed, some enemy could per- 
suade him to desert it {evocare) ; and his attitude 
should be benelieent. All places in which deities 
were thus settled were designated by the word 
sacer. 

Strictly speaking, it was the ground they occu- 
pied that was thus styled ; and it was matter of no 
moment what might be erected on it. When a 
temple or altar had been destroyed, the ground 
still remained sneer. The general word for such a 
place, without any special reference to what was 
erected there, was fnnum ; the simplest kind of 
erection was a sacellum, i.e., as Trebatius deflned 
it (Gell. VII. xii. 5), ‘ locus parvus deo sacratus cum 
ara,’ and without a roof (Festus, p. 422) ; there 
were many of these in the city, even in the time 
of Augustus. But the holy place might be a grove 
or an opening within it (Incus), a cave like the 
Lupercal, a hearth like that of Vesta, or an arch- 
way, as that of Janus. All these were loca snern 
if they had been duly dedicated and consecrated. 
The oldest example, so far as we know, of a house 
erected for the dwelling of a deity is the ACdes 
Vestse, which was round, like the earliest form of 
Italian house {A Companion to Latin Studie-fl, ed. 
J. E. Sandys, Cambridge, 1913, p. 217) : this was 
dedicated to the deity and consecrated, but wanted 
the inauguratio of the augurs, which was necessary 
for a tern plum. This word was applied to a building 
erected on a locus sneer, which had been not only 
dedicated and cou'-ecrated, but also inaugurated ac- 
txirding to the technical system of which the augurs 
hei-- the secrets, and of which we have but little 


definite knowledge. When a building with its site 
had been dedicated by the State, consecrated by the 
Pontiliees, and inaugurated by the augurs, it was 
not only the dwelling of the deity, but was in all 
respects of good omen, and might even be used for 
what we should call secular purposes — e.g., for the 
assembling of the Senate. A document, in later 
times at least, in the form of an inscription, was 
drawn up by the Pontiliees, recording the dedica- 
tion, the amount of consecrated land, the rites to 
be performed, and other points ; this was the 
lex dedicationis or lex templi. (See Marquardt, 
p. 27011’.; and, for the whole subject of loca sacra, 
ib. p. 145 11. ; Wissowa-, p. 467 ft'. ; Aust, p. 209 ft. ) 

As the collegium of augurs was certainly in 
existence in this first period of the Roman religion, 
it is possible that a few templa, in the proper 
sense of that word, may have come into being 
before the end of it. But, if we once more interro- 
gate the Fasti, we shall find that the oldest fes- 
tivals (see above, p. 822), with hard!}' an exception, 
are connected with places that had not been sub- 
jected to inauguratio, though they were foca sacra. 
The Robigalia, for example, was held at a grove, the 
Vestalia at the /Edes Vestre, the Lucaria at a grove, 
the Consualia at an underground ara, the Oiucon- 
sivia in the Regia, as also the Agonia of Jan. 9, 
the Opalia at an altar in the Forum, the Feralia 
at burial-places, the Lupcrcalia at tlie Lupercal, 
and the Regifugium in the Comitium (see Fowler 
under head of these festivals). The evidence seems 
convincing that, when the Fasti were drawn up, 
there were no templa technically so called. Where, 
as at the Quirinalia, we hear of a sacriiice at a spot 
where a templum is known to have existed in later 
times (Fowler, p. 322), we are not justihed in in- 
ferring that it took place oiiginally in such a 
building ; there, as in other eases (Aust, de 
Hidibus sacris Populi Romani, Marburg, 1889, p. 
33), the temple was without doubt preceded by a 
■sacellum. 

V . Ritual of worship.— basis of the 
Roman’s ritualistic dealing with his deities con- 
sisted in sacrifice and prayer, the two being, so 
far as we know, invariably combined. On im- 
portant occasions, and for particular reasons, these 
were performed in the couise of a procession or 
circuit round some object — land, city, army, or 
instruments, such as arms and trumpets — or, again, 
the whole Roman people, if sujiposed to be in need 
of ‘ purification ’ from some evil influence ; in this 
extended form the ritual was called lustratio ; and 
this ceremonial was perhaps the most character- 
istic, not only of the Roman, but of all ancient 
Italian forms of worship. 

Sacrifice (sacrijicium), as the word itself im- 
plies, was an act of making over to the deity some 
property more or less valuable, the meaning of 
sacer, as has already been explained, being ‘ that 
which belongs to a deity.’ The nature of the 
sacrijicium, as Marquardt puts it (p. 109), dejiended 
partly on the functions of the deity, partly on the 
object to be attained by the worsliijqier. The 
Roman husbandman oftered the lirstfiuits of all 
bis crops to the numina who were concerned with 
their welfare (Wissowa'*, p. 409), and this practice 
survived in the State in various forms ; e.g., the 
Vestals plucked the first ears of corn in May for 
the purpose of making sacred cakes, and the 
Flamen Dialis did the same with the grajie crop in 
August, with prayer for the safety of the whole 
vintage (Fowler, p. 204). Unbloody sacrifices of a 
similar kind also survived, not only in the daily 
private worship of the family and at the resting- 
places of the dead, but in the ritual of the festivals 
which descended directly from an earlier pastoral 
and agricultural life ; e.g., at the Parilia in April 
we hear of baskets of millet, cakes of the same. 
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pails of milk, etc. (Ovid, Fasti, iv. 74311’.); and at 
the Vestalia in June the Vestals offered sacred 
cakes made, in antique fashion, of the ears which 
they had plucked in May (mola salsa). But the 
evidence of the Fasti shows that we cannot get 
back to a time when animal-sacrifices were not 
also in ii-^e ; and this is in entire accordance with 
the nature of Italian husbandry, which was 
always more occupied with the rearing of cattle 
than with the raising of crops. The wealth of the 
ancient Roman farmer consisted chiefly of cattle, 
and in State festivals we are not surprised to find 
that anunal-sacriliees formed the staple of the 
w'orship. The animals most commonly sacrificed 
w’ere oxen, sheep, and pigs ; but the pig, as the 
cheaper and less honourable animal, was rarely 
used except in conjunction with the other two, or 
as a piaoular sacrifice — a term to be explained 
below. The technical word for the slain animal, 
if ox, bull, or cow, was victima ; if any kind of 
sheep, hostia. Male victims were employed in the 
worship of male deities and female victims in the 
worship of female deities, in later times at least ; 
but, in view of the uncertainty of sex in the 
most ancient deities, it may be doubted whether 
this held good in our first period. But, so far as 
our information about the ritual of the earliest 
festivals reaches, we know that a ram was the sacri- 
fice to Janus, a heifer to Jupiter (this Avas Jupiter 
Feretrius [Festus, p. 204]), and at the Fordicidia, 
presumably to Tellus, a pregnant cow ; to Mars in 
the Ixtstratio agri, presently to be described, ox, 
sheep, and pig. Of ancient usage also was the 
sacrifice of a dog at the Bobigalia in April, and of 
a horse to Mars, as has already been mentioned, 
on Oct. 15. Of human sacrifice in the usual sense 
of the term there is no trace ; but it might 
happen that in a season of great peril or pestilence 
the children born between March 1 and May 1 
were made over to the god (ver sacrum), and, when 
they had grown up, were driven out of the Roman 
territory (Festus, p. 519 ; Liv. xxii. 10, xxxiii. 44). 

The sacrificial ritual of the altar was extremely 
elaborate in later times, and it is impossible to say 
hiiw much of it was in use at the time of which we 
are now treating ; it may best be studied in Mar- 
quardt, p. 180 ff. All that need be said here is that 
the victim, which must be unblemished, was slain 
by the assistants of the priest, after its head had 
been sprinkled with fragments of the mola salsa, 
or sacred cake (immolatw), and with wine ; that in 
all ordinary sacrifices its internal organs were 
carefully examined, and, if of good omen, rvere 
placed upon the altar, while the rest of the animal 
was eaten. We can have little doubt that the 
examination of the liver, etc., formed a part of the 
ceremonial in the earliest period, since the object 
Avas to determine Avhether the deity Avould be 
satisfied Avith the condition of the animal offered 
him, and especially AA-ith those vital parts which 
Avere to be his share ; but the extraordinary 
development of the minutiie of this practice be- 
longs to a later time. At Avhat precise point in 
the ceremony the prayer Avas said does not seem to 
be knoAvn ; but it Avas probably during the laying 
of the exta on the altar. The priest or other 
person Avho uttered it had his head covered, to 
shut out all evil influences or omens from his eyes, 
Avhile a tihicen plaj'ed the tibia in order to secure 
the same result for the ears ; all bystanders main- 
tained a strict silence (Marquardt, p. 175 ff.). As 
is seen beloAv, the prayer Avas the expression of a 
desire, if not a claim, on the part of the sacrificers, 
that the deity Avould consider favourably such 
Avishes and interests of theirs as were within the 
range of his activity, either by averting evil or by 
doing positive benefit. To obtain the desired 
result, every detail, both of sacrifice and of prayer, 


had to be gone through correctly ; and a slip in 
either or any accidental hindrance, such as the 
stopping of the music of the flute-player, made it 
necessary to begin the Avhole ritual over again, and 
to oSex a, piaculum, or apologetic sacrifice. In this 
case the victim Avas usually a pig, and there was 
no necessity to examine its entrails ; it was offered 
Avhole or consumed by the priests (Marquardt, pp. 
179, 185). On great occasions such a piaculum 
was ott'ered on the day before the festival, in order 
once for all to expiate any omission that might 
happen ; but it is possible that this Avas one of the 
later developments of the jus divinum (the victim 
in this case Avas a porcus prcecidaneus [Gell. iv. 
vi. 7].) Undoubtedly, hoAveA'er, it was in the 
first period of religious organization within the 
State that this extraordinary precision in cere- 
monial detail had its beginning. It w’as itself the 
result of that peculiarly Roman conception of the 
supernatural Avhich has already been touched upon. 
It Avas the outAvard expression of that vague fear 
of the unknoAvn Avhich we must attribute to the 
early Roman ; he did not know his deities inti- 
mately, did not of himself know how to approach 
them Avith confidence, and might at any moment, 
for all he kneAv, be doing or saying things which 
Avould put them iu evil mood toAvards him. It was 
just here that the State came to the rescue ; and 
the unbounded confidence of the early Roman in 
his State authorities, both civil and religious, his 
habit of unquestioning obedience to them, and his 
sense of obligation or duty, in both private and 
public life, are largely, perhaps mainly, due to his 
feeling of helplessness as an individual in his 
relation with tlie unseen world. We shall have 
to trace later the decay of this confidence and 
sense of duty (pietas), as the Roman mind became 
subjected to new influences, and as the extreme 
formularization of the old cults gradually de- 
stroyed all their life and meaning. But in these 
early stages of the Roman State the religious dis- 
cipline of minute ritual unquestionably had certain 
good and useful results (see FoAvler, p, 344 ff.). 

Before we leave the subject of ritual, it may be as 
well to illustrate it, in the most highly developed 
form which it took in this period, from the cere- 
mony of luslratio, in which sacrifice, prayer, and 
procession were combined. The most remarkable 
record Avhich Ave have of such a ceremony is not 
indeed Roman, but belongs to the Umbrian toAvn 
of Iguvium ; it is an inscription of great length, 
containing a mass of detail for the instruction of 
the priests taking part in the lustratio of a sacred 
hill {ocris fisius) ; it is in the Umbrian dialect, and 
difficult of interpretation, but it entirely confirms 
all we knoAv of this religious process from Roman 
sources (Biicheler, Umbrica, 1883). The object of 
this process of lustratio, as explained by Wissowa 
(p. 390), was tAvofold : (1) to purify the object round 
which the procession went from all evil that might 
be lurking there, and so to obtain the goodAvill 
(pax) of the deities concerned with it (‘ pacem deum 
exposcere’); (2) to protect it, by the aid of the 
god thus obtained, from all hostile influences, 
the circuit taken being a boundary AV'ithin which 
no evil could come if the victims before their 
slaughter were driven round it according to the 
prescribed traditional order. This explanation 
may be taken as representing the Roman idea of 
historical times, and it is not necessary here to try 
to penetrate behind it into the notions of primi- 
tive man ; but it may be remarked that one at 
least of the lustrations of the old Roman calendar, 
that of the Palatine hill by the Luperci on Feb. 
15, presents very peculiar features, Avhich cannot 
altogether be explained in this way (see FoAvler, 
p. 310 ff. ), and also that the boundary line of city 
or ager, being carefully followed each year on 
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these occasions, was thus kept accurately in remem- 
brance. 

But the typical lustratio of which we know the 
details is that of the Ambarvalia in May, itself 
developed beyond doubt from the lustratio of the 
farm by the Roman husbandman, of which the 
detail has been preserved to us in Cato’s treatise 
on agriculture. We have to follow Cato, apply- 
ing his account to the developed festival of the 
city ; but we have sufficient evidence that the 
latter was conducted on the same lines (Cato, de 
Agricultura, 141). The procession of victims, bull, 
sheep, and pig — the most valuable property of the 
Roman — passed all round the fields just as the 
crops were ripening, and therefore most liable to 
injury from storm or disease. Three times they 
went round the land ; at the end of the third round 
they were sacrificed, and a solemn prayer was 
recited, which, according to Cato’s formula, ran 
thus (we must suppose that the Fratres Arvales, 
who were the priests presiding at the Ambarvalia, 
used a similar formula, on an extended scale, for 
the State land) : 

‘ Father Mars, I pray and beseech thee to be willing and 
propitious to me, my household, and my slaves ; for the which 
object I have caused” these victims to be driven round my farm 
and land. I pray thee, keep, avert, and turn from us all 
disease, seen or unseen, all desolation, ruin, damage, and un- 
seasonable influence ; I pray thee, give increase to the fruits, 
the corn, the vines, and the plantations, and bring them to 
a prosperous issue. Keep also in safety the shepherds and 
their flocks, and give good health and vigour to me, my house, 
and household- To this end it is, as I have said— namely, for 
the purification and making due lustration of my farm, my land 
cultivated and uncultivated— that I pray thee to blcas this 
threefold sacrifice.’ 

At all these religious ceremonies the sacrificing 
priest, and all magistrates who had the right of 
sacrificing (in this period the Rex only), wore a 
peculiar dress. The most regular and character- 
istic one was the purple-bordered robe called toga 
proetexta, which was also worn by children, both 
boys and girls, up to the age of puberty, probably 
because tney had originally taken part as acolytes 
(camilli, Camilla:) in the sacrifices of the family 
(see Fowler, in CIR x. [1896] 317 tf.). But the most 
ancient priests, who were attached to particular 
cults, and whose sacrificial functions were con- 
tinuous throughout the year, had special insignia 
of their own, which they wore at all times to 
distinguish them, and so to avoid the many causes 
of pollution with which they might accidentally 
meet. The Flaraines had an apex, or leathern cap, 
in which was fixed an olive twig with a wisp of 
white wool (Serv. ad JEn. ii. 683), and their wives 
(Jlaminicce) a tutulus, or raised head-dress, bound 
with a purple fillet. The Vestals wore a white 
robe, and, when sacrificing, a thick white veil 
with purple stripe (see, for this suffibulum, J. H. 
Middleton, Ancient Rome in 1885, London, 1885, 
p. 199). The Salii, when performing their dances, 
etc., wore a primitive military dress, tlie trahea 
and tunica picta ; the Luperci ran round the 
Palatine hill at the Lupercalia, girt with skins, 
probably those of the victims (Marquardt, p. 444, 
note 3) ; the Fratres Arvales were conspicuous 
by a crown of corn-ears made fast with white 
fillets (Gell. VII. vii. 8). 

From what has been said in this sketch of the 
Roman religion in its earliest form as a concern 
of the State, the following characteristic points 
should have become conspicuous. 

1. The Roman believed himself to live in the 
midst of a jiopulation of spiritual beings (numina), 
whose attitude towards him was a doubtful one, 
and continually influenced by what he did or said. 

i. As a consequence, it was necessary for him to 
he on good terms with them, and this could he 
securely accomplished only by the constitnt«l 


authorities of a State who by experience and 
tradition had learnt how to deal with them. 

3. This being not only an essential, but the most 
essential, part of the duties of the State, there u as 
no real distinction between the jus sacrum and 
the ysts civile ; the former was a part of the latter, 
and always continued so (cf. Cic. de Legibus, hks. 
ii. and iii.). 

4. So, too, there is no original distinction 
between priest and magistrate ; they were both 
alike concerned in conciliating the divine in- 
habitants of the city. ‘ It was not a poet or 
prophet, but a King, and a priest-king, to whom 
the Romans attributed the origin of their religious 
organization ’ ( Aust). 

5. This inseparable union of State and religion 
had important and valuable effects on the Roman 
character ; the State was more to the individual 
than perhaps in any community ancient or modem. 
But the religion, as a religion, had an insufficient 
vitality. 

6. This was chiefly because it was originally 
based on a feeling of fear, which was never wholly 
shaken oft’. It was mainly negative in character ; 
i.e., the range of its prohibitions was far larger 
than that of its precepts. It can hardly be said 
that the moral law was enforced by it ; and there 
was a distinction between what was due to one’s 
fellow-men {jus) and what was due to the gods 
i/as). 

7. The one feature of this religion which had 
a moral value was the constant and indispensable 
attention to the details of duty ; if these were not 
duties to a deity who is righteous, and the source 
of all righteousness, yet they were duties that 
must be fulfilled ; and they constituted a righteous 
dealing towards the divine beings, which created 
a claim upon them to deal righteously towards the 
Roman, and to hinder and destroy his enemies, 
human and material. Beyond this we cannot go , 
tbepietas of the old Roman was a valuable quality 
in itself, but it never led him to base his daily 
conduct upon higher motives than obedience to 
the State and its authorities as mediators between 
himself and a dangerous spiritual world. It would 
always have been difficult for a Roman to appreciate 
the story of Antigone. 

II. Second Period 

(From the Etruscan kings to the war with 
Hannibal). 

The religious system which has been described 
belonged exclusively to the State proper, i.e. to 
the patricians, or members of the old patrician 
gentes ; no plebeian or ‘ outsider ’ had any part in 
it whatever, either as priest or as worshipper. This 
I will be easily understood after what has already 
been explained as to the relation of the divine 
and the human members of the State ; the former 
had no existence apart from the latter, and, as the 
State consisted of the patrician gentes, the deities 
who had taken up their abode in that State had, of 
course, no dealings with any others, and could be 
approached only by those who had entered into 
relations with them. But by the 7th cent. B.C. a 
considerable population was growing up in the 
city and its territory which did not belong to 
the old gentes, and whose cults and deities were 
altogether outside of the religion of the State 
pro|ier. 'Witli the origin of this population we are 
not here concerned ; what is of importance for our 
present purpose is to note that there is very strong 
evidence that the last three kings of Rome were 
not Romans hut Etruscans, and that the patrician 
State succumbed for a time to an invasion of that 
great Etruscan power which at this time spread 
I itself central Italy, entering into relations 
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not only with the Latins of the Campagna, but 
,vith the Greeks of Cumae and the western coast. 
The consequence was a great and permanent re- 
volution, not only in the political institutions, 
but in the religious system of the State. The 
second of these kings, generally known as Servius 
Tullius, admitted the plebeians to the army, and 
divided the city and its territory into four tribes, 
comprising all free men, whether patricians or 
plebeians, who occupied a certain amount of land. 
The last king, Tarquinius Superbus, has all the 
characteristics of the tyrant : the Roman territory 
was extended, the aristocracy of the patrician 
gent&s was oppressed, while the unprivileged 
classes were brought forward and utilized. A 
great religious development accompanied the 
political one, of which we can distinctly trace two 
features: (1) the admission of the plebeians to a 
share in the worship of the State ; (2) the intro- 
duction of new deities and worships, of one new 
and important priesthood, and of new methods of 
approaching the divine protectors of the State, 
both old and new. In the period we have now 
before us the old worships continued to exist as 
before, for the Romans held tenaciously to every 
custom and cult which they had at any time re- 
cognized ; but the Rome that in the three following 
centuries extended her dominion over Italy, Sicily, 
and Sardinia could not but extend at the same 
time the range of her deities and her worship. 
Conquest, commerce, alliance, and, we may add, 
even peril and pestilence brought new additions 
to her divine population. If a community was 
conquered by her, its deities and their cult came 
into her hands, and she must either continue their 
worship within the centered city or invite them to 
take up their abode at Rome {Marquardt, p. 35 fi'.). 
Again, if the State was in peril, either from 
enemies or from pestilence, it nii^ht be necessary 
to call in the aid of new deities where the old ones 
seemed to be of no avail ; for, as the dominion and 
intercourse of the State were extended, it came 
into contact with deities of whom the Roman 
authorities knew nothing, and who needed special 
invocation by experts in the right methods. Thus, 
while the list of the di indigetes was closed for ever, 
that of the di noven.ndes, the new-comers, was 
continually being increased ; new and startling 
forms of worship were seen in the city, and 
temples were frequently being vowed and dedi- 
cated both to old deities and to new ones — to old 
deities under new names and forms, and to new 
ones who consented to take up their abode in or 
just outside the city. It is a period of religious 
activity as constant and vigorous as the political ; 
but it can be sketched in this article only in 
outline. 

I. The first and perhaps one of the best authenti- 
cated examples of the introduction of new cults at 
Rome is the foundation on the Aventine, outside 
the pomeriu/ii, of a temple of Diana. This was 
universally attributed to Servius Tullius, and is 
described by Varro {de Ling. Lat. v. 43) as ‘com- 
mune Latinorum Diante templum.’ Now, the 
famous cult of Diana at Aricia, which has become 
familiar to us since the publication of Frazer’s 
Golden Bough, was undoubtedly the centre-point 
of a Latin league which succeeded that of Alba 
Longa j and the inference is that the headship of 
that league was now transferred from Aricia to 
Rome, and with it the cult of Di.ana, who will 
not be found (see above) in our list of the di 
indiqe! V. This was a temple in the full sense of 
the word, and its lex dedkationU, or lex templi, 
became the model for all later ones (CIL xii. 
4333). Later on it contained, after the fashion 
which began in this period, a statue of the 
goddess modelled on the type of the Ephesian 


Artemis, and borrowed from her cult at Massilia 
(Strabo, iv. 180). (For further details and refer- 
ences in connexion with this important event in 
the history of the Roman religion see Wissowa’s 
exhaustive art. ‘ Diana,’ in his ed. of Pauly’s 
Eeal-Encyclopadie . ) 

2 . To the same period of Etruscan influence, 
and traditionally ascribed to Tarquinius Superbus, 
belongs a far more famous sanctuary, and one 
destined to be for ever the central religious point 
of the Roman dominion ; this is the temple of 
Jupiter Optimus Maximus, Juno, and Minerva, at 
the north end of the Capitoline hill, where its 
foundations, showing unmistakable signs of 
Etruscan design, may still be seen (Middleton, 
p. 232). The combination of three deities in a 
single cult and a single temple was foreign to 
Rome, though not uncommon in Greece ; and, 
though we do not know why Juno and Minerva 
shared this great temple with Jupiter (who was at 
all times the great object of worship there), we 
infer that the trias came with Italian names from 
Etruria, where it represented an original trias 
(Tinia, Thalna, Mineiva) introduced under Greek 
influenee. The temple was on a scale of magnifi- 
cence utterly unknown to the primitive Roman 
builders -. it was divided into three parts by two 
lines of pillars, and three cellce at the north- 
western end contained statues of the three deities, 
with Jupiter in the middle holding his thunder- 
bolt. Such a foundation indicates a very great 
change in the religious ideas of the Romans, and 
the researches of recent times have placed it 
beyond all reasonable doubt that it was meant to 
overpower all the old cults of the patrician gentes 
by exhibiting in the utmost splendour one which 
should be common ground for patrician and 
plebeian alike, and which should symbolize the 
unity of the Roman State in its new form — the 
form in which it was destined to advance in fame 
and dominion till it overshadowed all the States of 
the civilized world (see J. A. Ambroseh, Studien 
und Andeutungen, Breslau, 1839, p. 205 ff.). At 
the same time, in all probability, was also built 
the temple of Jupiter Latiaris on the Alban 
hill, which henceforward took the place of the 
temple of Diana in uniting the members of 
the Latin league in a religious worship (Fowler, 
p. 95 11'. ). 

In close connexion with this great temple there 
came in new usages of the utmost importance in 
the history of the Roman religion. The dies 
natalis, or dedication day, of the temple was 
Sept. 13, and on this day took place the epulum 
Jovis, when the images of the three deities were 
decked out as for a feast, and the face of Jupiter 
was painted red with minium ; the magistrates 
and Senate partook of a meal in which the deities 
were supposed also to share. We do not know for 
certain at what date this practice began, but it 
is by no means impossible that in one form or 
another, though hardly perhaps as a completely 
anthropomorphic conception of the deities con- 
cerned, it may be attributed to the same period as 
the temple (Marquardt, p. 348 ; cf. Fowler, p. 218). 
This temple also was the goal of the triumphal 
procession of the victorious king or consul, who 
was then dressed and painted like the statue of 
Jupiter himself ; and the games (ludi votivi, after- 
wards ludi Romani), which he had vowed to hold 
in honour of the god if victorious, were originally 
celebrated on the same day. 

3 - The most important of all the innovations 
of this age was the introduction into the temple of 
the so-called Sibylline Oracles, under the influence 
of which an entirely new system of ritual was 
brought into vogue. This must now be explained 
in some detail. (For the Capitoline temple and 
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Jupiter see esp. Aust’s art. ‘Jupiter,’ in Reseller, 
iii. 703 ff.) 

According to the familiar Roman story, these 
‘ oracles ’ were pressed on the last king of Rome 
by the Sibyl of Cunue herself, and he tiually took 
from her three books of them, which were pre- 
served in the Capitoline temple. It maj' be that 
the Romans first made acquaintance with the 
Cumoean Sibyl at this time ; but it is highly prob- 
able that the story was invented to give credit 
to the verses which from time to time were in- 
vented by the Roman priests themselves to suit 
particular exigencies of the State (H. Diels, 
Sibyllinische Blatter, Berlin, 1890). What is certain 
is that these verses contained not prophecies of 
future events, but religious ‘ prescriptions ’ as 
remedies for alarming prodigies, pestilences, etc., 
and that these had nothing to do with the old 
Roman worship of the di indigetes, hut involved 
the introduction of new deities, or of old ones in a 
new form, and of new ceremonies of a kind much 
more sensational, if the word may be used, than any 
yet seen in the city. The intercourse with Cunue 
and the Greek cities thus led directly to great 
changes ; and, though it was the immediate result of 
the Etruscan dynasty, there can also be no doubt 
that the change it brought about was accepted bj' 
the patrician aristocracy which succeeded that 
dynasty, and that they manipulated the new 
‘oracles’ with far-reaching effects. The verses 
were committed to the care of a new patrician 
priesthood, consisting of two members, the duoviri 
sacris faciundis ; on the authorization of magis- 
trates and Senate they were from time to time 
consulted by these priests, who then announced 
(without divulging the verses themselves) the 
result of their inquiries, and recommended 
certain rites as the necessary remedies for the 
evUs to be averted. Thus it is at once clear that 
the governing class acquired in this way the legal 
means of metamorphosing the whole Roman re- 
ligious system ; and it is hardly too much to say 
that they succeeded in doing it. 

4. It was just after the abolition of the kingship, 
according to the Roman chronicles, that the new 
priesthood first introduced a new worship ; in 493 
B.C. was built the temple of the Greek trias Demeter, 
Dionysus, Persephone, under the Roman names 
Ceres, Liber, Libera. Apollo, with whom the 
Sibyl had always been closely connected, followed 
soon, in 431 B.C. Among other Greek deities 
introduced in the same way were Artemis as 
Diana, Aphrodite as Venus (the latter an old 
Italian deity of the garden), and Aisculapius. All 
these w’ere worshipped with the ritus Grmeus, 
which henceforward was recognized as equally 
legitimate with the ritus Romanus ; e.g., the head 
of the sacrificing priest, which in Roman usage was 
always covered, as has been de.scribed above, was 
in the ritus Grceeus uncovered (Marquardt, p. 186). 
This is the only detail of the new sacrificial ritual 
of which we have certain knowledge ; but there 
were other ceremonies introduced by the same 
agency wliich had a more important bearing both 
on the Roman religion and on its character. In 
the year 399 B.C., as we learn from Lh’y (v. 13), 
w’hat was called a lectisternium was for the first 
time ordered by the Duoviri ‘ ex Sibyllinis libris,’ 
in consequence of an alarming pestilence. For 
eight days Apollo and Latona, Hercules and Diana, 
Mercurius and Neptunus, were seen reclining on 
couches in Greek fashion, and appearing to partake 
of a meal laid out on a table m front of each of 
them ; the figures were wooden puppets richly 
robed, and rested with their left arms on cusliions 
(pulvinaria). Here tliere seem to be at least one 
or two of the old Roman deities ; but we soon 
discover that Diana is really Artemis ; Latona, 


Leto ; Mercurius, Hermes ; Neptunus, Poseidon ; 
and we can guess that, though the experts may 
have believed that the foreign gods were more 
efficacious for the purpose in hand, it was desirable 
to propitiate the people by introducing some of 
tliem at least under famUiar names. These lecti- 
sternia were freq^uently repeated, and came to 
form the essential part of the supplicationes, or 
festivals of prayer and intercession, which were 
also ordered by the Duoviri ‘ ex Sibyllinis libris,’ 
though sometimes also by the Pontifices and Senate 
(Maiquardt, p. 48), and consisted of processions and 
worsliip at each place wliere tlie gods were exposed 
to view, as described above. It is noticeable that, 
while on the old Roman system the priest alone 
took part in religious rites and was alone admitted 
to a temple, here the whole populace was ex- 
pected to view the processions ; men, women, and 
children prostrated themselves in prayer before 
the images of the gods, or crowded into the new 
temples (Liv. iii. 5, 7). 

These rites mark the first appearance of a 
tendency, constantly recurring in later Roman 
history, to seek for a more emotional expression 
of religious feeling than was afforded by the old 
forms of sacrifice and prayer, conductetf as they 
were by the priest on behalf of the community 
without its active participation. It would seem 
as if the sensitiveness of the human fibre of a 
primitive community increases with its increasing 
complexity and with the greater variety of experi- 
ence to which it is exposed ; and, in the case of 
Rome, as if the simple ancient methods of dealing 
with the divine inhabitants who had been induced 
to settle on the site were felt to be no longer 
adequate to the needs of a State which was steering 
its way to empire among so many difficulties and 
perils. It is not, indeed, certain that the new rites, 
or some of them, may not have had their proto- 
types in old Italian usage (see Marquardt, p. 46 ; 
lowler, p. 218) ; but what we can be sure of, so far 
as our evidence can carry us, is that the emotional 
element was wholly new. In Livy’s accounts we 
seem to see a sense of sin, or at any rate of pollu- 
tion — a something wrong in the relation of the 
State to the supernatural, which did at times show 
itself in the ancient world, as, e.g., at Athens in 
the 6th century B.C. No doubt it indicates, both at 
Rome and at Athens, the presence of a new popu- 
lation, or at any rate of one outside of political 
privilege, which cannot rely upon the efficacy of 
methods in which it has no share and of v hicn it 
knows nothing — a population left out of account 
to a great extent in the dealings of the State with 
the gods, and therefore the more liable to anxiety 
and emotion. If we can judge of this period of 
Roman religious history by the general tendency 
of the policy of the Roman Gov'ernment, we may 
see here a deliberate attempt to include the new 
population in worship of a kind that would calm 
its fears and satisfy its emotion, while leaving 
uncontaminated the old ritual which had served 
the State so long. 

But there are not wanting signs in this period 
that the old religious forms were being cared for 
and developed in new ways ; and this is more 
particularly obvious in the last century before the 
war with Hannibal. This brings us to a con- 
sideration of the part played after the expulsion 
of the last king by the two great colleges of 
Pontifices and augurs, who, as we have seen, were 
during the regal period only the consulting staff 
of the Rex in religious matters. The patrician 
aristocracy used them with consummate skill in 
establishing their control over all religious aspects 
of the State’s business ; and it was not till the 
year 300 B.C. that plebeians were admitted to 
them, though long before that date (in 367, Liv. 
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vi. 37) the Duoviri had been increased to ten, half 
of ^vhom must be plebeians. 

5. The Pontifices. — This coWcji«»i was originally 
of the sacred number three (Marquardt, p. 241), was 
increased to nine in this period as the business of 
the office grew, and later rose to fifteen. Of these 
members the Pontifex maximus was at all times 
both nominally and really the head, while the 
others formed his consilium, according to Roman 
magisterial practice ; on him devolved, when the 
kingship was abolished, the whole of the func- 
tions of the Rex in relation to the jus dicinum-, 
i.e. the sacra of the State, in the widest sense of 
the word, were in his care. The Vestals, the Rex 
sacrorum, and the three great Flamines were 
selected by him under a process which placed them 
in his potcstas as they had been in that of the 
Rex (see above) ; and he succeeded to the Regia 
which had been the king’s dwelling, and which 
was close to tlie temple of Vesta, the heart of the 
State, on the Via Sacra. As he held his office for 
life, and as under his presidency the collegium co- 
opted its own members when vacancies occurred, 
it may fairly be said that he was the most import- 
ant and influential personage in the State during 
this period ; and this will be still more obvious if 
we consider his powers and duties. These were 
chiefly administrative, and may be explained under 
two heads, as they affected (1) the State in general, 
and (2) the life and interests of families and 
individuals. 

(1) atate authority, — The special sacrificial 
functions of the Rex, which were traditionally as- 
sociated with his title, passed to the Rex sacrorum ; 
but much ritualistic work remained for the Ponti- 
fex maximus and his colleagues. For example, 
all piacular sacrifices, except those which were 
undertaken after inspection of the Sibylline books 
by the Duoviri, were ordered by, and carried out 
under the supervision of, the Pontifices ; the books 
of Livy abound with examples of this practice. 
Events were constantly happening which required 
such expiation, and it was only in extreme cases 
that the Pontifices gave way to the Duoviri. All 
prodigia, and especially the striking of any spot 
or building by lightning, called for their action 
iprocuratio fulguris), and such places were under 
their directions walled in and remained sacred. 
Again, all vows (vota) made by magistrates — e.g., 
in undertaking to build a temple, or to hold ludi, 
in case of the successful issue of a war or other 
enterprise — were subject to the approval of the 
Pontifices, who dictated the exact wording of the 
votum, and superintended its fulfilment.* No 
temple could be made over to a deity without 
their sanction, and the terms of dedication as well 
as the whole ritual to be followed were laid down 
by them in the lex dedimtionis. The reception 
or admission of new deities lay within their sphere 
of action ; and, though we do not hear of collisions 
between them and the Duoviri sacris faciundis, 
we can hardly suppose that the latter could have 
resisted objections on the part of the higher col- 
legium to any new cults brought in under their 
auspices. But, as we examine the list of temple 
foundations of this period (see Aust, de JEdibus), 
we seem to see that those which were due to the 
Duoviri and the Sibylline books were most numer- 
ous in the first two centuries after the expulsion 
of the last king, while a new period of pontifical 
activity in this department seems to begin after 
the opening of the collegium to the plebs in the 
year 300 B.C. Between 273 and 264 B.c. we find 
four temples dedicated to gods not of Greek but 
of Italian origin : to Census, Pales, Tellus, and 
Vertumnus ; and during the first Punic war to 

1 Liv. iv. 27: ‘dictator, prieeunte A. Comelio pontifice 
fiiaMiiio, lnflo3 . . . vovit.’ 


the Tempestates, to Janus, to Jutuma, and to 
Fons, all deities connected with w ater, who were 
perhaps utilized, in the absence of any distinctively 
Roman god of the sea, at a time when Roman 
fleets w'ere in continual peril. The Pontifices seem, 
too, at this time to have been very active in invent- 
ing new deities on Roman lines and in harmony 
with Roman ways of thinking of the divine ; thus 
abstractions, such as Salus, Fides, Spes, Pudicitia, 
are provided with habitations, and a deity Argen- 
tinus, according to a highly probable conjecture of 
Mommsen, was introduced when silver coins were 
first struck in 268 B.c. In fact, the Pontifices, 
under the headship for many years in this 3rd 
cent. B.c. of plebeians (Ti. Coruncanius [Liv. Epit. 
xviii.], Cmcilins Metellus, from 243 to 224), were 
so e.xtremely active in this way that it is not 
unreasonable to ascribe to them that strange 
catalogue of deities called the Indigitamenta, 
which is usually referred to a much earlier 
time, and which is constantly quoted to prove 
that the Romans of the earliest age invented and 
named deities who presided over every action of 
their lives. Varro copied this list from the libri 
pontificum, and St. Augustine {de Civ. Dei, iv. 8tf.) 
copied them from Varro to show the absurdities 
of the Roman worship. If, as the present writer 
believes, these lists were merely the results of 
pontifical invention in the age of which we are 
speaking, and, though based on the ideas of the 
spirit- world which were explained under period I., 
were never really popular, there is no need to 
examine them here; we may be content with 
noting that they exemplify well the tendency to 
what we may call a scientific theology, built up 
on popular ideas, but coming far too late to have 
any permanent efi’ect on the Roman conscience — 
if, indeed, they ever could have had any. We 
may see in Cunina, the cradle deity, in Iterduca, 
the deity who attended the children to school, 
in Sterculina, the dunghill spirit, and the rest, a 
pontifical classification which probably had no 
other effect than to assist in taking the life out 
of the old Roman’s feeling towards the numina 
around him — an example of the process by which 
a religious system was gradually killed by the 
exaggeration of its own methods (see art. In- 
digitamenta ; and, for the view given above, 
Fowler, p. 341, and Religious Experience of the 
Roman People, p. 15911’.). 

Two other functions pertaining to public admini- 
stration remain to be mentioned. First, they had 
the entire charge of the calendar with its course of 
religious festivals. It is not necessary here to go 
into the history of the Roman measurement of 
time or the nature of their astronomical year ; but 
all such matters, as well as the adjustment of 
religious rites within the year, were absolutely in 
the hands of this college, and the frequent necessity 
for intercalation put a power into their hands 
which, in later times at least, was often used for 
political purposes. Secondly, the archives of the 
State were in their keeping, and consisted of 
records drawn up by themselves, both of religious 
and of political events. 

(2) Authority over private life . — Every Roman 
family had, like the State, its own sacra, which it 
was bound to keep up as long as it existed, and 
which ceased to exist when it came to an end ; we 
have already noticed the w'orship of the door and 
the hearth, and that of the dead ancestors, and to 
these were no doubt added in some families special 
cults of particular deities, as, e.g., that of Vejovis 
at Bovillm in the Julia gens. Thus every marriage, 
every death of a paterfamilias, and every testa- 
ment made by persons sui juris was of importance 
not only in the way in which we regard them at the 
present day, but as affecting the maintenance of 
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these sacra, which became eventually so often a 
burden upon the family that a hereditas sine 
sacris was a proverbial instance of good luck. 
The supervision of all these matters, originally so 
immensely important for the integrity and per- 
petuity of the Roman family, was the work of the 
Pontihces, The old patrician form of marriage by 
confarreatio, a rite of distinctly religious character 
(De Marchi, p. 147 ff.), could be completed only by 
the consent and in the presence of the Pontifex 
maximus ; for by this process a new family was 
created, of which the new sacra had to be organ- 
ized by him. For much the same reason the mak- 
ing of a will was a process of a sacred character, to 
which the consent of the collegium was necessary. 
In the days of the kings the Rex had presided on 
these occasions twice in the year, on March 24 
and May 24 (Mommsen, Bomisches Staatsrecht, iii. 
375) at the Comitia Curiata (called on these days 
Calata), no doubt with the Pontitices as assessors ; 
and to the Rex succeeded the Pontifex maximus, 
as we may infer, though we have no direct evi- 
dence (cf. Marquardt, p. 307). Once more, the 
whole ytts mare^^^m, i.e. the rules under which the 
rites of burial were conducted, and the yearly 
renewal of these at the Parentalia, the choice of 
the last resting-place, and all questions aa to the 
right of a dead person to burial — these matters 
were also wholly under the jurisdiction of the 
collegium. If we try to appreciate the fact that 
such things were infinitely more important in the 
eyes of the early Roman population than they are 
for us — that the least flaw in carrying them out 
might lead to very unpleasant consequences for 
the family — we shall begin to understand how 

f reat and far-reaching was the power of the Ponti- 
ces over the conscience of the privatus homo : it 
can be compared only to the power of the mediaeval 
priest, and might have become a yoke on the 
popular mind as heavy and as continuous, if the 
Romans had been sensitive to threatened terrors 
in another life, or if they had not come into contact 
with the unbelieving Greek even before this second 
period came to a close. (For further details see 
art. Priest, Priesthood [Roman] ; A. Bonch6- 
Leclercq, Les Pontifes de I’ancienne Rome, Paris, 
1871; Marquardt, pp. 235-320; Wissowa’, p. 501 IF.) 

6. The Augures. — The collegium of Augures, 
originally, like that of the Pontitices, three in 
number with the Rex at the head, was also increased 
to nine, and opened to the plebs in the eventful year 
300 B. c. by the Lex Ogulnia. It stands apart from 
the other priesthoods, inasmuch as it had nothing 
to do with the actual worship of the gods ; its 
activity was entirely concerned with the interpre- 
tation of omens, which were supposed to affect all 
State business, including the appointment of priests, 
the consecration of temples, the reaping of the 
crops, and the meetings of assemblies for the 
election of magistrates and the passing of laws. 
Doubtless the Italian husbandman, before he had 
become the citizen of a State, had been wont to 
observe carefully all signs of weather, among which 
would naturally be reckoned the movements of 
birds and other animals ; in part such omens would 
be based on experience and of some practical value, 
in part also on fancy and superstition. The work 
of the augurs in the city-State was to reduce these 
signs to a system, as the Pontifices reduced to a 
system the details of worship and religious law. 
Conflicting interpretations would lead to delays and 
quarrels ; and it is most characteristic of the Roman 
ideas of government that the whole authority in 
such vital matters should be placed in the hands of 
a collegium, in whose decisions the State and all its 
members should have absolute confidence as the 
interpretes J ovis, who could construct a system of 
their own, hold their meetings in strict privacy (on 
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the Nones of each month), and so relieve the minds 
of the people from constant scruple and doubt. 

Every Roman magistrate of the highest rank 
had the right of spectio, i.e. of taking the auspices; 
but the college of augurs was the referee in aU 
doubtful cases, and in the city the magistrate was 
accompanied by an augur when, rising at mid- 
night, he took his position at the proper place in 
order to observe the heavens (Marquardt, p. 401 
and reff. ). The details of augural lore which were 
strictly followed on these occasions are very compli- 
cated, and imperfectly known ; and they have in 
reality little to do with the religious beliefs of the 
people. As an example we may cite the fact that, 
apart from the observation of the flight of birds 
and of lightning, which was the chief subject of 
the elaborate systematization of this collegium, 
that of the manner of feeding of the sacred 
chickens was also developed under their super- 
intendence : if the chickens refused to feed, the 
omen was bad ; if they so greedily devoured 
that they dropped grains out of their bills, the 
omen was good (Cic. de Divinatione, i. 15). It is 
needless to say that such absurdities led to a 
disbelief in the whole system among educated 
men, though it was kept up for the benefit of the 
ignorant and superstitious multitude ; and before 
the close of our period we have a Consul in com- 
mand of a fleet throwing the sacred chickens 
(which every fleet and army carried with it) into 
the sea because they would not feed (in 249 B.c. 
[Liv. Epit. xix.]). 

Before we leave these two great collegia of the 
Pontifices and Augures, it is necessary to point 
out that these ‘ priests ’ were in no sense what we 
should now call ecclesiastics, set apart from the 
world of laymen to live a holy life, to teach, and 
to preach; they might be magistiates as well as 
priests, they taught no doctrine, they practised no 
asceticism. The religion which they represented 
was one of works and not of faith ; so long as the 
cults were properly carried out and the omens duly 
observed, all was done that need be done for the 
safety and prosperity of the State and its members. 
As the jus divinum was part of the jus civile, so 
were the priests to be reckoned among the officials 
of the State. Only the most ancient ones, the 
Vestals and the F’lamines, were kept apart from 
the rest of the population as being engaged in daily 
sacrificial operations which would be inefl'ectusil 
if they were liable to contamination, and of these 
the Vestals alone maintained their exclusive 
priestly character to the last. 

To sum up the characteristics of this period, we 
notice ; 

1. The introduction of numerous new deities and 
their cults, both of Italian and of Greek origin, 
and of a more showy and emotional ritual, the 
latter more especially under the direction of the 
Sibylline books and their keepers, the duoviri sacris 
faciundis. 

2. The systematization of theyas divinum as an 
essential part of the jus civile, or law of the State, 
to such a degree that all the important acts of 
a Roman citizen, both public and private, were 
regulated in their relation to the divine inhabit- 
ants of the city. 

3. The rise to paramount power in the State of 
the two great colleges by whom this regulation was 
effected, and especially of the Pontifices. 

III. Third Period 

(From the war with Hannibal to the Empire, 
218-31 B.C.). 

The religious system which we have been so far 
examining may be described as the sum-total of 
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all those cults which were recognized and main- 
tained by the State ; this maintenance Iw the 
State was the unifying principle in it. In the 
period now to be dealt with we shall find the 
care of the State for the old cults becoming 
rapidl}’ relaxed, while at the same time new and 
foreign ones are introduced of a kind much more 
incompatible with the old Roman ideas than any 
that had been adopted in the previous age, those 
old ideas themselves being used more and more 
for political purposes only, as the governing class 
discovered that under the influence of Greek 
philosophy it ceased to share them, while the 
lower population remained at least as super- 
stitious as ever. Here, then, the Roman State- 
religion might be said to come to an end, so far 
as it was an honest supervision of the relations 
between the human and the divine population for 
the mutual benefit of both — a work of pietas, a 
performance of duty from genuine motives, with 
the object of safeguarding the best interests of the 
community. As Aust has well said (p. 57), the 
subject now branches in three directions, if we are 
to follow the history at Rome of those ideas which 
may broadly be termed religious, though they no 
longer combine to form a characteristic national 
religion. We should have to trace the decay of 
the old cults ; the growth of new beliefs or specu- 
lations about the nature of the gods. Fate, divina- 
tion, and duty ; and, thirdly, the superstitious 
notions of the masses and their increasing sensi- 
tiveness to the influence of exciting foreign 
worships. But to work all this out in detail 
would be quite beyond the scope of this article. 
It will be better (1) to give a brief account of the 
immediate effects of the war with Hannibal, both 
during its continuance and afterwards, on the 
religious feelings of the people and on the policy 
of the governing class ; (2) to sketch briefly the 
influence of Greek literature and philosophy in 
disintegrating the old religious ideas ; (3) to 
summarize the actual results of these causes on 
the national religion in the last two centuries B.c. 
Even the decay of a religion is a valuable study ; 
and perhaps there is no other example of decay so 
well attested and so easily admitting of explana- 
tion. (For detailed accounts of this period see 
Marquardt, p. 57 ff. ; Wissowa“, p. 60 ff. ; L. 
Krahner, Grundlinien zur Gesch. des Verfalls der 
romischen Staatsreligion, Halle, 1837, passim ; 
Fowler, Religious Experience, pp. 314-356.) 

i. Tse immediate effects of the Haeni- 
BALIC WAR . — To those unaccustomed to reflect 
on the course of Roman history it may seem 
strange that a single war should be so far-reaching 
in its results ; and it is indeed true that our 
comparative ignorance of the civil history of the 
First Punic war, owing to the loss of Livy’s 
second decade, may incline us to attribute too 
much to the Secona. Yet there can be no doubt 
that the prolonged struggle with Hannibal (218- 
204 B.C.), carried on nearly all that time in Italy 
itseM, forms a turning-point in the history of the 
Roman people and therefore of the Roman religion. 
It was, in fact, a civil war as well as a struggle 
with a foreign enemy ; the population of Italy as 
well as of Rome suffered terribly, from pestilence 
as well as slaughter ; the economy of the whole 
peninsula was upset ; and at the end, when rest 
and recuperation were so sorely needed, it was 
found that another great war with Macedonia 
was the necessary result of that with Hannibal, 
and that Rome was but beginning a course of 
conquest which was destined to change her whole 
being, leaving hardly a trace of the old Rome 
whose religious ideas we have been e.xamining. 

At all the most critical moments of the war 
Livy records a number of ill-omened occurrence* 


{pyrodigia) which were announced from various 
laces in the ager Romanus, together with the 
ireetions given by the Decemviri or the Pontifices 
for expiating them {procuratio). These prodigia 
seem to have been first made matter of record 
during the First war with Carthage, for the work 
of Julius Obsequens (Prodigiorum liber) originally 
began in the year 247 B.c., as we gather from its 
title, and it must have been at that date that Livy 
was first able to embody them in his history. It 
would seem, then, that in stress of war and public 
danger the nervousness of the people was great, 
and vv'as met by special measures taken by the 
religious authorities ; and it is to be noticed that 
these measures are almost without exception 
derived from the Sibylline books ; i.e., they were 
not the old Roman methods of expiation, but 
appeals to new methods and often to foreign 
deities. It was the belief of the people that the 
old methods were insufficient, and the Roman 
deities angry or indifferent. It will suffice here 
to mention the most remarkable of the new 
prescriptions which are recorded during the Hanni- 
balic war. 

Livy tells us that in 218 B.c., after the battle on 
the Trebbia, almost the whole community was 
busy with the procuratio of a number of prodigia ; 
the city was lustrated ; forty pounds of gold were 
carried to the temple of Juno at Lanuvium ; the 
matrons dedicated a bronze statue to Juno in 
her temple on the Aventine ; a lectisternium was 
ordered at Ctere, because the sortes of the oracle 
there had ‘shrunk’; Fortuna in Algidum had a 
supplicatio ; at Rome Juventas had a lectisternium, 
and Hercules a supplicatio ; then the whole people 
held a supplicatio ‘ circa omnia pulvinaria ’ ; and 
a prietor was directed to undertake the fulfilment 
of certain vows if the State should be in existence 
ten years later. ‘ Haec procurata votaque ex libris 
Sibyllinis,’ adds Livy (xxi. 62), ‘magna ex parte 
levaverant animos religione’; i.e., these measures 
served for the time to quiet popular scruple and 
anxiety. But almost directly a new trouble seized 
men’s minds ; for the Consul Flaminius, the victim 
of Trasimene, left the city to assume his command 
without taking the auspices or making the usual 
vows in the Capitol, fearing that for political 
reasons the Senate might detain him by falsifying 
the auspices — a significant fact, if it be a fact ; 
and his subsequent defeat and death thus served 
only to increase the general panic. In the first 
chapter of bk. xxii. Livy records a new series of 
prodigia of all kinds, and recourse was again had 
to the Sibylline books, and fresh directions were 
given for expiation, among which we notice the 
rowing Greek influence in the prominence of 
uno, the legendary enemy of the Trojans, from 
whom the Romans were now beginning to believe 
themselves descended. After the disaster at 
Trasimene the record becomes still more astonish- 
ing. Besides lectisternia and supplicationes, the 
Sibylline books directed the general vow of a 
ver sacrum to be made (Liv. xxii. 9); i.e., if five 
years later the State still existed in integrity, all 
sheep, oxen, pigs, goats, etc., were to be dedicated 
to the gods, according to the ancient Italian 
practice ; and ludi were also vowed, to cost 
333,333J asses, the number three having a special 
religious significance. Lastly, the Decemviri 
ordered a lectisternium of three days, in which 
the twelve great Greek gods and goddesses 
appeared under Roman names : Zeus and Hera, 
Poseidon and Athene, Ares and Aphrodite, Apollo 
and Artemis, Hephaestus and Hestia, Hermes and 
Demeter (Liv. xxii. 10). After the crushing defeat 
at Cann® envoys were sent to Delphi to inquire 
w’hether there was to be any end of these disasters ; 
and during their absence the Decemviri ordered 
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‘ sacrificia aliquot extraordinaria ' (Liv. xxii. 57), 
among which Livy mentions that of a Gallic man 
and woman and a Greek man and woman, who 
were buried alive in the Forum Boarium — a 
horrible rite which is said to have survived even 
into the Empire (Wissowa'^, p. 421). 

These examples will have made it clear that the 
strong fibre of the Roman people was giving way 
under constant peril and anxiety ; their belief in 
supernatural agency was profound, but they knew 
not what deity was persecuting them, or where to 
turn for help, and were in danger of complete 
demoralization. All the religious expedients 
which Livy has recorded are the attempts of the 
governing classes to quiet the minds of the people 
by convincing them that no effort was being spared 
to set right their relations with the unseen world, 
to vindicate themselves as mediators with the 
hostile deities ; but so far all had been in vain, 
and the devices of the great colleges must have 
been put to a very severe test. Fortunately the 
worst was over, and only once during the course of 
the war was the danger again so imminent. When 
Hasdrubal w'as nearing Italy in 207 B.C., a fresh out- 
break of prodigia was announced (Liv. xxvii. 37), 
and again new measures were taken, in which we 
once more note the prominence of Juno (Regina) 
and the predominance of Greek features in the 
steps taken to appease her. Ttvo years later 
(206 B.C.) the Decemviri took a singular step in 
the hope of persuading the people to bold out a 
while longer until Hannibal should have evacuated 
Italy ; twelve j’ears had passed and he was still 
there, and both Rome and Italy were exhausted. 
They said that they found in their books an 
assertion that Italy could be freed from the 
enemy only if the sacred stone of the Magna 
Mater Idaea, the great goddess of Pessinus in 
Phrygia, were brought to Rome. The king of 
Pergamus, to whom the place and stone belonged, 
gave his consent, and the sacred symbol was 
conveyed to Rome, and received with relief and 
rejoicing by an excited and now hopeful people. 

‘ Scipio was about to leave with his army for 
Africa ; a fine harvest followed ; Hannibal was 
forced to evacuate Italy the next year ; and tlie 
goddess did everything that was expected of her’ 
(Fowler, p. 70). The day on which the stone arrived 
was made a festival (April 4), called by the Greek 
name MegaUsia. No Roman was allowed to take 
part in the service of the goddess, for such Oriental 
worships were of a dangerously orgiastic character ; 
it was, in fact, a dangerous remedy, though a potent 
one. Nevertheless, the Government was willing 
within a few years to admit this stone into the 
very heart of the ancient city ; it had been placed 
at first in the temple of Victoria, but in 191 n.C. 
w'as transferred to a temple of the Magna Mater 
herself on the Palatine hill, dedicated in that 
year (Aust, de ACdibiis sacris, p. 22). With the 
introduction of this cult, which was freely taken 
up by all classes, we may connect the fashion 
of consulting Oriental astrologers, called by the 
Romans Chaldmi or matheviatici, which continued 
far into the period of the Empire, in spite of 
frequent attempts to restrain it, as in 139 B.C., 
when they were expelled from Rome and Italy 
(Val. Max. I. iii. 3 ; and see the new Epitomes of 
IJvy’s sixth decade brought from Egypt by Gren- 
fell and Hunt, line 192 [Oxyrhynchtts Papyri, pt, 
iii.]). Tlie worship of MaorBellona from Cappa- 
docia, and those of Isis and Mithras, were to follow 
in due course. 

There can, indeed, be no doubt that both Romans 
and Italians found their own narrow system of 
religion quite inadequate to express what we may 
call their religious experience of the last twenty 
years ; they had longed for aid and protection, 


and for know-ledge of the riglit way to address 
themselves to the supernatural powers in whose 
existence the great mass of them still profoundly 
believed ; and they had invoked in vain, on the 
old rigid methods, their own local and native 
deities. Undoubtedly the times had aroused 
strong emotion of a religious kind, and this had 
found no legitimate outlet. A still more striking 
proof of this than even the introd>ictiun of the 
Magna Mater is the extraordinai-y rapidity with 
which the rites of Dionysus-worship, surre])titiously 
introduced at this time, seized upon the minds of 
men and w-omen of all classes in the year 186 B.C., 
spread over a great part of Italy, and drove the 
Government to interfere forcibly to save the State 
from the moral disintegration which accompanied 
it. The story is told in full by Livy (xxxix. 8 ff.), 
and we still have a part of the decree by which 
the Senate commissioned the Consuls to investigate 
and check the mischief (CIL i. 43). This object 
was achieved ; yet the Bacchus-cuit was allowed 
to remain, under strict supervision — the best of 
proofs, as Aust observes (p. 78), that the State 
religion no longer possessed the power to satisfy 
the cravings of the masses. It must, indeed, be 
remembered that the population of the city was 
by this time of a very mixed character ; the true 
Roman people had sufi'ered severely in the wars 
and by pestilence, and their place was largely 
taken by liberated slaves who were practically 
without any religion of their own. To such, and 
to their descendants, even Jupiter Optimus Maxi- 
mus himself could hardly appeal, for he was, in 
fact, a political rather than a religious conception. 
We may take it as a fact that this jiopulation 
found little comfort in the cults provided for it, 
and little or no aid towards right conduct. All 
that could be done was to keep it amused with 
constant games and shows, which had been 
originally of a religious character and limited to 
single days, but now were secularized and freely 
extended in length, and to keep it provided with 
the means of existence. To provide it with a 
common religious belief or worship was utterly 
beyond the power of the Government. The old 
dying religion could indeed be used, so far as its 
forms went, for political purposes, to control the 
naturally superstitious masses ; but it had lost its 
unifying and comforting power, 
ii. Tub influence of Greek literature 

AND PUILOSOPUY. — The Hannibalic war afiected 
the beliefs and the morale of all classes alike ; the 
critical spirit of Greek thought was to affect ehiefiy 
and directly that upper stratum which was more 
or less capable of comprehending it. This critical 
spirit had long been acting as a solvent in Greece, 
not only on the ideas of the gods derived from the 
old mythology, but on the local cults of the Greek 
iroXris and the belief in their efficacy ; and in this 
process it had been greatly assisted by the con- 
quests of Alexander and the wars of his successors. 
With the break-up of the keen individual life of 
the Greek city disappeared the genuine relation of 
the polytheistic Greek religion to the life of the 
citizen ; though the old city-cults lingered on in 
outward form, they lost their real meaning under 
the overshadowing power of deified kings and the 
attempts of philosophers to provide a rational 
basis for the daily conduct of the individual. 
Thus the Roman governing class, when it came 
rapidly under the intiuence of Greek thought in 
the period with which we are now dealing, when 
it began to develop a literature and to think, found 
nothing to learn from the Greeks which could act 
otherwise than as a solvent of its old lehgious 
ideas. 

The very first example that we meet of this 
destructive process is too striking to be omitted 
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here, though it is no doubt possible to exaggerate 
its importance. Ennius, the first man of real 
genius who wrote in Latin, among his many w’orks 
translated the rationalizing treatise of Euhemerus, 
in which he attempted to explain the Greek gods 
as merely ancient kings who had been deified — an 
idea quite in harmony with the prevailing practice 
of the post-Alexandrian period ; and this transla- 
tion does not seem to nave met with any dis- 
approval at Rome. It is characteristic of the age 
that the man who did more than any one before 
Virgil to glorify the Roman character and 
dominion should have struck the first direct 
blow at the popular belief in the gods ; but Ennius 
was no Roman himself, and he was perhaps 
only expressing his personal views (Krahner, 
p. 44). It is doubtful whether the book became 
popular ; it is mentioned only once in Roman 
literature (Cic. de Nat. Deorum, i. 42, 119), and the 
methods of publication were then but little under- 
stood ; but in other works Ennius shows the same 
tendency (cf. the famous lines in his Telamo, ba.sed 
on the teaching of Epicurus ; ‘ Ego deum genus 
esse semper dixi et dicam caelitum, Sed eos non 
curare opinor quid agat humanum genus,’ etc. 
[O. Ribbeek, Trag. Rom. Fmg., Leipzig, 1897, 
p. 54]) ; and in his Pythagorean work entitled Epi- 
charmus he introduced the Romans to naturalistic 
ideas of the gods which became the common pro- 
perty of educated men, and can be traced in the 
writers of plays, in Lucilius, Cicero, and Varro. 

But the two great systems of post-Aristotelian 
philosophy which found place at Rome in the last 
two centuries of the Republic had a far more pro- 
found and lasting effect on Roman religious ideas. 
(The third, the New Academy, bein" neither posi- 
tive nor constructive, but critical only, need not be 
considered here; see art. Academy.) 

Epicureanism was first in the field, but was slow 
in gaining ground, and Rome produced no great 
Epicurean but Lucretius the poet ; nor did even he 
become popular, for his direct and enthusiastic 
denial of the value of rdigio, and his appeal to the 
intellectual faculty of man to rid himself of the 
degi'ading bondage of that religio, were not in 
harmony with the Roman genius. Epicureanism 
was to some extent popular on its piactical side 
(Cic. Tusc. iv. 3, de Div. ii. 50), with bad moral 
effects ; but, as taking no account of gods or cult, 
except to put them aside as useless, it suited 
neither the class that was responsible for the sur- 
viving forms of the State religion nor the lower 
orders still steeped in superstition. See art. Epi- 
cureans. 

Stoicism, on the other hand, laid a strong grasp 
on the best Roman minds ; its ideal man was in 
many ways in keeping with the ideal Roman 
character, and its cosmopolitanism suited the wide 
range and the varied populations of the Roman 
Empire. It did not deny the existence of the 
divine, or even, as did the Epicureans, the 
interest of divine beings in the affairs of the 
world ; it postulated a Supreme Deity, identical 
with Reason, Law, or Destiny, and left place for 
the existence of subordinate deities by making 
them functional emanations from the Supreme 
One. As has often been observed, it had a strong 
religious side, and with some of the ablest Romans 
the teaching of an earnest and learned Stoic like 
Panretius, the intimate friend of Scipio the 
younger, and founder of what may be called 
Roman Stoicism, became almost a substitute for 
religion. While Stoicism did nothing directly to 
save the old cults from neglect or extinction, it 
did much to save the educated Roman from the 
contempt of all religion which Lucretius had ex- 
pressed so vehemently, and even did something to 
save him from moral disintegration. And at the 


very end of this period we meet with a very curi- 
ous attempt, on Stoical principles, to harmonize 
the old religious beliefs with philosophic theories 
of the universe. We have lost Varro’s Antiqui- 
tates Divince, the counterpart of his Antiq^uitates 
Humanai ; but we know enough about it from 
surviving fragments, and from the criticisms of 
Augustine and Tertullian, to be confident that it 
was written not only from antiquarian interest, 
but from a genuine desire to reconcile Stoic 
theology with the prevailing ideas of the gods. 
Krahner was the first to point out the importance 
of Varro’s work in the history of the decay of 
the Roman religion, and he has been followed by 
Marquardt and other writers. See art. Stoics. 

Varro assumed the Stoic doctrine of the animus 
mundi, the divine principle permeating all mate- 
rial things, which, in combination with these 
material things, constitutes the Universe, Nature, 
God, Destiny, or whatever other name the Stoics 
used to express it. The mundus is made up of the 
four elements, and these partes mundi are also 
divine, as are the various phenomena which they 
underlie. In the 16th book of his work Varro 
co-ordinated this Stoic theory with the Grseco- 
Roman State-religion of his age. The chief gods, 
di preecipui or selecti, represented the partes 
mundi in various ways ; and even the difference 
of sex among the deities was explained by regard- 
ing all male gods as emanating from the heaven, 
and all female ones from the earth, according to a 
familiar ancient idea of the active and passive 
factorsof generation (Augustine, de Civ. Dei, vii. 23). 
The Stoic theory of diemons was utilized in the 
same way to find an explanation for semi-deities, 
heroes. Lares, Genii, etc., and thus another feature 
of the old Italian religious mind was to be saved 
from contempt and neglect. At the head of the 
whole system was Jupiter, who seems to have been 
recognized by the Stoics of the Roman school as 
representing not only the heaven but even the 
animus mundi itself (Cic. de Nat. Deor. ii. 1, 4) ; 
and the various functional activities of this sup- 
reme god multiplied him under innumerable titles 
(Tertullian, Apol. 14). So, too, with the other 
chief deities ; and thus another tendency of the old 
Roman religion was skilfully worked into the new 
system, viz. that tendency to see the supernatural 
manifesting itself in innumerable ways expressed 
by adjectival titles, and affecting all the details of 
human action and suffering, of which the Pontifices 
had taken advantage to construct their so-called 
Indigitamenta. But the deities of the Roman cults 
had become so worn and indistinct with age that 
in many or most cases their functions were no 
longer clearly to be discerned, even by a learned 
antiquarian like Varro ; and he was compelled to 
include in a large class of di incerti those of whose 
functional activity he could not be sure (Wissowa*, 
p. 72). 

Thus the one system of philosophy which could 
really appeal with effect to the best type of Roman 
mind was harmonized with the leading features of 
the old beliefs in a way which was neither un- 
reasonable nor ludicrous. The people, Varro 
seems to say, have neither time nor ability to 
reason on these matters, and there are indeed 
some things which it is better that they should 
not know (Aug. de Civ. Dei, iv. 31) ; but they have 
been on the right track in their ideas and worship, 
wanting only the philosophical basis and warrant 
for what they do and think. For the educated it 
is neeessar 3 ' to have this basis and warrant clearly 
defined, so that they combine the religious practice 
of their ancestors with reason and knowledge. 
This surely was a far more healthy and useful posi- 
tion to take up than that of the Epicureans and 
Lucretius, who looked on all religions as mere folly 
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and mental bondage ; and , to j udge from the attacks 
made on it by St. Augustine and the Fathers, 
and from the temporary revival of the old cults 
which Augustus succeeded in achieving shortly 
after Varro’s death, it was probably not without 
some substantial practical result. But it could 
have aft'ected only the higher and educated classes ; 
and even they were never quite in earnest in deal- 
ing with such questions. Varro himself, a Sabine 
of the sturdy old-Italian type, with an extra- 
ordinary interest in matters of religious antiquity 
as well as religious philosophy, was probably more 
in earnest than any other Roman of that age ; but 
the ordinary attitude of the cultivated Roman to 
such speculations may be well seen in Cicero’s 
three books, de, Natura Deorum, which followed the 
work of Varro, and were to some extent influenced 
by it. Cicero’s attitude to religion was simply 
sceptical and eclectic ; he inclined to the Stoic 
view, but treats the whole subject as a matter for 
pleasant discussion, without showing any convic- 
tion of its importance to Rome or mankind. In 
all his voluminous writings, including his corre- 
spondence, there is no sign that his life was in any 
way affected either by belief or by cult ; the only 
way in which religio interests him is its use for 
political ^rposes. And Cicero is a type of the 
educated Roman of his day (see some good remarks 
in Boissier, Religion romaine-, i. 56). 

iii. The actual results on the national 
RELIGION. — We have now to illustrate the actual 
results for the old religion of these two main 
causes of disintegration — the Hannibalic war and 
the influence of Greek philosophy. 

(a) TAe cults . — The most striking evidence of 
the decay of those worships which we examined in 
the first period is suggested by our present ignor- 
ance of the meaning and the details of so many of 
them (see above, p. 820*). Had they been main- 
tained or fully credited with efficacy, the literature 
of the last century B.c. would assuredly have con- 
tained allusions to them sufficient to give us some 
idea of the nature of the deities and the details of 
their worship. But neither Cicero nor any of his 
contemporaries but Varro has anything important 
to tell us of them. Varro was the only Roman 
really interested in them. A little later, Greeks 
like Dionysius of Halicarnassus, or foreigners like 
the Mauretanian Juba, took some trouble to 
understand them, also from antiquarian or philo- 
sophical motives. But by the time of varro 
and these antiquarians the decay had already 
gone so far that many of the old cults were quite 
neglected and forgotten. A few examples will 
suffice. 

The name Agonia, which stands for a festival 
four times in the ancient calendar, was so much a 
mystery even in Varro’s day that we do not know 
for certain the meaning of the word, or what rites 
were performed on those days. The Furrinalia, 
Lucaria, Divalia, are almost entirely lost to us, as 
they were to Varro (so far as we can guess from 
what we know of his writings). The Regifugium 
in February and the Poplifugia in July were even 
then wholly misunderstood, being explained by 
false etymologies (see Fowler, pp. 174, 327). It is 
quite possible that we should be equally in the 
dark about the Lupercalia, one of the most sin- 

f ular of all the Roman rites, if it had not been 
rought into fresh prominence by the famous cele- 
bration just before Caesar’s death. It can hardly 
have been one of the wholly neglected festivals, 
yet the fact that no writer mentions it before that 
date shows conclusively how little interest such 
old customs excited. With the cults the old 
deities, of course, vanished in many cases, though 
this is less astonishing, since the Romans, as we 
have seen, at all the early stages of their religious 


life paid far more attention to worship than to 
the objects of it. No one knew the true nature of 
Vejovis, nor do we know ourselves ; so, too, with 
Sunimanus, of whom Augustine says, no doubt 
following Varro, that he was at one time a greater 
deity than Jupiter himself (de Civ. Dei, iv. 23) ; 

‘ quisquis is est,’ writes Ovid in speaking of him 
(Fasti, vi. 731), from which we may infer that 
Varro was equally in the dark. Census survived 
only because he had become oddly identified with 
Poseidon Hippies, and we are left to conjecture 
from stray facts of the cult that he was originally 
a harvest-god. Even so great a god as Janus, 
whose so-called temple by the Forum was matter 
of public interest owing to the practice of keeping 
it open whenever Rome was engaged in war, 
became the subject of vain philosophical specula- 
tion, no one suspecting that his origin was really 
as simple and humble as we now believe it to have 
been (see above, p. 825) ; and Ovid fancifully ‘ inter- 
views ’ the old god in the vain hope of discovering 
his nature (Fasti, i. 89 If.). Vesta survived at all 
times, with her cult and her virgin priestesses ; 
the latter could not become secularized, and the 
ever-burning sacred fire which it was their duty to 
maintain was too well recognized as a symbol of 
the State’s vitality to be subject to neglect like 
other less significant cults. Yet, if we turn to the 
list of deities represented in the rites of the 
Numan calendar (see above, p. 824), we shall find 
on examination that Vesta is almost the only one 
of them who has not been either forgotten or 
metamorphosed in one way or another under the 
influence of Greek literature and mythology. 

Further, it is a well-attested fact that, in the 
general indifference to religion and the paralysis 
of orderly and detailed administration, the temple- 
buildings of the city were fast going to ruin in the 
last age of the Republic. Augustus has told us 
himself that he restored no fewer than eighty -two 
(Monumentum Ancyranum, iv. 17) : and the ode of 
Horace (iii. 6) which begins, ‘ Delicta majorum im- 
meritus lues, Romane, donee templa refeceris,’ etc., 
is familiar to every one ; and Propertius and Ovid tell 
the same tale (Marquardt, p. 67 and reff. ). The greed 
of capitalists and the want of space for building 
had long before this begun to override the sacred 
character of shrines in the city ; thus in 179 B.C. 
the censors had to rescue a number of sacella from 
private occupation (Liv. xl. 51. 8 ; cf. Cic. Earusp. 
Kesp. XV. 32) ; and in his dialo^e de Natura 
Deorum, supposed to have taken place in the year 
75 B.C., Cicero writes of thefts of statues and other 
property from temples (i. 29, 82) — sacrileges which 
we may probably attribute to the demoralization 
caused by the social and civil wars. A number of 
new temples were founded in this period, but they 
seem to mark the fancy of those who vowed them 
rather than any fixed religious policy such as we 
traced in the previous age ; and, before the end of 
the period with which we are now dealing, we find 
a temple which ominously forecasts the future, 
that of divus Julius, begun the year after his 
death. (For these foundations see Aust, de .iE di- 
bus sacris, p. 18 ff. ) 

(b) Priesthoods . — The oldest of these, the Rex 
sacrorum and the Flamines, which were attached 
to particular worships, fell into partial or complete 
neglect during this period. From the nature of 
their duties they could not be held together with 
any office which might take the holder away from 
Rome ; according to the old ideas of the relation 
of the State to its deities, their absence would 
have been detrimental to public interests. But 
from the Hannibalic war onwards every ainbitiou- 
member of the governing class looked to office and 
military command to procure him both wealth and 
influence ; and as a consequence he avoided all 
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employment which would keep him at home. 
Attempts were made to break the rule, but for a 
long time the Pontifex maximus forbade such 
action ; and, as these priests were in his potestas, 
disobedience was practically impossible. In 190 
B.C. a Flamen Quirinalis was Praetor peregrinus, 
but was not allowed to hold a foreign command 
(Liv. xxxvii. 47). In 180 a Rex sacrorum tried to 
hold his priesthood together with a naval command 
{duumvir navalis), but was compelled to resign it 
(Liv. xl. 42). In 131 a Flamen Martialis was 
Consul, and wished to have a command in Sar- 
dinia, Irut again the Pontifex maximus interfered 
(Cic. Phil. xi. 8, 18) ; yet this same Pontifex 
maximus, P. Licinius Crassus, later in the same 
year went to Asia with an army, ‘ quod nunquara 
antea factum erat,’ says Livy’s epitomist (Epit. 
59). 

Perhaps the most remarkable instance of the degradation of 
the old sacrificial priesthoods is one which has been worked out 
by the present writer in CIH \ii. [1893] 193 ff. from records in 
Livy : a youth of bad character belonging to the great family 
of the Valerii Flacci was made Flamen Dialis by the Pontifex 
maximus at the urgent request of his family in order to place 
him under the innumerable restrictions to which that important 
riesthood was subjected. Strange to say, this seems to have 
ad the effect of reforming his character, and be became 
Curule ®dile and Prsetor later on, his brother being allowed to 
take the oath of office for him, as the Flamen was not allowed 
to swear. 

The general tendency was undoubtedly to shirk 
these priestly offices with their awkward restric- 
tions, and it is almost certain that the flaminium 
Diale was vacant from 87 to 11 b.c. (Wissowa-*, 
p. 71, note) ; the flamines minores are not heard of 
in the last century of the Republic, and, as Mar- 
quardt justly argues (p. 67, note 1), if they had 
survived, Varro would iiardly have been at a loss 
for information about the cult and nature of 
those deities to which they were attached (Furrina, 
Falacer, etc.). So with the Fratres Arvales, of 
whom we liave no record till they were revived as 
a corporation by Augustus ; the Rex sacrorum 
alone seems to have survived (Cic. ffarusp. Besp. 
vi. 12; Lex Julia Munioipalis, sect. 62; CIL i. 
121 ). 

The great collegia, of Pontifices, Augures, and 
Decemviri sacris faciundis were no bar to political 
advancement and the accumulation of wealth, and 
during this period we are frequently surprised by 
the eagerness with which a pontificate or augur- 
ship is souglit after; e.g., Cicero was immensely 
pleased at becoming augur, and Caesar took extra- 
ordinary trouble to become Pontifex maximus. The 
fact was that these offices brouglit both political 
and social influence ; but as trustees of the old jus 
divinum they were by this time almost useless. 
The famous Pontifex maximus, Mucius Scaevola, 
Consul in 95 B.C., held that there were three kinds 
of religion, the poetic, the philosophical, and the 
political, and that only the last of these was of any 
consequence — and that one was not true (Aug. de 
Civ. Dei, iv. 27 ; Krahner, p. 47 and note). Caesar 
as Pontifex maximus can have paid no attention 
to his duties, thougli he eventually took advantage 
of the office to reform the calendar : he was away 
from Rome some fifteen out of the twenty years 
during wliich he lield it, and neither he nor Cicero 
makes any allusion to his pontifical functions. All 
these posts had become completely secularized, 
and were filled by popular election like the magis- 
tracies. The Pontifex maximus seems to have been 
elected in Comitia as early as the Second Punic war 
(Mommsen, Bom. Staatsrecht, ii. 35) ; the other 
priesthoods, those of Pontifices, Augures, and De- 
cemviri (Quindecemviri in tlie last century B.C.), 
were thrown open to election by a Lex Domitia in 
104 B.C., though by a method peculiar to themselves 
(Cic. de Lege Aqraria, ii. 18). The last thing that 
a Roman thouglit of at this time, when he gave his 


vote for a Pontifex or an augur, was the qualifica- 
tion of the candidate to perform the traditional 
duties of his office ; the Pontifices let the calendar 
get into a state of chaos, and failed to keep up the 
sacrificial priesthoods which were under their con- 
trol, while the augurs, as Cicero expressly tells us 
{de Divinatione, i. 15, 25, de Nat. Dear. ii. 3, 9), 
had become entirely ignorant of tlie ancient science 
of augury. This is indeed not to be wondered at, 
if we consider how severely the art of divination 
was criticized by the philosophers, and, on the 
other hand, how simple was the process by which 
it might be turned to account for political purposes. 
If a Consul, even without calling in an augur, an- 
nounced tliat he was going to ‘ observe the heavens,’ 
i.e. for liglitning, that alone was sufficient in the 
eyes of constitutionalists like Cicero to put a legal 
stop to all business for that day ; this was the 
consequence of the Lex Alia Fufia of 153 B.c., 
passed in order to give extra legal strength to a 
Senatorial Government which was beginning to lose 
its moral weight. Cicero, though himself sceptical 
about the whole business of divination, repeatedly 
speaks of this law as a great bulwark of the consti- 
tution, and of its abolition in 58 B.C. as a fatal blow 
to tlie cause of Republicanism (Cic. pro Sestio, xv. 
33, in Vatinimn, ix. 23). 

Of the collegium in charge of the Sibylline hooks 
we do not hear so frequently in this period ; but, 
whenever the hooks are consulted, it is in the in- 
terest or against the interest of some party or 
family. To give a couple ofexamples : in 139 B.C. 
recourse was had to this device to prevent the great 
family of the Marcii from haifing the honour of 
bringing a new water supply into Rome, without 
ett'ect in this case (Frontinus, de Aq. i. j ; of. the 
new Epitt. of Livy, Grenfell and Hunt, line 188) ; 
again, in 56 B.C. the Quindecemviri found an oracle 
that forbade the invasion of Egypt by a Roman 
armed force, at a time when such an expedition 
was obnoxious to more than one party in the State ; 
in this case the oWect was successfully achieved 
by tliis intrigue. The destruction of the old Sibyl- 
lines in the burning of the Capitoline temple in 
81 B.c. had compelled the Government to acquire a 
new collection by diligent search in Greece and the 
East (Marcjuardt, p. 352, note 7), and this had 
naturally given opportunities for much forgery and 
double-dealing (Suet. Aug. 31 ; Tac. Ann. vi. 12). 
Of expiations ordered by this collegium we hear now 
little or nothing ; the conscience of the people was 
blunted and callous ; if tlie State was in danger, as 
in the Cimhrian war, the people hardly realized it. 
But in 113 B.c. a temple to Venus Verticordia was 
ordered ‘ ex Sibyllinis libris,’ ‘ oh incesta Virginum 
Vestalium’ — a significant fact (Aust, de jEdibus, 

p. 28). 

Thus, when the Republic came to an end, all real 
life, all incentive to dutiful conduct, all unifjdng 
influence, had departed from the religion of the 
Romans, and all honesty of purpose, all genuine 
belief in its efficacy, had vanished from the minds 
of tliose who were entrusted with tlie supervision 
of it. It must, however, he confessed that, historic- 
ally speaking, little damage was done by this decay 
of the old cults and priesthoods, which had no per- 
manent vitality in them, and, for a cosmopolitan 
population like tliat of Rome, no saving health. 
But, like all the striking phenomena of this period of 
transitioa from city-State to Empire, the decay set 
in too rapidly, as the result of the unique struggle 
with Carthage. It set in before even the govern- 
ing classes had had time to learn to think, much less 
to think with due reverence for the past. It came so 
quickly that no efficient substitute had time to 

f row up among its ruins as a sanction for morality. 

f Stoicism could save some men, or a natural sense 
of duty to the State, as witli Cicero, or even only 
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the love of hard work, as with Csesar, the ordinary 
individual, if ritual were neglected, and all trust 
in a spiritual world failed him, had no moral 
ballast, no bond of conduct to keep him from evil- 
doing. Hence, in spite of noble exceptions, there 
was a real lowering of the level of morality in this 
age ; that there was wickedness in high places we 
knrw ; and we have every reason to believe that 
all classes were equally selfish and equally callous. 

IV. Fourth Period 
(From the accession of Augustus). 

It will be our object, in dealing with the last 
period of the life of the religion of the Roman 
State, to examine (1) its resuscitation by Augustus, 
and (2) the traces of its survival in Rome and the 
provinces during the next three centuries. We 
shall leave out of account the foreign religions 
which became fashionable in this period, as being 
fully dealt with in other articles ; and also the 
worship of the Csesars, the most remarkable feature 
of the religious practice of the early Empire, except 
so far as it was superimposed upon the older cults 
and inextricably intertwined with them. This wor- 
ship was, in fact, in both origin and character foreign 
to Rome and Roman ideas, for the true Roman 
conception of the divine, as has been shown 
throughout this article, was quite inconsistent with 
the cult of living human beings ; and, though 
officially, no doubt for this reason, only dead em- 
perors were allowed to be worshipped by the State, 
as dead ancestors had been by the family, the 
actual practice went far beyond this, and the ideas 
connected with the practice do not really belong to 
our subject. See artt. C-esarism, Deification 
(Greek and Roman), vol. iv. p. 529 tf. 

i. The revival of the State religion by 
Augustus. — This is not only the most remarkable 
event in the history of the Roman religion, but 
one that is almost unique in religious history. We 
have seen how completely the belief in the efficacy 
of the old cults had vanished among the educated 
classes, and how the outward practice of religion 
had been allowed to decay ; and to us it may seem 
almost impossible that the practice, and to some 
extent also the belief, should be capable of resus- 
citation at the will of a single individual, even 
though that individual represented the best in- 
terests and the collective wisdom of the State. 
The explanation lies in the fact that, though 
it was too late to revive the old religion in its 
primitive simplicity, it was not too late to re- 
vive the idea, common to all ancient States, 
that the morality, the political tranquillity, and 
the physical efficiency of the State were inti- 
mately bound up with the attention paid by the 
State to the divine beings who were interested in 
it. Right conduct, public concord, and the fer- 
tility of men, animals, and crops could not be 
secured to that State, it used to be firmly believed, 
unless its divine inhabitants were properly and 
continually propitiated. Thus the religious revival 
of Augustus is a part, and a necessary part, of his 
whole political scheme. He had learnt from the 
experience of his predecessors in political power 
that reform on political lines only was quite in- 
sufficient and without any element of stability, 
because it did not appeal to any deeply rooted feel- 
ing in the popular mind. The Roman people were 
tired of political quarrels, of constitutional changes, 
of endless party legislation, of civil wars ; Augustus 
gradually came to understand that the only heal- 
ing medicine he could prescribe for the State was 
not so much of a political as of a moral and re- 
ligious nature. Real political convictions had long 
been evanescent ; but there still remained the in- 
herited conviction, especially among the masses, of 


the poiver of the gods to give or withhold prosperity, 
and it was this conviction that Augustus deter- 
mined to use as his chief political lever. This will 
be appreciated by any one who will take the trouble 
to read and meditate upon the famous hymn which 
Horace wrote, at the request and doubtless almost 
at the dictation of Augustus, for the celebration of 
the Secular Games in 17 B.c. ; there the ideas of 
religion, morality, and fertility are deftly woven to- 
gether, and seem to express exactly this remedial 
policy of the Frinceps. Whether Augustus himself 
shared those convictions on which he determined 
to work it is impossible to say, nor is it of much im- 
portance for our present object. But, inasmuch as 
a man’s religious beliefs are largely the result of 
his own experience and that of the society in which 
he lives, it would not be unreasonable to guess 
that in his religious revival he was expressing 
naturally a popular conviction in which he shared, 
rather than standing entirely apart and administer- 
ing a remedy which he thought of as mechanical 
and not organic in its operation. And this view is 
confirmed by the tone and spirit of the great liter- 
ary works which he stimulated or inspired. 

There is another aspect of the popular feeling of 
the age about which a few words must be said in 
order to explain more clearly this strange revival 
of an almost obsolete religion. It can hardly be 
doubted that there was more than a sense of weari- 
ness and material discomfort abroad among the 
people ; there was also what we mav almost call a 
sense of sin, or at least of moral evil — such a feel- 
ing, though doubtless less real and intense, as that 
which their prophets from time to time awoke in 
the Jewish people, and one not unknown in the 
history of Hellas. This is very clearly reflected in 
the poets and historians of the time — e.p., in the 
preface to Livy’s history, in the fourth Sclogue of 
Virgil and the conclusion of his second Geurqic, and 
in some of the earlier poems of Horace, notably in 
the 16th Epode and Odes, iii. 6 ; and it was accom- 
panied, as so often happened in the ancient world, 
by a tendency to superstitious beliefs and practices 
unauthorized by the State— astrology, magic, etc. 
(Boissier-, i. 76). This consciousness of neglected 
duty — duty both to gods and to men, such as alone 
could enable the Roman State to fulfil its destiny, 
to carry out the will of Jupiter and the Fates — is, 
in fact, the raison d'etre and the moral of the great 
representative poem of the time, the Mneid of 
Virgil, without a careful study of which it is im- 
possible to understand either the work of Augustus 
or the temper of the age. It is an emphatic appeal 
to the Roman to put away from him individual 
passion and selfishness, and to respond to the call 
of Fate — of those moral forces w hicli had wrought 
through the Roman dominion such mighty changes 
in the world. In the very years when Augustus 
was endeavouring to restore the old sense of religio 
and pietas by rebuilding temples and resuscitating 
cults Virgil was leading his hero towards the ac- 
complishment of his mission in Italy, developing 
in him the true quality of pietas, i.e. not only the 
due performance of service to gods and ancestors, 
but the sacrifice of self to the interests of the com- 
munity, submission to the divine will in full con- 
fidence of ultimate success. The real meaning of 
Roman pietas is as clearly expressed in the poems 
of Virgil as the best spirit of Puritanism is expressed 
in those of Milton; but it is expanded far beyond 
the narrow bounds in which we have so far been 
tracing it, in accordance with the expansion of the 
State from a city into an Empire, and it is accom- 
panied by the idea that a great future is yet in 
store for the State, of which the initial moments 
are close at hand. Whoever contemplates closely 
the work of Augustus in combination with Virgil’s 
poem will find the same essential elements in each 
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of them ; an appeal to the past as the only safe 
basis of reconstruction, and a confident hope for 
the future on new lines of progress and civilization. 
In the poem, too, is to be found the conviction that 
the man who was thus reviving the past and at the 
same time securing the future was not only divi 
filius, but in fact himself divine. 

Much more might be said on this subject, but 
this may be enough to explain the ideas underlying 
what has often been wrongly described as a gigantic 
piece of deception. It is now, however, generally 
acknowledged that, even if Augustus was himself 
an unbeliever, he was reflecting and expressing 
a strong popular feeling (see Boissier^, vol. i. 
chs. i. and iv. ; Wissowa'-', p. 73 ff. ; cf. his paper 
on the ‘ Ludi Sseculares’ in his Gesammelte Ab- 
handlungen, p. 192 ff. ; and Aust, p. 90 ff.). The 
one point steadily to keep in mind is that this 
strange movement was not merely a revival of re- 
ligious rites, but an appeal through those rites to 
the conscience of the people. A revival of religious 
life it certainly was not, for what we understand 
by that term had never existed at Rome ; but it 
was an attempt to give expression, in a religious 
form and under State authorization, to certain 
feelings and ideas not far removed from those 
which we in these days describe as our religious 
experience. 

We may now proceed to a brief account of the 
revival of the old cults and priesthoods, noting the 
changes introduced to suit new circumstances, such 
as the expansion of the Empire into a cosmopolitan 
State, and the elevation of a single Roman family 
to the first place in outward dignity as well as 
in actual influence. 

Augustus did not become Pontifex maximus till 
the year 12 B.C., i.e. nineteen years after the battle 
of Actium ; he waited with scrupulous patience 
until the great priesthood became vacant by the 
death of Lepidus. This, however, did not prevent 
him from pursuing his religious policy with great 
earnestness before that date, for he had long been 
a member of the college of Pontifices, as well as of 
the Augures and Quindecemviri. The year 12 b.c. 
may, however, conveniently serve as a landmark, 
dividing the consummation of his religious author- 
ity from a comparatively limited form of it.* A 
good example of his earlier reversion to religious 
methods is the fact that in declaring war against 
Antony, or more strictly against Cleopatra, he had 
revived the old college of the Fetiales (see above, 
p. 824), with its curious ceremonial. On his return 
to Rome two years after the victory he began his 
great work of temple restoration, which he has 
himself put on record (Monumentum Ancyranum, 
iv. 17): ‘duo et octoginta templa deum in urbe 
consul sextum (28 B.C.) ex decreto senatus refeci, 
nullo praetermisso quod eo tempore refici debebat.’ 
The great importance which ne attached to this 
work is thus made abundantly clear ; and it is 
confirmed by the prominence given to the subject 
in the poems and histories of the period {e.g., Liv. 
iv. 20. 7 ; Hor. Odes, iii. 6 ; Ovid, Fasti, ii. 59), and 
by the energy with which it was followed up by his 
successors (see below). Nothing could so well 
answer his purpose of bringing his policy before 
the very eyes and minds of the Roman people : 
the employment of workmen, the adornment of 
the city, the solemn processes of dedication and 
consecration — all served tlie same general end in 
different ways, and must have done much to re- 
kindle the old feeling that there were divine as 
well as human inhabitants of the city, and the 
sense of duty in regard to them. But even from 
the outset it is most interesting to notice how this 

i His policy was at all times the same, but the new position 
^ve him greater moral weight in the maintenance TOth of 
public and of private religion. 


astute reformer contrived to combine the ideas of 
the Empire and of his own supremacy with the 
purely civic worships ; his family, i.e. the Julii, 
had always had a special connexion, not only with 
Venus but with Apollo, the Greek substitute, as it 
would seem, for the mysterious Roman Vejovis 
(OIL i. 807, xiv. 2387 ; Wissowa, Gesammelte Ab- 
handlungen, p. 198) ; and it was Apollo of Actium 
who had assisted him in that decisive moment of 
his fortunes. It was Apollo, too, who had become 
the authorized Roman deity of prophecy, and with 
his cult were connected the Sibylline books and 
the idea of a new and better age (Virg. Ed. 4) ; 
Augustus therefore, in the year 28 B. C. , dedicated to 
Apollo Palatinus a splendid temple on a site which 
belonged to himself and not to the State (V elleius, 
ii 81), thus founding a cult which, though begin- 
ning as a private concern of his own family, was 
destined (as he doubtless well knew) to become one 
of the most important in Rome. 

Another great temple which he buUt, also ‘in 
solo privato’ (Mon. Anc. iv. 21) in his own Forum 
Augusti, S.E. of the Forum Romanum, was that of 
Mars in the capacity of Ultor, i.e. as the avenger 
of the murder of Julius. The lex templi of this 
foundation is in part preserved by Dio Cassius 
(Iv. 10), and shows that its founder intended that 
even the great Jupiter of the Capitol himself was 
to cede some of his honours to this old deity of a 
new dynasty ; here the members of the Imperial 
family were to sacrifice after assuming their toga 
virilis ; here the tritimphator was to deposit his 
insignia after the triumph which had been decreed 
him by the Senate in the same building ; here, too, 
after each lustrum, the Censors were to drive a nail 
into the wall (Wissowa’, p. 126). And this temple 
also stood in the closest relation to the Imperial 
house, for it contained not only a statue of Mars, 
but one of Venus (a Greek combination long 
familiar to the Roman mind, as we have already 
seen), thus bringing together the characteristic 
foundation-deity of the city with the reputed 
ancestress of the Julian family (Wissowa’, p. 292). 
It is interesting to notice that this temple was not 
dedicated until some years after Augustus had 
become Pontifex maximus (Aug. 1, 2 B.c.) ; he had 
meanwhile been content with a small round temple 
to the same deity in the Capitol (Mommsen, Res Gest. 
Div. Aug. 126). For another curious and charac- 
teristic step he also waited, and took it within a 
few weeks of his election to the great priesthood — 
viz. the dedication of a new temple of Vesta on 
the Palatine hUl, immediately connected with 
the house of the Imperial family (CIL^ i. 317 ; 
Wissowa’, p. 76). This did not supersede the old 
temple below, with its ancient associations, but it 
signified none the less that the heart and life of 
the State, in one sense at least, was bound up with 
the hearth and home of the reigning Princeps. 

It was going only one step farther when Augus- 
tus a few years later took the opportunity of his 
reorganization of the city, and its division into four- 
teen regions, to introduce the figure of the Genius 
Augusti between those of the two Lares Compi- 
tales at each compitum, or meeting of two streets, 
thus combining with singular skill the police regu- 
lations of the city with the inculcation of the idea 
that the Princeps stood to the public religion as 
the paterfamilias stood to that of the household 
(G. M. Rushforth, Latin Hist. Inscriptions of the 
Early Empire, Oxford, 1893, p. 58 ff. • Wissowa’, 
p. 171 f.). 

We do not know how far Augustus went in 
restoring the old temple cults ; we can only sup- 
pose, on the evidence chiefly of Ovid’s Fasti, that 
with the restoration of the temples the old forms 
of worship were as far as possible rescued from 
oblivion. But we do know that he contrived 
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to revive the old sacrihcial priesthoods, as dis- 
tinguished from the flourishing semi-political col- 
legesof” "" ' Quindecemviri. In 

spite of ions, it was possible 

once mo men Dialis ; of Kex 

sacrorum and the other Flamines we also hear in 
the early Empire (Marquardt, pp. 326-336) ; and, 
as these were in the potestas of the Pontifex maxi- 
mus, i.e. of the Prineeps himself, it was not likely 
that they would be allowed to neglect their duties. 
Other ancient colleges were also revived, or con- 
firmed by the inclusion of the Emperor himself 
among their members (Mon. Anc. Gr. 4)— the Feti- 
ales, the Sodales Titienses, the Salii, the Luperci, 
and above all the Fratres Arvales, the brotherhood 
whose duty it had once been to lead a solemn pro- 
cession round the crops in May, and so to ensure 
the blessing of the gods on the most important 
material of human subsistence (see above, p. 824). 
A priesthood of this kind was after Augustus’ own 
heart, for it combined in its operations the ideas 
of agriculture and religion, prosperity and moral- 
ity, which, as we have said, are so prominent 
in the Carmen sceculare of Horace ; and the for- 
tunate survival of large fragments of its records, 
dating from shortly after the battle of Actium, 
shows that it continued to work and to flourish 
down to the reign of Gordian (A.D. 241), and from 
other sources we know that it was still in exist- 
ence in the 4th century (Henzen, p. 25). These 
records have been found on the site of the sacred 
grove which from the time of this revival onwards 
served as the centre of the activity of the brother- 
hood ; it was doubtless originally one of the points 
on the boundary of the ager Romanus at which 
the Fratres paused in their procession, and lay at 
the fifth milestone on the Via Campana between 
Borne and Ostia. See art. Arval Brothers and 
literature there cited ; and short accounts will be 
found in Wissowa*, p. 561 f. ; Fowler, Religious 
Eimerience, lect. xix. 

The Brethren were twelve in number, with a 
Magister at their head and a Flamen to assist him ; 
they were chosen from distinguished families by 
co-optation (Henzen, p. 154), the reigning Emperor 
always being an ordinary member. Their duties 
fell into two divisions, which most aptly illustrate 
the two sides of Augustus’ religious policy -. (1) the 
TOrformance of the yearly rites in honour of the 
Dea Dia, who has taken the place of Mars in 
the ceremonial (see above, p. 824), probably as a 
result of the abandonment of the lustratio agri 
Romani as the State enlarged its boundaries ; (2) the 
vows, prayers, and sacrifices for the Emperors and 
other members of the Imperial house. 

The reader of the Acta will not fail to be struck 
by the occurrence of the old Roman piacular sacri- 
fice, which was duly performed and recorded when- 
ever iron was used in the grove, or any damage 
done to the trees of the grove by lightning or 
other accident ; and on one occasion, in A.D. 183, 
when a fig-tree sprouted on the roof of the temple 
(Henzen, p. 142 ft'.), piacula of all appropriate kinds 
were sacrificed to Mars, Dea Dia, Janus, Jupiter, 
Juno, Virgines divse, Famuli divi. Lares, Mater 
Larum, ‘ sive deus sive dea in cuius tutela hie 
lucus locusque est,’ Tons, Hora, “Vesta Mater, 
“Vesta deorum dearumque, Adolenda Commolenda 
Deferunda, and sixteen divi of the Imperial 
families. This will serve to show the extent to 
which the revival of detailed ritual had been 
carried by Augustus, and the extraordinary ten- 
acity with which it held its ground. 

The second part of the activity of the Brethren 
illustrates the adroit way in which the revival of 
this priesthood (as doubtless of the Salii and 
others also) was made to mark the sacred character 
and political and social predominance of the Ira- 


f ierial family. All events of importance in the 
ife of the Emperor and his family were the occa- 
sion of vows, prayers, or thanksgivings on the part 
of the Fratres — e.g., births, marriages, the succes- 
sion to the throne, journeys and safe return, and 
the assumption of the consulate and other offices 
or priesthoods. These ceremonies all took place at 
various temples or altars in Rome, or at the Ara 
Pacis, which has recently been excavated in the 
Campus Martins. A single example taken at 
random from the Acta will suffice to illustrate 
this. The following is a ‘ votum susceptum pro 
salute novi principis’ on his accession (Henzen, 
p. 105) : 

‘ Iinp(eratore) M. Othone Caesare Aug(usto), L. Salvio Othone 
Titiaiw^iterum) co(n)s(ulibus) III. kCalendas) Febr<uarias), mag- 
(istro) iiiip(eratore) M. Othone Caesare Augtusto), promagti..,tro) 
L. Salvio Othone Titiano : colleg(i) fratrum Arva(imm) nomine 
iraniolavit in Capitolio ob vota nuncupata pro salute imp(era- 
toris) M. Othonis Ciesaris Aug(u6ti) in annum provimum in III. 
non(as) Ianuar(ias) lovi b(ovem) mCarem) : lunoni vacc(am), 
Mmervae vacc(am) Saluti p{ubhcae) p(opu]i) R{omani) vacc(am), 
divo Aug(usto) b(ovem) m(arem), divae Aug(ustae) vacc(am), divo 
Claudio b(overa) m(arem) : in collegio adfuerunt, etc.’ 

This record, which belongs to the year 69 and 
the accession of Otho, shows the divi, i.e. the 
deified Emperors Augustus and Claudius, together 
with the deified Livia, associated with the trias 
of the Capitol ine temple and the Salus publica 
in the sacrificial rites, Otho himself being the 
magister of the college, but represented by his 
brother as pro-magister (Henzen, p. v, note 1). 
Under the Flavian dynasty which followed, this 
association was, however, judiciously dropped. 

No account of Augustus’ work in the sphere of 
religion would be adequate without some allusion 
to the Secular Games (ludi smculares) of 17 B.C., 
in which beyond doubt he endeavoured to express 
in outward show, in the space of three days, all 
his views and hopes for the jjolitical, moral, and 
religious future of the Roman ivorld. That year, 
in which his faithful colleague Agrippa was still 
spared him, and no serious misfortune had as yet 
fallen upon the State or the Cfesarean house, may 
be taken as the zenith of his career, and is aptly 
marked by this singular celebration, of which the 
details have come down to us almost complete. 
To the Sibylline oracle which indicated the rites 
to be used (printed, e.g., in the Sibgllinische Blatter 
of H. Diels, p. 131ft., from Zosimus, ii. 6, who 
also in ch. 5 gives a detailed account of the ludi) 
we have now to add the contemporary account 
in the form of an inscription (Monumenti Antichi, 
1891, p. 601 tf. ; Ephem. Epigr. viii. 255 ff.) found 
in Sept. 1890 in a mutilated condition near the 
Tiber in the Campus Martius, the scene of the 
nightly part of the rites. This document contains 
a letter of directions from Augustus, two senatus 
constdta, and full instructions from the Quinde- 
cemviri as to the details of the ceremonial. In a 
popular lecture printed in his Gesammelte Abhand- 
lungen Wissowa has reproduced the contents of 
this document with much skUl and sympathy. The 
most important part of it is now easily accessible 
to students in H. Dessau, Sylloge Inscr. Lat., 
vol. ii. p. 282 ft“. If to these authentic sources of 
information we add the hymn which Horace wrote 
for the occasion in accordance with the views of 
Augustus, and which is mentioned as his composi- 
tion in the inscription, it must be acknowledged 
that there is hardly another vital moment of 
ancient history which can be so clearly reproduced 
in imagination, and with all its meaning as well as 
its minutiae of detail. 

According to certain old Roman ideas, of which 
it is hardly possible to trace the origin, a sceculum 
was a period stretching from any moment to the 
death of the oldest person bom at that moment, 
and a hundred years was the average period so 
conceived. A new sceculum might thus begin at 
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any time, and might be endowed with special 
religious significance by certain ceremonies. The 
idea seems to have been that a new leaf, so to 
speak, might in this way be turned over in the 
history of a people, all past evil, material or 
moral, put away and buried (so the e.xpression 
‘ sseculum condere’ is now explained), and a new 
period of innocence and prosperity entered on. 
This idea has manifestly something in common 
with that underlying the many curious rites first 
collected by Mannhardt in his Baiimkultus, and 
familiarized to English readers by Frazer in his 
Golden Bough, in which objects are thrown into 
the water or buried after certain ceremonies to 
represent the cessation of one period of vegetation 
and the beginning of another. It is easy to see 
how exactly it would suit Augustus’ policy, and 
how it might be manipulated to further his aims. 
Ever since his active life had begun, the idea 
had been in the air, and had won general re- 
cognition through the 4th Eclogue of Virgil and 
the fashionable mysticism of the age, while at the 
same time, as we have already seen, the popular 
feeling of depression and the desire to make a new 
start were so strong as to give it real meaning 
and force. But Augustus did not work it out 
merely on old lines ; he did indeed retain for the 
rites to be performed by night the underground 
altar of Dis and Proserpina in the Campus, which 
had been the scene of the ludi since their initiation 
by the Sibylline Oracles in the First Punic war 
(249 B.C., a period of great depression and danger), 
but the place of these sombre deities was taken 
by such as would more exactly suit the lessons 
that he wished to inculcate ; the Greek Moera?, the 
Greek birth-deities (Ilythyise), and on the third 
night Mother Earth, the deity of all fertility. Thus 
the fortunes and destinies of the Empire and the 
fertility of man and of crop were brought in com- 
bination to the notice of the people. It was in 
keeping with this that the date selected for the 
celebration was the end of May and the beginning 
of June, when the crops were fast ripening, a 
time when the Ambarvalia used to be held, and 
the preliminary harvest festival of the Vestalia 
was about to begin ; and it was also arranged that 
the people should make offerings of ears of corn to 
the acting priests on those three days at the end 
of May (May 29-31), before the high ceremonies 
followed on June 1-3. 

But the bright prospects and hopes of the coming 
sceculum were represented, not by night or at an 
underground altar where the old sceculum might 
be supposed to be buried, but by day, and on the 
Capitoline and Palatine hills. On the first and 
second days the Emperor, with his colleague 
Agrippa, sacrificed on the Capitol to Jupiter and 
Juno (Minerva is not mentioned), and prayed for 
the preservation of the State ; on the third day, 
after the sacrilice to Apollo and Diana on the 
Palatine, i.e. to the protecting deities of the 
Imperial house in their private dwelling, Horace’s 
hymn was sung by choruses of twenty-seven boys 
and as many girls, on the Palatine, and on the 
Capitol, in the areas of the temples of Apollo and 
Jupiter (see Fowler, Beligious Experience, lect. 
xix.). The spectacle must have been extremely 
beautiful ; and so anxious was Augustus to make 
it universally popular that he even allowed the un- 
married, who were excluded as a rule from ludi, 
to be present on this occasion, as we learn from 
the inscription, line 54. The Prineipate was to 
initiate a new era of peace and goodwill, of pro- 
sperity and populousness, of agriculture and plenty 
— and all of these were to be acquired and secured 
by faithful performance of service to the gods. 
This is the idea that lies at the root of this famous 
celebration, as it lies also at the root of the 


JEneid, whose author had died but two years 
earlier. 

Many details might be added to this account of 
Augustus’ revival ; but what has been here said 
will be enough to indicate the general outline 
and meaning of it. It remains to sketch the sur- 
vival of the old Roman State religion in the 
Imperial period ; but the material for this is 
as yet imperfectly gathered together from the 
volumes of the CIL. 

ii. Traces of survival of the old Roman 
State religion in the Imperial period.— 
(a) Rome and Italy. — Though the old Roman re- 
ligion was now beset, as we have seen, by three 
formidable enemies which tended to destroy it 
even while they fed upon it, like parasites in the 
animal or vegetable world which eat up their 
host, viz. the rationalizing philosophy of syn- 
cretism, the worship of the Cmsars, and the new 
Oriental cults, yet, strange to say, it continued to 
survive in outward form, and to some extent, no 
doubt, in popular belief, for more than three 
centuries. This is the result partly of the ten- 
acious conservatism of the Roman mind in regard 
to forms and customs, partly of the fresh stimulus 
which had been given it by Augustus and his men 
of letters, and the conscientious care with which 
the successors of Augustus carried out his policy in 
this department. I'iberius himself had a curious 
interest in matters of religion, and seems to have 
endeavoured even to check the growth of the 
parasites, while scrupulously adhering to the old 
religious forms ; a good example will be found in 
Tacitus (Ann. iii. 58), where he is seen exercising 
his authority as Pontifex maximus to enforce the 
ancient restrictions on the life of the Flamen 
Dialis, or (ib. vi. 12) where he expounds the proper 
method of consulting the Sibylline books. Claudius 
added to the same tendency a pedantic anti- 

? |uarianism which made him also a faithful 
ollower of Augustus’ policy. With the Flavian 
dynasty, which was without the religious prestige 
of the Julian house, the tendency is rather to 
revert to those cults which were not specially con- 
nected with the Imperial house. The great trias of 
the Capitol — Jupiter, Juno, Minerva — seems to 
overshadow the Apollo of the Palatine hill and 
the Mars Ultor of the Forum August! ; not, indeed, 
that the trias had ever lost its place as the fore- 
most protecting power of the State (Wissowa®, p, 
128), but there is no doubt that the advent of a new- 
family to power tended to diminish the prestige 
of those worships which were associated in the 
popular mind with the Julii. Domitian made a 
special point of the worship of Jupiter ; he built 
temples on the Capitol to Jupiter Conservator and 
Jupiter Custos, and added to the prestige of the 
cult of the trias by the institution of a festival, 
the Agon Capitolinus (Tac. Hist. iii. 74; Aust, in 
Roscher, s.v. ‘Jupiter,’ p. 749; for his fanciful 
devotion to Minerva see Wissowa'^, p. 255). The 
Antonines, even Marcus Aurelius himself, in spite 
of a grandeur of religious and moral belief which 
has rarely been equalled, were most careful in 
keeping up the ancient forms ; Marcus did not 
hesitate in times of public distress to put in action 
the whole apparatus of the old religion (Jul. Capit. 
13). 

During all this early period of the Empire the 
temples were kept in repair assiduously, as is 
proved by inscriptions (OIL vi. 934, 962, 1001, etc.; 
Antoninus Pius is thus honoured ‘ ob insignem 
erga cmrimonias publicas curam ac religionem,’ 
CIL vi. 1001) ; and that there was no falling olf in 
this respect seems to be shown by the well-known 
story of Constantins in A.D. 329 being shown 
round the temples when he visited Rome for the 
first time, and the curious interest which he took 
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in them in spite of his Christianity (Symmachus, 
Rel. iii.). And there can hardly be a doubt that 
this spirit of conservatism was not merely an 
affair of the Government, hut that the Govern- 
ment w’as acting in harmony with popular feeling. 
In the Theodosian Code (xvi. 10. 2) we find that 
the worship of the family, i. e. of Lares, Penates, and 
Genius, had to he forbidden. But, in order to ap- 
reciate this tenacity, the student will do best to 
ecome acquainted with CIL vi. , so far as it preserves 
the votive inscriptions of that age ; for the number 
is legion of those which attest the surviving belief 
in the great deities of the old time, and especially 
(^art from the Capitoline trias) in Mars, hlinerva, 
Mercurius, Venus, Apollo, Diana, Ceres, Liber, 
Fortuna, Hercules, and others. A more concise 
survey of these inscriptions will be found in the 
selection by H. Dessau, Sylloge Inscr. hat., vol. ii. 
Again, the student of the Christian Fathers will 
not fail to note that their tendency is to attack 
the absurd minutiae of the old Roman religion 
rather than the philosophy or the Oriental worships 
of their time ; and this is more especially the case 
with St. Augustine, from whose da Civitate Dei, as 
has already been mentioned, we thus incidentally 
learn so much that is of value for our subject (see 
esp. hks. iv. and vii.). The very necessity under 
which the leaders of Christianity fmind them- 
selves of suiting their own religious calendar, and 
in some instances even their ceremonies, to the 
habits and prejudices of the pagans tells the 
same story j the Christian calendar of feasts is 
obviously based upon that of the Romans, and 
to this day there are many practices of the Roman 
Church, especially in Italy and Sicily, which re- 
mind the student of the Roman religion of both 
the forms and the ideas that are familiar to him. 
(This very interesting subject, which lies outside 
the sphere of this article, is handled with great 
learning by H. Usener in his Beligionsgeschichtliche 
Untersuchungen; cf. his Gotternamen, p. 116, for 
the way in which the Christian doctrine of saints 
and angels fastened itself upon the gods of the 
Indigitamenta, aided perhaps by the phUosophic 
doctrine that had explained these same gods as 
daemons [Aust, p. 103]. To this process the Roman 
idea of the genius of an individual contributed 
not a little. But we need not here pursue the 
stages of the death of Roman paganism ; nothing 
is to be learnt from them as to the nature of the 
old religion, except its extraordinary tenacity of 
life. The reader may be referred to some interest- 
ing chapters in Dill’s Roman Society in the last 
Century of the Western Empire:^, London, 1899, 
bk. i., and to Boissier’s La Fin du paganisms, 
Paris, 1891.) 

{b) In the provinces . — The volumes of the Corpus 
Inscriptionum, especially those which collect the 
inscriptions of the northern and western provinces, 
show us the names of Roman deities with which 
we have become familiar in the course of this 
article, continually recurring in large numbers, 
and serve to remind us that the Roman soldier 
and the Roman merchant were to be found in all 
parts of the Empire still worshipping the ancestral 
deities of the State. But here a great difficulty 
meets us, which it is not possible entirely to over- 
come. It was the Roman practice to note the 
points of similarity between the gods whom they 
found existing in the provinces they acquired and 
those of their owm religion, i.e. points both in the 
cult and in the conception : thus both Caesar and 
Tacitus use this ‘ interpretatio Roniana ’ instead of 
giving us the local names of the strangers (Caes. 
de Bell. Gall. vi. 17 ; Tac. Germania, 9). As 
Romans became more permanently settled in dis- 
tant parts, and as the army came to be recruited 
almost entirely from provincials, the distinction 


between the deities of the Roman pantheon and 
those of the native provincials was gradually lost 
sight of, and even for the period of the early 
Empire it is extremely difficult to be sure to which 
category a name should be referred. Often, indeed, 
a cult-title added to the name of the deity enables 
us to be sure that the conception underlying the 
name is foreign and not Roman ; and in the 
articles ‘ Mars ’ and ‘ Mercurius ’ in Roscher (ii. 
239.') If. , 2828 f.) will be found a list of all such 
titles applied to these deities (which chiefly repre- 
sent the spread of the Roman arms and Roman 
commerce respectively in the provinces), which 
may mark them as foreigners under Roman 
names. But ,it would be rash to assume that 
where such titles are not found the deities are 
always genuinely Roman ; and, in fact, we know 
from other sources that Roman names became 
permanently attached to local deities, and were so 
used even by the provincials themselves. Thus 
in CIL vii., which contains the British inscrip- 
tions, we find the goddess of the hot springs 
of Bath addressed as ‘Minerva’ (no. 43); ‘Liber’ 
is the name for the chief god of the Dacians (CIL 
iii. 792, 896, etc. ; cf. von Domaszewski, Die 
Religion des romischen Heeres, p. 54) ; ‘ Hercules ’ 
represents the German ‘Donar’; and ‘Silvanus,’ 
whose cult is widely spread over the Empire as a 
deity of gardens, boundaries, and clearings (cf. 
Wissowa®, p. 215), and belongs especially to the 
life of the Roman settler and farmer, was in 
Dalmatia undoubtedly the representative of a 
native deity. The legions, however, retained in 
the provinces the genuine worship (combined with 
that of the Emperor) of Jupiter Optimus Maximus, 
of whom the aquila was the symbol (von Domas- 
zewski, p. 12), of Mars, and of Victoria (ib. p. 

4 tt.) ; the auxiliary corps, who were not necessarily 
Roman citizens, continued to worship their own 
gods, whether under Roman names or not ; but 
the legionary was a citizen, and the very nature 
of his oath and his service compelled him to the 
cult of the deities who protected the Roman State 
by its armies, though in the great majority of 
cases he was neither a Roman nor an Italian by 
birth. It is curious to find that in the middle of 
the 3rd cent. A.D., as a reaction against the 
Orientalizing tendency of recent Emperors, a new 
military Mars-religion appears, the work of the 
legions themselves (cf. von Domaszewski, p. 34 : 

‘ Ro god is so often found on the coins of the Em- 
perors of the decaying Empire ’). 

But the religions of the Roman Empire are a 
study in themselves, and one still incomplete ; for 
the evidence is even yet not entirely collected. 
A great advance has been made in J. Toutain, 
Les Cultes paiens dans I’empire romain, Paris, 
1907-11. 

The Religion of Roman Private Life. 

So far we have been dealing w’ith the religion 
of the Roman State. But we have seen (above, p. 
822) that this religion of the State was developed 
out of the worship of the family, and in certain of 
its most primitive and characteristic features, such 
as the cult of Vesta, always retained the marks of 
its ancest^^. Other festivals, such as the Pagan- 
alia and Compitalia, clearly reflect the common 
w'orship of a union of families before the era of 
the State was reached ; these were taken up into 
the religious life of the State, and became sacra 
piiblica, according to the definition of that term 
in Festus, p. 245. But the religion of the family 
is included in the term sacra privata, and, in fact, 
forms the greater part of such sacra (‘ At privata 
[sacra] qute pro singulis hominibus, familiis, genti- 
bus, fiunt,’ E'est. ad loc.) ; nor need we here go into 
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the question how far the individual was or could 
be the subject of religious rites, nor into the 
obscurer one of the cults which had become the 
hereditary property of particular gentes or clans. 

Of the religion of the famil}' we have considerable detaDs 
3 urvivnng, and these have of late been well put together 
and discussed by De Marchi in his work, La Religione nella 
vita domestica (Milan, 1896 ; the sequel. La Religione gentilizui 
e collegiate, appeared in 1903). Other modern authorities 
are Marquardt, Staatsverwaltung, iii, 121 ff., and Privatalter- 
thinner, vol. i., where the private life of the Roman may 
be best studied in connexion with his religious practice. 
See also articles in Roscher on ‘ Lares,’ ‘ Penates,’ ‘ Genius,’ 
etc., and later ones on kindred subjects in Pauly-Wissowa. 

E, Samter, in his Familien/este der Griechen und (Berlin, 

1901), has interesting discussions of certain practices from 
the point of view of comparative religious practice ; and a 
short account will be found in Fowler, Roman Ideas of Deity, 
London, 1914, p. 14 ff. It hardlv needs to be said that the 
material from which our information is drawn on this subject is 
scattered over the whole range of Roman literature from 
Plautus and Cato to the Christian Fathers, and that the Coi-ptts 
Inscriptionutn and archceological research have of late yeare 
added very important matter, which is still increasing, and still 
imperfectly sifted and absorbed. 

Two preliminary remarks seem necessary. (1) 
There is no question here of periods of develop- 
ment, as in the religion of the State ; development, 
or in one sense degeneration, worked upwards/rowi 
the worship of the family and but little within it. 
True, the wealthy Roman families towards the end 
of the Republican period doubtless felt the inttu- 
ence of the general carelessness, but the sacra 
privata were so closely connected legally with the 
continuity of the family and its property that 
the natural conservatism of the Roman was here 
strongly and for the most part successfully ap- 
pealed to. On this point, and on the duty of the 
Pontifices to see that the sacra privatci -were duly 
maintained, see esp. Cicero, de Legibus^ ii. 46 ft. So 
far as we know, the only important change in the 
character of domestic worship was the iconic repre- 
sentation of the ‘ household gods,’ which came in 
at the end of the Republican period; e.g., the 
Penates came to be represented by images of the 
Dioscuri (Wissowa, Gesammelte Abhandlunyen, 
p. 95ff.) ; otherwise in the country and in families 
of ordinary means the religious forms remained al- 
ways much the same. (2) It is not to be supposed 
that the religion of the family was entirely inde- 
pendent of the State authorities. In the older 
forms of marriage, and in the superintendence of 
the public cemeteries and the private rites there per- 
formed, the Pontifices, and especially the Pontifex 
maximus, had a legitimate right of interference, 
and could prevent the contamination of sacra priv- 
ata as well as sacra publica, as in the case of the 
Bacchanalia in 186 B.C. As Cic. de Leg. ii. 4611 
shows, the Pontifices were the source of all exact 
knowledge of the sacra privata, and the general 
referees in all matters relating thereto. In other 
words, the State was responsible through its 
authorities for the due maintenance of the religi- 
ous duties of all its members, including the private 
ones, just as with us it is responsible for the main- 
tenance of moral duties towards women, children, 
and animals. This was the result of the inseparable 
union, so to speak, of Church and State at Rome. 

The centre-point of the religion of private life 
was the house, and the centre-point of the house 
was the atrium, or hall, as Ave should call it, which 
represented the original form of Italian dwelling 
out of which all tlie additions of the later house 
were developed. Here the family met for all pur- 
poses but that of sleeping ; here, in all houses but 
those of advanced city life and luxurious country 
villas, the deities of the household had their abode. 
As the atrium Avas the centre of the house, so Av'as 
the hearth (focus) the centre of the atrium — the 
hearth, ‘ the natural altar of the dAvelling room of 
man ’ ( Aust, p. 214). This was the .seat of Vesta, 
and behind it Avas the penus, or store-closet, the 


seat of the Penates. Thus Vesta and the Penates 
are in the most genuine sense the protecting and 
nourishing deities of the household. Here, too, in 
the atrium Avas the Lararium, or altar of the Lar 
familiaris, the deity of the land which the family 
tilled as AA ell as of the house in Avhich they dwelt ; 
and here, too, Avas Avorshipped the Genius of the 
paterfamilias, on whose aid the family depended 
for its fertility and continuance. A feiv Avords 
about each of these deities or spirits Avill help to 
make clear the character of this simple and beauti- 
ful religious life. They Avere all quite distinct con- 
ceptions, and, in spite of all the web-spinning of 
later Greek and Roman syncretism, we can feel 
fairly sure about the essential meaning of each one 
of them. 

I. Vesta was beyond doubt (see above, p. 825) the 
spirit of the fire on the hearth ; she thus repre- 
sented the most essential part of the domestic 
economy, the poAver to keep the body Avarm and to 
cook the food — the maintenance of the physical 
Autality of the family. It has been said, not Avith- 
out reason, that Vesta represents this vitality 
rather in the abstract, while the other deities 
represent it in one or another more concrete form 
(De Marchi, p. 67, folloAving Herzog, in Bkein. Mus. 
xiv. 6). Perhaps it would be more exact to de- 
scribe her as the centre-point round which the 
others are set ; for she was at least as concrete a 
conception as any of the others, and more so than 
the Genius of tlie head of the house. (‘ Nec tu 
aliud Vestam quam vivam intellige flammam,’ says 
Ovid, Fasti, vi. 291 ; cf. J. 6. Frazer, GB^, pt. i., 
The Magic Art, London, 1911, ii. 200 S'.) In front 
of her dAvelling — the hearth — Avas the table at 
Avhich the famfly took their meals, provided with 
salt-cellar (salinum), sacred salt cake, baked ac- 
cording to primitive fashion (mola salsa ; Fowler, 
p. 110) by the daughters of the family, as for 
the State Avorship by the Vestals, and the litUe 
sacrificial dish (patella). After the first and chief 
course of the midday meal silence Avas enjoined, 
and an offering of a part of the meal was throAvn 
on to the fire (Serv. .lEn. i. 730; Marquardt, 
iii. 126 note). Thus it is certain that this offering 
Avas made to the spirit of the fire (V esta) ; whether 
also originally to the Penates may be doubtful, 
but so it seems to have been understood in later 
times, if Servius is right in stating that the focus 
was the altar of the di Penates (ad xi. 211). 
The Lar Avas also included in historical times (Ov. 
Fasti, ii. 633), and the deities of the household 
Avere reckoned all together in the offering (so the 
plural dei is used in Serv. ad AEn. i. 730) ; but the 
practice of casting it into the fire points to a 
primitive usage in Avhich Vesta alone was con- 
cerned, and supports the view taken above that 
she was the centre-point of the whole group, and 
the most essential representative of the life of 
the family. A Avell - known Pompeian painting 
(De Marchi, p. 67, tab. iii.) shoAvs Vesta sitting 
betAveen two Lares, with the ass, her favourite 
animal, behind her ; but this only serves to illus- 
trate the anthropomorphic influence of Greek art 
on the Roman religion even in domestic life. Cf. 
also art. Hearth, Hearth-gods (Roman). 

2 . Penates are the spirits of the household store 
(penus, Avhich Avord Cicero explains as ‘ omne quo 
vescuntur homines’ [de Nat. Dear. ii. 28; cf. Cell. 
Noct. Att. iv. 1. 17]). The religious nature of this 
store is well shoAAm by the fact that no impure 
person Avas allowed to enter it, and the duty was 
especially that of the children of the family (see 
FoAvler, CIR x. [1896] 317), whose purity and 
religious capability were symbolized throughout 
Roman history by the toga prcetexta Avhich they 
wore. It is perhaps as well to point out that the 
Penates are not to be understood as representing 
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the ancestors of the family ; they are purely spiri- 
tual conceptions of the genuine Roman kind, 
attached to a particular spot, and capable of being 
moved to another spot with the family, as jEneas 
carried his Penates from Troy to Italy. (The 
termination -as, of which Penates must be the 
plural, though the singular is nowhere found, al- 
ways implies position in a fixed spot.) Penates is 
not, like Lares, a substantival name, but an adjec- 
tive ; thus we find di penates but never di lares 
(Wissowa'^ p. 164), and the adjectival form admits 
of an indefinite number of deities being included 
under it. Pompeian paintings show many difi'erent 
deities thus included j and in that referred to just 
above, where Vesta and the Lares are found 
together, they may all represent the di penates 
(‘penates sunt omnes dei qui domi coluntur,’ Serv. 
ad Mn. ii. 514). But this elasticity is, no doubt, 
a later growth ; and in the simple Roman family 
of the country, as in the house of the primitive 
farmer, the Penates must have been, as their 
name implies, simply the spirits of the household 
store. 

3 . Lar familiaris. — The origin of Vesta and 
the Penates admits of little doubt ; but that of 
the Lar is stUl a matter of dispute. It is now 
generally agreed that there was originally but one 
Lar of the household, as, e.g., in the prologue to the 
Aulularia of Plautus ; but beyond this there is no 
consensus of opinion among scholars. Varro, so 
far as we know, was the first to suggest that Lares 
were the same as Manes (Aug. de Civ. Dei, vii. 6 ; 
Wissowa®, p. 174), and recently this idea has been 
again in favour, since the subject of the worship 
of ancestors has been matter of comparative in- 
vestigation. It has generally been believed that 
the Lar represented the reputed founder of the 
family, who (as has been assumed) was originally 
buried in the house, and continued to reside there. 
This was the view of F. de Coulanges in his re- 
markable book La Citi antique, and it has of late 
been maintained by both De Marchi and Samter 
in the works referred to above. But archaeological 
research in Italy has failed to discover any trace 
of burial in the house, or even within the walls of 
a settlement (see Fowler, CIR xi. [1897] 34). At 
all times the dead had a settlement of their own 
outside that of the living ; and there is no evidence 
that the Romans ever thought of their duly buried 
ancestors as having any place in the dwelling of 
the living. As among other peoples, they may 
have been conceived as having a desire to return to 
their abode, especially if deprived by some accident 
of funeral rites, but in that case the great object 
of the living was to expel them (Fowler, p. 107 11'.). 
A convincing argument is that the Lares, as has 
alread 3 ' been mentioned, were never addressed as 
di, as the Manes invariably were ; i.e., they cannot 
have been human beings who became divine at 
death. Of late Wissowa has claimed for the Lar 
a different origin, and his view, in spite of criticism 
(e.g. Samter, p. 105 ff.), may be said to hold the 
field at present. The Lares, he argues, were not 
originally household gods at all, but deities pre- 
siding over the several holdings of a settlement ; 
they were originally worshipped at the cmnpita, or 
crossways, where several such holdings met ; there 
stood the shrine, with as many altars as there were 
Lares and holdings over which they presided (see 
Wissowa®, p. 167 ff. ; art. Cross-roads [Roman]). 
Thus they fill a place in the private worship which 
would otherwise be vacant — that of the holding, 
and its productive power — while the buried an- 
cestors are quite suttioiently represented by di 
manes, di parentes, etc. Thus, too, it is easy to 
account for their occurrence in the Arval hymn, 
one of the oldest Latin fragments we possess 
(Henzen, p. 26), for they would naturally be objects 


of invocation at the lustration of the crops of the 
settlement (see above, p. 841). Nor is it difficult 
to understand how the Lar of the holding found 
his way into the house : he became the object of 
the worship of the whole familia, i.e. the workers 
on the land, both bond and free, and passed 
(perhaps as the bond-workers grew more numer- 
ous and important) into the circle of Vesta- 
Penates-Genius, with which, strictly speaking, 
slaves had nothing to do. It is true that we can- 
not trace this passage historically, and we know 
that the Lares of the compita retained their seat 
there and remained as Lares compitales even in 
the growing city ; but we may be sure that the 
Lares were attached to the land and not, like the 
Genius, to the person of any man, and, as so 
attached, their presence in the house can hardly 
be explained in any other way. The arguments 
for this theory will be found in full in Wissowa’s 
art. ‘ Lares ’ in Roscher, in his Eel. und Kult. 
p. 16711’., and in a reply to Samter in ARW vii. 
[1904]. 

4 . Genius. — The last of the deities of the house- 
hold was the Genius of the paterfamilias, not to 
be identified, as in the age of syncretism, with 
the Lar familiaris (Censorinus, de Die Natali, 
iii. 2 ) ; even so late as the Theodosian Code 
the two are distinguished in the practice of the 
cult (see Cod. Theod. xvi. 10. 2). The Genius was 
in primitive conception the generative power of 
the man — that mj'sterious power which main- 
tained the continuity of the family, yet belonged 
to the individual for his lifetime only, and to him 
alone ; and apparently as inherent in this power 
was conceived to be all his masculine capacity of 
enjoyment and vigour of body and mind. The 
Genius is not the soul of the man, but the numen 
residing in him, whose power exhibits itself chiefly 
in the continuance of the family, and who must 
therefore be an object of veneration for all its 
members. The seat of the Genius was more especi- 
ally the marriage bed (lectus genialis) ; and the 
festival of the Genius was the birthday of the 
head of the house, in which the whole familia took 
part, slaves and freedmen included (see Wissowa®, 
p. 176; De Marchi, p. 17611’.). This is the strict 
meaning of Genius in domestic worship : for further 
developments of the conception see Fowler, Roman 
Ideas of Deity, pp. 17 ff., 158 11’. 

As might be guessed from all that we have seen 
of the Roman ideas of the supernatural, all the im- 
portant epochs in human life, and the ceremonies 
connected with them, had, originally at least, a 
religious character. 

5. Marriage. — See art. Maeri.age (Roman). 

6 . Birth and early years. — If we are to believe 
Varro as quoted by St. Augustine (de Civ. Dei, iv. 11, 
37 ; cf. Tertull. ad Nat. ii. 11), the processes of birth 
and bringing up were under the protection of a multi- 
tude of spirit-deities, all of v hom should be invoked 
at the proper time and in the proper terms ; but, 
as has been said above (p. 832), it may be doubted 
whether these lists were not the invention of a 
comparatively late age of priestly activity, and 
whether these numina were, in fact, recognized in 
ordinary practice. The chief deity of birth was 
Juno Lucina ; in the fourth Eclogue of Virgil, 
which is a prophetic carmen sung at the actual 
moment of birth (see Fowler, in J. B. M.aj’or, 
Fowler, and R. S. Conway, Virgil’s Messianic 
Eclogue, 1907, p. 69), this is the only deity 
invoked. Immediately after the birth, if the infant 
were sublatus, i.e. acknowledged bj' the father and 
destined to be brought up, we are told by Varro 
(Aug. de Civ. Dei, vi. 9) of a custom so curious that 
it may be mentioned here as possibly primitive in 
its original form and dating from the early agri- 
cultural age of Roman life. Three men at night 
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came to tlie threshold of the house and struck it 
respectively with a hatchet, a mortar, and a besom, 
that ‘ by these signs of agriculture Silvanus might 
be prevented from entering ’ ; from these actions 
arose tliree deities, Intercidona, Pilumnns, Deverra, 
by whose guardianship the infant is protected 
against the power of Silvanus (cf. art. Birth 
[Greek and Koman], § 2 ). This idea of the 
force of cultivation in keeping off wUd and evU 
spirits may be illustrated from Robertson Smith’s 
Religion of the Semites, leet. iii. We need not 
follow the infant through the stages of his commit- 
ment to the care of other numina ; it will be suffi- 
cient to observe that, though the accounts of these 
which have come down to us from Varro are doubt- 
less exaggerated, the earliest tender age was, no 
doubt, matter of the greatest anxiety, and conse- 
uently of the utmost endeavour to avert evil in- 
uences and omens. That this is the meaning of 
the children’s bulla, or amulet, is almost certain, 
and probably the toga prcetexta, which was worn 
by both boys and girls, had an originally religious 
or quasi-religious meaning (see Fowler, CIR x. 
317). But the one really religious ceremony of 
which we know in the first days of infancy is 
that of the dies lustricus — the ninth day for boys 
and the eighth for girls — on which, as the name 
implies, the child was purified and adopted into 
the family and its sacra, and received also its name. 
After this the boy or girl grew up under the pro- 
tection of the household gods, and performed various 
religious duties in their service. On reaching 
puberty the boy laid aside the bulla and the prce- 
texta ; the former was hung on the images of the 
Lares in later times (Persius, v. 31), while the 
latter was taken off finally at the festival of 
the Liberalia in March, when the youth went to 
the Capitol and sacrificed there to Jupiter and to 
Juventas (De Marchi, p. 176 ; Fowler, p. 56). The 
girl when about to be married also laid aside her 
rcetexta, with her dolls and other marks of child- 
ood, and, if Wissowa guesses rightly (ARff 
vii. 54), offered them to the Lares at the Compi- 
talia. The tender and dangerous age of childhood 
being then passed, and youth and maiden being 
endowed with new powers, the peculiar defensive 
armour of infancy might be dispensed with. 

7 . Death, burial, and cult of the dead. — As Aust 
has well observed (p. 225), religion had no part to 
play at the Roman deathbed ; the dying man had 
no reckoning to make with heaven, and had no 
need for the forgiveness of sins in order to depart 
this life in peace. His responsibility for his actions 
ceased with this life, and after death he had no- 
thing to fear or to hope from the gods ; thus he 
had no need of any mediating priest in his last 
moments. The miserable fears which haunted 
him through life, painted by Lucretius in such 
glowing colours of contempt, ceased altogether at 
his death ; his peace and comfort in his grave de- 
ended on the right legal and religious conduct of 
is living family, in respect of proper burial and 
yearly renewed offerings to the di manes of the 
family at the common tomb. The house which he 
had left for the last time, and all who had been in 
contact w'ith the deceased, must be duly purified 
by lu.stration, in this case by fumigation and the 
sprinkling of water, but the true religious rites 
only began at the grave. It may be observed in 
passing that both burial and cremation were in 
use at Rome in historical times, and had been so, 
as we know from the XII Tables, since at least the 
5th cent. B.c. ; the religious rites in each case were 
practically the same ; the details of difference in 
other respects will be found in Marquardt, Privat- 
alterthumer, i. 365 fl’. 

tVhen the body or ashes had been consigned 
to the last resting-place, the mourners partook at 


the grave of a meal called silicernium, which had a 
religious character. The meaning and derivation 
of tlie word are uncertain, but there seems to be 
little doubt that it indicates some kind of sacra- 
mental meal, first offered to the dead and then par- 
taken of by the survivors (De Marchi, p. 192), since 
Tertullian (Apol. 13) parallels it with the epulum 
Jovis of which the magistrates and Senate partook 
in the visible presence of the three deities of the 
Capitoline temple (Fowler, p. 218). Thus it would 
seem to have bound together the living and the 
manes of the deceased in the same mystical 
way as deity and worshipper were thought to 
be made one when the victim was not only killed 
but consumed. The rites at the grave continued 
till the ninth day ; on one of these days occurred 
the ferim denicales, of which the meaning is uncer- 
tain, but they may have included, as De Marchi 
has suggested (p. 196), a sacrifice of sheep to the 
Lar familiaris of which Cicero speaks in de Legibus, 
ii. 22, 55. The ‘ finis funestse familise,’ or conclusion 
of the mourning, mentioned in the same passage, 
is the sacrum novendiale on the ninth day, which 
consisted of a sacrifice at the grave, and was followed 
by the cerm novendialis, at which the partakers 
appeared no longer in mourning but in white, and 
celebrated with good cheer the end of their sorrow ; 
in rich families this might again be followed by 
ludi funebres novendiales, as jEneas in Mneid, v., 
after the parentatio, or renewal of these rites in 
the cult of the dead, refreshed the spirits of his 
men by athletic contests. 

As the dead continued to exist as spirits or deities 
after due burial, it was necessary to renew every 
year the rites at the grave which we have described. 
This took place under the direction of the State on 
what may be called the Roman All Souls’ Days, 
nine in number, as were the days of original mourn- 
ing (Feb. 13-21, Parentalia ; Fowler, p. 306 tf. ). On 
Feb. 22 was the familj' festival of the Caristia, de- 
scribed by Ovid {Fasti, ii. 617 f. ) as a kind of re- 
union of the living members of the family after 
they had done their duty by the di manes, when 
all quarrels were forgotten in a general harmony. 
This took place not at the grave but in the house, 
and the household gods shared in the sacred meal. 
Cf. art. Death and Disposal of the Dead 
(Roman). 

8 . Agricultural rites. — A word must be said about 
those religious observances of private life which 
were so important for the prosperous prosecution of 
the daily labour of the ordinary Roman. Of such 
observances in the great city itself we know noth- 
ing indeed, and it may be that they were obsolete 
at a very early period, or were never followed out, 
as in the leisured life of the farm ; the ‘ busy idle- 
ness ’ of town life probably had a damaging effect 
upon simple piety, as has been the case in modern 
Europe. But of the religious ritual of the farm 
we fortunately have valuable records in Cato’s 
treatise on agriculture, compiled in the middle of 
the 2nd cent. B.c.; these records are in all prob- 
ability drawn from the books of the Pontifices, 
and are included by Cato in his work as giving the 
genuine and correct formulas of invocation to the 
gods for tho.se about to undertake certain agri- 
cultural operations. One of them has already been 
quoted above, in connexion with sacrificial ritual 
and prayer ; they have been carefully studied of 
late by De Marchi (p. 128 ff.), and translated by 
him into Italian, with notes. Here it is possible 
to give only a general account, and a single speci- 
men of invocation. 

For the safety of his oxen the farmer is directed 
(Cato, de Agricultura, 83) to otter to Mars Silvanus 
in the wood (presumably the woodland where they 
grazed), and by daylight, for each head of cattle a 
fixed amount of meal, lard, flesh, and wine. The 
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oifering might he made either by a free man or by 
a slave, i.e. by the villicus in the master’s absence ; 
but no woman was to take part in it, or even to 
see the ceremony. The offerings were to be con- 
sumed by the persons present (cf. Fowler, p. 194). 
Again, when the pear- trees were in blossom, another 
offering, called daps (cf. Festus, p. 68), was to be 
made for the oxen, in this case to J upiter Dapalis 
(cf. Jupiter Farreus in the rite of confarreatio). The 
day was to be a holiday for the oxen and the herds- 
men, and for those who took part in the rite ; and 
afterwards it was legitimate to sow various kinds of 
seed (Cato, 131 f. ; cf. Fowler, p. 218). Once more, 
when wood was cut, or clearing made, or any dig- 
ging done in a wood which might be inhabited by 
some unknown deity, a piacular sacrifice of a pig 
had to be made, and the following prayer recited : 

‘ Si deus, si dea, cujus illud sacrum est, ut tibi ins 
siet porco piaculo facere illiusce sacri eoercendi 
[i.e. violating] ergo. Harumque rerum ergo sive 
ego, sive quis iussu meo fecerit, ut id fecerit, recte 
factum siet. Eius rei ergo te hoc porco piaculo 
immolando bonas preces precor, uti sies volens pro- 
pitius mihi domo familiaeque meae liberisque meis ; 
harumime rerum ergo macte hoc piaculo immolando 
esto ’ (Cato, 139 f.; for this kind oi piaculum cf. 
Henzen, p. 136 tt'.). 

The singularly interesting directions for the Itis- 
tratio agri have been already alluded to and in 
part quoted (above, p. 828). Here we may sub- 
stitute for it another piece of ritual, to be enacted 
before the harvest is begun, which is given by Cato 
in oh. 134. Before the harvest it is necessary to 
make a sacrifice of a porca prcecidanea in the follow- 
ing way (for this sacrifice of a sow and its con- 
nexion with the cult of the dead, from which it may 
have passed into the common usage of the farm, 
see Wissowa^ p. 193; De Marchi, p. 135, note). 
The offering must be made to Ceres before the har- 
vesting of wheat, barley, beans, and rape. Janus, 
Jupiter, Juno are to be invoked with incense and 
wine before the immolation of the sow ; and to 
Janus a sacred cake {strues) is to be offered with 
the following prayer : ‘ O Father Janus, with the 
offering of this cake I pray thee to be propitious 
to me, my children, my house, and my familia.’ 
Then another kind of cake ifertum) was to be pre- 
sented to Jupiter with the same formula of prayer. 
Next, wine was to be offered to Janus with the 
words, ‘ Father Janus, as I have prayed thee good 
prayers in offering the strues, so for the same ob- 
ject let this offering of wine succeed ’ ; so also a 
wine offering was to be made to Jupiter. Then 
the porca prcecidanea was to be slain ; and, when 
the entrails had been laid bare, another strues was 
to be offered to Janus as before, and another fertum 
to Jupiter, and to each of them an offering of wine. 
Afterwards both the meat and the wine were to 
bo offered to Ceres. 

With this specimen of ritual, which so well illus- 
trates the peculiar character of the Roman religious 

ractice, whether public or private, this article may 

tly be concluded. Like all such formulse, it sug- 
gests (questions which are not easy to answer, and 
which it is not possible to attempt to explain here. 
But it may serve to remind the reader of what was 
said at the beginning of this article as to the origin 
and essential character of the genuine religio of the 
early Romans, which had its roots in the mental 
attitude of an agricultural people towards the 
powers to whom they believed themselves indebted 
for all success in procuring food and clothing by 
agricultural labour. 
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ROMANTICISM.— See Culture. 

ROSARIES. — I. Origis . — A rosary is a string 
of knots or beads, designed as an aid to the memory, 
and, when used in religious exercises, providing a 
convenient method for counting the recitation of 
prayers or the repetition of the names and attri- 
butes of the Deity. The use of the rosary is very 
widely spread, but its earliest home seems to be in 
Asia, where it can lay claim to a fairly venerable 
antiquity. In dealing with its origin we can do 
no more as yet than put forward suggestions. 

The use of knots (q.v.) as mnemonic signs is 
almost universal, and such a simple device may 
have been invented again and again ; its appear- 
ance in many parts of the world does not prove 
that it was invented in one country and trans- 
mitted thence to other centres. The highest de- 
velopment of a system of knots as a means of 
aiding the memory and for keeping records is seen 
in S. America, where the quipu (a Peruvian word 
meaning ‘ knot ’) served as a means of record and 
communication in a highly organized society. It 
was a system of knot-writing, each kind of knot 
having a separate meaning, the different coloured 
cords also having each its own significance.* In 
China, in the times of Yung-ching-che, it is stated, 
the people used little cords marked by different 
knots, which, by their numbers and distances, 
served them instead of writing.* This seems to 
point to the early use by the Chinese of a contriv- 
ance similar to the quipu of the Peruvians. In 
the rosary used by the Shingon sect of Buddhists 
in Japan there is a knot formed by the union of 
two strings which hang from the main string of 
beads, and it is said to resemble an ancient Chinese 
character which means ‘ man,’ being one of a com- 
bination of characters used in representing one of 
the many attributes of Buddha.* 

The use of knots as mnemonic sig^ns for purely secular 
purposes still persists in many countries. Among the Indians 
of Guiana, when a paiuan feast is to be held, the entertainers 
prepare a number of strings, each tied into knots, the number 
of which corresponds w'ilh the number of daj’S to the feast. 
The headman of each settlement is presented with one of these 
strings. E\er\ daj a knot is untied, and in this way the hosts 
know on which day to e.xpect their guests * Among the 
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Wagogo of Central E. Africa the time of a woman’s pregnancy 
is reckoned by knots ; at each new moon one knot is untied.^ 

In this country it is a common practice to tie a knot m a 
handkerchief as an aid to memory. The same custom is found 
in India, the knot being usually tied in the strings of the 
pd«^awas.2 Such customs are apt in time to disappear with 
the advance of culture and the introduction of less cumbrous 
methods, being retained only for religious purposes. Such a 
survival of the use of knots for keeping records is seen in some 
rosaries at the present day in the Greek Orthodox Church, in 
Egypt, and in India. These will be noted below under the 
various headings. 

Notched sticks are also of universal use for record-keeping, 
such as the tally-sticks which were utilized in England and 
Ireland almost up to the present day. In Ireland in quite 
recent times these sticks have been employed to record the 
number of prayers uttered, and the suppliant would leave such 
a stick as a votive offering at some sacred well. These sticks 
have been called ‘votive rosaries.’ 

II. AOM. — The oldest reference to rosaries to be 
found in the literature of India is in the Jain canon. 
Here they are referred to as forming one of the 
appliances of Brahmanical monks. In this litera- 
ture the two names given to rosaries are ganettiyd 
and kaUchaniya ( Prakrit names = Skr. ganayitrika, 
‘the counter,’ and kanchana, ‘gold,’ also ‘bright’ 
or ‘ shining ’). References in later literature occur 
in Brahmanical works only, and here two more 
names are given — mata (or mdlika), ‘ garland,’ and 
sutra, ‘ string.’ “ These names refer to the shape 
of the rosary. Some of the deities are represented 
as carrying rosaries in their hands. The following 
ppsage from the Buddhist ‘ Forty-two Points of 
Doctrine,’ art. 10, alludes to the rosary : 

‘The man who, in the practice of virtue, applies himself to 
the extirpation of all his vices is like one who is rolling between 
his fingers the beads of the chaplet. If he continues taking 
hold of them one by one, be arrives speedily at the end. By 
extirpating his bad inclinations one by one, a man arrives at 
perfection.’^ 

III. DrSTRIBUTIoy.—'Vhe rosary is found to be 
in use among Hindus, Buddhists, Muhammadans, 
and Christians. It also has a use among some 
Jews. 

I. Hindu or BrShman.— It is generally considered 
that the Hindus were the first to evolve the rosary. 

‘ It is called In Sanskrit Japa-mala, “muttering chaplet "(and 
sometimes mutrani, “remembrancer"), because by means of 
its beads the muttering of a definite number of prayers may be 
counted. But the pious Hindu not only computes his daily 
prayers as if they were so many rupees to be added to hie 
capital stock in the bank of heaven ; he sets himself to repeat 
the mere names of his favourite god, and will continue to do so 
for hours together.' s 

This operation of counting is used by ascetics as 
a means of promoting contemplation. 

The rosary differs according to the sect to which 
the user of it belongs. The materials of which 
rosaries are made vary greatly, and each has a 
specific purpose. The number of beads also varies 
according to the sect. A worshipper of Siva is 
supposed to use a rosary of '62 beads, or double 
that number ; a votary of Visnu, on the other 
hand, is supposed to use one with 108 beads. This 
number is also sometimes found on a Saivite rosary ; 
indeed the beads may run into several hundreds, 
irrespective of the sect. There are usually one or 
more terminal beads to each rosary ; they are not 
generally counted in with those on the main string. 

(a) Materials, etc . — A favourite head of the 
§aivites is that called rudrakia, ‘ eye of the god 
Kudra (or Siva).’ This is generally supposed to 
come from the Eleocarpus ganitms. In the Panjab, 
however, the name rudrakia appears to be applied 
to the seeds of the jujube-tree, and importance is 
here attached to the number of facets on the seeds. 
These slits, running from end to end of each seed, 
are called ‘ mouths ’ (munh). A one-mouthed rud- 

1 H. Cole, JAl xxxii. (19021 323. 
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108 f. 


raksa is considered a very valuable amulet, and 
the owner of such a head also ‘ possesses ’ the 
goddess Laksmi and all kinds of blessings. If 
nothing will tempt the possessor to part with it, 
it must be stolen from him, and it should be 
encased in gold and carefully preserved as a 
family relic. It is only from the most accomplished 
Yogis that such beads can be obtained, and any 
price that they demand must be paid by the would- 
be owner of such a treasure. Rudraksa seeds with 
eleven facets are worn by celibate Yogis, while the 
married ones wear those with two ; and those with 
live facets are sacred to Hanuman, the monkey- 
god.* The rough surface of the rudraksa seeds 
may possibly symbolize the austerities connected 
with Siva-worship. The seeds, according to a^iva 
legend, are said to be the tears of Rudra (or Siva) 
which he let fall in a rage (some say in grief, some 
in ecstasy) and whicli crystallized into this form. 
The five facets are also sometimes thought to stand 
for the five faces or the five distinct aspects of the 
god.- The worshippers of Visnu, on the other 
hand, prefer smooth beads, and favour those made 
of the tulasi, or holy basil (Ocimum sanctum), 
this shrub being sacred to Visnu. The Saktas 
count up to 100 on the three joints of each linger 
on the right liand, each ten being marked off on 
the joint of one of the lingers on the left hand. 
The number of recitations having reached 100, they 
place that number of millet grains before them. 
This is repeated till the required number is reached. 
The Atits of Bengal break up their rosaries into 
separate parts, using them as ornaments also. 
They wear a string of 27 beads from the elbow, a 
wristlet with five heads, and hanging from each 
ear is a pendant of three beads.® In the Jain sect 
the laity generally use the rosary when repeating 
the navakar mantra. The materials vary accord- 
ing to the use to which they are put and the wealth 
of the owner. The poorer Jains generally use 
rosaries made of cotton thread and sandal-wood ; 
the richer use beads of red coral, crystal, cornelian, 
emerald, pearl, silver, and gold. In this sect there 
are two special uses of the rosary. 

0) Rosaries of five different colours— red, yellow, green, white, 
and black— are used for the repetition of certain mystical 

•• ■ .«»- • r I . Ii' ‘ I 

(b) cwAfoffan-simira (bathing an image lOS times); (c)anjana- 
sdldkd (ceremony of sanctifying images); {d.)chaityapravi8ha 
(first occupation of a newly built Jain temple) ; (e) pratistha 
(installation of images in temples). The tXrthankaras are 
believed to have been of different colours, viz. red, yellow, 
green, white, and dark ; hence the use of rosaries in these five 
colours. Red is represented by the red coral rosary ; yellow 
by the amber or gold ; green by the emerald ; white by silver, 
white pearl, or crystal rosaries. The cotton thread rosaries do 
not represent white and cannot be used as a substitute for 
silver, pearl, or crystal. The dark, or dark blue, colour is re- 
presented by the akikalbaher rosary. 

(2) Rosaries of these five different colours are also used for 
the repetition of mystical formulae, charms, spells, and incanta- 
tions, with a view to obtaining certain benefits from the deities. 
On the other hand, they may be used for harmful purposes — to 
injure hostile or obnoxious people, to disable them, to make 
them ill, to kill them, to subdue them, to obtain their affections, 
to make them inert, or to summon them. 

There are also small rosaries called boherkhas. 
These are used when the more costly rosaries with 
the usual number of heads are not obtainable, or 
when the user cannot afi'ord to buy the more ex- 
pensive beads. These boberkhas generally contain 
6, 9, 12, 18, 27, 36, or 54 beads — i.e. any sub- 
multiple of 108.* 

Devotees attach much importance to the .size of 
the beads — the larger they are, the more effective 
is the rosary, and the greater the merit attained 
by the user of it. Monier-Williams® gives the 
following account of the use of such rosaries by an 

* W. Crooke, Things Indian, London, 1906, p. 408- 

2 Monier-Wiiliaraa, p. 110. 

2 Crooke, p. 409. 4 JV/JVQ iii. 84. 5 p. 113 f. 
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old hermit who was living in the neighbourhood of 
Kaira in a hut near a rude temple : 

‘ He was engaged in his evening religious exercises, and, 
wholly regardless of the presence of his European visitor, con- 
tinued turning with both hands and ^^ith evident exertion a 
gigantic rosary. A huge wooden roller, suspended horizontally 
from the posts of the shed, supported a sort of chain composed 
of fifteen rough wooden balls, each as big as a child’s head. 
As he kept turning this enormous rosary round and round, each 
bead passed into his hands, and whilst he held the several balls 
in his grasp he repeated, or rather chanted in a low tone, a 
short prayer to the god Rama. All the wooden balls underwent 
this process of pious manipulation several times before he 
desisted. The muscular exertion and consequent fatigue must 
have been great, yet the entire operation was performed with 
an air of stoical impassiveness. Then the devotee went into 
another shed, where on another cross-beam, supported by posts, 
were strung some heavy logs of hard wood, each weighing about 
twenty pounds. Having grasped one of these with both hands, 
he dashed it forcibly against the side post, and then another 
log against the first. Probably the clashing noise thus produced 
was intended to give increased effectiveness to the recitation of 
his prayers.’ 

The rosary plays a part in the initiation cere- 
mony when ciiildren, at the age of six or seven 

ears, are admitted to the religion of Visnu. 

uch a rosary is usually made of tulsi-{tulasi-) 
wood, and it is passed round the necks of the candi- 
dates by the guru (priest), who teaches them one 
of the sacred formulse, such as ‘ Homage to the 
divine son of Vasudeva,’ * Homage to the adorable 
Rama,’ or ‘ Adorable Krishna is my refuge.’ ^ 

A high-caste Brahman employs the rosary 
merely as a means of counting his daily prayers. 
He is careful to conceal his hand in a bag, made 
for this purpose, when telling his beads, so that he 
may not * be seen of men. * The bag, which is 
often beautifully embroidered and is of a particular 
shape, is called gaumukhi^ * cow’s mouth, * The 
favourite mantra thus repeated is the Gdyatri 
from the Itigveda — * Tat savitur vartnyam bhargo 
devasya dhimahi dkiyo yo nah pracodayaty * Let 
us adore that excellent glory of the divine Vivifier : 
may he enlighten our understandings.’ Only those 
who have been invested with the sacred thread 
may repeat this mantra, 

‘ A Brahman may attain beatitude by simple repetition of the 
Gayatri, whether he perform other rites or not,' and * having 
repeated the Gayatri three thousand times he is delivered 
from the greatest guilt.' ^ 

In the monasteries a novice is instructed to be 
careful not to lose his beads ; should he do so, he 
is allowed no food or drink till he has recovered 
them, or, failing this, till the superior has invested 
him with another rosary. 

Further special uses for the different kinds of 
beads are given by K. Raghunathyi : ’ 

* If a rosary be used in honour of a goddess the beads should 
be of coral (prUval ) ; if in honour of Nirgun Brahma, they 
should be of pearls {muktaToala ) ; if with the object of obtain- 
ing the fulfilment of wishes (imsnd), they should be of rudrak- 
Bhas ; ... if with the object of obtaining salvation {moksha), 
they should be of crystal (spathik ) ; and if with the object of 
subduing the passions (sfanihAan), of turmeric roots.' 

The Sikhs have a rosary which consists of knots 
instead of beads. Possibly this is a survival of an 
early method of keeping count by a system of 
knots. It is made of many strands of wool, 
knotted together at intervals — 108 knots in all. 
This kiad of rosary is not very durable, the material 
of which it is composed being liable to the ravages 
of moths. Another kind of rosary used by Sikhs 
is made of iron beads, arranged at intervals and 
connected by slender iron links. They have a 
rosary also which is peculiar to them and is worn 
like a bracelet on the wrist. It is made of iron 
and has 27 beads. Sometimes these beads are 
strung on a rigid iron ring, sometimes they are 
connected by links like the longer rosary mentioned 
above. The rosary with 27 beads has a particular 

1 See Monier-WilliamB, ReligiottB Thought and Life in Ijidia, 
p. 117. 

2 Manu, ii. 79, quoted by Monier-Williams, Modem India, 

p. 111. 

3 PSQ iii. 608. 
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name (Lohe kd Simarna), and it forms also a tribal 
mark.* 

The ^aktas use rosaries made of dead men’s 
teeth and similar relics. 

A Hindu rosary called baijanti mala (baijanti, 
‘ flag [or standard] of Visnu ’) consists of five gems 
produced from the five elements of nature — 
sapphire from the earth, j)earl from water, ruby 
from fire, topaz from the air, and diamond from the 
ether or space. 

(6) Charms. — It is sometimes difficult to dis- 
tinguish between the rosary proper and a charm ; 
in fact, the rosary is often itself a charm. The 
Badi Nats of S. 5lirzapur have a sacred musical 
instrument which is called nag -daman (‘subduer 
of snakes’). Rosaries of snake-bones are tied to 
it, and, until it is furnished with two such rosaries, 
it does not become sanctified. This instrument is 
occasionally worshipped, and the beads of the 
rosaries hung on it are often used to cure dis- 
eases by being tied on to the wrist of the sick 
person.3 Snake-charmers in other parts of India 
make use of similar rosaries as a protective charm, 
by hanging them on to the pipes on which they 
play before the snakes. The faqirs also make use 
of a rosary composed of the vertebrae of a snake ; 
they carry it to show that they know of a 
charm to cure snake-bite. Sometimes the rosary 
is worn tied to the turban, and a special mantra is 
recited on these beads called the garur-mantra, to 
cure snake-bite. This is an example of the uni- 
versal belief in the ‘doctrine of signatures.’ The 
faqirs also cure quartan ague by tying a bead from 
such a rosary round the wrist of the sufterer.* 

There is a rosary much used by Hindus of the 
Sakti sect which is called joufr jiwa (‘ which gives 
life to sons’). It is composed of beads made of 
light-coloured seeds, oval in shape, which grow 
very plentifully. This rosary is used when a 
Hindu wants a son. No doubt the idea of fertility 
is involved here. 

The following method of obtaining a son is 
given by Pandit Ram Gharib Chaub6 : * 

* Most Hindus believe that their failure to obtain male iseue 
is due to the unfavourable position of the stars. ... If it be 
owing to Sanischara Mangala, Hahu or Ketu, the Sraddha rite 
must be performed either at Gaya or Narayam Sila at Hardwar, 
and a Pandit must be employed to recite the Sri Mad Bhagwat 
Katha for seven days. But the most popular plan is to get the 
following mantra repeated ong hundred and twenty thousand 
times at a temple of Rama or Siva and to have a Roma or fire 
sacrifice done at the end of it : “ O Govinda, son of Devaki, 
lord of the universe, give me a son ; 1 have taken refuge in 
thee."' 

Another rosary, used by Hindus who wish to 
get rid of their superfluous flesh, is made of small, 
almost black seeds, dry and shrivelled looking, 
being rather like dried currants in appearance. 
Doubtless the user hopes that by repeating prayers 
on it he may obtain a likeness to the seeds, and 
shrivel up and decrease in size himself. A rosary 
from the Partabgarh district, which is in the col- 
lection at the Pitt-Rivers Museum, Oxford, con- 
sists of 213 very small beads, plus the terminal, 
and is finished with a tassel of pink wool. This 
rosary is stated to be used to prevent the effect 
of the ‘evil eye.’ 

2 . Buddhist. — The Buddhist rosary is probably 
of Brahman origin, and here again the number of 
beads on the string is usually 108. This is said to 
correspond with the number of mental conditions, 
or sinful inclinations, which are overcome by recit- 
ing tlie beads. 

Moreover, 108 Brahmans were summoned at Buddha’s birth 
to foretell his destiny. In Burma the footprints of Buddha 
have sometimes 108 subdivisions ; in Tibet the sacred w’ntings 
I {Kahgyur) run into lOS volumes ; in China the white pagoda at 
I Peking is encircled by 108 columns, and in the same country 


iCf. J. N. Bhattacharya, Hindu Castes and Sects^ Calcutta, 
1896, p. 510. 

2 iii. 56. s Crooke, p. 408. 4 jy'/A'Q iv. 378. 
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108 blows form the ordinary punishment for malefactors. 
Ag-ain, in Japan, at the bommatmri, or bonku (festival of the 
dead), observed from 13th to 15th July, 108 welcome fires are 
lighted on the shores of sea, lake, or river ; and 108 rupees are 
usually given in aims.! 

Besides the full rosaries of 108 beads, smaller 
ones are also used, the number of beads represent- 
ing the chief disciples of Buddha. 

(a) India . — In India the Buddhist rosaries do 
not seem to ditt'er very much from many of those 
used by Hindus. Some are made of more costly 
materials than others, the more valuable being 
of turquoise, coral, amber, silver, pearls, or other 
gems. The poorer people usually have their rosary 
beads made of wood, pebbles, berries, or bone, and 
they are often satisfied with only 30 or 40 beads. 

(b) Burma. — The Burmese rosary also has 108 
beads. It seems to be used merely as a means of 
counting the repetitions of the names of the 
Buddha trinity, viz. Phra (Buddha), Tara 
(Dharma), and Sarigha. On the completion of a 
round of the rosary the central bead is held and 
the formula 'Anitsa, Dukka Anatha,’ ‘ All is trans- 
itory, painful, and unreal,’ is repeated.* The 
monks sometimes wear a rosary called bodhi, with 
72 beads. The beads are black and sub-cylindrical 
in shape, and are said to be made of slips of leaf 
on which charmed words are inscribed. These 
leaves are rolled into pellets with the aid of 
lacquer or varnish. The rosary is not mentioned 
in the Southern Scriptures as one of the articles 
necessary for a monk, and it is not so conspicuous 
among Southern Buddhists as it is among their 
Northern co-religionists.* 

(c) Tibet. — The rosary, phreng-ba (pronounced 
theng-wa, or vulgarly theng-nga), ‘ a string of 
beads,’ is an essential part of a Lama’s dress, and 
is also worn by most of the laity of both sexes. 
The act of telling the beads is called tah-c’e, 
which means literally ‘ to purr ’ like a cat, the 
muttering of the prayers being suggestive of this 
sound. The rosaries have 108 beads on the main 
string. The reason given for this number is that 
it ensures the repetition of a sacred spell 100 
times, the eight extra beads being added for fear 
of omission or breakage. There are three terminal 
beads to the rosaries, which are called collectively 
‘retaining (or seizing) beads,’ dok-’dsin. These 
symbolize ‘ the Three Holy Ones ’ of the Buddhist 
trinity. The Gelug-pa, or established church, have 
only two or three terminal beads to their rosaries, 
the pair being emblematic of a vase from which 
the other beads spring. But an extra bead is 
often strung with those on the main string, 
bringing the number up to 109. 

The Tibetan rosaries usually have a pair of pendent strinfrs 
on which are threaded small metal beads or rings. These serve 
as counters. At the end of one of these strings is a dorje (the 
thunderbolt of Indra), the other string terminating in a 1^11. 
Sometimes there are four of these strings attached, in which 
case the third string often ends with a magic peg (purMt), and 
the fourth with a wheel (jfor-fo). The counters on the dorje 
string register units, those on the bell string marking tens 
of cycles. These terminal ornaments are frequently inlaid 
with turquoise. The strings are usually attached at the 
eighth and twenty-first bead on either side of the large central 
bead, though there is no rule about this and they can be placed 
anywhere on the string. By means of these counters 10,800 
prayers may be counted, but the number uttered depends 
largely on the leisure and fervour of the devotee. Old women 
are especially zealous in this respect. Sometimes the beads 
have been so worn with constant use that their shape has been 
changed. Besides those pendent counter-strings, various odds 
and ends often hang from the rosaries, such as metal tooth- 
picks, tweezers, small keys, etc. 

The materials of which the beads are made vary 
according to the sect, the god or goddess addressed, 
and the wealth of the owner. The abbots of some 
of the wealthy monasteries have their rosary 
beads made of valuable gems and preclons stones. 

Importance is often attached to the colour of 

1 pToc. U S. .iVaftonof Mu», xxxvi. 335 f. 

2 J ASB Ixi. 33. ^ Gazetteer o/ Sikkim, p. 282. 


the rosary, which should correspond with the com- 
plexion of the god or goddess to be worshipped. 
Thus a devotee of the goddess Tara, who is of a 
bluish-green complexion, would use a turquoise 
rosary ; a worshipper of Tam-din would choose a 
red rosary ; a yellow-coloured rosary is used in the 
devotion to the yellow Manjusri ; andfor Vrisravan, 
whose complexion is of a golden-yellow colour, an 
amber rosary would be used. This applies to 
rosaries used by the Lamas. The laity use rosaries 
made of any kind of bead, and they are not tied 
by rules as to colour. They usually use glass beads 
of various hues, mixed with coral, amber, turquoise, 
etc., and the counter-strings attached to their 
rosaries generally end M’ith a dorje, the beads on 
both strings recording units of cycles only, this 
being sufficient for the bead-telling of the laity. 
The number of beads on the main string is, how- 
ever, the same as on the rosaries of the Lamas. 

The Lamas use certain mystical formulae which 
are prescribed for repetition, each formula having 
its own special rosary. Different formulae are 
used for diti'erent deities, and they are supposed 
to act as powerful spells as well as to contain the 
essence of a prayer. These mantras are more or 
less unintelligible to the worshipper, and are 
indeed usually gibberish. They are probably of 
Sanskrit origin. The laity, on the other hand, 
seldom make use of any other formula than the 
well-known ‘ Om mani padme Hum ! * 

The rosary is used in Tibet for other purposes 
than that of prayer, as, e.g,, divination. The 
account of this practice is given by Waddell.^ 

The ceremony is performed by the more illiterate people 
and by the Bon priests. First a short spell is repeated, and then 
the rosary is breathed upon and a fairly long prayer is recited 
in which the petitioner begs various religious protectors and 
(mardians that ‘ truth may descend on this lot,’ that light may 
descend on it, and * truth and reality appear in it.’ After the 
repetition of this prayer ’the rosary is taken in the palm and 
well mixed between the two revolving palms and the hands 
clapped thrice.* Then, closing his eyes, the devotee seizes a 
portion of the rosary between the thumb and finger of each 
hand, and, after opening his eyes, counts the intervening beads 
from each end in threes. The result depends on whether the 
remainder is one, two, or three in successive countings. 

(1) // oiie as a remainder comes after one as the previous 
remainder, everything is favourable in life, in friendship, in 
trade, etc. (2) If two comes after hvo, it is bad : ' The cloudless 
sky will be suddenly darkened and there will be loss of wealth. 
So Rim-hgro must be done repeatedly and the gods must be 
worshipped, which are the only preventions.' (3) If three 
comes after three, it is very good : ‘ Prosperity is at hand in 
trade and everything.’ (4) 1/ three comes after one, it is good : 
‘ Rice plants will grow on sandy hills, vsidows will obtain 
husbands, and poor men will obtain riches.’ (5) If one eome$ 
after two, it is good : ‘ Every wish will be fulfilled and riches 
will be found ; if one travels to a dangerous place, one will 
escape every danger.’ (6) If one comes after three, it is good : 

‘God’s help will alwa^'s be at hand, th * ■ . ’ ' 

(7) If two comes after three. It is not v , 

‘ Legal proceedings will come.’ (8) // ■ . , s 

good: 'Turquoise fountains will spring out and' fertilize the 
grounds, unexpected food will be obtained, and escape is at 
hand from any danger.* (9) If two comes after one, it is bad : 
‘Contagious disease will come. But if the gods be worshipped 
and the devils be propitiated, then it will be prevented.’ 

(c^) China. — The full Buddhist rosary in China 
has the usual number of 108 beads, with three 
dividing beads of a different size or colour. As in 
other countries, the materials composing them 
vary. There is also a smaller rosary of 18 beads, 
corresponding to the 18 lohans (chief disciples of 
Buddha). In some rosaries each of these 18 beads 
is carved into an image of a lohan. Sometimes 
the laity wear this smaller rosary at the waist, 
w’hen it is perfumed with musk and bears the 
name heang-cku, ‘fragrant beads.’* The Chinese 
name for rosary is su-chu. The ends of the rosary 
strings are usually passed through two retaining 
j or terminal beads, one being large and globular in 
I shape, the other small and oval. Sometimes the 
larger one contains a sacred relic or a charm.* 

1 Gazetteer of Sikkim, p. 330 f. 

I * J. F. Davis, The Chinese, i. 353. 

> Proc. U.S. National Mus. xxxvi. 838. 
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Part of a Chinese official’s costume consists of a rosary 
with 108 beads which are often of large size, with dividing 
beads. The latter are sometimes made of richly enamelled 
silver. This rosary has usually three pendent strings with 
counter-beads. From the retaining beads sometimes hangs a 
silk ribbon embroidered with different-coloured glass beads, 
the patterns being symbolic. Attached to this ribbon there is 
generally a medallion, and finally an oval bead of some size. 
One of these oval beads also forms the terminal to each of the 
three pendent strings, the four being called the ‘dewdrops,’ 
the ‘disciple beads,’ or the ‘regents of the four heavens.’ 
They represent the emperor, father, mother, and teacher, to 
whom a Chinese owes reverence and obedience.^ These official 
rosaries are sometimes very costly, and are worn only by 
dignitaries on State occasions. They are not apparently of 
religious significance. 

As a religious instrument the rosary seems to be 
chiefly used to count the repetition of set phrases, 
whereby the devotee stores up merit for himself. 
If these repetitions are performed at temples, the 
greater the merit of the votary.* The rosary is 
also used as a means of counting prostrations and 
prayers. The devotee will prostrate himself and 
strike the ground with his forehead, at the same 
time muttering a formula. At tlie end of each 
prostration and repetition a bead is moved along 
the rosary string which hangs round his neck.* 
On occasions of sickness and death there is a cere- 
monial performance with the rosary. Tlie officiant 
must either be taken from a certain class of Taoist 
priests or be a priest of Buddlia. On tliese occa- 
sions the priest chants in a monotonous sing-song 
certain quotations from the sacred books. Count 
of these repetitions is kept by means of a rosary, 
and the benefit and merit obtained by them accrue 
to those who employ the priests and pay for them.'* 

(«) Korea. — The Buddhist rosanes of Korea 
have 110 beads, though, according to the classics, 
the number is 108, the two extra beads being 
large ones — one at the beginning or head of the 
rosary usually containing a swastika, the other 
dividing the rosary into two parts. Each of tliese 
beads is dedicated to a deity. Every bead on the 
string has its own special name. The devotee, 
when using the rosary, repeats the ‘ Hail thou 
jewel in the Lotus!’ {0?ii mani padme Hum!), 
holding each head till he has counted a certain 
number. On laying the rosary aside he repeats 
the following sentences : 

‘ Oh! the thousand myriad miles of emptiness, the place which 
is in the midst of the tens of hundred myriad miles of emptiness, 
the place which is in the midst of the tens of hundred myriads 
of emptiness, eternal desert where the true Buddha exists. 
There is eternal existence with Tranquil Peace.’ 

There is also a small rosary which, if used every 
day in the four positions or states, viz, going 
forth, remaining at home, sitting, and lying 
down, enables the votary to see the land of bliss 
in his own heart. 

* Amita will be his Guardian and Protector, and in whatever 
country he goes he will find a home.’ 

The materials of Avhich the rosaries are made 
have all their intrinsic value, as may be seen from 
the following : 

‘ Now you can calculate that in repeating the rosary once you 
will obtain tenfold virtue. If the beads are of lotus seeds you 
will obtain blessings a thousandfold. If the beads are of pure 
crystal you will obtain blessings ten thousandfold- But if the 
beads are made from the Bodhi tree rehgiosa) even if 

you only grasp the Rosary the blessings that you obtain will 
be incalculable.’ 

The Chyei Syek classic gives certain rules to be 
observed in connexion with the rosary : 

‘When you begin chanting the Rosary repeat Om Akcho 
Svaha (“ Hail Akchobya (a fabulous Buddha], may the race be 
perpetuated !”) twenty-one times. When you string the beads, 
after each one repeat Om mani padme Hum twenty-one times, 
and, after you have finished, repeat Om Vairochana (the personi- 
fication of essential bodhi and absolute purity) Svaha twenty- 
one times. Then recite the following poetry : 

The Rosary which I take includes the world of Buddha 
Of Emptiness making a cord and putting all thereon. 

The Peaceful Sana where non-existence is 
In the Nest being seen and delivered by Amita.’ 


1 Proc. U.S. National Mus. xxxvi. 339. 

2 J. Doolittle, Social Life of the Chinese, ii. 386 f. 

8 H. p. 43S. ^ P. 387. 


On the walls of many of the Buddhist temples 
in Korea may be seen the classic of the rosary. A 
copy of one of these was obtained by E. B. Landis, 
who says : 

‘The date and authorship I do not know, but it is evidently 
very old, as it contains many Chinese characters that are now 
practicallj’ obsolete. The copy in my possession was printed 
from blocks cut at Pong Eui Sa (The Temple of the Receiving 
of Benefits) located at Kw'angChyou. The expense incurred in 
cutting these blocks was paid by a virgin by the name of Pak, 
who wishes to obtain for herself and parents an abundance of 
merit.*! 

(/) Japan . — It is in Japan that the Buddhist 
rosary reaches its most complicated form, each 
sect having its own special rosary. There is 
also the one known as the sho-zuku-jiu-dzu, or the 
rosary used by all sects in common. 

It consists of 112 beads, divided into two equal parts by two 
large beads, called the upper parent bead {ten-no-oya-daina) 
and the lower parent bead {chi-no-oya-dama). From the upper 
parent bead hang two strings on which are threaded 21 beads 
smaller than those on the main string, with terminal beads of 
elongated form called tsuyu-dama (dewdrop beads) They are 
strung in the following way. Just below the upper parent 
bead on the left pendent string is a solitary bead ; below this 
the strings are knotted. Then, on each string, are five more 
beads and another knot ; again other five beads on each pen- 
dant, both of which terminate in a dewdrop bead. The collective 
name for these pendent beads is kami-deski (‘ superior disciples ’). 
The solitary bead is used to show how the rosary should be held. 
This bead should be on the left hand, thus ensuring the right 
signification to each head during prayer. 

From the lower parent bead hang three strings, two with five 
small beads each and the terminal dewdrop beads. These two 
strings are called the shimo^deshi (‘inferior disciples’). The 
third string has ten beads, but is without a dewdrop bead. 
These are used merely as counters and are called kadzti-tori. 
The four dewdrop beads are also called shuten-no, the four 
regents who are said to preside over the four quarters of tbs 
universe. The rosary represents metaphorically the Buddhist 
pantheon, and the position of the dewdrop beads is thought to 
symbolize their actual positions of power and authorit), as, 
according to Buddhist philosophy, they preside for good or evil 
over this and all other worlds. Throughout all the Japanese 
rosaries names of deities or saints are assigned to certain 
beads. 

On the main string of this rosary are dividing beads. At an 
interval of seven beads on either side of the upper parent bead 
Is a small bead, usually of a different material from the other 
beads, and again at a further interval of fourteen beads are 
two more dividing beads, one on each side, similar to the 
other dividing beads. These beads show where a special in- 
vocation should be uttered, the rosary being at the same time 
raised to the forehead with a reverence. 

The materials of which Japanese rosaries are 
made vary considerably according to fashion or 
the taste or wealth of the owner. In former times 
they were made from the wood of the bodhi-tvQQ 
ipipal-tree in India), for under its shade Sakyamuni 
is said to have attained supreme and universal 
enlightenment. The difficulty of obtaining this 
wood probably accounts for the fact that common 
rosaries are now often made of the wood of the 
cherry- and plum-trees. 

The sho-zuku-jiu-dzu is the rosary tisually 
carried by monks and laity of all sects, on all 
occasions of religious state, on visits of ceremony, 
at funerals, etc. 

Besides the rosaries of the separate sects there 
are three ceremonies performed for special purposes 
in which the rosary plays an important part. 
They are known under the names of kano, ki-to^ 
and goma, 

(1) Kano. — This ceremony is for the recital of ‘ prayers of 
request’ (of a just nature) to a deity who has the power of ac- 
ceding to or refusing the petitions of the devotee. It involves 
a special manipulation of the rosary, which is held by both 
hands, the petitioner raising it very reverently and slowly to the 
forehead or to the chin as the ‘ prayers of request ’ are repeated. 
Also during prayer the beads are rubbed up and down between 
the hands in a more or less energetic manner, according to the 
fervour of the petitioner, causing an unpleasant and grating 
noise. The members of the orthodox school, however, prefer 
to keep to the ‘ Middle Path,’ considering too extreme an ex- 
hibition of this sort to be vulgar. 

(2) Ki-i6. — This ceremony is peculiar to the Tendai, Shingon, 
and Nichiren sects— Riyb-bu — or those Buddhist sects which 
have accepted certain Shinto formula. 


! All the information on Korean rosaries is obtained from 
E. B. Landis, in The Korean Repository, vol. ii. no i. 
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(3) Goma. — There are two varieties of this ceremony, the 
first being that of go-ki‘to and gonia combined, which is con* 
fined to the Tendai and Shingon sects. The ritual is as follows. 
In front of the altar in the temples of these tw'o denominations 
stands a large square wooden box, lined inside with metal, and 
bearing the name of goma-dan. In this box a fire is lit with 
pieces of a certain kind of wood which crackles a good deal and 
sends out a number of sparks on all sides. While this is in 
progress, the monk who is officiating repeats the prayers with 
great vigour, using the rosary in the way described above 
under kano. This ceremony is believed to cure and prevent 
disease, and also to dispel evil spirits. 

The second variety of this ceremony is called the go-kido, 
being performed without the gojna. This form is peculiar to 
the Nichiren sect, and the method of manipulating the rosary 
is also characteristic. The rosary itself differs somewhat from 
that in ordinary use. The procedure is as follows. The rosary 
is tied to a short wooden sword of about five inches in length, 
the large beads being fastened near to the point. The swot^ is 
inscribed with the dai-moku^ or original prayer of the creed, 
together with otJier incantatory prayers. The monk holds the 
sword in his right hand and repeats the first article of the 
creed, making at the same time nine passes in the air with the 
sword. These passes are supposed to correspond (mentally) 
with the written character which means * Mysterious ! ’ * Wonder* 
ful !' though the figure sometimes varies. The metre of the 
prayers recited harmonizes with the nine passes used in making 
these figures. This is called ku-ji wo Inru, cutting the nine 
figures or words, and breaking the spell. The sword cuts are 
delivered in a ^ort jerky way, the rosary at the same time 
clicking against the sword, thus helping to mark time. Only 
monks who have undergone a special training ma}' officiate in 
this rite. The monks are trained at a celebrated monastery of 
the Nichiren sect in Shmdsa. The course lasts for 100 da>s and 
{generally takes place in the winter. The curriculum prescribed 
IS very severe, and, at the end of the course, should the candi- 
date be successful in passing the test examination, he is granted 
a diploma by the abbot.^ 

According to one authority,’ the rosary in Japan 
plays an important part in social as well as in 
relirious life. In the tea-room there is always a 
hook on which to hang a rosary j a rosai’y of value, 
historical or other, is much appreciated as an 
ornament for this room. It is said that rosaries 
were carried by all the soldiers in the late Russo- 
Japanese war. The dead also have a rosary slipped 
on the wrist, whether they are buried or cremated. 

At some of the larger temples and at all places 
of popular pilgrimage there are special shops for 
the sale of rosaries, having as their sign an en- 
ormous rosary hung outside. The devout attach 
especial value to a rosary that has been consecrated 
over the sacred dame and incense smoke of a 
venerated temple. 

3. Muhammadan. — The rosary used by followers 
of Islam generally consists of 99 beads with a 
terminal bead called the imam, ‘ leader.’ Its chief 
use is for counting the recital of the 99 names, or 
attributes, of God, the imam being sometimes 
used for the essential name, Allah. This rosary 
is divided into three parts, 33 heads in each, by 
beads of another material or shape, or by tassels 
which are often made of gold thread or of bright 
coloured silks. According to some authorities, 
there is another variety of the rosary, not often 
used, which has 101 heads to correspond with the 
101 names of the Prophet.’ A smaller rosary of 
33 beads is very commonly used, and the devotee 
will go round this three times to get the full repeti- 
tion of the 99 names. In Persia and India the 
Muhammadan rosary is called tasbih, in Egypt 
subhah, from an Arabic verb meaning ‘ to praise,’ 
‘to exalt.’ At the present day it is used chiefly 
by the older or more devout Muhammadans ; 
among the younger people it is tending to become 
merely something to hold in the hand and finger 
during leisure hours. 

Tradition says that the Prophet attributed great merit to 
those who recited the names of God and repeated certain 
formulse. ‘Verily,’ he 8a\8, ‘there are ninety-nine names of 
0<^, and whoever recites them shall enter into Paradise,’ and, 
‘ Whoever recites this sentence [the tasbih, “ I extol the holiness 


1 Jotim. Asiatic See, of Japan, lx. 17S-182, 

2 Proc, U.S. National Mus. xxxvi. 342. 

5/6. 348, note 1 ; Dr. Gaster, on the other hand, has informed 
the writer of this article that the 101 beads correspond not 
with the names of the Prophet, but with 101 names of Allah. 


of God,” and the tahmid, “God be praised ”] a hundred times, 
morning and evening, will have ail his sins forgiven.’ i 

'Umar ibn Shu'aib relates that the Prophet said : ‘ He who 
recites “ God be praised ” [at Hamdu li-llah .'] a hundred times 
in the morning and again a hundred times in the evening shall 
be like a person who has provided one hundred horsemen for a 
jihad, or “religious war.” ’2 At another time the Prophet 
promises, as a reward for the repetition of a sacred formula, 
that the devotee * shall receive rewards equal to the emancipat- 
ing of ten slaves, and shall have one hundred good deeds 
recorded to his account, and one hundred of his sins shall be 
blotted out, and the words shall be a protection from the 

devil.’ 3 

The date of the introduction of the rosary among 
Muhammadans is uncertain. It has been often 
assumed that it was taken over by them in a fully 
developed form from Buddhism. But tradition 
and various passages in the early literature point 
to a primitive form of rosary, such as would not 
have been used if borrowed from a people who had 
it already in a highly developed form. 

Muhammadan tradition points to a very early use of the 
rosary, dating it back even to the time of the Prophet himself. 
In support of this belief it is relate that Muhammad reproached 
some women for using pebbles in repeating the tasbik, etc., 
suggesting that they should rather count them on their fingers.* 
Another tradition, collected in the 9tb cent. a.d., relates that 
Abu Abd al-Rahman, on visiting a mosqus and seeinp; some of 
the worshippers engaged under a leader in the recitation of 100 
takbirs, 100 taklils, and 100 tasbihSt keeping count of these by 
means of pebbles, reproached them and said : * Rather count 
your sins and I shall guarantee you that nothing of your good 
works will be lost.’S Again, Abdallah, son of Khalifah *Umar, 
who died in a.d. 692, on noticing a man picking up pebbles as a 
means of counting his petitions while he pray^, said : * Do not 
do that, for this comes from Satan.’ ^ The last two quotations 
seem to show that, though a very primitive method of counting 
prayers was resorted to, the practice was still more or less 
looked down upon by those of rank or education. 

The materials of which the rosaries are made are 
numerous, though each sect tends to have its own 
specially sacred form of head. The Wahhabis, 
wlio are followers of the reformer Abd al- W ahhab, 
use their fingers on which to count their repeti- 
tions, their founder regarding a more developed 
form of rosary as an abomination and its use as a 

ractice not sanctioned by the Qur’an.’ Wooden 

eads are used by all sects, and beads made of clay 
from Mecca are highly valued. Pilgrims from this 
sacred city sometimes bring such rosaries hack 
with them.® Date stones are also much used, as 
are also horn and imitation pearls and coral. 
Beads made of earth from Kerbala, where ^usain 
is buried, are sacred to the Shl'ahs and are used by 
members of this sect only. They are often of a 
greenish-yellow colour. These beads are believed 
to turn red on the 9th day of Mufiarram, the night 
on which Dusain was killed. A rosary from India 
used by Arabs of the Sunni sect has heads made of 
the seeds of the Cannabis indica. These seeds are 
black in colour and are inlaid with silver. The 
terminal to this rosary is a complicated knot in 
bright coloured silk, the knot being of a form 
characteristic of Muhammadan rosaries. This 
rosary is said to have been made in Mecca. 
Another material often used is camel bone. Some- 
times these beads are dyed red in honour of Rusain, 
who was slain in his conflict with Yazid, the 
seventh Khalifah, the red colour representing his 
blood. Sometimes the beads are dyed green, this 
being ^asan’s colour. Rasan, Rusain’s elder 
brother, met his death by poisoning. The poison 
turned his body green after death ; hence these 
heads are in memory of his tragic end. Faqirs, 
on the other hand, prefer glass heads of various 
colours, and also amber or agate.’ 

In Egypt on the first night after a burial certain 
ceremonies take place at the house of the deceased, 
among them being that of the subhah, or rosary. 

1 Proc, U.S. National Mus. xxxvi. 348. 

2 DI, p. 625, s.v. ‘ Tahmid.’ 3 /6. p. 626, s.v. ‘Tahlil.’ 

4 Proc. U.S. National Mus. xxxvi. 349. 

5 H. Thurston, Joum. Soc. Arts, 1. 265. 

6 Proc. U.S. National Mus. xxxvi. 349. ’ Zb. 

8 E- W. Lane, Modem Egyptians, p. 444. 

2 Crooke, p. 4ia 
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After nightfall a certain number of /agirs, sometimes aa many 
as 50, assemble, one of them bringuig a large rosary of lOOO 
beads, each bead being about the size of a pigeon’s egg. Certain 
passages from the Qur’an are recited, after which the formula 
‘There is no deity but God’ is repeated 3000 times. Count of 
these repetitions is kept by one of the faqirs by means of the 
rosary. They often rest and refresh themselves with cofifee at 
the end of each round of the rosary. Certain other sentences 
are recited after this and then one of the officiants asks his 
companions, ‘Have ye transferred [the merit of] what >e have 
recited to the soul of the deceased?’ They reply, ‘We have 
transferred it,’ and add, ‘ and peace be on the Apostles, and 
praise be to God, the Lord of all creatures.’ 

Thus ends the ceremony of the subhah, which is 
repeated on the second and third nights if the 
family can afford it. A similar performance takes 
place when news of the death of a near relative is 
received.^ 

A further interest is attached to this ceremony 
in Upper Egypt, because a primitive form of rosary 
is often used on this occasion. | 

A faqlr will bring a plain cord with him, and, as he recites 
each formula or passage from the Qur’an, he makes a knot in 
his cord till he has reached 1000. The merit in this case also is | 
conveyed to the deceased. The cord with its knots is after- i 
wards thrown away. 

The rosary is also used in Egypt in what is called ^ 
making an istikhdrah^ * application for the favour 
of Heaven, or for direction in the right course.’ j 
Lane® describes it as follows : 

The performer takes hold of any two points of a rosary ; after I 
reciting the Fatifyah (1st chapter of the Qur’an) three times, he I 
then counts the beads between these two points, saying, as he 
passes the first bead through his fingers, ‘ [1 extol] the j^rfec- 
tion of God’; in passing the second, ‘Praise be to Gc^’; in 
passing the third, ‘ There is no deity but God,’ repeating 
these forniuls in the same order to the last bead. If the first 
formula falls to the last bead, the answer is affirmative and 
favourable ; it to the second, indifierent ; but, if to the last, it 
is negative. 

4. Christian. — The introduction of the rosary 
among Christians has been attributed to various 
people, among them being St. Aybert de Crespin, 
Peter the Hermit, and St. Dominic. The Roman 
Breviarj' says of the last-named that he ‘ was ad- 
monished by the Blessed Virgin to preach the 
rosary as a special remedy against heresy and sin.’* 
There has been a fairly widely accepted theory 
that the rosary was introduced into Europe at the 
time of the Crusades, having been imitated from 
Muhammadans. But later research seems to show 
that, though it is possible that such a means of 
counting prayers may have become more popular 
at this period, an earlier date should be assigned 
for its use in Western Europe. It is stated by 
William of Malmesbury* that the Lady Godiva of 
Coventry, wife of Count Leofric, bequeathed to 
the monastery which she founded ‘ a circlet of 
gems which she had threaded on a string, in order 
that by fingering them one by one as she success- 
ively recited her prayers she might not fall short 
of the exact number.’ Lady Godiva died before 
1070, so that some mnemonic device seems to have 
been in use prior to the preaching of the Crusades. 
The case of the Egj-ptian abbot Paul, who died in 
341, is related by Sozomen (c. 400-450) in his 
Ecclesiastical History,^ where it is stated that the 
saint daily recited 300 prayers, keeping count by 
means of pebbles gathered in his cloak, dropping 
one of them at the end of each prayer. Here is 
seen a much earlier and more primitive system of 
record-keeping, which suggests that the rosary had 
evolved independently in some centres, and had 
not been taken over from others, where presumably 
it was already in a fairly developed form. 

By the 13th cent, the making of paternosters, as 
the heads were then called, had become a social- 
ized industry both in Paris and in London. In the 

1 Lane, Modem Egyptians, p. 531 f. 2 lb. p. 270. 

S Lessons for the feast of the Rosary, first Sunday of October. 

* Gesta Pontt s.-um (Rolls Series), bk. iv, ch. ii., quoted by 
Thurston, Joum. Aoc. Arts, 1. 266 ; H. P. Feasey, The Reliquary, 
rol. V. no. 3, p. 168. 

® vi. 20. 


former city the workers were divided into four 
ditlerent gilds or companies, each company being 
distinguished according to the material in which 
its members woiked. In London, at the same 
period, certain citizens were known as ‘ pater- 
nosterers.’ These craftsmen probably resided in 
Paternoster Row and Ave Maria Lane, being thus 
conveniently close to the great devotional centre 
of London, under the shadow of St. Paul’s 
cathedral.* 

That the rosary probably arose from a practice 
in early Christian times of making repeated genu- 
flexions and prostrations, sometimes comhined 
with prayers or sacred formulae, has been shown 
by the last-named authority.* This form of self- 
discipline was practised in Eastern Euroiie and in 
Ireland, spreading from these two widely separated 
centres over the greater part of Europe. Such a 
form of asceticism survives in the Greek Church at 
the present day, as will be seen below. 

(a) Roman Catholic. — The complete Roman 
Catholic rosary of the present day consists of 150 
beads, these being divided into decades bj' fifteen 
beads of larger size, sometimes of slightly ditlerent 
shape. These beads form the chaplet. A pendant 
is usually attached consisting of a cross or crucifix, 
and one large and three smaller beads, the latter 
being similar to those on the chaplet forming the 
decades. 

This pendant is little used in practice, hut the 
devotee, after making the sign of the cross, 
generally begins at once to recite the Pater, 
followed by ten Aves and a Gloria. This process 
is repeated for each decade, the Paternosters being 
recited on the larger beads, the Aves on the small 
ones. As the 150 Aves correspond to the number 
of the Psalms, the name ‘ Our Lady’s Psalter ’ was 
given to this devotion from an early period. This 
IS the full Dominican rosary, the institution of 
which a tradition of the order ascribes to St. 
Dominic himself. 

To each of the fifteen decades is assigned for 
meditation one of the principal mysteries in the 
life of Christ or of the Virgin Mary. These fifteen 
mysteries are divided into three parts, viz. five 
joyful, five sorrowful, and five glorious mysteries. 

The five joyful myeteries are : (1) the Annunciation, (2) the 
Visitation, (3) the Nativity, (4) the Presentation, (5) the Finding 
of the Child Jesus in the Temple. 

The five sorrowful mysteries are : (1) the Agony in the 
Garden, (2) the Scourging, (3) the Crowning with thorns, ( 4 ) 
Jesus carrying His Cross, (5) the Crucifixion. 

The five glorious mj steries are : (1) the Resurrection, (2) the 
Ascension, (3) the Descent of the Holy Ghost, (4) the Assump- 
tion, (6) the Crowning of the Virgin Mary, the last two mysteries 
being accepted on the authority of tradition.^ 

In practice the recitation is commonly limited to 
one of these sets at a time, and the rosarj' itself 
usually consists of five decades only and five Pater- 
nosters. The fifteen decades may, of course, be 
said by going round the rosary three times.* 

There are other special rosaries in use, among 
them being the following ; 

The Craum of Jesus, with 33 Paternosters to commemorate 
the 33 years of Christ’s life on earth, and five Aves in honour of 
the five wounds.5 This devotion was first promoted by 8t. 
Michael of Florence, in 1516. The beads used must be blessed 
and indulgenced by a Camaldolese monk or priest with special 
power from Rome. 

Chaplet of the Sacred Heart, with five large beads in honour 


1 Thurston {Joum. Soc. Arts, 1. 262) says that there was also 
in the 14th cent, another Paternoster Lane located beside the 
Thames in the Vintry ward, close to the church called Pater- 
noster Church, or St, Michael’s the Royal. ’This quarter of 
London was then inhabited by Gascon vintners who brought 
their goods by ship up the Thames. ’They would require their 
own forms of this devotion, and Thurston suggests that French 
patenbtncis settled in this locality in order to supply this want, 
2 Thurston, ‘Genufiexions and Aves: A Study in Rosary 
Origins,’ The Month, cxxvii. [1916] 441 ff., 54611. 

8 Proc. C.S. National Mus. xxxvi. 351. 

* Ib. 5 Ib. p. 35S. pi. 30, fig. S, 
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of the fire wounds, and 33 small beads in honour of the 33 years 
of His life. 

Chaflet of Thanksgiving. 

Chaylet of the Five Wounds. 

Chaplet of the Seven Dolours, consisting of 49 Avea divided 
into seven groups of seven by seven Paternosters, and three 
more Aves m honour of the tears shed by the Vii^m Mar 5 '. 
The Seven Dolours are as follows : (1) the prophecy of Simeon, 
(2) the flight into Egypt, (3) the loss of Jesus for three days, 
(4) the Virgin's meeting Jesus carr;^ ing His Cross, (5) her stand- 
ing beneath the Cross on Calvary, ( 6 ) her receiving beneath the 
Cross the sacred body of Jesus, (7) her witnessing the burial of 
the body of Jesus. 

The Croum of the Twelve Stars, or Rosary of the Immaculate 
Conception, consisting of twelve small beads in three seta of 
four, divided by three larger beads This rosary was composed 
by a Capuchin Friar of Bologna and approved bv a brief of Pope 
Pius IX., 22nd June 1855. 

Chaplet oj the Dead, with 40 small beads, divided into four 
sets of ten by three larger beads. It is used in honour of the 
40 hours during which Cnrist’s body lay in the Sepulchre. 

The Bridgettxne Rosary, with 63 Aves and seven Paternosters. 
St. Bridget was a Swedish saint, and the 63 small beads in her 
rosap' are to commemorate the 63 years which the Virgin Mary 
is said to have lived, the se\ en Paternosters to commemorate 
her seven sorrows and seven joys.i 

There are several other varieties of rosaries used 
by particular religious bodies or for special devo- 
tions. 

Rosaries are blessed with prayers and holy water 
by some authorized priest in order to make them 
‘instruments of grace.’ 

The name ‘rosary,’ now given to this devotion, 
seems to be of comparatively late date — not ap- 
pearing, according to one authority, till the 15th 
century.^ In earlier times other names were 
applied, such as -patriloquiuTn, serta, numeraliay 
calculi^ etc. 

Tlie word ‘bead' (Anglo-Saxon heade or bede) meant origin- 
allv ‘ a prayer,’ In the T’ tsion of Piers Plouman the expression 
beats byddyng is found. Cf. Spenser’s Faerie Queene : 

* All night she spent in bidding of her bedes 
And all the day in doing good and godly deeds.’ * 

The expression ‘ a pair of beads,’ sometimes met with in early 
literature, means ‘a set of beads.’ This terra is used in the 
Prologue of Chaucer’s Canterbury Tales, where the Prioress 
carries her beads upon her arm : 

‘ Of srnal coral aboute hir arm she bar 
A peire of bedes, gauded al with grene ; 

And cher-on heng a broche of gold ful shene, 

On which ther was first write a crowned A, 

And after, Arnor vincit omnia.’ 

‘Gauded al with grene’ means having the gawdies green. 
These gawdies were the larger beads. 

Tlie beads were sometimes worn by ladies as a 
girdle. One set of beads belonging to Isabella 
Hylls, in 1497, is spoken of as ‘ a payr of bedes of 
corell, with six gawds ovyer gylt, and a green 
gyrdyl with boculle and penant and fourteen studs 
therein.’ - 

Early representations of prayer-beads on tombs 
sometimes exhibit the rosary not as a circle but, 
especially in the case of men, as a single string of 
ten beads with the two ends unattached and h.ang- 
ing free. Occasionally the two ends are attached 
at two different points of a girdle. Such a form is 
also seen in some old pictures.' 

In the Middle Ages various objects were some- 
times attaclied to the rosary, such as signet rings, 
cameos, and brooches. This led to a certain 
amount of extravagance, and efforts were made to 
check it; the price to be given for a rosaiy was 
limited, and no one person could possess more 
than three or four.® 

Sometimes beads were carried as a sign of 
penance, this being often done by pilgrims who 
visited various holy places in Rome, and the wear- 
ing of such beads at the girdle became a distinc- 
tive sign of membership of a religious confraternity. 

1 Proc, V.S. National Mns. xxxvi. 3.44 ; cf. Thurston, *The 
So-called Brid;-ettine Rosar>,' The Month, c. [1902] 1S9-203. 

2 Proc U.S, National Mus xxxvi. 351 f. ; cf. Thurston, ‘ The 
Name of the Rosary,’ The Month, hi [190S] 518 ff., 610ff. 

2 Proc, U.S. National Mus. xxxvi, 352. 

4 Feaaey, The Reliquary, vol. v, no. 3, p. 167, 

' Cf. lb. pp. 182-164, figs. 1, 3, 4, 6 . 

6 Proc. U.S. National Mus. xxxvi. 354 f. 


! Beads were most highly valued if they had origin- 
ally belonged to a person of renowned sanctity, or 
if they had touched the relics of some saint. In 
this case they were believed to possess a healing 
virtue.' Eastern Christians specially valued 
rosaries which had been made in Jerusalem or 
other sacred spots in Palestine." 

The materials composing the beads varied, and 
still vary, ver3’ much, often depending, as is the 
case among other religions, on the wealth and 
rank of the devotee, some being so valuable that 
they were left as legacies. Chaplets of wood were 
used at funerals by poor bedesmen, and in 1451 
Lord John Scrope wills that ‘ twenty-four poor 
men clothed in white gowns and hoods, each of 
them having a new set of wooden beads,’ should 
pray (on tliem) for him at his funeral, with the 
liberty to ‘ stand, sit, or kneel ’ at their pleasure." 

The Living Rosary. — This is a pious exercise 
founded on the Dominican rosary. It was insti- 
tuted by Sister Maria Jaricott, to whom the 
Society for the Propagation of the Faith owes its 
existence. It was approved by Pope Gregory xvi. 
in 1832 and has since that date been established 
all over the world. Fifteen persons associate 
together for the purposes of this devotion. One 
of their number is elected president, and his duty 
is to superintend the association. Once every 
month he selects for himself and for his fellow- 
members one of the fifteen mysteries of the rosary. 
Each member recites daily one decade, with the 
Gloria Patri, meditating on the mystery allotted 
to him. The person to whom the first mystery is 
given recites, in addition to the above, the Creed 
once and the Ave thrice. At the conclusion of the 
decade each person recites the following : ‘ May 
the Divine Heart of Jesus and the most pure 
Heart of Mary be ever known, loved, honoured, 
and imitated in all places throughout the world.’ 

The Feast of the Rosary. — This feast is observed 
on the 1st Sunday in October, in memory of the 
battle of Lepanto, which took place on this day in 
1571. This battle was won while the confraternity 
at Rome were praying for Christian success. 
Thereafter Pius v. ordered an annual commemora- 
tion of ‘St. Mary of Victory,’ and, by hull in 1583, 
Gregory xill. set aside this particular Sunday as 
the Feast of the Rosary of the Blessed Virgin 
Mary, which was to be observed by all churches 
which maintained an altar in honour of the rosary. 
Finally, Clement XI., by bull of 3rd Oct. 1716, 
decreed that the feast should be observed by all 
churches throughout Christendom.* 

The rosary in witchcraft. — In S. Italy the 
rosary, among other things, is used by witches 
who undertake to break spells. Certain objects 
are hung under the bed of a man made impotent, 
and the witch provides herself with a packet of 
unwashed herbs and a rosary without the medals 
or other blessed objects. She then tears open the 
packet and scatters its contents on the ground, 
meanwhile saying, ‘ Come io sciolgo questo mazzo, 
cosi sciolgo questo c-o.’' 

Rosary rings. — Another method of counting 
prayers is by means of the rosary or decade rings. 
These rings are worn on the linger and usually 
have ten bosses or knobs for the ten Aves, with 
occasionally an eleventh for a Paternoster, and 
sometimes an additional twelfth boss for the 
repetition of the Creed. The earliest date assigned 
to these rings bj' one authority is the 14th century.' 
Such rings were worn by some classes of devotees 
during the hours devoted to repose, so that, should 
they wake during the night, they might repeat 

' Proc. U.S. National Mus. xxxvi. 355. 2 75 , 

2 Feasey, The Reliquary, vol. v. no. 3, p. 173. 

' A'TSrll, s.v. ‘ Rosarj .’ 5 FL viii. [1897] 7 f. 

® G. F. Kunz, Rings for the Finger, Philadelphia, 1917, p. 34. 
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a certain number of prayers, keeping count by 
means of the bosses on the ring.* 

The Knights of Malta frequently wore chaplet 
rings of gold or silver, with ten bosses in relief 
and a cross. These rings were said to have been 
invented by them. Their use, in place of the 
ordinary ro.sary, was spreading rapidly, till in 
1836 the matter was referred to the tribunal of 
penitentiaries by Pope Gregory xvi. This tribunal 
then decided that such rings could not be blessed 
‘with the appropriate indulgences.’^ 

(5) Orthodox Churches. — In both Greek and 
Slavic monasteries part of the investiture of the 
Little Habit and the Great Habit is a knotted 
cord which is bestowed ceremonially upon the 
monk or nun. 

The Superior takes the vervitsa (knotted cord) in his left 
hand, and says: ‘Take, Brother N., the sword of the Spirit, 
which is the word of God, for continual prayer to Jesus ; for 
thou must always have the Name of the Lord Jesus in mind, in 
heart, and on thy li ps, ever sa\ ing ; “ Lord Jesus Christ, Son of 
God, have mercy upon me a sinner." Let us all say for him 
“ Lord have mercy.” ’ * And, blessing the Vervitsa with kis right 
hand, he giveth it to the Candidate; while the Brethren sing 
thrice, “Lord have mercy.” And he, taking the Vervitsa, 
kisseth it and the right hand of the Superior.' ^ 

The knotted cord, as has already been pointed out, is possibly 
a very primitive form of rosary, and, in this case, it is seen 
surviving in a highly ceremonial function. 

The Greeks call the knotted cord a komvosckinion (KOfifiov 
YiVtop) ; the Russians give it the old Slavic name of vey^itsa 
(‘string*)- In popular language it bears the name lestovka 
because of its resemblance to a ladder {Ustnitsa).* There is 
also a string of beads called komoologion (Konfiohoyiov) by the 
Greeks, and chotki by the Russians. This does not appear to 
be a religious appliance, it being used by ecclesiastics and laity 
alike merely as an ornament or as something to hold in the 
band.^ 

The komvoschinion used by the monks on Mount 
Atbos at the present day has 100 knots, divided 
by three beads of large size into four equal parts. 
It has a pendant with three more knots, and 
terminates with a small cross-sliaped tassel. This 
rosary is used by the wiep'utoscAewios (monk of the 
highest grade, called skhimnik in the Slavic 
monasteries) to keep count of a definite number of 

rostrations every day, viz. 12 x 100 prostrations 

own to the ground, and in the evening 300 more, 
meanwhile repeating the following prayer : ‘ Lord 
Jesus Christ, Son and Word of the Living God, 
through the intercessions of thine all-pure Mother 
and of all tliy Saints, have mercy and deliver us.’ 
Sometimes these prostratious are imposed on a 
monk as a penance, in which case the accompany- 
ing prayer is; ‘Lord Jesus Clirist, Son of God, 
have mercy upon me, a sinner.’ The prostrations 
may vary in character thus -. ten great nietanoias 
(down to the ground), thirty little metanoias (down 
to the hips), and the prayer ‘ Lord Jesus Clirist, 
Son of God, have mercy upon me, a sinner,’ re- 
peated sixty times. This has to be done five times 
a day. The komvoschinion is also used for count- 
ing any kind of prayers or devotional exercises ® 

The reason assigned for the adoption of the 
number 100 x 3 is as follows : 

It corresponds ‘with the number of the Psalms and Little 
Doxologies said at the Canonical Hours. The whole Psalter is 
divided into 20 portions, each of which is a kaihisma 
seat), because it is followed by a rest or pause. Each kuthisina 
consists of three parts, each part ending with the Little 
Doxology (“ Glory be,” etc.) and a threefold Alleluia. For the 
sake of those unable to read, St. Basil directed that, instead of 
a kathisma, one of the following pra> ers might be said 300 
times: “Lord, hav^ mercy,” or “Lord Jesus Christ, Son of 
God, have mercy upon me a sinner,” or “ Lord Jesus Christ, for 
the sake of Theotokos, have mercy upon me a sinner." In 
other words, the prayer is to be said 100 times for each little 
Doxolog\ of the kathisma, i.e. for each of the three parts of the 
portion of the Psalms ending with the “Glory be,” etc., and 
the Alleluia. The large beads which separate the knots are 
merely intended to represent the ending of the three parts of 
the kathisma, and no prayer is connected with them.’^ 


1 Proc. U.S. National ilus. xxxvi. 355. 2 Kunz, p. 35. 

3 N. F. Robinson, Monastieism in the Orthodox Churches, 
London, 1916, p. 159 f. 

■*/5. p. 155. 5/5. 154 f. 

® Ib. p. 155. lb. p. 156 f. 


This form of komvoschinion is used by Hellenic 
monks in Greece, Turkey, and the East generally, 
as well as on Mount Athos. 

Among the Russian monks the knotted cord 
used is the old Slavic vervitsa. It has 103 knots 
or beads, which are separated into unequal groups 
by larger beads. The groups of beads are as 
follows: 17-f33-t-40-f 12, and an additional small 
bead at the end. In the Slavic vervitsa the lower 
ends are fastened together ; they terminate in 
three flat triangles, in.scribed and ornamented. 
Sometimes these rosaries are made of little rolls of 
leather chain -stitched together, divided into groups 
by larger rolls. The terminals are also of leather, 
triangular in shape, inscribed in Church Slavic 
(ancient Slavic) with the words ‘Jesus Christ, 
liave mercy upon me, a sinner.’ This kind of 
rosary calls to mind the popular name for it, viz. 
lestovka, as it certainly might be thought to 
resemble a ladder in shape.' This rosary is also 
used for counting a large number of prostrations. 
For instance, if a monk is prevented from saying 
the Typica (the selection of Psalms sung at ceitam 
offices), he makes instead 70U metanoias ; lie makes 
500 instead of Hesperinos (Vespers), 200 in place 
of Apodeipnon (Compline), and 500 in place of 
Ortliros (Lauds).* 

The use of the komvoschinion or vervitsa is a 
purely monastic or ascetic devotion ; it is not 
indulged in by the Orthodox laity, though the 
laity of the Russian sects called Old Believers have 
adopted it. Whenever this devotion is seen in 
use among the Hniates outside the monasteries, it 
has been copied from the rosary as used among 
the laity in the West.* 

The rosary as a charm. — In certain parts of 
Poland, namely in the districts of Piotrkow, 
Czenstochowa, and Plock, the following custom is 
in use to keep ott' lightning : 

During a 8ton« a rosary — either a genuine one made of cedar, 
wood from the Holy l^nd or one maide in imitation — is carried 
round the house three times, together with a little bell called 
‘the bell of Loreto’ (associated with the Holy Mother of 
Loreto in Italy) and sometimes also a lighted candle, blessed 
on Candlemas Day (2nd Feb.). The bell is rung, and the 
rosary is used with the words ‘ God save us ’ at the large beads 
and * Holy Mother, be our mediator’ at the small ones.* 

(c) Coptic. — Tlie rosaries used by the Copts in 
Egypt have 41 beads, or sometimes 81. They are 
used for counting a similar number of repetitions 
of the ‘Kyrie eleison.^ This petition is repeated 
in Arabic or Coptic, with the addition, at the end, 
of a short prayer in Coptic. Sometimes the Copts 
resort to what is, presumably, a more primitive 
method of keeping recoid of their prayers, and 
count on their lingers.® 

5 . Jewish, — Among the Jews the rosary has 
lost all religious impoitance, having been taken 
over by them from the Turks and (Treeks. They 
use it merely as a pastime on tlie Sabbaths and 
holy days. No manual labour being pei nutted on 
those days, they occupy themselves with passing 
the beads through their hngers. These rosaries 
sometimes have 32 beads, sometimes 99.® 

Literature. — i. India, — Proc. U.S. National Mus. xxxvL 
(Washington, 1909] ; M. Monier- Williams, Modem India and 
the Indian^, London, 1S75) ; W. Crooke, Thmgs Indian, do. 
1906, pp. 407-419, iV/A Q ui. (1893), i\. [1894] ; Monier- Williams, 
, lidioious Thought and Life in India, London, lbS3 ; PNQ ui. 

[ISSoJ; G. Watt, Diet, of the Economic Products of India, 

I London and Calcutta, 1889-93, iv. 


1 Specimen in Tylor CoU., Pitt-Rivers Museum, Oxford. 

2 Robinson, p. 156 f. 3 Jb p 157. 

4 The writer of this article is indebted to Miss Czaplicka for 
this information. 

c r..ane. Modem Egyptians, p. 641. 

® Dr. Gaster has suggested to the writer of this article that 
there may be a kabbahstic reason (or the number 32. It is the 
mystical number for the ‘ways of wisdom’ by which God 
created the world. They stand at the beginning of the so- 
called Book of Creation, and they play an important r61e in the 
kabbalistic literature. It may be that this has Influenced the 
number of beads on the smaller rosaries. 
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ii. Burma. — See L. A. Waddell, JASB Ixi. [1893) 33, 
Gazetteer of Sikkim. Calcutta, 1894, p. 282. 

iii. Tibet. — Gazetteer of .^ikkun, Calcutta, 1894: L. A. 
Waddell, The Buillhi^m of Tibet, London, 1895, JASB 1x1. 

iv. China — J. F. Davis, The Chuteee,'! vols., London, 1836; 
J. Doolittle, Social Lite of the Chinese, do. 1866, ii. 

V. Korea. — The Korean Re-pontory, vol. ii. no. 1 [Jan. 18951. 

vi. Japan. — Joum. Asiatic Soc. of Japan, ix. [1881]. 

vii. M uhammadan. — DI, London, 1885 ; H. Thurston, Joum. 
Soc. Arts, 1. [1902] ; E. W. Lane, An Account of the Manners 
and Customs of the Modem Egyptians, new ed., London, 
1896. 

viii. Christian. — H. P. Feasey, The Reliquary, vol. v. no. 2 
[1899], no. 3 [1899], ‘ The Instrument of the Rosary,’ pts. 1 and 
2; H. Thurston, The Month, xcvi. [1900] 403 ff., 6136., 6206., 
xcvii. [1901] 67 8., 172 6., 286 6., 383 6., c. [1902] 1896., cxi. 
[1908] 6186., 6106., cixi. [1913] 1626., cxxvii. [1916] 4416., 
646 6. ; F. T. Esser, U nserer lichen Frauen Rosenkranz, Pader- 
born, 1889, ‘ Zur Archaologie der Paternoster Schnur,’ in 
Compte rendu du quatriime Congrhs Scientijique International 
des Catholiquss, Freiburg, 1898; H. Holzapfel, St. Dominikus 
und der Rosenkranz, Munich, 1903 ; KBrtt, s.v. ‘Rosary.* 

Winifred S. Blackman. 

ROSICRUCIANS. — When considering the 
history of the Rosicrucians, we have to bear in 
mind that members of that hody were, and are, 
pledged to secrecy, and that the paucity of records 
IS a proof of their sincerity and devotion. But it is 

ermissible to give some data of the history of the 

ociety since its foundation about the year 1420. 

Christian Rosencreuz was born in the year 1378. 
His parents were noble, and he was educated at a 
monastery. His education being completed, he 
travelled in the Holy Land, taking with him as 
companion and guide a certain P.A.L., who, how- 
ever, died on reaching Cyprus. After a delay 
caused hy this untimely event, Rosencreuz pro- 
ceeded on his travels alone, and, on reaching 
Damascus, he placed himself in the hands of certain 
wise men with whom he continued his studies, and 
from whom he derived much information respecting 
their philosophy and science. Thence he journeyed 
to Egypt, to Fez, and to Spain, gathering in each 
place a store of learning which he was to use in 
the development of the fraternity which afterwards 
bore his name. In the year 1413 he reached 
Austria, and after five years’ preparation, during 
which he collated his knowledge, he chose three 
companions, Fratres G.V., I. A. (who, it was noted, 
was not a German), and I.O. ; to them he imparted 
his knowledge and the invaluable results of his 
travels, which included religion, philosophy, and 
the science of medicine. These four were the 
original members of the Society of the Rose and 
Cross. Their communications with each other 
were made by means of a magical alphabet, lan- 
guage, and dictionary, which assured secrecy ; their 
books M (Magicon), Axiomata, Rota Mundi, and 
Protheus are known. They built from their own 
designs a home for the fraternity, which they 
named ‘ Dooms Sancti Spiritus,’ and a few years 
later increa.sed their number by the creation of 
a second circle consisting of four other fratres, 
namely R.C. (a cousin of Rosencreuz), B. (a 
draughtsman and painter), G.G., and P.D., who 
was appointed secretary, thus completing the 
scheme of work. Their declared object, as narrated 
in the Con/essio, was, without interfering with the 
religious or political actions of States, to improve 
mankind by the discovery of the true philo.sophy. 
While two of the fratres were always with the 
founder, the others went about doing good works, 
relieving the poor and attending to the sick. Thus 
the fraternity was composed of students of religion, 
philosophy, and medicine, who also practised acts 
of benevolence. 

They w'ere bound by six rules: (1) to profess 
nothing, but to cure the sick, and that freely ; (2) 
to wear only the dress of the country in which 
they were ; (3) to assemble at the Domus Sancti 
Spiritus once a year on a certain day (the festival 
C.C.), or send a reason for absence ; (4) each frater 
to select a proper person to succeed him ; (5) the 


letters C.R. to be their seal, mark, and character ; 
(6) to maintain the secrecy of the fraternity for at 
least 100 yeais. 

It was Prater I.O. who, being a learned kabbalist, 
doctor, and author of the book II, visited England, 
and laid the foundation of the Rosicrucian system 
which has ever since existed in this country. He 
it was who cured the young Earl of Norfolk of 
leprosy, and he was the first of the original 
members to die. 

In the year 1457 Rosencreuz wrote an interesting 
and curious tractate entitled Chymische Hochzeit, 
which %vas published at a later period ; and in 1484 
the founder of the fraternity died and was buried 
in a vault of seven sides decorated with symbols, 
which had been erected about eight years previously 
for his resting-place. The body was embalmed 
and placed in this specially prepared tomb, which 
was then closed, and upon the door was fixed a 
brazen plate upon which was engraved an inscrip- 
tion of a prophetic exclamation of his own, that in 
120 years after his death his tomb should be re- 
opened and his doctrines, in a modified form, once 
more made available, and that not only to a few, 
but to the learned in general. 

Frater D. w’as chosen as the successor of the 
founder, and after his death Frater A. , at an un- 
known date. Frater A. died in 1600. To him 
succeeded Frater N.N., who in 1604 disclosed the 
entrance to the vault and caused it to be opened. 
In it was found the body carefully preserved under 
an altar; in the right hand was the parchment roll 
called the book T (Testamentum) ; there were also 
found copies of other valuable books of the 
fraternity — a Vita, and an Itinerarium of the 
founder, together with certain songs (mantras), 
mirrors, bells, lamps, etc. On a brass table were 
engraved the names of all the brethren who up to 
the time of the founder’s death had been mem^rs 
of the fraternity. 

In 1610 a notary named Haselmeyer wrote that, 
while staying in the Tyrol, he had seen a copy in 
MS of the history called Fama Fraternitatis ; the 
name of its author is not known, but four years 
later this Fama was printed and published at 
Cassel, in Germany. This narrative of the found- 
ing of the Rosicrucian fraternity was re-issued at 
Frankfort-on-the-Main in 1615, together with an 
addition called Confessio Fraternitatis. The 
authorship of these tracts has been variously 
attributed to Johann Valentin Andrea, to Joachim 
Junge (a philosopher who died in 1657), to the 
mystic Giles Guttman, and to a comparatively 
little known writer, one Tauler. Although these 
works gave to the world a knowledge of the exist- 
ence of the Rosicrucian fraternity, it is probable 
that they were not written by any one with a real 
ersonal knowledge of the affairs of the brother- 
ood ; neither is there any evidence that they 
were authorized ; but, although they lack literary 
ability, they may he accepted as founded on facts 
obtained from current conceptions of the work of 
the fraternity, since the necessity for strict secrecy 
had to some extent abated ; for between the death 
of Rosencreuz in 1484 and the opening of the tomb 
in 1604 the Protestant Reformation had been 
accomplished by Martin Luther and his coadjutors 
about the year 1517. 

An Echo of the God-illuminated Brotherhood of 
the R.C., issued at Danzig in 1615, and written by 
Julius Sperber. rendered high praise to the learning 
of the fraternity, while the Chymische Hochzeit 
Christiani Rosenkreuz, claimed by Andrea to be 
his own work, was published at Strassburg in 
1616, and an English translation, under the title 
The Chemical Wedding, was issued in the year 
1690 by R. Foxcroft, Fellow of King’s College, 
Cambridge. 
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The publication of these works caused a great 
sensation among tlie learned in Europe ; they were 
widely criticized, notably by such men as Libavius 
and Menapius ; those anxious to be admitted to 
the fraternity were loud in their praise, while 
others, having failed in their attempts to secure 
reception, denounced the brotherhood unsparingly. 

Michael Maier (1568-1622), a notable philosopher 
and Rosicrucian Magus, the author of many 
learned works describing the Rosicrucian system, 
visited England and admitted Robert Fludd to 
Rosicrucian adeptsbip. Fludd was born at Milgate 
House, Bearstead, Kent, in 1574, and was the son 
of Sir Thomas Fludd, Treasurer of War to Queen 
Elizabeth. For many years he practised medicine 
in the city of London, and on his death was buried 
in Bearstead church, where there is a monument 
to his memory with a long inscription recording 
his many virtues. Near the house of his birth are 
the rose farm and other gardens where he cultivated 
the plants used in his pharmacy. He was the 
Magus in this country, and during his life wrote 
many learned works on kabbalistic theosophy and 
Rosicrucian doctrines, the most notable being his 
Apologia Compendiaria pro fratemitate de Rosea 
Cruet (Leyden, 1616), Tractatus Apologeticus, in- 
tegritatem Societatis de Rosea Cruet defendens 
(Leyden, 1617), and Summum Bonum (Frankfort, 
1629). His successor was Sir Kenelm Digby (1603- 
65), philosopher and poet. Among his published 
works are Two Treatises: the N ature of Bodies . . . 
the Nature of Man’s Soule (Paris, 1644), books on 
medicine and the cure of wounds by sympathy. 
The jewel and chain of his office as chief of the 
English Rosicrucians are in the possession of one 
of his descendants in the south of England. 
Francis Bacon, Lord Verulam (1561-1626), was 
influenced by his friend Robert Fludd and became 
a Rosicrucian. 

It is believed that Elias Ashmole (1617-92), the 
antiquary and astrologer, who was a Rosicrucian, 
was associated in the introduction of mysticism 
into the masonic body, and that his influence is felt 
in modern speculative freemasonry. Towards the 
end of his life he derived much occult knowledge 
from William Backhouse, a Rosicrucian of renown 
and a chemist. In 1646 Ashmole. William Lilly, 
the astrologer, Thomas Wharton, the eminent 
anatomist. Sir George Wharton, the astrologer, 
together with John Hewett, the royalist divine, 
and John Pearson (afterwards bisliop of Chester 
and author of the famous Exposition of the Creed), 
formed a Rosicrucian lodge in London ; this is 
referred to in Oceult Seience, which forms vol. xxxi. 
of the Eneyelopcedia Metropolitana of 1845 ; while 
in the A’gw Curiosities of Literature (2 vols., 
London, 1847) George Soane writes at length upon 
Rosicrucians and Freemasons. 

Thomas Vaughan (1622-66), twin brother of 
Henry Vaughan, ‘ Silurist,’ was a celebrated 
mystic ; under the name of Eugenius Philalethes 
he published an English version of the Fama and 
Confessio (1652). In this he was associated with 
Sir Robert Moray, the first president of the Royal 
Society. 

In 1710 an adept named Sigismund Richter pub- 
lished, under the pseudonym ‘ Sincerus Renatus,’ 
a work entitled Die Warhnffte und Volkommcne 
Bereitung aus dem Orden des Gulden und Rosen 
Kreutzes, giving 52 rules of the Rosicrucian 
fraternity of that period. In 1777 the Reformed 
Rite of the Brethren of the Rose and Golden Cross 
was established. 

Many important works were published during 
the succeeding years, among them a theosophic 
book, with coloured emblematic plates, at Altona, 
Geheime Figuren der Rosenkreuzer aus dem 16ten 
und 17 ten Jahrhundert (this work, issued in 1795, 


contained the German text of the Aureum Seeeulum 
Redivivnm, originally printed in 1621, together 
with The Golden 'Tractate of the Philosopher’s 
Stone and the original Prayer of a Rosicrucian). 
A portion of this volume, translated into English 
by Franz Hartmann, a member of the German 
fraternity, was published in 1887. 

Among the English Rosicrucians of the last 
century were Frederick Hockley, Godfrey Higgins, 
author of Anacalypsis (2 vols., London, 1836), Lord 
Lytton, author of Zanoni (London, 1842), William 
James Hughan, the chief Masonic historian, Robert 
Wentworth Little, Kenneth R. H. Mackenzie, 
author of the well-known Royal Masonic Cyclo- 
paedia (London, 1877), W’illiam Robert Woodman, 
and the present Supreme Magus, William Wynn 
Westcott, the author of many learned essays on 
kabbalistic and mystic lore. 

In 1866 the strands of the Rosicrucian rope were 
gathered together, when, under the direction of 

R. W. Little, the ‘ Societas Rosicruciana in Anglia ’ 
was founded, consolidating the system and erasing 
some false impressions that had been created 
during the centuries. At the present time duly 
authorized Rosicrucian colleges are at work in 
England, British India, Australia, New Zealand, 

S. Africa, and S. America, all under the authority 
of the English body ; and there are daughter 
groups in Scotland and the United States of 
America working in complete haimony with the 
parent body. The Continental Rosicrucian system 
was reorganized in 1890, and its branches were 
very active up to the outbreak of the Great W ar 
in 1914. This body insists upon complete privacy, 
and its members are forbidden to acknowledge 
their status; but they had been, until the war, 
very active in good works, especially in carrying 
on investigations into the uses of vegetable drugs 
and the relief of disease by means of coloured 
lights and by hypnotic processes j there are numer- 
ous physicians using these means, which are freely 

S lied, but these doctors are not necessarily 
ged members of the fraternity. 

As in the earliest times the Rosicrucians not 
only studied, but went about ministering to those 
in distress, so the fratres of to-day are concerned 
with the study and administration of medicines 
and with their manufacture upon the old lines. 
They believe that this world and indeed the whole 
universe is permeated with the essence of the 
Creator, that every rock is instinct with life, that 
every plant and every tree is imbued with a sense 
derived from the Master Mind that caused it to 
exist, and that each living thing moves, acts, and 
thinks in accordance with the supreme design by 
which all things were made, by which all things 
exist, and by which they will continue to function 
till the end of time. At no period did the Rosi- 
crucians declare the transmutation of metals to be 
a part of their practice, nor did they ever promise 
indefinite prolongation of life by mysterious drugs, 
but they did speak of these in parables with the 
full ana complete knowledge that all things are 
possible, and that, with the forces of nature under 
their control, they could do even these. They 
were content, however, to act and to trust to the 
future, when, the minds of men having been 
cleansed, the redemption and absorption should be 
accomplished. 

Litsraturb. — T he numerous published works of Michael 
Maier and of Robert Fludd ; Elias Ashmole, Thcat-nnn 
Ckemicum Brttannxcum, London, 1652 ; Thomas de Quincey, 
BiStoricO'Cntical InquiTy info the Oricjin of the Rosicrxicians 
and the Free-Masons (oriffinally puMished in the London 
Magazine tor J&n., Feb., March, and June, 1824, and rejinnled 
in vol. xiii of de Quincey’s Collected H’nfmus, ed. D. .Masson 
Edinburgh. 1889-90); C. W. Heckethorn, The Secret Sorieties 
of aU Ages and. Countries^, 2 vols., London, 1897; Franz 
Hartmann, In the Pronoos of the Temple of H'wdom, do. 1890 ; 
W. Wynn Westcott, The Rusicmc'ans: their Historv and 
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Aims, do. 1894, vol. vii., ‘Are Quatuor Coronatorum' ; F. L. 
Gardner, Catalogue Raisonni of Works on the Occult Sciences, 
privately printed, do 1903, vol. i., ‘ Rosicrucian Books’; J. B. 
Craven, Essays on the Works of Fludd, Kirkwall, 1902, Michael 
Maier, do. 1910 ; John Yarker, Soies on the Scientific and 
Religious Mysteries of Antiquity, the Gnosis and Secret Schools 
of the MiddU Ages, London, 1872, The Arcane Schools, Belf:»‘it, 
1909; C. Gottlieb von Murr, tfber den U'ahren Vrsprum t 
Rosenkreuzer und Freimaurer, Sulzbach, i8''3; J. G. Bu.. e, 
U her den Ursprung und dxe vomehinsten Sckicksale der Orden 
der Rosenkreuzer und Freimaurer, Gottingen, 1804 ; C- F. 
Nicolai, Einige Bemerkungen uber den Ursprung und die 
Geschichte der Rosenkreuzer und Freimaurer, Berlin, 1806. 

Arthur Cadbury Jones. 

ROTHE. — I. Life. — Kichard Rotlie was bom 
in Posen on 30th Jan. 1799. His father, a man of 
striking character, held an important official posi- 
tion under the Prussian Government, and was 
powerfully influenced by that idea of the State 
which subsequently found expression in the works 
of Gustav Freytag. His mother, the daughter of 
the Hofrath Muller in Liegnitz, was a woman of 
considerable intellectual culture and of a deeply 
religious nature. Soon after the birth of Richard, 
their only child, the parents removed to Stettin, 
and a few years later to Breslau, in Silesia, with 
which Rothe’s boyhood was chiefly associated. A 
delicate child, of a shy and retiring disposition, he 
occupied himself up to the age of eight largely 
with picture-books and stories of travel, whereby 
his imaginative faculties were awakened and nur- 
tured. A tendency towards mysticism early 
exhibited itself, and the Bible, as soon as he was 
able to read it, made a deep impression upon him. 
At the age of ten he was sent to the reformed 
Friedrichsgymnasium in Breslau and at once 
proved himself to be a pupil of great industry and 
perseverance. He was fond of the poetry of 
Schiller, Goethe, Jean Paul, the two Schlegels, 
Tieck, and Fouqu^, although, when he reached 
the age of sixteen, NovalU became his favourite 
author. 

In April 1817 he enteied the University of 
Heidelberg as a theological student. Heidelberg 
was at that time at the height of its fame as a 
seat of learning. Hegel had settled there the year 
before as Professor of Philosophy, only, however, 
to migrate to Berlin in Jan. 1818. Rotlie attended 
Hegel’s lectures on Logic and Metaphysics, which, 
he writes in his Diary, although most of the 
numerous auditors complain of them, he hopes 
will not remain unintelligible to him. Karl Daub, 
the ‘ Talleyrand of German thought,’ who was 
Professor Ordinarius of Theology and a specula- 
tive thinker of unusual insight and power, became 
the teacher to whom Rotlie owed his greatest 
debt. 

* Daub,’ he writes to his father, ‘is a man of whom not only 
Heidelberg but our whole German Fatherland can be proud. 
1 hesitate not to say that he is the hrst of all living academical 
teachers. The enthusiasm with which he is here spoken of is 
absolutely universal, as also is the love of him on the part of 
students of all Faculties.’ ^ 

Daub was attempting to work out a philosophy of 
religion along the lines of the idealism of Schelling 
and Hegel, and one can understand the fascination 
^hat a mind of his bent must have had for the 
youth of mystic propen.sities and brooding tempera- 
ment. Yet the puiiU was not a blind hero-wor- 
shipper. Towards the end of his student life in 
Heidelberg he e.xpresses dissent from certain of 
Daub’s contentions. Probably he had come to 
distrust the perverse tendency in his teacher of 
finding in the persons and events of the Gospel 
narratives embodiments of metaphysical ideas. 
Daub, he complains, yields too much to the philo- 
sopher, more than the tlieologian ought to jdeld, 
and when the philosopher has been allowed to 
have so much of his own way he only laughs at 
the theologian and then disarms him. 

After Daub the man who chiefly succeeded in 
1 Nippold, Richard Rothe, L 43. 


winning Rothe’s afi'ection was Abegg, a lecturer 
on New Testament Exegesis — 

a man, he writes, * in whom Christ is formed, as the Scripture 
puts it, who is penetrated through and through with all that is 
most fundamental in Christianity, who can look at nothing but 
with Christian eyes.’l ‘ To me,’ he declared in 1840, speaking 
over Abegg’s grave, ‘ he was one of the first whose personality 
set the seal of overwhelming certainty upon the essence and 
realitj' of Christian devotion.’ 2 

Not only in the class-room did Abegg inspire the 
ardent young student; Abegg’s simple homilies 
from the pulpit, bearing no trace of art, but full 
of genuine religious experience, seemed to him 
models of what true sermons should be. Other 
teachers of his were F. H. C. Schwarz, who also 
lectured on the NT, and of whose interpretation 
of the Johannine writing he speaks with admira- 
tion ; Friedrich Creuzer, the classical scholar and 
archaeologist ; and F. C. Schlossen, the hi.storian, 
wiio appeared to him to know Tacitus by heart. 
The five semesters spent in Heidelberg were un- 
doubtedly fruitful in every respect. It was here 
that his mind was moulded ; it was here that the 
interests were engendered which were to be his 
throughout life. Just before leaving Rothe 
preached, at a little village in the neighbourhood, 
called Mauer, his first sermon — a sermon, he tells 
his father, with which he was utterly discontented, 
but which convinced him that it was only through 
diligent practice that one could ever expect to 
succeed in giving true and nuweakened expression 
to the life which lives in us. 

For the winter-semester of 1819 Rothe went to 
Berlin. The Theological Faculty of the then 
recently founded University had at its head 
men of world-wide reputation — Schleiermacher, 
Neander, and Liicke. And, in the Philosophical 
Faculty, Hegel liad commenced the work which 
made him the acknowledged leader of philosophical 
thought in Germany. Looking back upon that 
period, Rothe wrote in 1862 : 

* It was a new birth of the German people through the power 
of the gospel that had again become living, a new formation of 
its entire life.’ 3 

Yet at the time, and after his Heidelberg experi- 
ence, he never felt at home in Berlin. He heard 
Sclileiermacher’s lectures, delivered for the first 
time that semester, on das Leben Jesu ; hut they 
gave him the impression that tlie great man was 
troubling himself with artificially constructed 
difficulties. Sclileiermacher’s sermons, too, he 
contrasts unfavourably with those of his beloved 
Abegg ; they lacked, to his mind, the inner spirit- 
ual grasp of the Heidelberg preacher, and from 
them he gained little inspiration, although he 
admits their ingenuity and scholarly character. 
He gives his father an interesting account of 
Schleierraacher’s seminar. The work was done 
mainly by essays written by the students, one of 
which was discussed at each of the weekly gather- 
ings. To Rothe there had been assigned the 
theme of determining whether in the reported say- 
ings of Christ traces could be found of His having 
po.ssessed knowledge of the OT Apocrypha and 
of His having devoted special attention thereto. 
Rothe complains more siio that, before one could 
begin to deal with a problem of that sort, a host of 
prior questions would have to be answered, for the 
answering of which the necessary historical data 
were completely wanting. In regard to Neander, 
who was lecturing on the history of dogma, the 
young scholar confesses, however, that his expecta- 
tions had not deceived him. 

‘He is a wonderful man,’ he writes, ‘externally altogether 
dried up, but internally fresh and vigorous in Christian life, 
although it does not stream forth jov fully, but only gleams 
through sadly as the moon between graves.’ 4 
And he draws a woeful picture of his aching fingers 
tr 3 'ing to take down the prodigiously rapid dicta- 

1 Nippold, Richard Rothe, i. 112. - Ih. p. 35. 

3 Ib. p. 153. 4 Ji)_ p. 455 f. 
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tion which the learned theologian was giving to 
his class. 

‘Happiest ol all I still feel myself,’ he tells his father, 

‘ amongst the old Heidelberg acquaintances, and the well- 
known, though not exactly melodious, voice of Hegel is for my 
ear a delicious music from the banks of the Garonne.’ t 
Hegel was lecturing five times a week on Natur- 
recht, but had started by dismi.ssing the term as 
wholly unsuitable because of its implication of 
a so-called state of nature, and was giving in 
fact a Sechtsphilosophie — an account, namely, of 
the immanent determinations of the Spirit from the 
point of view of its necessary develojjment in the 
form of the State. A second semester was spent 
in Berlin, during which Schleiermacher was lectur- 
ing on Ethics, Neander on Church History, and 
Marheineke on Symbolics. But Rothe was still 
yearning for release from the Prussian capital. A 
considerable .number of relatives and family 
acquaintances resided there, and a good deal of 
his time had to be spent in visiting. 

‘ It’s no wonder,’ he exclaims, ‘ that people of the world g:et 
inwardly stunted, for when we have so much to do with outward 
things we become in fact heathens, and our pure human con* 
eciousness grows ever weaker in us.’ 2 

Probably it was recoil from what seemed to him 
the prevailing worldliness of the Lutheran church- 
goers that led to his interesting himself at this 
time in the Pietist movement, then in its earlier 
and healthier phase. His letters show that his 
religious nature was craving for a deeper earnest- 
ness and sincerity in the spiritual life, for a simpler 
and more genuinely personal devotion. And he 
found a cotupanionable feeling among the devotees 
of the revival movement. 

On 6th Nov. 1820 Kothe entered the theological 
seminary at Wittenberg, then under the super- 
intendence of Karl Ludwig Nitzsch, ‘an old and 
genial man, of unusually kindly nature, who is 
full of love for his work.’* Here he was plunged 
into a course of preparation for the practical w’ork 
of the ministry — Bible study with a view to homi- 
letical application, the composition of sermons 
and of sermon-schemes to be criticized by his 
teachers, preaching to rural congregations in the 
district, and visiting people in their homes. Rothe 
threw himself con amove into the work, and yet 
found time for the studies for which his university 
training had specially equipped him. Of the 
teachers at the seminary he was at once drawn to 
H. L. Heubner, a man of singular simplicity of 
character, with a wealth of ideas and an insight 
into the means of applying them such as he had 
not met with since the days when he liad sat at 
the feet of Ahegg. Heubner became his life-long 
friend, and it uas largely due to his influence that 
Rothe was persuaded, at first very much against 
his inclination, to keep in view the possibility of 
devoting himself to an academical career. In 
March 1821 a former fellow-student at Berlin, 
Rudolf Stier, entered tlie seminary, and he was in 
large measure instrumental in inducing Rothe, 
already tending in tliat direction, to espouse 
warmly for the time being the Pietist propagan<la. 
In his letters home of tliis period Rotlie relates 
the chilling effect produced upon his mind by the 
prevalent ecclesiasticism, with its dreary orthodox 
propositions and verbal formularies. He goes to 
a church on Easter Sunday and cannot rid himself 
of tlie feeling that he is in a Greek temple. Over 
the altar-table he finds the words ‘ Friede, Hoff- 
nung. Rube und Eintracht alien guten Menschen’ 
inscribed, and tliey strike him as more fitted for a 
ball of English deists than for a Cliristian house of 
God. 

Returning to his parents’ house at Breslau in 
Oct. 1822, he remained there about six months, 

r Nippold, Richard Rothe, i. Iflo. 
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during his licentiate period. In Breslau he had 
nmch intercourse with ‘ the Awakened ’ — J. G. 
Scheibel, Henrik Stefiens, Julius Muller among 
them — who helped to strengthen his belief in 
Spener’s proposal for restoring the life of the 
Church. These friends met together frequently 
for devotional reading and prayer ; and, in letters 
to Stier, Rothe describes the help that he was thus 
obtaining in his spiritual needs. His days were 
fully occupied ; he was busily engaged with labori- 
ous researelies into the development of early 
Christian doctrine, and in addition he was preach- 
ing regularly in the place of a pastor who was ill. 

On 29th July 1823 he received an invitation 
from the Government to undertake the work of 
cliaplain to the Prussian embassy in Rome, of 
which Baron Bunsen was at that time the liead. 
After anxious reflexion Rothe accepted the offer, 
recognizing that it afforded opportunities for carry- 
ing on the historical inquiries to w inch he felt 
himself specially called. He was ordained in 
Berlin on 12th Oct. ; and a month later he married 
Louise von Bruc ke, to whom he had become engaged 
while in Wittenberg — one of whose sisters was 
the wife of his friend Heubner and the other of 
August Hahn. It was a happy marriage, and 
he had by his side henceforth a true lielper in 
all his aims and endeavours. Earjy in Jan. 1824 
he arrived with his wife in Rome, and entered at 
once upon the duties of ids ottice. 

‘The little flock which I have to shepherd presents,’ he 
writes, ‘a peculiar appearance. Externally it is composed of a 
few so-called upper-class people and a not unimportant number 
of artists.’ 1 

With characteristic zeal he plunged into the work, 
organizing week-day evening services, and lectur- 
ing on various phases of Clmroli History and on 
the origin and growth of Christian institutions. 
He preached regularly on Sunday, and of ids great 
power and influence in the pulpit tliere is abun- 
dant testimony. He combined in his utterances a 
simplicity and a depth of spiritual experience that 
speedily made their appeal to and touelied the 
hearts of ids hearers. Bunsen was at once 
attracted to the young chaplain, and a warm 
friendsidp sprang up between the two men. 
Bunsen’s own studies in ecclesiastical history had 
been extensive, and he was then engaged in an 
attempt to bring about the compilation of a liturgy 
that sliould he for tlie evangelical churclies of 
Germany what the Book of Common Prayer was 
for the Anglican Church. Full of activity as the 

ears in Rome were, Rothe was enabled to continue 

is tlieological studies and to lay tlie foundations 
for his work on the early Christian Church. 
Under the many influences of the city his religious 
views gained in catholicity and bioadness; in 
became convinced that Christian faith could fulfil 
its mission only by feeling itself at one with reason 
and with tlie history of the world. 

Towards tlie end of 18'27 Rothe received, partly 
through tlie aid of Bunsen, the otter of a professor- 
ship of Church History in the theological seminary 
at Wittenberg; and, after visiting Najdes and 
Florence, he returned to Wittenberg in Sept. IS’28. 
His lectures in tlie seminary were on the history 
and constitution of the early Cliristian Chiircli, 
and also on selected sermons of ancient and modern 
times. Besides lecturing, he superintended much 
of tlie practical work of the college, and |ireaclied 
frequently. In 1831 he became second director, 
and, in the following year, ephorus, of the semi- 
nary. He was tlius brought into close personal 
touch with the students, and their atieclion for 
him was unbounded. During tiiese years he 
devoted himself to literary work. Tliere appeared 
in 1836 his commentary on Rom. 5'-'’* ; and in the 
r Nippold, Richard Rothe, i. 357. 
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following year the first volume of his great under- 
taking entitled Die Anfange der chriatUchcn 
Kirche und ihrer Verfassung. During this Wit- 
tenberg period Rothe found himself diverging 
more and more from the ways of thought repre- 
sented by the Pietists, and, when the two books 
just mentioned appeared, his secession from 
Pietism was an acknowledged fact. Though 
sympathizing with the religious tendencies of the 
Pietists, he was alienated by their narrow atti- 
tude to historical investigation and speculative 
reflexion. 

A new theological seminary was founded in 
Heidelberg in 1837, and Rothe was chosen to be 
its first director. Tlie institution started with 
only fourteen students, and Rothe was discouraged 
by the absence of any religious interest in the 
congregations of the district no less than by the 
prevalent vis inertice among the clergy themselves. 
He speedily, however, made his presence felt in 
the circle of the younger theologians, and the 
influence that he exerted as University Preacher 
was profound and wide-spread. He concentrated 
his attention now more than he had done hitherto 
upon the fundamental principles of religious 
philosophy, and in 1845 there appeared the first 
two volumes of the Theologische Ethik, which he 
recognized to be his main contribution to theo- 
logical science. The third volume appeared in 
1848. In the summer of the year 1848 he was 
called upon, at a time of great unrest and turmoil, 
to fulfil the duties of Rector of the University. 
On 22nd Nov. he delivered his rectorial address 
Ueber die Amsichten der Universitdten aus dem 
Standpunkte der Gegenwart, in which he vindi- 
cated the necessity of exact and methodical scien- 
tific investigation, as opposed to the superficial 
tendencies o1 the past thirty or forty years, whilst 
emphasizing the dangers attending increasing 
specialization of losing sight of the ideal of science 
as a whole. 

Rothe accepted in 1849 a call to one of the theo- 
logical chairs in the University of Bonn, and he 
was also appointed University Preacher. He had 
Dorner and Bleek as his colleagues, and the 
Theological Faculty rapidly increased in numbers ; 
Rothe’s lectures on the life of Christ and on ethics 
awakened the keenest interest. He made few 
disciples, however, and created no school, as 
Dorner succeeded in doing. His influence was of 
a deeper and more enduring kind— that of a man 
who was constantly feeling his way along the 
thorny path of speculative theology. He was 
present at the Synod of 1850 in Dinsburg ; and he 
continued to be largely occupied with ecclesiastical 
matters. 

After five years ’ residence in Bonn Rothe 
returned in 1854 to Heidelberg as Professor of 
Theology in tlie University. He took part in the 
General Synod of 1855, at which important issues 
came up for decision as regards the Bekenntniss- 
frage and the Katechismusfrage, and with reference 
to both he stood for the position of freedom and 
liberty of thought. The following years, though 
full of activity, were saddened by the long and 
depressing illness of his wife, who died in 1861. 
After her death he was filled with a consciousness 
of the needs of the age in respect to religion ; and 
he threw himself with great earnestness into 
several ecclesiastical questions. He took a promi- 
nent part in the General Synod of 1861 at Karlsruhe 
and became a member of the Oberkirchenrath. 
He was largely instrumental in founding the 
Protestantenverein, which held its first meeting at 
F.isenach in June 1865. The aims of the Verein 
were these : that the Church should frankly recog- 
nize the culture and science of the time, that 
perfect freedom should be accorded to both clergy 


and laity to search for and to publi.sh the truth 
in entire independence of external authority, that 
the clergy and the laity should stand upon a mental 
and spiritual equality, that the laity should have 
a greater share in Church matters, and that a 
National Church should be established upon the 
basis of universal suft'rage. Rothe read an intro- 
ductory paper at the meeting upon the means by 
which the estranged members of the Church might 
be reclaimed. He urged that the Church becomes 
useless as soon as she loses the moral power to win 
and keep the hearts of her members, that she had 
lost this power by opposing modern progress, and 
could regain it only by becoming progressive. 

The last few years of his life were spent in going 
over once more the ground of his Theologische 
Ethik, but he succeeded in rewriting only the first 
two volumes. Although his health had been 
gradually failing, he continued lecturing until a 
month before his death. He died, after a severe 
illness, on 20th Aug. 1867. 

2 . Writings. — As a theologian, Rothe may be 
said to belong to the so-called ‘ right wing ’ of the 
Hegelian school, although no doubt he was largely 
influenced by Schelling’s later writings. The bent 
of his mind had been set in his early student days 
by the teaching of Daub, from whom he inherited 
the theosophic mysticism that characterizes so 
much of his thinking. Moreover, he imbibed from 
his study of Origen and the early Fathers many of 
the ideas which he contrived to incorporate in his 
speculative system. Sohleiermacher’s mode of 
reflexion seems to have attracted him but little. 
He had no sympathy with those traits of Sohleier- 
maoher’s philosophy which were derived from 
Spinoza — such, e.g., as the identification of God 
with the infinite variety of His manifestations 
making up the world. He saw too that, for the 
solution of the problems which religious experience 
forces upon us, the appeal to feeling was unavail- 
ing, and that it was only the patient labour of 
reason that would enable us to clear up and to 
systematize our conceptions. And he differed 
fundamentally from Sohleierraacher’s view of the 
relation between religion and morality. 

Rothe’s earliest work, published in his thirty- 
sixth year, Neuer Versuch einer Auslegung der 
paulinischen Stelle Rbmer V. IS-Zl, illustrates the 
principle that he consistently sought to apply in 
the interpretation of the New Testament. He 
repudiates here with equal decisiveness the ortho- 
dox exegesis of Tholuck, in which the text was 
hidden under a wealth of Patristic quotations, and 
the rationalizing exegesis of Ruckert, in which a 
number of preconceived theories were brought to 
bear upon the exposition. As against both, he 
insists upon the necessity of approaching the 
epistle with perfect freedom from dogmatic pre- 
judice, of resolutely grappling with its difficulties, 
and of determining to rest content with no half- 
solution of these difficulties. He tries, in other 
words, to set an example of what a genuinelj' 
critical treatment of Biblical literature ought 
to be. 

The important work. Die Anfange der Christ- 
lichen Kirche und ihrer Verfassung, of which only 
the first volume was issued, is an attempt to trace 
the course of man’s historical development as 
affected and determined by Christianity. The 
volume is divided into three books. In the first 
the relation of the Church to Christianity is dealt 
with ; in the second the rise of the Christian com- 
munities and the gradual formation of a Church 
constitution are handled ; whilst in the third the 
development of the Christian Church in its earlier 
stages is traced. The book is full of significant 
suggestions towards a really historical treatment 
of the history of the Church and of dogma. To 
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Rothe, as Harnack expresses it,* belongs the 
nndiminished credit of thoroughly realizing the 
significance of nationality in Church History, and 
to him also we owe the first scientific conception 
of Catholicism. One characteristic feature of 
Rothe’s later teaching is already foreshadowed in 
the A nfdnge — namely, that it is in the State and 
in civilization rather than in the Church that the 
ideal of Christianity will ultimately find realiza- 
tion. 

Rothe’s chief claim, however, to a place in the 
history of theological science rests undoubtedly 
upon his Theologische Ethik, the first edition of 
which appeared in three volumes (1845-48), and 
the second edition in five volumes (1867-71), the 
last three of the latter being edited and published 
after his death by Heinnch Holtzmann. This 
work is the result of a prolonged effort on the 
part of a comprehensive and logical mind to think 
out a system of speculative theology that should 
furnish a rational basis for the religious life of a 
Christian community. The fundamental ideas are 
not, indeed, new. No one who is familiar with 
Daub’s Philosophische und theologische Vorlessingen 
(ed. P. C. Marheineke and T. W. Dittenberger, 

1 vols., Berlin, 1838-44), which unfortunately are 
now but little known, can fail to discern the 
extent of Bothe’s indebtedness to his old teacher. 
And the exhaustive notes to well-nigh every 
section of the book indicate the many other 
writers to whom he was under obligations. In the 
earlier and more metaphysical sections Schelling is 
the thinker who is most frequently alluded to, but 
to Fichte and Hegel there are also numerous 
references. Lotze’s i)fifcrofcos?no« yields him many 
apt quotations, while Fechner, Weisse, and the 
younger Fichte are often mentioned. None the 
less the work as a whole bears the impress of an I 
independent and honest inquirer, of a vigorous 
intellect wrestling with the greatest problem of 
human reflexion. 

The author starts by making a sharp distinction 
between speculative thinking and thinking that 
takes the form of empirical contemplation. The 
latter must always be directed upon an outer 
object which is given to it, and in virtue of which 
this object is interpreted. It is reflexion upon the 
given object, not self-thinking of it. Speculative 
thinking, on the otlier hand, is self-thinking in the 
strictest sense of the term. It begins with what 
is purely a priori and proceeds by following the 
dialectical necessity with which each notion pro- 
duces out of itself new notions. There cannot be, 
therefore, single, isolated speculations, but only 
one organic whole of speculation, a speculative 
system. The success of thought, so conceived, 
depends upon the fact that the human thinker is a 
microcosm — that in him the whole of the rest of 
creation is, so to speak, recapitulated. When, 
however, speculative thought has completed its 
task of construction, it must turn its attention to 
the empirically given facts and ascertain whether 
the speculative result is in accordance with those 
facts. If it is not, the system in question will of 
necessity collapse, and the effort must be com- 
menced afresh with the resolve to carry it through 
with more rigid dialectical caution and con- 
scientiousness. All the same, the thinker will 
remain true to the method of thinking out his own 
thought, as though there were no world around 
him and nothing in his experience except thought. 

Now, in the devout or religious man, according 
to the measure in which his devoutness is living 
and healthy, there is immediately contained in his 
thought as pure thought the notion of being deter- 
mined by God. The religious man’s feeling of self 
is at the same time a feeling of God, and he cannot 
1 A. Harnack, History of Dogma, En-r. tr., i. 39. 


come to a distinct and clear thought of self without 
coming to the thought of God. In him, that is to 
say, the consciousness of self is as such the con- 
sciomsuess of God. There is thus provided for the 
devout subject a twofold point of departure for his 
speculative thinking and tlie possibility of a two- 
fold method of speculative inquiry. His thinking 
can proceed either from the consciousness of self as 
an a priori fact or from the consciousness of God ; 
and, according as he follows the one or the other of 
these paths, his speculation will take a specific 
direction, “rhe former will be that of philosophical 
speculation, the latter that of religious — or, in so 
far as it is scientifically pursued, of theological — 
speculation. However near these two may 
approach each other in certain respects, they will 
in form inevitably deviate from one another ; each 
will construe what it has to deal with purely a 
priori, but philosophical speculation will think 
and conceive its subject-matter by means of the 
notion of the human self, theological speculation 
by means of tbe notion of God. Theological 
speculation is in essence nothing else than the 
attempt to express in conceptual form the immedi- 
ately certain content of the devout consciousness, 
the content of its feeling of the divine. It falls 
into two main divisions — [a) theology in the strict 
sense, and (6) cosmology, which again falls into the 
two subdivisions of physics and ethics. The body 
of Rothe’s treatise is, of course, concerned with the 
last-named. 

The starting-point of theological speculation is, 
then, the fact that the religious man in thinking 
of himself thinks likewise, in and through the same 
act, of God. The primordial form of the religious 
consciousness is doubtless feeling, the basis of the 
thought of God is the Oottesahnung, just as the 
basis of the thought of self is the Ichahnung. 

I But the primary step in reflective knowledge is to 
translate this feeling of God into the form of a 
concept, to express it in a perfectly clear and 
distinct idea, which shall completely and exhaus- 
tively represent it. And the thought in question 
can be formulated, in its most abstract and ele- 
mentary aspect, as the thought of the Absolute 
Being. God, as absolute, is the Unconditioned ; 
whatever else there may be, it is conditioned by 
Him and does not condition Him. He is numeri- 
cally one — containing w'ithin Himself all that there 
is of being. Moreover, as being absolute in an 
absolute way, or the absolutely right. He is the 
absolutely good Being, or the absolute Good. For 
the Good is that which is truly perfect, truly 
eternal and self-dependent. If, however, God as 
the Absolute is to be really thought by us, it can 
be only tlirough the application of that category 
by means of which alone thought is possible — the 
category, namely, of ground and consequent. 
And, since in thinking of the Absolute we are 
thinking of an existing, and not merely of an 
ideal, reality, the category of ground and conse- 
quent assumes in this application the form of cause 
and effect. But the Absolute can be thought of 
only as causa sui, as the simply self-determined. 
This implies, further, that in God there is absolute 
and harmonious union of necessitj’ and freedom ; 
as self-determining, that is to say, God is a living 
activity. 

The concept of pure being is as such the concept 
of absolute negativity ; it is for our thinking purely 
negative ; yet in and for itself it is none the less 
the most positive of all concepts, only under the 
form of absolute negativity. It is negative, not in 
the sense of the absolutely nought, but in the sense 
of the absolutely not-this-or-that {das Nichtetwas). 
Herein two moments are included ; God is the 
fullness of all being, while the being of this or that 
appertains to Him only in a negative significance. 
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Now, what is contained in Him only negatively is 
contained in Him not as posited, not as existent or 
actual, but only as possible ; in Him is to be found 
the totality of all possible realities, yet such 
totality can be expressed only as possibility. The 
thought of real possibility is equivalent, however, 
to the thought of pure potency or power ; and 
potency or power is in essence causality, which 
cannot be otherwise conceived than as a bringing 
forth of effects, i.e. as creative (ivirksam). God, 
in other words, as absolute potency or power, must 
be thought of as issuing forth from mere potenti- 
ality, and as realizing His absolute power. The 
absolute life must be a process of self-realization. 
Again, self-realization presupposes that the ideal 
and the real are recognized and distinguished ; 
God, that is to say, must be actu a spirit, the 
Absolute Spirit. And the notion of God as spirit 
implies that everything real had for its presupposi- 
tion an ideal subsistence — a thought alone can 
become and be real. The timeless development of 
God as spirit includes within itself a twofold 
immanent development — on the one hand, God 
becomes conscious of Himself, subjectifies Himself, 
determines Him.self as personality ; and, on the 
other hand, God determines Himself in and through 
the divine nature which furnishes the means or 
instrument of His self-activity. But these two 
immanent processes in God — determination of 
Himself as personality and as nature — are one and 
the same process ; they can be thought of only in 
correlation. God, then, as personality posits a 
nature as His objective counterpart ; but this 
nature is originally ideal, a world of thoughts. 
Its contents are not originally in Him as operating 
entities ; they are raised from possibility to actu- 
ality by His self-activity. And the results of His 
activity are moral results ; His determinations are 
at the same time commands. As self-determin- 
ing, God is completely master of His own will ; 
and His will is necessarily at the same time an act 
of thinking — a thinking, namely, of that which He 
wills, although the converse is not true, for God is 
under no necessity to will whatsoever He thinks. 

In that God determines Himself to absolute 
personality He necessarily sets over again.st Him- 
self the thought of an Other which is all that He 
is not. Yet He is under no necessity to posit this 
thought ; the fact that He does not forgo the 
power of positing it is due to His perfection — a 
perfection which requires that He should realize 
Himself in and through that which is other than 
Himself. Thus we reach the notion of creation : 
God posits, namely, as real a sphere of being 
opposed to His own, and yet in union therewith, in 
order to have His own being expressed or mani- 
fested in His Other, the world. In what precisely 
this act of creating consists — what, namely, is 
thereby added to possibility that it should attain 
the level of actuality — Kothe is as little able as 
Leibniz, faced with a similar problem, to say. 
He coniines himself to maintaining that the divine 
cau.sality in producing the world is not active 
as an entirety, but divides its activity — in other 
words, that God created the world not as a finished 
but as a primitive and unfinished product, a pro- 
duct whicn could only successively be brought to 
perfection. The primordial act of creation is the 
contrapositing by God of a non-ego ; and what is 
thus contraposited must be the exact opposite of 
spirit— namely, pure matter, in the notion of which 
is implied infinite divisibility. Pure matter is 
not, however, nature ; and the divine creation 
evinces itself, therefore, as a continuous process, 
proceeding from one stage of material forms to 
another — bringing forth a graduated scale of 
existences that together constitute an organic 
whole. Bothe tries to trace the evolution from 


pure matter, which is virtually identical with 
space, first of mechanical nature, consisting of 
atoms conceived as centres of force, then of the 
chemical properties of these constituents, later of 
mineral products, and finally of vegetable and 
animal organisms, until in the human organism 
the soul differentiates itself from the body as 
having the relation of subject to itself as object. 
The gradual process of creation takes, in short, 
the aspect of a continuous incarnation of the 
divine Spirit within His non-ego, or matter — a 
contin-ious putting forth of divine activity in order 
to spiritualize that which is the opposite of spirit, 
and to transform it into an organ of its own life. 

* It ia no proof of God’s omnipotence that He creates pure 
matter ; the proof rather consists inHis doing away with matter 
merely as such.’ ^ 

The progressive creation is just the mode, and the 
only possible mode, of bringing about that con- 
summation. But creation is creation only in so 
far as there is exhibited in it no sudden bound, 
only in so far as each of its links evinces itself as 
a real development from the preceding links of 
the chain. Herein is to be discerned the reason of 
the incompleteness of each successive stage of the 
world’s evolution. That which is defective in the 
created universe, that which to the human con- 
sciousness wears the aspect of evil, is to be traced 
back in the last resort to matter — matter that is 
not yet transmuted, not yet done away with 
merely as such. Moreover, inasmuch as in crea- 
tion each stage always arises from the dissolution 
of the stage below, so that the lower, by means of 
the creative influence, always forms the substratum 
for the generation of the higher, there must always 
remain, in every epoch of the world’s history, a 
residuum of matter still unspiritualized — a ‘ kind 
of slag,’ as Pfleiderer calls it.* The consequence is 
that the consummation of one epoch of creation 
requires that another epoch supervenes, and the 
world-evolution must be thought of as an endless 
series of stages following each other in time. 

The natural man is conceived by Rothe to have 
been developed according to the natural laws of 
animal evolution. In the animal sphere there is 
no definite contrast between the soul, which 
emerges out of and rises above matter, and nature, 
which is in direct union with it. The soul of the 
animal is entirely under the sway of nature, 
although even in the animal the merely physical 
has been transmuted to the extent of exhibiting 
the power which we call instinct. But with the 
appearance of human personality a new order of 
created being enters the world. Matter has given 
birth to a mode of finite existence in which it is 
transcended, to a creature whose essence and 
principle are its direct opposite. Looked at from 
the genetic point of view, the finite personality is 
the product of material evolution ; considered in 
and tor itself, it is just as certainly not material. 
That the finite spirit could not be created directly, 
but only through aid of the creature itself, only 
through the non-spiritual creature coming to posit 
itself as spiritual — all this appertains to the essence 
of spirit as self-determining. The only true power 
of self-determination is that which determines 
itself to be so. It follows, therefore, that the 
creature to whom it belongs cannot have been 
endowed at its creation with this self-determining 
power, but can only have been created indirectly — 
by the creation, namely, of a material non-ego of 
God so specifically organized as to be able to 
transubstantiate itself from materiality into spirit- 
uality. As a self-determining personality, man 
acquires the status of a free agent. He is at once 
a thinking being, whose thoughts find everywhere 
objects corresponding to them, and a volitional 

1 StiUe Stundin, p. 66. 

® Philosophy of Religion, Eng. tr., ii. 288. 
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being, whose autonomous acts find realization in 
the outward world. A finite spiritual e^o or person 
thus has it for his function to become, in a literal 
sense, a co-worker with God in the eternal process 
of creation — the process, namely, of getting rid of 
matter in so far as it is the mere opposite of 
spirit. 

The process of creation finds, then, its contin- 
uation in the human world thro',gh the self- 
determination of finite persons. H ence it is that 
the life-process in man necessarily assumes a moral 
character. Man cannot live even the animal life 
except as a moral life. The formal principle of 
moral action may be expressed as the elevation 
of human personality out of its natural state of 
bondage or external determination to full freedom 
in itself ; the material principle of moral action 
may be expressed as the appropriation of the 
natural environment to subserve the ends of 
personality. Three special features of the moral 
life call for detailed treatment in any scientific 
account of its essence and contents : (a) the results 
or products to be produced by self-determination, 
(6) the forces which constitute self-determination, 
and (c) the modes of activity which emanate from 
self-determination. The science of ethics will con- 
sequently comprise a Guterlehre, a Tugendlehre, 
and a Pjlichtenlehre ; and it is only through follow- 
ing these three correlative branches of inquiry that 
a comprehensive science of the moral is possible. 
Of the three the first is the logically prior, for 
apart from the notion of the moral Good neither a 
system of virtues nor a system of duties can be 
constructed. 

Since moral action is in itself a continuation of 
the divine creative action, it follows, according to 
Rothe, that the moral life and the religious life 
really coincide, and, when normal, are identical. 
The object of both is the realization of the highest 
good — i.e. the absolute communion of man, indi- 
vidually and socially, with God, and, by means 
thereof, the perfected Kingdom of God on earth. 
Only in so far as the world is made the theatre of 
moral purpose is the truly religious life conceiv- 
able : apart from that it is an empty dream. 
Religion, in order that it may become truth and 
reality, demands morality as its fulfilment, as the 
only concrete way in which the idea of fellowship 
with God can be realized ; morality, in order that 
it may find its perfect unfolding, demands the aid 
of religion, in the light of which alone it can com- 
prehend its own idea in all its breadth and depth.’ 
In the moral process of human evolution the 
religious process is included as a necessary factor ; 
the perfect development of human personality can 
be no other than its absolute determination by 
God, and consequently its perfect consciousness of 
God. When, then, mankind reaches its full 
moral stature, the antithesis between the religious 
and the moral will have disappeared ; the moral 
life will be the religious life, and vice versa. The 
Church, as a community of the devout within the 
State, must, accordingly, be regarded as a transi- 
tory institution ; the full realization of the Church’s 
aim can never be reached in abstract severance 
from the social organism as a whole. Ultimately 
the Christianized State, embodying, as it will, all 
the functions of the human spirit, will absorb the 
Church into itself ; in so far as the Church fulfils 
its mission, it will tend more and more to fall 
away as a Church and to be the cause of its own 
dissolution. Its work, as a Church, will be accom- 
plished when the whole social life of man has 
advanced to a form of worship higher than it 
can awaken — that, namely, of a religiously moral 
community. 

Five years after Rothe’s death a collection of 
1 Cf. Theologische Ethik, § 991 ff. 


isolated and miscellaneous reflexions which he 
had left in various notebooks was published by 
his pupil, F. Nippold, of Bern, under the title of 
Stille Stunden. The volume is a rich storehouse 
of penetrative thoughts and suggestive ideas. 
One of these aphorisms sums up in a few words 
the burden of much of Rothe’s teaching. 

‘In this world/ he sajs, ‘all Good, e\en the noblest and 
fairest — such as Love — rests upon a “dark ground/* which it 
has to consume with pain and convert into pure spirit/ 1 
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G, Dawes Hicks. 

ROUSSEAU.— I. Life.-J can Jacques Rous- 
seau was born on 28th June 1712, in Geneva. 
His family was Protestant by tradition : his ances- 
tors had migrated from Paris to Geneva nearly 
200 years before his birth, and they adopted the 
Protestant form of religion from the time of its 
first beginnings in Europe. His mother was of a 
well-to-do family, and the birth of her son cost her 
her life. The boy was thus left to the care of his 
father, Isaac Rousseau, a watchmaker, who was, 
as his son tells us, of an ardent and sensitive 
nature. He was thus early subjected to influ- 
ences of an emotional kind which atfected his 
whole life. His father and he spent nights in 
reading romantic literature to one another, and 
exciting their sensibilities in a way which must 
have surprised their more stolid Genevese com- 
patriots. After having hastily made their way 
through certain romantic works of fiction which 
were inherited from the dead wife and mother, 
they tackled more serious literature, including a 
number of classical works of history ; and, while 
still a young boy, Rousseau became devoted to the 
study of Plutarch, who remained all his life a 
favourite author. Unfortunately, when about ten 
or twelve years of age, his happy time with his 
father and a devoted aunt came to an end. The 
father, who was probably passionate and unre- 
strained, got embroiled in a quarrel, and, thinking 
himself aggrieved, resolved to leave Geneva rather 
than suffer under what he conceived to be unjust 
laws. Consequently the lad was placed by an 
uncle at a school kept by a pastor in the village 
of Boissy. 

At this school there awoke within the boy a 
sensual consciousness which affected his outlook 
on life to the end. He tells the whole circum- 
stances in his Confessions in a way which alike 
astonishes and disgusts a modern reader. In this 
1 Stille Stunden, p. 136 
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extraordinary book, published in his later years, 
we have a soul laying hare its inmost feelings, 
faults, and experiences, and the result in Rous- 
seau’s case is astounding. At Boissy, also, he 
experienced his first sense of personal injustice, 
being accused of a petty misdemeanour of which 
he was not guilty. This e.arly experience made 
him intensely sensitive throughout his life to 
wrongful sull’ering by others. After leaving 
Boissy he returned to his uncle in Geneva for a 
few months, and enjoyed a happy out-of-door life 
with a young cousin. About 1725 (though this 
does not tally with his own account) the lad was 
placed in a notary’s office, and, when dismissed 
from it, he was apprenticed to an engraver. The 
latter proved to he a brutal master who by his 
cuffs and blows constrained his apprentice to 
engage in many reprehensible practices. At the 
age of sixteen he took the law into his own hands 
and ran away — a step which, he says, completely 
altered the whole course of his life. Had he 
remained where he was born, he might, he con- 
sidered, have been a peaceful Christian citizen ; 
now came his wanderings into strange lands and 
devious courses. He made his way into Savoy, 
where the faith and politics of the people were 
very difierent from those of the republic of his 
birth, and his immediate surroundings always 
exercised the deepest influence upon his outlook 
and character. It must, however, be allowed that 
he had already cut himself adrift from his family 
ties and caused himself to be regarded as some- 
what of an alien. 

At once he came into contact with the rector of 
Confignon in Savoy, who was able to make him an 
apparent convert to Roman Catholicism without 
much difficulty, after giving him an excellent 
dinner. He was then sent to a Madame de 
Warens of Annecy, a ypung woman considered 
zealous in the faith. From her he went to a 
monastery in Turin, where, after a certain show of 
protestation, he was formally received into the 
Ixjsom of the Church. Once satisfactorily con- 
verted, he was (in 1728) thrust out to find his way 
for himself with only twenty francs in his pocket. 
After various adventures he became a lackey in 
the house of the Countess de Vercellis, who died 
three months after he entered her service. After 
her death a piece of ribbon was missing, which 
Rousseau had stolen. He basely put the blame on 
a young girl in the house, and persisted in his 
accusation. The deed was the cause of the most 
overwhelming remorse on Rousseau’s part, which 
haunted him to the end of his life. We must, 
however, recollect that the whole story is told by 
himself, and that he may more than likely have 
morbidly exaggerated both the crime and its 
effects. 

After further efforts in service his youthful 
restlessness took him back over the mountains, 
this time with a young companion as destitute 
as himself, and at length he once more reached 
Annecy and his patroness Mrae. de Warens, who 
still lived there. With this strange figure he took 
up his abode ; indeed, from 1729 to 1738 he was 
more or less in close touch with her. His friend- 
ship for this woman was of a curiously sensuous 
and mysterious kind. He called her ‘Marnan,’ 
but she was only about twelve years his senior. 
She had married early, disagreed with her husband, 
and become a convert to Roman Catholicism, 
thereby securing a small pension from the king of 
Sardinia, Victor Amadeus. Rousseau learned much 
at this time, and lived in an ecstasy of happiness 
with this attractive and strange woman of thirty. 
He received certain instruction with a view to 
entering the priestly office ; then in a desultory 
way he studied music. Deserted for a short time 


by his patroness, he wandered about in adventur- 
ous fashion, and finally settled in Lausanne and 
there announced that he was a teacher of singing, 
w'hereas he was ignorant of the first principles of 
the art. Naturally his imposture was soon dis- 
covered, especially as he undertook to perform his 
own composition. After further wanderings he 
returned in 1732 to Mme. de Warens, who was 
living at Chamb^ry, and took up some clerical 
work which she found for him. He soon tired of 
this, and tried music-teaching again, but that, in 
so far as it involved a certain regularity of hours, 
was also soon dropped. The final result was that 
a curious establisliiuent was set up, consisting of 
Mme. de Warens, Claude Anet, her factotum, and 
young Rousseau — a happy family party which 
was broken up by Anet’s death. An imaginary 
illness caused Rousseau to pay a visit to Mont- 
pellier at his patroness’s expense either before (as 
Faguet thinks) or after his stay at Les Charmettes 
(see below). 'This was, as usual, the occasion of a 
love affair with a certain lady, and for some reason 
Rousseau chose to pass himself off as an English- 
man. On his return to Mme. de Warens he 
found a stranger installed in his place, to whom, 
however, he soon became accustomed. This was 
about 1737, though dates in the Confessions are 
somewhat vague and confused. Rousseau, who 
was far from strong, and constantly gave evidence 
of unhealthiness of mind and body, persuaded 
Mme. de Warens to go to the country and live 
in a charming farmhouse named Les Charmettes. 
His stay here (about 1738) was perhaps the happiest 
part of his life, for he lived in communion with 
nature and passed his time in comparative rest 
and peace. He also began to study seriously, and, 
more especially, as he tells us in the Confessions — 
the source of most of our knowledge of his life — 
he began to read Voltaire and the Spectator, and 
these and other books belonging to Mme. de 
Warens were the means of opening his mind to 
many things undreamed of. He read philosophy 
too, Locke’s Essay and Leibniz, and tried to accept 
the point of view of each writer in turn and then 
to formulate his own ideas. He also endeavoured 
to master the Latin tongue. 

The minage A trois became strained, and Rous- 
seau’s next occupation was to act as tutor with a 
certain M. de Mably in Lyons. But, despite his 
interest in education, the practical drudgery of 
teaching proved impossible to him. He therefore 
returned to Mme. de Warens, but, life with her 
being misery, he went to Paris, vainly attempting 
to get a new system of musical notation taken up 
there. He came, however, into relationship with 
certain great ladies who befriended him, and by 
whose means, at the age of twenty-nine, he was 
sent to act as secretary to the French ambassador 
at Venice. This episode in his life lasted only 
eighteen months, for it was soon clear that he 
could not get on with his new master, who was 
apparently difficult enough to deal with. On his 
return to Paris in 1745 he united himself to Therbse 
le Vasseur, an unlettered serving-girl in the small 
H6tel St. Quentin at which he lived. This strange 
union at least gave satisfaction to Rousseau, since 
he did not ask for more than sympathy and cared 
little for permanent companionship of an intellect- 
ual sort. Sixteen or seventeen years later, in 
1762, their relations changed, as Therbse’s senti- 
ments towards him altered altogether, and Rous- 
seau wrote piteously of his grief on this account. 
The woman appears to have naturally enough 
resented the treatment of her ofl'spring, for, much 
against her will, five children were in turn de- 
posited in the box for receiving foundlings, with- 
out any reason being given except that the father 
was in straits for money. At least certain specious 
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arguments in defence of his conduct were not 
developed till later, when Rousseau pretended 
that he sufl'ered the deprivation of the joys of 
fatherhood in order that his children might be 
brought up in a healthy and simple life. We are 
glad to know that remorse came in the end. The 
pair were not actually married until 1768, when a 
certain form was gone through. 

Rousseau spent twelve years in Paris — from 
1744 to 1756 — and it was during this time that his 
children were horn and deserted. It was at this 
time also that he wrote his Discourses. For the 
rest, he acted as secretary to Mme. Dupin and her 
stepson, M. de Francueil. Through the latter he 
received an important and lucrative post, which, 
however, he resigned about 1750 in favour of the 
pursuit of a simiile life. In 1754 he once more 
visited Geneva and his former friend Mme. de 
Warens, now sunk in poverty and misery. To 
her he showed kindness, even going so far as to 
offer her a home, but he always blamed himself 
for not having done more to relieve her unhappy 
lot. His visit to Geneva caused him to adopt the 
Protestant religion once more in order to procure 
the benefit of citizenship. At the same time he 
was much interested in the religious discussions of 
the day, which centred in the Deistic position. 
He did not remain in Geneva, but went to a 
cottage in the forest of Montmorency provided for 
him by Mme. d’Epinay, and accepted only when 
he felt sure that he could do so without sacrificing 
his independence. His choice of this ‘ Hermitage ’ 
was a great surprise to his friends in Paris who 
did not love solitude, but, once his mind was made 
up, he fled to his refuge with all haste. This was 
the time (the spring of 1756) when plans of future 
work pressed upon his mind. He made a vain 
endeavour to edit the papers of the Abbe de Saint 
Pierre, and this abortive effort was followed by an 
unwholesome condition of sensuous excitement 
which culminated in an ecstatic state of intoxicat- 
ing passion for Mme. d’Houdetot, sister-in-law of 
Mme. d’Epinay. There was a strange relationship 
between these two and Saint Lambert, the lady’s 
lover, which finally came to an end by mutual 
consent. In the winter of 1757 Rousseau hojie- 
lessly quarrelled with Mme. d’fipinay, his bene- 
factress, and moved to Mont Louis, in the 
neighbourhood of Montmorency. While there, he 
became incensed at an article on Geneva written 
by d’Alembert in the Encyclopedie expressing 
regret that the Genevese provided no theatres. 
This expression of opinion was indeed attiibuted 
to Voltaire, w ho had not been permitted to have 
comedies played in the town. This was the origin 
of the Lettre a d’ Alembert sur les spectuchs. The 
work was an immense success, but it lost Rous- 
seau Voltaiie’s friendship for ever. At this time 
there were also breaches with Grimm and Diderot 
as well as with Mine, d lilpinay, Grimm’s mistie.ss, 
which entailed much bitterness and ill-fecliiig. 
But it was also a time of great productiveness on 
Rousseau’s part. La nouvelle Heloi.se, written 
mainly at the Hermitage, w-as published in 176u, 
and the Contrat social and Emile in 1762. Rous- 
seau dwelt in his new' home in tolerable content- 
ment, and he had many devoted friends among 
the great, despite his strange temper and physical 
condition. 

All kinds of difficulties in those days confronted 
a would-be author before his books could be duly 
printed and circulated. In 1762 Emile was con- 
demned to be burned and its author to be im- 
prisoned. Flight was the only mode of escape, 
and the fugitive made his way to the canton of 
Berne. But again he had to depart. Frederick II. 
of Prussia had the credit of allowing him to take 
refuge in his territories of Neuchdtel, where 
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Therhse joined him, and he there came into touc,. 
with Gibbon and Boswell. Rousseau entered upon 
controversial correspondence at this time with 
great effect. In 1764 appeared his famous Lettres 
de la montagne, wherein he fully proved the 
iniquity of his treatment by the republic of Geneva. 
The Lettres were publicly burned by the Pailia- 
ment of Paris. The Church at Neuchatel turned 
against him, and he was persecuted to such an 
extent that he fled to an island in the Lake of 
Bienne. He was not suffered to remain there, 
went to Strassbiirg, and after much indecision 
accepted an invitation to make his home in 
England. Hume brought him to London in Jan. 
1766 ; in London, as in Paris, he had a great lecep- 
tion. In March he settled in the Peak of Derby- 
shire (at Wootton) with Therfese. It was cold, 
and Rousseau had nothing to do, and he soon 
broke into a quarrel with Hume, accusing him of 
every kind of perfidy. Hume was, not iinnaturallj', 
indignant at this ingratitude, and the quarrel 
became a vehement one, in which many literary 
men engaged. Rousseau himself became moi bid, 
upset, and miserable. He set to work to compose 
the first jiart of his Confessions — that extraordinary 
revelation of a man consumed with egotism, undis- 
ciplinefl, and living on the feelings of the moment, 
which yet produces in the reader a sense of reality 
such as few autobiographies have done before or 
since. Finally he tied to France in a condition 
almost distraught. Mirabeau (the father of the 
more famous statesman) and then the prince of Conti 
gave him hospitalitj', and he com])Osed the second 
part of the Confessions, while also pursuing botani- 
cal studies, during the year 1767-68. Again he 
fled, this time to Grenoble and otlier places. At 
length in 1770 he settled in Paris, where he re- 
mained for the last eight years of his life. He 
had been temporarily estranged from the unfortu- 
nate Therese, but became reconciled again, and he 
occupied himself in copying music and writing 
his Dialogues ; indeed, he seems to have lived 
those last years more peacefully than any that 
went before, despite constant and uncalled-for 
quarrels with his friends. He was extremely poor, 
and would not draw upon the pension granted 
him by George III. of England. The last months 
of his life were miserable. He would not accept 
of hell>, was subject to delusions, and now untended 
by Therese ; some suspected suicide when the end 
came on 2nd July 1778. His reiiiains were in the 
lirst instance buried on an island, but in the 
Revolutionary days were moved to the Pantheon. 

2 . Works. — The tiist of the Discourses was 
written for a piize offered in 1749 by the Academy 
of Dijon on the question of whetlier the progress of 
the sciences has contributed to the iinproi ement 
or to the corruiition of manners. Rousseau was 
on his way to visit Diderot, then in prison because 
of his Lettre sur les aveugles, when he was seized 
with an inspiration to enter the competition and 
deliver himself of his opinions. The jiaiadox of 
the answ er which he designed entranced him. It 
w.is to .show simply and convincingly that man is 
good by iiatuie and that by institutions only i.s he 
made vile. This original contention really proved 
to be the ba.sis of the writer’s later work; it 
proved also to be the exjuessioii of ideas which 
must have been latent in the minds of the people 
of France, foi it was laid hold of as though it were 
a new gospel opened up before them and indicating 
the beginning of a new epoch in history. It 
seemed, indeed, to bring fresh pos.sibilities into 
the life of eveiy citizen. Rousseau won the prize. 
Three years later he competed for another prize, 
the subject being the origin of inequality among 
men and whether it is authorized by natural law. 
1 This essay, though unsuccessful in gaining the 
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prize, proved almost as successful as the first. 
By these two essays the world came to realize that 
a new gospel was being preached to it, and an arti- 
ficial age was called upon to return to simplicity 
and truth. To us the argument seems shallow, 
and we feel that a little thought would show, for 
instance, the value of acquiring new knowledge in 
a social sense as well as in a material. Still, if 
it rvas a one sided doctrine that Rousseau taught, 
it was the one of which the nation felt in need. 
Men longed to return (or thought they did) to 
the ancient times when humanity was rude and 
unlettered but natural and unspoiled by the arts 
of civilized life. From this time onwards the 
writer of the Discourses was a famous man, even 
though his fame might partly be accounted for 
because he was the preacher of the paradox that a 
barbarian was superior to a European of modern 
days. He established the predominance of feeling 
over the patient investigation of fact — a doctrine 
that brought fresh life while it brought fresh 
dangers to his own and other countries. 

La nottvelle Heloise is a love story of a highly 
emotional kind — the story of a tutor enamoured of 
his too attractive pupil. To the modern reader 
the tale, which is of the slightest so far as events 
are concerned, seems tame, in spite of a sensuous- 
ness which repels though it does not, now at least, 
corrupt. The epistolary form in which it is 
written is tedious to those who have come to 
expect swift action, and the style seems forced and 
stitf. But when it was published the interest 
in the tale knew no bounds, and the effect pro- 
duced by it on an emotional public was incalcul- 
able both in Germany and in France. The second 
part of the book, in which the happiness of the 
married state is vaunted, was just as much 
applauded as the first. 

The Contrat sociciZ opens with the famous words, 
‘ Man is born free, and everywhere he is in chains,’ 
and strikes the keynote of the rebellious spirit 
that animated men of a rebellious age. To 
Rousseau it was not a time for careful analysis of 
facts or investigation of the growth of custom, nor 
had he the necessary knowledge to enable him to 
do this. To him it was essential that the ‘ state of 
nature ’ should be declared to be the true state of 
freedom — the freedom which is based on reason. 
He did not trouble to inquire whether this state of 
natural freedom has ever yet been realized, and 
whether man can be independent of the environ- 
ment in which he is bom. The time was ripe for 
his doctrines, crude as they might seem, and they 
laid hold of the imagination of the people as no 
scientific investigation of fact could have done. 
Therefore this became one of the most notable and 
influential books of the period. 

Emile was virtually a treatise on education set 
forth in the story of a youth brought up on ideal 
lines. The theme is an ancient one, but is dealt 
with in a way that brought conviction and enthusi- 
asm to a generation which was awakening to new 
ideas in regard to the upbringing of the young. 
France has ever since Rousseau’s time been alive to 
the essential unity of the family, and to this is 

robably due the close relationship which exists 

etween the parent and the child. Rousseau 
brings his readers back to Nature and her te.aching, 
makes the mother realize her primary duties to 
her ort'spring, and feel it to be her plea.snre as well 
as her duty to suckle her child. The doctrine of 
original sin had no attraction for Rousseau. The 
child was born into the world prepared to be good 
and happy and healthy, and it was the parents’ 
duty to allow him to attain these ends. M'e 
must sweep away the artificial restrictions of an 
artificial society which prevent the development of 
the best in a man. Rousseau applied his theories 


even to the simplest matters of food and clothing. 
In fact, he was the forerunner of many of the 
modern views of infant nurture, and he deserves 
much credit for awakening the world to the desir- 
ability of natural methods of upbringing and 
instruction based on the development of the 
reasoning faculties. It is only in respect of the 
upbringing of girls that his theories are almost 
Oriental in their obscurantism. 

The Confessions is perhaps the best known of 
Rousseau’s works and the most extraordinary. 
-Jules Lemattre' says of the writer that he was 
a creature of nerves and weakness, passion and 
sin, sadness and visions. But along with all 
the unhappy qualities that Rousseau possessed 
Lemattre recognizes the good side that is always 
present, and bears no hatred to his person. He is 
right in saying that Rousseau is the most ‘ sub- 
jective ’ of all writers, since all his writings are 
but betraj-als of himself. And it was a strange 
undisciplined soul that he revealed to that brilliant 
collection of famous men and women who received 
his outpourings with mingled admiration and 
derision. Probably these outpourings were in their 
way sincere and true, though inaccurate in many 
common details. But, in reading them, we must 
always I ecollect that Rousseau was born unhealthy 
in mind and body, and his upbringing by an excit- 
able and sentimental f.ather did not help him to- 
wards self-iestraint, though the Protestant Genevan 
strain vvas always to be traced in his character and 
throughout his writings. The world in which he 
lived was no real world, but one created by his 
inward fantasies and later by his moibid imagina- 
tion. As might possibly be expected, the ming- 
ling of diverse irreconcilable elements, Protestant 
and Roman Catholic, Genevan and Parisian, 
brought about an untoward mixture, while it also 
resulted in the production of a genius. 

Literature.— Jean-Jacques Rousseau, (Envres completes, 
12 \ ols , Pans, ] 856-57, (Kuvres completes, 4 vols. in 8, do. 1837 
(Pantheon Litteraire) ; E. Faguet, Viede JRousseau, do. 1910; 
H. Hdffding, J. J. Rousseau et sa philosophie, tr. from the 
Danish, do 1912; J. Lemaitre, Jean-Jacques Rousseau, do. 
1907; j. R. Lowell, The Rnqlish Roets; Lessing, Rousseau; 
Rssays, etc., London, 1888 ; John (Viscount) Morley, Rousseau, 
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tion, do. 1398 ; j. H. B. de Saint-Pierre, La Vie et lesouvrages 
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‘ I,ettres sur Rousseau,’ do. 1820; F. Bmnetiere, Etudes 
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oucrages de J J . Rousseau, do. 1824 ; Maurice BarrSs, Le 
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RSI S.— See Brahmanism, Inspiration ( Hindu). 

ROKHARS, SDKHARS, OKHARS.— These 
are all Saiva mendicants or occasionally 

found wandering over N. India. They are said 
to be branches of the Aughar or Oghar sect of 
Yogis founded in Gujarat by a Saiva mendicant 
named Brahmagiri, a disciple of Gorakhnath {g.v.). 
Brahmagiri founded live branches of his sect, named 
re'=5pecti\ely Rukhar, Siikhar, Bhukhar, Kukar, 
and Gildar, of ■whom the first two are those most 
commonly met with. They are ordinary Yogis, 
ditiering from others and among themselves only 
in appnrel and appurtenances. Thus the Rukhars 
and Siikhars wear earrings in both ears — the former 
of copper or pewter and the latter of rudraksa 
(olive-nut) seeds — while Gudars wear a ring in only 
one exar and a fiat copper plate bearing the foot- 
print of Gorakhnath in the other. Bhukhars and 
1 Jean-Jacqiies Rousseau, pp. 318, 356. 
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Kukars do not burn incense in their alms-pot, 
while the others do. The Kukars collect alms in 
a new earthen pot, in which they also cook their 
food. Sukhars carry a stick three spans in length, 
and Rukhars do not, and so on. The cry of all 
these, as in the case of many other Saiva mendi- 
cants, is ‘ Alakh ’ (see art. AlakhnamIs). 

tJkhars are said to form a sixth class of these 
Aughars. The name, however, seems merely to 
denote those members of the five classes already 
mentioned who are given to indulgence in flesh 
and strong drink. 

Literature. — H. H. Wilson, Sketch of the Religious Sects of 
the Hindus, London, 1861, p. 236 ; H. H. Risley, The Tribes 
and Castes of Bengal, Calcutta, 1801, s.y. ‘ Aoghar.’ 

George A. Grierson. 

RULE OF FAITH. — See Creeds, Confes- 
sions, Faith. 

RUSSIAN CHURCH.— I. History. —T he 
history of the Kussian Church falls into four 
periods, the character of each being defined by its 
chief events. 

I. Primitive period and down to the Mongol 
invasion (ist to loth cent., a.d. 988-1237). — Nestor, 
in his Chronicle, gives an ancient tradition, rejected 
by modern historians, that the beginnings of 
Christianity in the .southern parts of what is now 
Russia go back to the time of the apostles. Ac- 
cording to this, St. Andrew, as he spread the 
gospel along the north-eastern shore of the Black 
Sea, came to the hills above the Dnepr upon which 
Kiev afterwards arose, blessed them, and foretold 
that upon them the grace of God should shine 
forth. In the 4th cent, there were already several 
bishops’ sees in the south of Russia — Bosporus, 
Cherson, and others, founded for the Christians of 
the Greek colonies existing in that region. From 
them the seeds of Christianity might easily have 
been brought into the limits of tiie land that is 
now Russia, but it is unlikely that they took root 
at that distant time. More favourable conditions 
for the spread of the gospel in Russia came with 
the establishment of Slavic tribes within it.s 
borders at an epoch that we cannot exactly define. 
The Slavs had long been well acquainted with 
Greece, whither they went as traders or mercen- 
aries, and there they not infrequently adopted 
Christianity. In the middle of the 9th cent, the 
southern Slavs listened to the gospel preached to 
them by the ‘ apostles of the Slavs,’ SS. Cyril and 
Methodius. About the same time Prince Rurik 
(862-879), invited from among the Varyags, laid 
at Novgorod the foundation of the Russian State, 
decreed by Providence to profit more than any 
other Slavic land by the labours of SS. Cyril and 
Methodius. Of the Russian princes, the Varyags 
Askold and Dir, the earliest to rule in Kiev (862- 
882), were the hist to fall under the influence of 
Chri.sfianity, and after their raid against Constan- 
tinople they .accepted the holy faith. Under 
Prince Oleg (879-912) there was already no small 
number of Christians among the Russians, and 
under his successor Igor (913-945), in the treaty 
with the Greeks concluded at Kiev in 944, the 
Russians are alreadj' divided into baptized and un- 
baptized ; while the latter confirmed their agree- 
ment by swearing before the idol of Perun, the 
baptized swore by the Holy Cross and the Gospels. 
Igor’s widow. Princess Olga (945-969), herself 
desired to be baptized, and in 955, when she was 
67 years old, she journeyed to Constantinople and 
there, according to the Chronicle, accepted Christ- 
ianity. Many of her following were baptized along 
with her. On her return to Kiev Princess Olga 
(baptized as Elena) journeyed through the towns 
and villages and preached the faith, shining ‘ like 
the moon in the night ’ in the darkness of the 


heathenism around her. She tried to persuade her 
son. Prince Svyatoslav (946-972), to acce[>t Christ- 
ianity, but in vain. Her grandson, Svyatoslav’s 
son. Prince Vladimir (973-1015), accepted the faith 
in 987. In 988 the men of Kiev were baptized, and 
after that Christianity began to spread to the 
other towns of Russia. The first metropolitan of 
Kiev, Michael (t 991), began by baptizing the 
people in the towns and villages round about Kiev ; 
afterwards, with bishops and Dobrynya Nikitich, 
he preached in Novgorod, Rostov (N.N.E. of 
Moscow), and the surrounding districts, and 
baptized no small number. Vladimir himself 
visited Volhynia to preach the faith, and even had 
several princes of the Kama Bolgars and the 
Pechenegs baptized at Kiev. Vladimir’s sons, 
sent to the various principalities, also spread the 
new faith among the people under their rule. So, 
during the reign of Vladimir, Christianity spread 
to the feudal centres of Murom, Polotsk, Vladimir- 
in-Volhynia, Smolensk, Pskov, Lutsk, Tmutarakan 
(opposite Kerch), etc. For his zeal in spreading 
the faith of Christ Prince Vladimir received the 
epithet of isapostolos and was canonized by the 
Russian Church. 

Under Vladimir’s successors the Christian faith 
continued to spread. Tlie preaching was specially 
helped by the fact that in Russia the message was 
delivered in a Slavic tongue akin to the people’s own. 

After Vladimir’s baptism Christianity became in 
the full sense of the word the ruling religion in 
Russia. Accordingly, even in his time there 
followed the establishment of a special local church, 
for the existence of which all the conditions were 
present. At the same time the relations of the 
Russian Church to the Greek Mother-Church and 
also its internal local relations to the State and 
the community began to be defined. In relation 
to the Greek Church the Russian was established 
as a special metropolitan see, forming part of the 
patriarchate of Constantinople and consequently 
subject to the patriarch’s authority. 'Die attempts 
of Roman Catholic scholars to prove that origmaHy 
the Russian Church was subject to the pope are 
absolutely futile. At the head of the Russian 
Church stood the metropolit.an. The whole time 
of the tenure of St. Michael, the first metropolitan, 
was taken up in simply spreading the elements of 
Christianity, so that the Russian Church did not 
re.ach complete organization under him. This was 
achieved by his successor Leontius (t 10U8). In 
992 he divided the Church into dioceses (Novgorod, 
Chernigov, Vladimir-in-Volhynia, Polotsk, Turov, 
Belgorod, Ro.stov, and Tmutarakan), and aiipointed 
the first diocesan bishops. Their own see the 
early metropolitans fixed at Pereyaslav (S.E. of 
Kiev), and afterwards, under Prince Yaroslav 
(1017-54), they transferred their place of abode to 
Kiev. 'The Russian metropolitans were chosen 
and consecrated at Constantinople by the patriarch 
himself with the assent of the emperor. Accord- 
ingly the majority of the first rulers of the Russian 
Church were Greeks. But the metropolitan of 
Russia, though chosen from among the Greeks, 
was by no means so dependent on the patriarch as 
were the other Greek metropolitans. In conse- 
quence of the wide extent of his province and the 
fact that the Russian principality was independent 
of the Greek Empire, the metropolitan of Russia 
enjoyed special dignity and almost complete inde- 
pendence of the patriarch ; he was in the position 
of an exarch rather than of a metropolitan. The 
dependence of the Russi.an metropolitan upon the 
patriarch of Constantinople meant no more than 
that he was chosen and consecrated by the latter 
and was bound as far as possible to attend the 
patriarchal synods. Within the Russian Church 
the metropolitan had an independent jurisdiction 
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over ecclesiastical affairs, exercised either directly 
or with a synod of his sufl'ragans, which he often 
convened at Kiev. His decisions weie recognized 
as final, and recourse to the patriarchal eonrt at 
Constantinople was very rare — only in specially 
important cases. The link between the Russian 
metropolitan province and the patriarchate 
amounted to this, that the patriarch was prayed 
for by name in the Russian service, that contribu- 
tions were often sent from Russia for the needs of 
the Greek Church, and that there were founded in 
Russia so-called ‘ stavropegial ’ monasteries under 
the direct jurisdiction of the patriarch. These 
relations continued till half-way through the 15th 
century. From the very first days of its existence, 
however, the Russian Church showed a tendency 
to complete independence of the patriarch of 
Constantinople. This appeared in attempts to 
elect the metropolitans from among native Ru.-'sians 
and to enthrone them in Russia. In the period 
before the Mongols two cases are known of such 
election and enthronization of Russian - born 
metropolitans — Hil.arion in the middle of the 11th 
cent. (1051) and Clement a hundred year.s later 
(1147) ; and these were among the best bishops of 
the Russian Church. 

In his relation to the bishops the Russian metro- 
politan was the elder, counsellor, and guide. He 
appointed the bishops, summoned them to synods, 
judged them in synod with the other bishops, and 
made arrangements concerning the Church as a 
whole. 

The metropolitan of Russia stood in the same rela- 
tion towards the grand prince as that in which the 
patriarch of Constantinople stood to the emperor. 
He was not only the protector of the Church and 
her interests, the supreme teacher of the faith and 
religion, but also the guide in many civil allairs. 
As he always lived near the grand prince, he 
naturally supported him in his struggle against 
the vassal princes, and thereby contributed to the 
strengthening of his authority and the unification 
of the nation. Being a Greek, he knew the Byzan- 
tine laws and customs and thus was enabled to 
help the grand prince in organizing the life of the 
Rus.sian State. Furthermore, in accordance with 
the customs of the Greek Church and the ‘ Codes’ 
of Princes Vladimir and Yaroslav, the metropolitan 
was the champion of all theoppres.sed, the protector 
of the sick, of widows and orphans, of liberated 
slaves or prisoners of war who had returned to 
their own country, and such like. But, although 
he held so high a place, the metiopolitan remained 
duly conscious of the limits of his rights and obliga- 
tions. Accordingly, the Rus.sian Church never 
saw such conflicts between the ecclesiastical and 
the civil powers as the Western Church shows. 

The most eminent metropolitans befoie the 
subjugation by the Mongols weie St. Michael 
(t 991), the first metropolit.an of the Russian 
Church, who laboured zealously to spread Christi- 
anity through the land and encouraged learning, 
and St. Hilarion (1051-55), reniaikable for his 
ascetic life and labours on behalf of education. 

The most important event in the Rus.sian Church 
during Hilarion’s eidscopate was the foundation in 
1051 of the Pechera Lavia (monasterv) at Kiev by 
Antony (t 1073) and Theodosius (t 1074). As Kiev 
was the cradle of Christianity in Russia, so its 
Pechera monastery became the mother of a large 
number of other monasteries and gained enormous 
influence on the general trend of religions life. 
From it the ascetic outlook spread through Kus.sian 
society. P’rom it were taken the ablxits for other 
monasteries and bishops for the dioceses. More 
than fifty of its monks were raised to bishops’ sees. 
The men whom it sent out spread abroad its piety, 
spirit, rule of life, and the writings of its ascetes. 


To it gathered those who desired religious instruc- 
tion. In it were collected the monuments of eccle- 
siastical literature ; here, too, was begun the 
Russian Chronicle. 

After the Pechera monastery there arose monas- 
teries in other places. They were the chief points 
for the concentration and diffusion of piety in the 
land, which had indeed been converted, but w.as 
far from having cut itself loose fiom survivals of 
paganism. Outside the walls of the monastery 
rude passions had full play ; within the monastery 
was quite another world, where the spirit ruled 
over the flesh, a world of wondrous tales of monks’ 
ascetic exploits, of visions, of miracles, of super- 
natural help in the conflict with the power of 
devils. This explains the desire of the best 
Russians of the time to enter a monastery, or at 
any rate before death to don the habit of a monk 
— so strong that the Church itself very often had 
to restrain it. Many of the monasteries, like the 
Pechera Lavra, possessed landed estates. The 
property of such monasteries went not only to 
support the religious houses, but also to charitable 
objects. Almost all the monasteries, besides being 
quiet havens of asceticism, were also refuges for 
book learning. In them lettered men gathered 
and wrote their chronicles, histories, tales, and 
lives of saints ; in them schools were founded. 
This gave them great importance in the community 
and increased the tendency of Russian society to 
nionasticism. This tendency to monasticism and 
the saving of one’s soul through ascetic exploits 
shows that during the first two centuries of its 
existence in Russia Christianity had made no small 
progress in the task of changing the old heathen 
society by education. Further advance in the 
same direction would have been natural. But in 
the first half of the 13th cent. Russia suffered a 
great catastrophe, which for long interrupted the 
regular development of both civil and ecclesiastical 
life. 

2 . From the Mongol invasion to the division of 
the Church into two metropolitan provinces ( 1237 - 
1461 ). — In l‘237-40 Russia suffered the devastating 
invasion of the Mongols ; the population was extir- 
pated ; the churches and monasteries were ruined 
or desecrated ; the Pechera monastery was de- 
stroyed and its monks were scatteied into forests 
and caverns. The calamity did not, however, affect 
all parts of the land with equal ruin. N.E. Russia 
was less devastated, and, when the first terrible 
storm had passed, it recovered. But S. Russia 
was laid absolutely waste. After devastating it, 
the Mongols continued their nomadic life upon its 
border.-, towards the steppes and were a perpetual 
threat to its population. Accordingly, the people 
moved towards the north. The current of Russian 
historical life set towards the land between the 
rivers Oka and Volga, and there at Moscow it built 
up for itself a new centre for the State, to take the 
place of Kiev. Thither also was transferred the 
centre of Church life — the metropolitan see of 
Russia. 

When the Mongols subjugated Russia, they left 
entiiely untouched the oiganization of both the 
State and the Church. Being at the time heathens, 
they showed coin|dete religious tolerance both to 
the adherents of various faiths among themselves 
and to the Russians. Although they destroyed 
churches and monasteries at the time of their first 
incursion, they were not persecutors of the Church, 
but rather in their subsequent dealings with it 
]iroved themselves more than well disposed. Some 
of the khans were actually protectors of the Church. 
They paid attention to the petitions of the metro- 
[lolitans, freed the clergy and churches from taxa- 
tion, forbade blasphemy against the Christian 
faith, and put no hindrance in the way of Tatar 
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princes adopting Christianity. If some of the 
linssian princes, bishops, and others died martyrs’ 
deatlis at tlie hands of the Mongols, it was only 
because, not sharing the Mongols’ latitudinarian- 
ism, they found it impossible to fall in with 
their demand that they should perform certain 
superstitious rites practised at the khan’.s court, 
such as passing through the fire of purification, 
worshipping the images of deceased khans, and so 
on. Christianity itself was not attacked by the 
Mongols. Later, when in 1313 the Mongols adopted 
Islam, their attitude to the Russian Church under- 
went hardly any alteration. 

The comparatively favourable attitude of the 
khans to the Russian Church was due not only to 
the religious tolerance of the Mongols, but also 
largely to the behaviour of the rulers who stood at 
the head of the Church during those troublous 
times. The most remarkable metropolitans under 
the Mongol domination were; St. Cyril III. (1242, 
1249-81), who laboured hard for the building up of 
the Church and spent almost all his episcopate in 
journeys through his province ; Maximus ( 1283- 
1305), who in 1300 transferred his abode from Kiev 
to the town of Vladimir on the Klyazma ; St. 
Peter (1308-26), a zealous worker for the good of 
the Church, w'ho chose as his residence what was 
then the unimportant town of Moscow, the princi- 
pality of his friend Ioann Danilovich Kalita (1328- 
40), thereby contributing in no small degree to its 
rise. At that time S. Russia, including Kiev, fell 
into the power of the Lithuanian pagan prince, 
Gedimin (1315-41), and finally lost its first place 
in Church matters. This now passed to Moscow, 
although the metropolitans continued to s^le 
themselves ‘ of Kiev ’ and not ‘ of Moscow.’ The 
next specially eminent metropolitan was St. Alexis 
(1354-78), who devoted himself to making success- 
ful petitions to the khan on behalf of the Russian 
land and Church, contributed to the rise of the 
prince of Moscow, laboured for the good order of 
ecclesiastical and monastic life, founded monas- 
teries, worked at translating the NT from Greek 
into Slavic, and wrote pastoral epistles. 

After the death of the metropolitan Alexis great 
disorder arose in the Church, due to certain men 
who sought to gain the metropolitan see by dis- 
honest means. The disorder continued for eleven 
years till the time of the grand prince Vasili 
Dmitrievich (1389-1425), who accepted Cyprian 
(1381-82, 1390-1406) as metropolitan of fcev. 
The time during which Cyprian ruled the Church 
passed peaceably. He gave zealous attention to 
religious education and worked hard to eliminate 
certain abuses which had crept into the Church 
services. In his time also there was a break in 
the long continued attempts on the part of Lithu- 
ania to have S.W. Russia erected into a province 
with a special metropolitan. But after the death 
of Cyprian division again took place in the Russian 
Church. Vitovt, grand prince of Lithuania from 
1392 to 1430, refused to accept the newly appointed 
metropolitan Photius (1408-33) and insisted on the 
election of a second metropolitan for the Lithuanian 
principality. Gregory Tsamblak (1415-19), a 
nephew of Cyprian, was elected, a learned man, 
and zealous for orthodoxy. When Gregory died, 
Vitovt acquiesced in Photius, and so the unity of 
the Russian metropolitan province was re estab- 
lished. But it did not last long. The successor of 
Photius was St. Jonas (1448-61). He was elected 
by a synod of Russian bishops in 1434, and set out 
for Constantinople to be installed. But his in- 
stallation was long delayed. Half-way through 
1436, not long before Jonas arrived, there had 
been installed as metropolitan of Russia a certain 
Greek named Isidore, known for his attempt to 
introduce the Union of Florence into the Russian 


Church. Jonas was promised the succession to 
the metropolitan see only after the death of Isidore. 
Isidore, on his return from the Council of Florence, 
met w'ith a most hostile reception in Moscow in 
1441, and in the same year fled to Rome. But, 
even after this, Jonas remained only a bishop and 
was not enthroned as metropolitan till 1448. 

The enthronement of Jonas as metropolitan at 
the wish of the grand prince Vasili Vasilievich 
(1425-62) w'as performed at Moscow by a synod of 
Russian bishops. This event was of great import- 
ance as a long step on the road to the Russian 
Church’s gaining complete independence of the 
patriarch of Constantinople. From the time of 
Jonas and bis successor Theodosius (1461-64) the 
Russian metropolitan province was entirely in- 
dependent, but even after this it did not break off 
its connexion with its Mother-Church of Greece. 
When, in 1453, Constantinople was taken by the 
Turks, Jonas comforted the patriarch Gennadius 
by sending him presents, and asked for his blessing. 
It was at this time that the Russian Church is 
reckoned to have received the right of appointing 
its metropolitan independently of the Constantino- 
politan patriarch. 

The final partition of the Church into two 
provinces took place in the time of Jonas. Isidore, 
who had fled to Rome, would not give up his pre- 
tensions to the Russian Church and wished to take 
away from Jonas at least the south-western dioceses 
which were under the rule of the Polish king 
Kazimir (1440-92), a zealous Catholic. His attempts 
were not successful, it is true ; but through his 
influence the Constantinopolitan patriarch, Gregory 
Mammas, who had been deprived of his see for his 
Latin tendencies and was living in Rome, in 1458 
consecrated as the metropolitan of Lithuania a 
pupil of Isidore, by name Gregory ( |- 1472). .\fter 
this the council of Russian bishops held in Moscow 
in 1459 acknowledged the final division of the 
Russian Church into two provinces — Moscow and 
Kiev. 

3 - From the division into two provinces to the 
establishment of the Holy Synod ( 1461 - 1721 ). — («) 
The province of Moscow . — In the middle of the 15th 
cent. Russia was divided into two political aggrega- 
tions— the eastern, under the rule of the iloscow 
autocrats, and the western, under the Lithuano- 
Polish government. 

The Moscow province, under the protection of 
an Orthodox government, advanced both spiritually 
and in externals. With regard to spiritual things, 
it successfully overcame the heresy of the Judaizers 
which troubled it during the latter half of the 15th 
cent., and in the 16th cent, took up the important 
task of correcting various abuses which had crept 
into the divine service and into Church life as a 
whole. Externally it continued to extend its 
boundaries and to adorn itself with outward mag- 
nificence, and at the end of the 16th cent, it rose 
to the dignity of an independent patriarchate. 

The Judaiziiig heresy, besides its bad conse- 
quences, had its good side. The struggle with the 
heresy raised various questions as to the abuses at 
that time rife in the Church and occasioned attempts 
to remove them. These abuses dated from early 
times, being due to insufficient education, but they 
had greatly increased owing to the disorders of the 
feudal period and the weight of the Mongol yoke. 
Side by aide with their Christian rites the early 
Russians had retained vaxuous pagan usages : 
together with the holy books they used to read 
sundry ‘rejected’ books full of apocryphal stories 
and superstitions ; many of them visited wizards 
for divination and took part in pagan festivals ; 
the carelessness and ignorance of scribes had intro- 
duced into the Scriptures and liturgical books 
many false readings and doubtful expressions witl 
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ambiguous or even heretical meanings ; into the 
rites of the Church there had crept many innova- 
tions unknown to the Greek Church, such as the 
singing of ‘Alleluia’ twice (instead of thrice), the 
circulation of processions ‘ with the sun ’ (from east 
to west), and the use of only two lingers in making 
the sign of the Cross. The rectification of these 
abuses had long been aimed at by the metropolitans 
Hiiarion, Cyril in., Peter, Alexis, Jonas, and 
others. For the same purpose, at the beginning of 
the 16th cent., there was summoned to Moscow 
from the Vatopedi monastery on Mount Athos 
Maximus the Greek (t 1556), a pions and learned 
monk, who worked hard on the translation of the 
Holy Scriptures from Greek into Slavic and the 
correction of the Russian liturgical books. Later, 
in 1551, there was summoned to Moscow the so- 
called Stoglav (‘Hundred Chapter’) Council, and 
from its time care was devoted to the setting right 
of various faults in the religious and ecclesiastical 
life of Russian society, not only of individuals, but 
of the wliole Church. An event of great import- 
ance for this period was the foundation by Sergius 
(t 1391) of the Trinity monastery (Troitse-Sergieva 
Lavra) near Mo.scow. This had the same signi- 
ficance for N. Russia as the Pechera at Kiev had 
for the South. The other chief monasteries of the 
time were Solovetsk, Volokolamsk, and that on 
the river Sora; these were tlie refuges of asceti- 
cism and of piety and the nurseries of Chri.stian 
education for all Russia. The Russian monasticism 
of the time showed two special tendencies — one 
practical and political, under the headship of 
Joseph of Volok (t 1515), who defended the holding 
of landed property by monasteries ; the other 
critical and ascetic, led by Nilus Sorski (t 1508) — so 
called after the cell which he founded on the river 
Sora — who refused all communion with the world. 
The contest between these two points of view kept 
cropping up in connexion with all sorts of questions 
and found its way into all departments of the 
Church and community. A fter various discussions 
the former school triumphed, and in 1503 it was 
actually approved by a synod at Moscow. In 1480 
the grand prince Ivan ni. Vasilievich (1462-1505) 
threw off the Tatar yoke ; more and more of the 
Russian land was united under the power of the 
Moscow princes, and in 1547 they assumed the title 
of tsar. All this combined to strengthen their 
power not only in civil but also in ecclesiastical 
affairs. In their use of this power some of the 
Moscow tsars, especially Ivan IV. Vasilievich (the 
Terrible, 1533-84), reached the limits of despotism. 
In the second half of the 16th cent, the Muscovite 
State entered upon an aggressive movement to- 
wards the east and subdued the kingdoms of Kazan 
(1552) and Astrakhan (1556). These conquests had 
a most important effect upon the Church, as they 
opened the way to the preaching of Christianity 
among the Musalman and pagan tribes inhabiting 
those kingdoms. The most remarkable men pro- 
duced by the Church at this time were the metro- 
politan Macarius (1542-63), who compiled the 
famous Menma, St. Philip (1566-69), who fearlessly 
rebuked Ivan the Terrible, and Guri (1555-63), the 
first archbishop of Kazan, who illumined that part 
of the country with the light of the Christian faith. 

Since the time of the metropolitan Jonas the 
Russian Church had in practice lived its own life, 
independently of the Greek patriarch ; the only 
evidence of its tie with the Greek Church was the 
aid which it rendered to the Orthodox East when 
it was suttering under the rule of the Turks. The 
Russian metropolitan, however, continued to be 
nominally dependent on the patriarch. At the 
end of the 16th cent, even this seemed out of place, 
since Russia liad become a mighty power, while 
the patriarch was a subject of the Turkish sultan. 


Tsar Theodore Ivanovich (1584-98) accordingly 
formed a desire to establish for Moscow a patri- 
archal see of its own. Jeremy ll. (1572-79, 1580- 
84, 1586-95), patriarch of Constantinople, who had 
come to Moscow in 1588, fulfilled Theodore Ivano- 
vich’s desire, and in January 1589 consecrated as 
patriarch the then metropolitan of Moscow, Job 
(1589-1605). Two j'ears later (1591) the Eastern 
patriarchs sent Job an instrument of confirmation 
and gave him precedence next after the patriarch 
of Jerusalem. 

The establishment of the patriarchate produced 
no essential changes in the rights of the ruling 
bishop of the Russian Church. The difference 
came merely to this, that, whereas he had long 
been governing his Church imlependently and 
enjoying within it rights identical with those of 
the ruling bishops of the Eastern Church, he was 
now put on a level with them in his title and 
hierarchic precedence. In his administrative 
entourage the patriarch employed more pomp and 
magnificence than before. 

The raising of the ruling bishop of the Church 
to the rank of patriarch was only in accordance 
with the Church’s dignity and magnificence. 
Unfortunately the tenure of the Hr.st two patriarchs 
coincided with a time of hard trials for the State. 
This prevented them from leading the Church 
along the normal road of gradual advance. On 
the other hand, the patriarchs at that time saved 
Muscovite Russia from what seemed to be in- 
evitable destruction. In 1598 Tsar Theodore 
Ivanovich died without issue. His death cut off 
the ancient Russian dynasty of princes and tsars 
of the house of Rurik, and there followed the so- 
called ‘Troubles.’ The ‘ Troubles ’ were specially 
rife after the appearance of the first pretender, 
pseudo-Demetrius I. (t 1606), M-ho was a tool of 
the Poles, Jesuits, and Roman Catholic propa- 
ganda, and therefore as serious a menace to the 
Orthodox Church as to the State ; he threatened 
both the political independence of Muscovite Russia 
and Orthodoxy. Having accepted Roman Catholi- 
cism himself, pseudo-Demetrius energetically pre- 
pared, with the help of the Poles, to bring Russia 
over to Latinism. 

It was the patriarch Job who came forward in 
this anxious time as the champion of the indepen- 
dence of the Russian State and the inviolability of 
pristine Russian Orthodoxy. With fearless cour- 
age Job defied the usurper, whose partisans, when 
they took Moscow in 1605, unfrocked him and 
bani.shed him to the Staritski monastery, where 
he died in 1607. 

After a certain Ignatius, a Greek inclined to 
Roman Catholicism (1605-06, t 1640), had occupied 
the patriarchal throne for a short time, Hermogenes 
(Germogen) became patriarch (1606-12). During 
the ‘ Troublous Times ’ he stood fast for Orthodoxy 
and was an ‘unshakable pillar’ of Church and 
State. AVhen, after the deposition of Vasili 
Ivanovich Shuyski (1606-10), a mission was sent 
to the Polish king Sigismund III. (1587-1632) to 
invite his son Wladyslaw to be tsar, Hermogenes 
insisted that in all negotiations concerning 
Wlady.slaw the envoys should lay down as an in- 
dispen.sable condition that he should adopt the 
Orthodox faith. Hermogenes also took an active 
part in raising the so-called first land-levy ( 1610-11) 
to oppose the Poles. For this some of the Moscow 
nobles, partisans of the Poles, shut him into a 
cold, damp cellar in the Chudov monastery (in the 
Mo-icow Kremlin) and he died of starvation. In 
1913, in view of his martyr-death and of the 
miraculous healings which had taken place through 
the intermediation of his prayers, Hermogenes 
was canonized by the Russian Church under the 
name of Ermogen. 
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The inviolability of Orthodoxy and the indepen- 
dence of the State were also championed by other 
representatives of the Church — metropolitans, 
bishops, and ordinary priests. The religious and 
patriotic achievements of the monasteries, especi- 
ally the Troitse-Sergieva Lavra, were also notable 
at this time. The latter was besieged for sixteen 
months from September 1608 by a Polish army of 
30,000 men. The defenders in this famous siege 
numbered in all only 2300, some of whom scarcely 
knew the use of arms. 

The first patriarch after the ‘ Troublous Times ’ 
was Philaret Nikitich (1619-33), the father of the 
newly elected tsar Michael Feodorovich (1613-45). 
It was during his tenure of the patriarchate that 
the patriarchal power attained its highest develop- 
ment. The patriarch now shared with his son the 
title of ‘Great Lord’ (Gosudar). All acts of the 
supreme power ran in the name of both ‘ Great 
Lords ’ : to both reports were addressed ; to both 
foreign ambassadors were accredited. The Church 
attainedcomplete independence inits aS'airs. Under 
Philaret the ecclesiastical courts had respect for 
no persons, however mighty. In 1625 the patri- 
arch obtained from the tsar the grant of a charter 
under which all the clergy of his diocese, the 
monasteries and churches, with their servants and 
peasants, were placed under the civil jurisdiction 
of the patriarch. At the same time the patriarch 
arrayed himself in imperial state and thereby 
added majesty to his office. Philaret also devoted 
no little attention to the organization of the 
Church. 

After Philaret the patriarchal throne was occu- 
pied by Joasaph I. (1634-40) and Joseph (1642-52). 
Under them the patriarchal power noticeably 
weakened, but under the patriarch Nicon (16.52-66) 
it shone forth once more in all its brilliance 
and dignity. Unbounded friendship united Tsar 
Alexis Mikliailovich (1645-76) and the patri.arch 
Nicon through almost all the time that the latter 
ruled the Church. Without the patriarch no 
political decision was made ; during the tsar’s 
absence from Moscow at the Polish wars ( 1654-55) 
the patriarch took personal direction of all the 
afiaiis of the State. But the high position to 
which Nicon had attained and certain peculiarities 
of his character brought about the formation of a 
strong party opposed to him, consisting of nobles 
and many others, mostly persons attached to old 
ways. The numerous mistakes in the Russian 
liturgical books and the various abuses in ritual 
had already been clearly pointed out by Maximus 
the Greek, and also by the Stoglav Council. All 
admitted the necessity for correction, and through- 
out the whole period, from the Stoglav Council to 
Nicon, there had been a series of attempts at 
emendation — with little success, inasmuch as the 
actual method of emendation had been faulty. 
The correction had been carried out according to 
old Russian texts, themselves erroneous, and 
rarely by comparison with the Greek originals. 
Under Nicon the correction of the books was 
carried out by experts working with Greek and 
Slavic MSS, and constituted an epoch in the 
history of the regulation of Church order in Russia. 
Later times had little left to do in the way of 
emending either the text of the service-books or 
the ritual ordering of the services. But this great 
historic achievement of Nicon aroused the bitter 
hatred of his contemporaries. Consequently, 
when in 1658 a difi'erence arose between Nicon and 
Tsar Alexis Mikhailovich, he left the patriarchal 
throne and retired to the Monastery of the Resur- 
rection. Meanwhile the movement against Nicon’s 
innovations spread and embraced many people in 
all ranks of society — from peasants to influential 
noblewomen. To restrain false teachers and to 


prevent the further spread of false teaching, Alexis 
Mikhailovich summoned in 1666 the so-called 
‘Great Council’ (1666-67) of Ru.ssian bishops with 
the participation of the patriarchs of Alexandria 
and Antioch. This Council began bj' considering 
the case of the patriarch Nicon, and, after examin- 
ing various charges against him, condemned him 
and deprived him of the patriarchate. Neverthe- 
less, when Nicon died in 1681, Alexis Mikhailovich 
ordered him to be buried with patriarchal rites, 
and within a year an instrument was received 
from the Eastern patriarchs freeing him from 
the Council’s condemnation and restoring him 
to the rank of patriarch. The Council went on to 
examine the corrections made in the service-books 
and ritual during Nicon’s patriarchate, entirely 
approved them, and condemned their chief oppo- 
nents, certain of whom made public repentance and 
received absolution, while the unrepentant were 
anathematized and banished to distant exile. The 
chief schismatic teachers, Avvakum, Lazar, and 
Theodore, were later, in 1681, burnt upon a pyre. 
So appeared in the Russian Church the schism of 
the Old Believers, who subsequently divided into 
two sects, the Popovtsy (with priests) and the 
Bezpopovtsy (priestless), and these again split into 
a large number of sects and schools. Taking its 
rise from adherence to the letter of the Church 
service-book and from faith in the saving power of 
the rite in itself without any understanding of its 
sense and meaning, the schism is in its essence 
faith in ritual, jealously guarding from changes 
and corrections all that is ‘ ancient ’ in the Church 
books and rites. Of the particular points upon 
which the tenets of the Old Believers differ from 
those of the Orthodox the most important are : 
(1) services must be conducted according to the old 
books published before the time of Nicon ; (2) the 
eighth article of the Creed must read : ‘ And in 
the Holy Ghost the true Lord and Giver of Life’ ; 

(3) ‘Alleluia’ must be said twice and not thrice; 

(4) Church processions must go with the sun, not 
against it ; (5) the sign of the cross must be made 
with two, not three, fingers ; (6) the only cross to 
be honoured is the eight-pointed (i.e. the Russian 
cross, in which the title and the slanting foot-rest 
have become extra cross pieces) ; (7) the name of 
Jesus Christ must be written and pronounced Isus, 
and not /(>«« ; (8) the liturgy must be celebrated 
with seven prosphorte instead of five. 

After its condemnation by the Church the 
schism at once began to be persecuted by the 
ecclesiastical and civil governments and took up a 
hostile position towards both Church and State. 
Hiding from persecution, the Old Believers filled 
all the forests of inner Russia with their secret 
cells. The spread of the sect was still further 
helped by the strict measures taken against it. 
Only in 1905 did the sectaries gain the right to 
religious freedom.* 

(6) 7'Ae metropolitan province of Kiev. — Whilst 
the province of Moscow enjoyed political indepen- 
dence, the province of Kiev was under the oppres- 
sion of a Roman Catholic power. 

The Poli.sh-Lithuanian Government found it 
inconvenient that its orthodox subjects should 
gravitate towards Moscow, which had become the 
special centre of political life in N. Russia ; and, 
even before it had become Roman Catholic, it had 
striven energetically towards an ecclesiastical 
separation from Moscow. But from the time of 
the grand prince Yagello (1377-1386-14.34), during 
which Lithuania and Poland had been united 
under a Roman Catholic Government (1386), the 
position of Orthodoxy in those parts became yet 
more disadvantageous. In spite of the fact that 
the greater part of the Lithuanian principality 
1 Cf. art. SsCTS (Russian). 
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eonsisted of lands inliabited by Orthodox Rns--ians, 
and tlintall tlie notables of the Rus-ian regions held 
to the Orthodox confession, Vafrello made several 
attempts to spread Roman Catholicism in Lithu- 
ania. These attempts completely failed, and even 
led to Lithuania’s abs(dutel3- breaking awa^- from 
Poland under a separate prince, Vitovt ( 1392-1430) ; 
nevertheless the}’ went on with more or less energy 
according to circumstances. The prudent Vitovt, 
understanding how predominantly important the 
Oithodox population was for the Lithuanian State, 
did not persecute it, but directed all his elt'orts 
towards cutting ott' the Orthodox Church in 
Lithuania from the province of Mo.scow — a project 
realized in 1459 under Yagello’s son, Kazimir 
(1440-92). The separation of S. W. Russia from 
the power of the metropolitans of Moscow was a 
definite step towards the establishment of religious 
union between the divers confessions of the 
Lithuanian population. After this separation the 
Orthodox Church in the Polisli-Lithuanian State 
found itself in a most dangerous position — isolated, 
deprived of all outside support, face to face with 
strong Catholicism. Kazimir’s successor, Ale.x- 
ander. Prince of Lithuania and king of Poland 
(1492-1506), under the inlliienee of the Catholic 
clergy, oppressed the Orthodox in every way. 
But the persecution cost Lithuania very dear. 
Many notable Orthodox families and even whole 
towns began to go over and become subject 
to Moscow. Alexander’s successor, Sigismund 
(1506-48), treated the Orthodox with more toler- 
ance. Profiting by this, the Orthodox bishops of 
Lithuania held a council at Vilna in 1509, at 
which were promulgated certain canons, intended 
to restrict arbitrary lay interference in the atlairs 
of the Church. The next king, Sigismund II. 
(1548-72), under the influence of a Protestant 
chancellor of Lithuania, Nicolas Radziwill (t 1588), 
also refrained from persecuting the Orthodox for 
their faith ; but, being in need of money, he 
plundered the Oithodox churches and imposed 
excessive taxes upon the people. Under this king 
also the first forerunners of new misfortunes for 
the Orthodox Church appeared — the Union of 
Lublin (1569), which joined the two States of 
Lithuania and Poland, the coming of the Jesuits, 
and, soon after, the ecclesiastical Union of Brest 
(1596). 

In spite of the wiles of the Jesuits and the 
pressure of the Roman Catholic Government, the 
Orthodox Church in its own districts of Poland and 
Lithuania held fast to its creed. In the struggle 
with its foes it was actively supported by the 
Eastern patriarchs, by the best representatives of 
Russian society of the time, and by the Orthodox 
Church brotherhoods. The patriarchs, either in 
person or through their exarchs, righted abuses in 
the Church, appointed metropolitans and bishops, 
and blessed and encouraged the champions of 
Orthodoxy. The best representatives of Russian 
society, such as Princes .Andrew Kurbski (t 1583) 
and Constantine Ostrozhski (t 1608), and the 
Orthodox brotherhoods, especially those of Lem- 
berg and Vilna, took part in electing the clergy, 
looked after Church courts and government, helped 
the clergy to root out disorders in the Church, 
defended its interests with the Government, set 
up schools, printing-presses, and almshouses, and 
collected funds for the m.aintenance of the churches 
and clergy. Unfortunately these activities, ad- 
vantageous though they were to the Church, found 
no favour with certain of the Orthodox bishops, as 
they encroached upon their independence. Hence 
ensued frequent colli-sions between the bishops and 
the representative laymen, and these the Je.suits 
were quick to use for their own ends. At their 
instigation in 1591 certain of the south-western 


bishops secretly laid a petition before King Sigis- 
niund III., asking that the South-Western Church 
should become subject to the papal see as a Uniate 
Church. Next, in 1595, Bishops Cyril Terlecki 
(t 1607) and Hypatius Pociej (t 1613) set out for 
Rome, where Pope Clement VIII. (1592-1605) met 
them with great joy, and with solemn ceremony 
declared the Union of the South-Western Russian 
Church with the Roman Church. In 1596 there 
was held at Brest-Litovsk a council of local bishops 
to which the patriarch of Constantinople sent 
e.xarchs, Nieephorus (t 1596) and then Cyril 
Lucaris, afterwards patriarch (1612-38, with in- 
terruptions). The purpose was to promulgate the 
completion of the Union, but strong opposition to 
it arose among the Orthodox. From the very 
beginning the council was divided. The Orthodox, 
as they had no church at their command, met in a 
private house. They excommunicated both the 
metropolitan Michael Rahoza (t 1599) and the 
bishops who had joined the Union. The Uniates 
answered in like manner, and afterwards executed 
a deed of submission to Rome. So the Union was 
introduced into S.W. Russia. The bishops who 
had remained faithful to Orthodoxy were deprived 
of their see.s ; the priests were driven out of their 
parishes ; the brotherhoods were declared assemblies 
of insurgents ; townsmen were restricted in the 
exercise of trade and handicraft ; peasants were 
oppressed with services to their lords and other 
dues; the churches were leased to Jews. The 
efleet of these restrictions was to lessen the number 
of Orthodox bishops, and the Orthodox were com- 
pelled willy-nilly to have recourse to Uniate priests 
for the performance of occasional offices. But the 
Uniates themselves were in no better case. They 
were looked down upon by both Roman Catholics 
and Orthodox. So matters stood under Sigismund 
III. His successor, Wladyslaw IV. (1632-48), though 
well disposed to the Orthodox, could not help them, 
as he had not the power to make headway against 
the turbulence of the nobles and the fanaticism of 
the Roman Catholic clergy. 

When it became clear that the State of Poland 
and Lithuania either would not or could not satisfy 
the just aspirations of its Orthodox populations, 
the defence of their interests was taken up by the 
Cossacks of that region. One after another came 
Cossack insurrections. These were unsuccessful 
and merely served as new excuses for persecuting 
the Orthodox ; but their failure made the champions 
of Orthodoxy turn to Moscow for defence. In 1654 
Little Russia, under the hetman Bohdan Khmel- 
nitsky (t 1651), joined the Muscovite power. In 
1657 the patriarch Joachim (t 1690) appointed 
Prince Gideon Chetvertinsky (t 1690) metropolitan 
of Kiev, and in 1687 the patriarch of Constantinople, 
in con j unction with the other patriarchs, recognized 
the metropolitan of Kiev as under the patriarch of 
Moscow. From that time the metropolitans of 
Kiev became dependent on the All-Russian patri- 
arch, and accordingly the W. Russian Church, torn 
away by Vitovt from alliance with Moscow, was 
once more united to the All-Ru.ssian Church. But 
the position of the Orthodox who were left in the 
districts of Poland-Lithuania was, as before, ex- 
ceedingly wretched. Suffering under the yoke of 
Roman Catholicism, they tended to join either the 
Uniate.s or the Roman Catholics, and it was only 
later, when Russian influence was firmly established 
in those parts, that they began to return to the 
bo.som of the Oithodox Church. 

Among the men who were most active in pro- 
moting Orthodoxy and religious instruction in the 
S.W. province mention should be made of the 
metropolitan Peter Mohila (1633-46), who rendeicd 
great services to the Orthodox Church. He cham- 
pioned both Orthodox persons and the rights of 
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Church institutions many times before tlie Polisli- 
Litliuanian Government : he lalioured for tlie re- 
storation of monuments of ecclesiastical antiquity, 
richly adorned the Pechera Lavra, and restored i 
from almost complete ruin the cathedral of St. 1 
Sophia at Kiev and other churches recovered from 
the hands of the Uniates. He also wrote and 
published works in defence of Orthodoxy, corrected 
the service-books, and laboured to spread education : 
in the Orthodox Church. His most important 
educational work was his remodelling of the Clerical 
Academy at Kiev (on the model of a Jesuit college) 
and his improvement of the instruction given in it. 
From that time dates a special theological tendency 
in the Kiev Academy, the mark of which was the 
influence of Roman Catholicism and the Scholastic 
philosophy. 

4 . From the foundation of the Holy Synod to 
the present time ( 1721 - 1917 ). — Among the most 
important reforms due to Peter the Great ( lli8‘2- 
1725 ), the transformer of Ru.ssia, is the change in 
the supreme administration of the Church. In his ' 
task of organizing the life of the State and the i 
community upon new princijiles, Peter the Great ■ 
made straight for his aim without letting anything ■ 
stand in his way. The administrative organiza- I 
tion of ecclesiastical life, as it had existed op to 
his time, he regarded as producing conditions un- 
favourable to his transformations. On the one 
hand, he recognized that the Church and its clergy 
had a great influence on every part of the people’s 
life ; on the other hand, he saw that among the 
clergy his reforms met with little sympathy. 
Starting from these premisses, he came to the con- 
clusion that, to secure success, he must change the 
form of the supreme administration of the Church 
and for the rule of one man substitute that of a 
‘ college,’ or board. Accordingly, when in 1700 
the patriarch Adrian (1690-1700) died, Peter re- 
frained from nominating a successor to him and 
assigned his duties to the metropolitan of Ryazan, 
Stephen Yavorski (t 1722), with the title of locum 
tenens of the patriarchal see. This manner of 
administering the Church continued until 1721, 
when the ecclesiastical administration came up for 
reform. In 1718 Peter the Great had promulgated 
an edict for the foundation of a ‘ clerical (spiritual) 
college,’ and entrusted to Theophan Prokopovich, 
bishop of Pskov (t 1736), the work of drawing up 
a scheme for its governance, the so-called Clerical 
Regulations (DukhCvny Regldment). In 1720 the 
Regtdations were ready, and in 1721 the Clerical 
College itself was solemnly opened under the name 
of the ‘ Most Holy Governing Synod.’ In 1723 the 
Eastern patriarchs sent a deed of contirm.ation to 
the synod, and in it they named it their ‘ Brother 
in Christ’ and allowed it the rights and authority 
of a patriarch. 

By the Clerical Regulations the synod took its 
place in the general system of higher administra- 
tion ; its members took an oath of allegiance to 
the emperor and bound themselves to observe all 
the interests of the State. The synod was at first 
composed as follows ; Stephen Yavorski ; two vice- 
presidents, Theodosius Yanovski (archbishop of 
Novgorod, deprived of his .see in 1725) and Theophan 
Prokopovich ; four councillors : and four assessors. 
Besides the representatives of the superior clergy 
there were representatives of the monasteries and 
of the secular clergy. In its rights it was held 
equal to the senate and in the same manner was 
directly subject to the emperor, represented in the 
synod by the chief procurator (Ober-Procnror), a 
layman, who watched the progre.ss of business, 
and held up unsatisfactory decisions, rejMirting 
upon them to the emperor. The synod was given 
the right to promulgate new laws touching the 
Orthodox Church and its members. It was also 


its duty to see to the purity of the faith and the 
due celebration of public worship, to root out 
superstition, heresies, and schisms, to test reports 
as to saints (whom it was proposed to canonize), to 
certify miraculous ikons and relics, to examine 
books on leligious subjects, to survey the building 
of churches and monasteries, and to care for the 
religious education of the people and the material 
support of the churches. The composition of the 
synod, its rights and duties, as laid down in the 
Clerical Regulations, have remained in the main 
unchanged up to the time of writing. 

After the reign of Peter the position of the 
Russian Church throughout the 18th cent, was 
very difficult, especially during the reign of the 
empress Anna Ioannovna (1730-41), wljen great 
inffuence over Russia was gained by the Germans. 
Under Catherine ii. (1762-96) a secularization of 
Church property took place ( 1764). It was opposed 
by Arsenius Matseevich, metropolitan of Rostov, 
who died in the fortress of Revel (1772). At the 
beginning of the 19th cent., under .\lexander I. 
(1801-25), a my.stic movement spread in Russia 
and was supported by the procurator of the Holy 
Synod, Prince Golitsyn (+ 1843). Under the influ- 
ence ot this movement the Russian Bible Society 
was founded in 1812. But by the end of Alex- 
ander’s reign the mystic tendency gave place to a 
reaction. 

The most important facts of the synod period in 
the history of the Ru.ssian Cliurch have been the 
establishment ot clerical and parish schools, the 
foundation of missions and of the Edinoverie (‘ One 
Faith,’ a compromise to bring back the Old 
Believers), the reconciliation of the Uniates, the 
restoration of the activity of Church brotherhoods, 
and the foundation of church and palish warden- 
ships (popechitelstvn). The necessity of educating 
the clergy became evident from the time of Peter 
the Great’s leforms. In his need of enlightened 
bishops Peter first of all directed his attention to 
the Moscow Academy, which had formerly been 
the only source of clerical education for the north 
of Russia, and reorganized it after the pattern of 
the Kiev Academy, giving it a Latin instead of its 
former Gneco-Slavic tendency. He also improved 
the financial position of the Kiev Academy. Next 
he required the bishops to establish, in connexion 
with their sees, clerical schools with primary and 
secondary courses, also organized with a Latin 
tendency. On these lines clerical schools were 
established all through the 18th cent., and organized 
after the pattern of the S. Russian schools ; and, 
in spite of lack of funds, they increased in number 
At the end of the century there were in Russia 
three clerical academies (Kiev, Moscow, and Petro- 
grad), 36 seminaries, and 115 clerical schools. 
From these there went forth a succession of 
remarkable bishops, ecclesiastics, and writers In 
1808 at the command of Alexander I. the clerical 
educational institutions were recast and divided 
into four grades: ( 1 ) academies for higher educa- 
tion ; ( 2 ) seminaries (one in each diocese) for 
secondary education ; ^3) district schools : and (4) 
parish schools for primary education, opened in 
towns and villages. In 1814 new regulations for 
the clerical schools were promulgated, according to 
which they were organized as schools for the clerical 
caste, with courses of general and of specialized 
instruction. In 1867-69 and in 1884 the regulations 
underwent certain changes dictated by experience: 
these were directed towards improving the material 
position and regularizing the organization of the 
schools. At present these institutions are governed 
by the educational committee of the Holy Synod, 
established in 1867. Since 1843 schools have been 
opened for girls of the clerical caste. In 1884 a 
scheme for church schools in parishes was started. 
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for the education of the people in the Orthodox 
faith. These aie divided into primary schools (for 
reading and writing, one-class and two-class schools, 
and Sunday schools), which give elementary in- 
struction, and teachers’ schools (secondary and 
training schools), which train teachers for the 
primary schools. These are all governed by the 
.-'cliool council of the Holy Synod, established in 
18So. 

Until the 18th cent, the missionary activity of 
the Church corresponded closely with the e.\ijansion 
of the State. Its central and northern provinces 
had been illumined by the light of Christ’s faith in 
the first centuries after the formation of the State ; 
into its distant provinces — into the regions of the 
Caucasus and Siberia — Christianity penetrated 
later. Before the time of Peter the Great mission- 
ary activity lacked adequate financial support and 
had no legular organization. Consequently it 
could not have any very great success. On the 
non-Rus.sian fringes of the Russian State the 
number of Christians was insignificant compared 
with that of the Muhammadans and pagans. But 
since Peter’s time the spread of the gospel among 
the tribes has been more rapid. Peter himself, 
though he believed in toleration, supplied funds 
for the support of missionaries and enconr.aged 
converts by various civil privileges. Mis.sionary 
work was promoted by the empresses Elisabeth 
(1741-61) and Catherine II., and by the succeeding 
eraperor.s. The work of spreading Christianity 
among the non-Russian tribes was specially ad- 
vanced in the 18th cent, by Tychon, metropolitan 
of Kazan (+ 1724), Philotheus Leshchinski, metro- 
politan of ’Tobolsk (t 1727), St. Innocent, bishop of 
Irkutsk (t 1731), and in the 19th cent, by Macarius 
Glukharev (t 1847) and Innocent Veniaminov 
(t 1879). Since 1870 this work has been the care of 
the Orthodox IMis.sionarj' Society, which manages 
nine Siberian missions. In 1913 was founded a 
mission council of the Holy Synod, to act as the 
central authority for the missionary activity of 
the Church. 'I'he Clerical Academy at Kazan 
opened a separate department in 1854 for the 
special preparation of niissionai ies. Prom Siberia 
the preaching of the gospel made its way to China 
and Japan. In Japan the work of the mission 
was established on firm foundations by the labours 
of Nicolas, the remarkable archbishop of Japan 
(t 1912). I’here is also an Orthodox Russian mission 
in X. America. 

The Edinoverie (‘ One Faith ’) was established in 
the Church in order to combat the schism. It first 
began in 1783, when certain schismatics living 
about Starodub in the government of Chernigov 
sent a petition to the synod exiiressing their readi- 
ness to join the Orthodox Russian Church on the 
following conditions : (1) that the synod should 
raise the curse laid by the ‘ ( Ireat Synod ’ of Moscow 
(1667) upon the use of two fingers in the sign of 
the cross and upon the other schismatic customs ; 

(2) that the synod should give them a bishop who 
should consecrate priests after the ancient rite ; 

(3) that both this bishop and the priests should 
celebrate the services according to the old books ; 

(4) that the S3'nod should grant them some holy oil 
(myro) ; (5) that they should not be forced to 
shave their beards or wear European clothes. The 
desires expressed by the schismatics were recog- 
nized by the synod as perniGsible, excejit the as- 
signing to them of a special bishop. In 1800 the 
schismatics who entered into communion with the 
Orthodox Church on the above condition.s received 
the name of Edinovertsy. 

The reconciliation of the Uniates to the Orthodox 
Church began in the latter part of the ISth cent, 
and was completed only at the end of the I9th. 
After the establishment of the Union .at the 


Council of Bre.st-Litov'.k (1596) the position of 
Orthodoxy in the west of Russia had become very 
difficult, and in course of time the Orthodox 
Russians weie forced to join the Uniates and the 
Uniates to approximate more and more to the 
Roman Catholics. By the middle of the 18th 
cent, of the four Orthodo.x Russian dioceses in W. 
Russia only one — that of Mohilev, or White Russia 
— was left. During this period of stress the Ortho- 
dox Russians of the south-west found an active de- 
fender in George Konisski (t 1795), bishop of White 
Russia, who impelled the empress Catherine ll. to 
come forward as the protector of the Orthodox 
population of Poland, among whom a movement 
against the Union arose. Many of the Uniates 
returned to the bosom of the Orthodox Church. 
M’hen the three partitions of Poland bad succes- 
sively taken place (1772, 1793, 1795), about tivo 
million Uniates, freed from Polish rule, returned 
to Orthodoxy (1794-96) and made up what is now 
the diocese of Minsk. A second mass movement 
of W. Russian Uniates joining the Orthodox 
Church took place in 1839 ; from that time the 
only Uniates left were in the Lublin and Siedlce 
government-s of Poland ; in 1875 these finally came 
over to Orthodoxy. 

The Orthodox Church brotherhoods, which ex- 
isted in ancient Russia, and afterwards, in the 15th 
and 16th centuries, were so specially important in 
S.W. Russia, had in the 18th cent, fallen into 
utter decay, and this continued till the middle of 
the 19th century. Only in 1864, when ‘funda- 
mental rules for the establishment of Orthodox 
Church brotherhoods’ were laid down, did they 
begin to be restored and to spread throughout 
Russia. At the present time they exist in almost 
all dioceses. In the same j'ear, in order to improve 
the organization of Church life in each parish, 
a new institution was established, that of church 
and parish wardenshipslpojosc'/afefsfua), which now 
exi.st in coiiiiexion with most churches. 

In the last two centuries, as in earlier times, the 
Russi.an Church has produced a line of witnesses 
to faith and piety, who have been numbered in the 
canon of the holy saints of God. Such are St. 
Theodosius, archbishop of Chernigov {+ 1696) ; 
Pitiiim, bishop of Tambov (t 1698); Mitrophan, 
bishop of Voronezh (t 1703); Demetrius, metro- 
politan of Rostov (t 17U9) ; Ioann Maximovich, 
metropolitan of Tobolsk (tl715) ; Innocent, bis'nop 
of Irkutsk (t 1731); loasaph, bishop of Belgorod 
(t 1754) ; Tychon, bishop of Voronezh (t 1783) ; 
Seraphim of S.arov (t 1833). In the spheres of 
ecclesiastical activity and religious education 
during the 18th and 19th centuries distinguished 
names are: Stephen Yavoi'ski, metropolitan of 
Ryazan (t 1722), the first president of the Holy 
Synod; Theophan. Prokopovich, archbishop of 
Novgorod (t 1736) ; Platon Levshin, metropolitan of 
Moscow (t 1812) ; Eugene Bolkhovitinov, metro- 
politan of Kiev (t 1837) ; Innocent, archbishop of 
Kherson (+ 1867) ; Philaret Guiiiilevski, archbishop 
of Chernigov (t 1866) ; Philaret Drosdov, metro- 
politan of Moscow (t 1867) : Macarius Bulgakov, 
metropolitan of Moscow (t 1882) ; Silvester, bishop 
of Kanev (1908). In religious education a high 
place belong.s to B. Bolotov (t 1900), V. Klyu- 
chevski (t 1911), E. Golubinski (t 1912), N. Glubo- 
kovski. and others. The political reforms w'hich 
took place in the Russian Empire in 1905 had also 
their etlect upon Church life. The interests of the 
Orthodox Church were most nearly affected by 
the decree of religious tolerance issued in that 
year. By it subjects of the Russian Empire were 
granted the right freely to go over from Orthodoxy 
to other confe.ssions. As a result, under the influ- 
enceof Roman Catholic and Protestant propaganda, 
especially in the w estern provinces, there fell 
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away from the Orthodox Cliurch several hundred 
thousand members. At the same time the unestion 
arose of the necessity of reforming the organiza- 
tion of tlie Russian Church and of summoning a 
council of the whole Church with that purpose. 
In order to do the preliminary work, a special ‘ pre- 
conciliary department ’ (Prisutstvie) was appointed, 
afterwards changed into a ‘ preeonciliary consulta- 
tion ’ {Soves/ichdnie], and is still continuing its 
labours. In connexion with this consultation there 
must be mentioned as a reform in the Church a 
command given by the emperor Nicolas ll. in 1916 
to the eflect that, when the procurator of the 
synod reports to the emperor on affairs touching 
the internal organization of Church life and the 
essence of Church government, the reports should 
be made in the presence of the senior member of 
the Holy Synod in order that each point should be 
duly considered from the point of view of canon law. 

[It is too soon (Deo. 1917) to see what will be the 
effect of the Russian revolution upon the Church. 
There is little doubt that its special privileges will 
be taken away, and it will be disestablished. Also 
the Church and monastery lands will be taken 
by the State and granted to peasants ; it is, how- 
ever, intended that compensation be paid. 

A council of the whole Church held in Moscow 
began on 3rd Sept. 1917. Elections had been held 
in June and July. All adults over 25 years of age 
took part in these : each parish elected one priest 
and four laymen to the deanery synod ; each 
deanery sent two priests and three laymen to the 
diocesan convocation ; each diocese sent ttvo priests 
and three laymen to the council, making 320 in all. 
Metropolitans and bishops (64) sat ea: officio. There 
were also nine representatives of the autocephalous 
churches of Japan, America, and Georiria (though 
the last is said to have thrown off its dependence 
on the Russian Church and refused obedience to 
the Russian e.xarch), sixteen from monasteries 
and academic bodies, ten from the Duma. The 
office of the procurator of the Holy Synod was 
abolished, but the synod was to be retained until 
the meeting of the Constituent Assembly of the 
Russian State. On 1st Nov. the council voted 
the revival of the patriarchate, and Tychon was 
elected. (See H. J. Fynes-Clinton, Eng. Ch. Rev. 
ix. [1918163.) E. H. Minns.] 

II. Statistics. — At the present time the 
Orthodox Russian Church reckons its members at 
100,000,000 (98,534,800, according to the procur- 
ator’s report for 1913), and in 1914 there were 
converted to Orthodoxy 18,966 persons, whilst 
there fell away from Orthodoxy 10,638. 

At the head of the Church stands the Most Holy 
Governing Synod, whose numbers vary from time 
to time between eight and ten metropolitans, arch- 
bishops, bishops, and proto-presbyters. The Church 
is divided into 64 dioceses, governed by bishops 
with the help of clerical consistories. The boun- 
daries of the dioceses mostly coincide with those 
of the governments or provinces. Besides these 
there are four mission-dioceses outside the empire 
— Aleutian Islands, Japan, Peking', and Urumia. 
Of the diocesans three bear the title of metropolitan 
('Petrograd, Moscow, and Kiev), one that of ex- 
arch (Georgia), the rest that of archbishop and 
bishop ; the liolders of the last two titles are not 
constant in number. A special point in the organi- 
zation of the Georgian exarchate is the fact that 
to the exarch are subordinated three diocesan 
bishops, so that he really has the position of a 
metropolitan in the Russian Church. In the more 
extensive dioceses there are suffragan bishops 
{vicarii). In 1915 the Russian Church had 3 
metropolitans, 26 archbisliops, 40 diocesan bishops, 
80 suffragans, and 20 retired bishops. 


In 1914 there were 54,174 churches (besides 
military chapels) ; of these 40,746 were parish 
churches ; in addition there were 25,593 chapels 
and oratories. Parishes to the number of 19,718 
had wardenships (pupechitelstva), with a total 
budget of 4,894,458 rubles (£500,000). In the 
different dioceses there were 711 brotherhoods. 
The churches possessed 110,307,793 rubles of 
capital ; the expenditure on various needs of the 
Church was 40,438,134 rubles ; contributions made 
to the Church for charitable and educational objects 
amounted to 261,209 rubles. 

The secular clergy numbered 3246 arch-priests 
{protoierii), 47,859 prie.-.ts, 15,035 deacons, and 
46,489 psalm-singers. The stall's of the churches 
possessed a capital of 63,158,366 rubles. The 
clergy held 2,075,098 desyatins (5,400,000 acres) of 
land, with a rental of 13,000,000 rubles. The funds 
for supporting the clergy consist of fees, rent of 
glebe, interest on invested capital, and an annual 
grant from the State amounting to 54,000,000 
rubles, made to about 30,000 parishes to the extent 
of between 100 and 300 rubles to each. 

There were 550 men’s monasteries and 475 
women’s, containing 11,845 monks, 9485 servitors, 
17,289 nuns, and 56,016 serving sisters. Institu- 
tions for clerical education were : for males, 4 
academies with 995 students ; 57 seminaries with 
22,734 students ; 185 schools with 29,419 scholars ; 
for females, 11 schools of the clerical office with 
2177 girls, and 72 diocesan schools with 28,671. 
There were Church parish schools, 37,328 elemen- 
tary with 2,079,891 scholars, and 418 teachers’ 
training schools with 23,720 students. 

The clerical academies publish learned theo- 
logical monthlies; Khristidnskoe Chtinie (‘Chris- 
tian Reading’) at Petrograd since 1821; Pravo- 
slAvny Sohesednik (‘Orthodox Conversation’) at 
Kazan since 1855 ; Trudy Kievskuy Dukhdvnoy 
Akadimii (‘Transactions of the Kiev Clerical 
Academy’) since 1860; Bogosldvski Vcstnik 
(‘ Messenger of Theology ’) at the Moscow Academy 
in the Sergius Lavra since 1892. The follow ing 
reviews should also be noted : Duskepoleznoe Chtinie 
(‘Edifying Reading’), Moscow, 1860 ff. ; Strdnnik 
(‘The Wanderer’), Petrograd, 186011'.; Vera i 
Rdzum (‘Faith and Reason’), Kharkov, 1884 tf. ; 
Rdsski Paldninik (‘Russian Pilgrim’), Petrograd, 
1887 ff. The Holy Synod publishes the weekly 
Tserkdvnyya Kerfo»ios<i (‘ Church News’), 188811'., 
and a daily PrikhOdski (‘ Parish Leaflet ’), 

1914 ff. These have an official character, as have 
the various Vedomosti (‘Diocesan 

News ’), published in almost all the dioceses. 

LiTgRiTDRB. — A. Works !.v RassrAX. — i. History. — (1) 
General. — E. Golubinski, Hist, of the Russian Church. 
Moscow, 1900-04, i. 1, 2, li. 1, wilh book of plates ; Macarius, 
metropolitan of Moscow, Ilist. of the Russian Church. 12 vols., 
Petroi^rad, 1883-1910 ; Philaret, archbishop of Chernigov, 
Ilist. of the Russian Church, do. 1894, period 1-5, Germ. tr. 

H. Hlumentllal, 2 pts., [''r.uikfort, 1872 ; A. Dobroklonskt, 
Glade to the Hist, of the Russian Church^. Ryazan and Moscow, 
188*1-93, pts. 1-4; P. Mahtski, Guide to the Hist, of the 
Russian Church^, Petrograd, 1898-1902, pts. 1-3 ; N. Znamen- 
ski, Rchool Guide to the Hist, of the Hu.-,stan Church^, do. 1904 ; 

I. Chistovich, ifketch of the Hist, of the Russian Church. 
do. 1SS2-84, pts. 1-2 ; hlost Humble Reports [Otchetp] of the 
Procurator of the Holy Synod for the Years 1836-1911*. do, 
IS37-1916 ; see, too, S. M. Solov’ev, Hist, of Russia from the 
Earliest Times. 5 vols., Petro;frad [1880]. 

(;1) Special departments and biographies . — Macarius, metro- 
politan of Moscow, Hist, at Christianity in Russia before Prince 
Vlailiinir IsapostolosZ. Petrograd, 1868 ; V. Parkhomenko, The 
Beginning of Christianity in Russia. Polt.r\a, 1913; E. 
Anichkov, Paganism in .Ancient Russia, Petrograd, 1914* 
V. Zavitnevich, Sf. Vladimir as a Statesman, Kiev, ISSS* 
V. Kalinnikov, Metropolitans and Bishops under St. Vtadi 
viir, do. 1S88 ; V, Rybinski, The Metropolitical See of Kiee 
fiomthc Middle of the loth to the End of the 16th Century, do. 
'lS91 ; D, Sokolov, Hist, of the Division of the .Metropolitical 
Procinee of Bussia, PeLrovrad, 1900 ; A. Yarushevich, A 
Champion of Orthodory, Prince K. .V OstrozhsKi {l’.’tl-1510\ 
and Urtbodoz Russians u,i ler hithnania in his Time, Smolensk, 
18'i7 ; V. Ikonnikov, Maitoiiis the Greek and his Time-, Kiev, 
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1915 ; T. Ivanov, The Church in the Tro%jhlou» Times of 
Russia, Ekaterinoslav, 1906; P. Nevski, Ecclesiastieo-Politxcal 
Characters of the T roublous Times in the 17th Century, Ser^ev 
Poisad, 1913; S Golubev, Peter MohUa, Metropolitan of Kiev, 
and his Felloiv-labourers, 2 vols., Kiev, 1883-9S ; T. Titov, The 
Russian Orthodox Church m the Polish- Lithuanian State in 
the 17th-lSth Centuries {lS^U-1797), 2 vols., do. 1905 ; I. Maly- 
shevski, W. Russia in its Struogle for Faith and Nationality, 
Petrograd, 1897, pts. 1, 2; N. Kapterev, The Patriarch Nicon 
and the Tsar Alexis Mikhailovich, 2 vols., Sergiev Posad, 1909-12, 
The Patriarch Nicon and his Opponents in the Matter of emend- 
ing the Church Rites'^, do. 1913, pt. 1, ‘ The Time ot Patriarch 
Joseph ’ ; P. Smirnov, Joachim, Patriarch of Moscow, Moscow, 
1881; G. Skvortsov, The Patriarch Adrian: his Life and 
Labours in connexion unth the Condition of the Russian 
Church, 1600-1700, Kazan, 1913; T. Chetyrkin, Lives of the 
mn.st Holy Patriarchs of Moscow and All-Russia (1589-1700), 
Petrograd. 1893 ; N. Pisarev, The Manner of Life of the 
Russian Patriarchs, Kazan, 1904 ; I. Shlyapkin, St. Dimitrius 
of Rostui and his Times, 1651-1709, Petrograd, 1891 ; T. Barsov, 
The Holy Synod in its Past, do. 1896 ; S. Runkevich, Hist, 
of the Russian Church under the Government of the Holy 
Synod, do. 1900, i. ‘ The Foundation and Original Organization 
of the Holy Governing Synod, 1721-1725’; I. Chistovich, 
Theophan Prokopdvich and his Times, do. 1867 ; P. Verkhovski, 
Sketches of the Hist, of the Russian Church in the 18th-19th 
Centuries, Warsaw, 1912, pt. i. ; T. Blagovidov, The Procura- 
tors of the Holy Synod in the ISth and jirst Half of the 19th 
Century-, Kazan, iooo; A. Lopukhin, Hist, of the Christian 
Church m the lOth Century, Petrograd, 190S, ii. ‘The Orthodox 
East ’ ; S. Runkevich, The Russian Church in the 10th Century, 
do. 1901. 

(3) The Councils. — I. Malyshevski, The Church Councils at 
Kiev, Kiev, 1S84, The Church Councils held in Russia fiom the 
Introduction of Christianity to the Reian of Ivan the Terrible, 
Petrograd, 1907; V. Bochkarev, The Stoglav and the Hist, of 
the Council of 1551, Yukhnov, 1906; P. Sharov, The Great 
Moscow Council of l66^-16o7, Kiev, 1895; G Vorob’ev, The 
Moscow Councilof 1681-168^, Petrograd. l&So ; N. Vinogradski, 
The Church Council at SIoscow in 1683, Smolensk, 1899 ; A. 
Pokrovski, The Councils of S.W. Russia, lHh-17th Centuries, 
Sergiev Posad, 1900. 

(4) The dioceses.— 1. Pokrovski, The Russian Dioceses in the 
15th-19th Centuries: their Establishment, Area and Limits, 

2 vols., Kazan, 1897-1907 ; further details in K. Zdravomyslov, 
Information asto the Consistorial Archives and the Institutions 
for Ecclesiastical Archaeology in the Dioceses, Petrograd, 1908. 

(5) Ritual.— 'P. Odintsov, The Order of Public and Private 
Divine Service in Ancient Russia to the I6th Century, Petro* 
grad. 1S81 ; A. Dmitrievski, Divine Service in the Russian 
Church in the 16th Century, Kazan, IS84, pt. i. ; V. Prilutski, 
Private Divine Service in the Russian Church in the 16th and 
first Half of 17th Century, Kiev, 1912 ; K. Nikol’ski, Services 
of the Russian Church which were in the early printed Service 
Books, Petrograd, 1885, A Handbook for learning the Order of 
Divine Service in the Orthodox Church', do. 1907. 

(6) Hagiography. — E. Golubinski, Hist, of the Canonization 
of Saints in the Russian Church, Moscow, 1903 ; V. VasU'ev, 
Hist, of the Canonization of the Russian Saints, do. lo93; 
Archimandrite Leonid, Holy Russia, or an Account of all the 
Saints and Champions of Piety in Russia (up to the ISth Cent.), 
Petrograd, 1891 ; N. Barsukov, Sources of Russian Hagio- 
graphy, do. 1882 ; M. Tolstoy, The Rook entitled a Descrip- 
tion of the Saints of Russia, Moscow, 1888. 

(7) Monasteries and monasticism.—'L. Denisov, The Ortho- 
dox Monasteries of the Russian Empire, Moscow, 1908 ; 
V. Zverinski, Material for an Historico-topographical Investi- 
gation into the Orthodox Monasteries of the Russian Empire, 
Petrograd, 1890-97, i.-iii. ; P. Lebcdintsev, The Pechira 
Monastery at Kiev^, Kiev, 1894; E. Golubinski, Sergius of 
Rddonezh and the Trinity Lavra he created, Moscow, 1909 ; 
S. Runkevich, The Lavra of St. Alexander Nerski (at Petro- 
grad), 1713-1913, Petrograd, 1913; A. Khoynatski, The Lavra 
of the Assumption at Pochdev, Pochdev, 1897 ; P, Kazanski, 
Hist, of Orthodox Rnsrian Monasticism from the Foundation 
of the Pechora House ... to the Foundation of the Trinity 
Lavra, Moscow, IsSS. 

(8) Church architecture . — A. S. Uvarov, The Architecture of 

the first Wooden Churches in Russia, Moscow, 1876 ; A. Pavlinov, 
Hist, of Rns'>ian Architecture, do. 1894; N. P. Kondakov 
and I. I. Tolstoy, Russian Antiguities in Monuments of Art, 
6 pts., Petrograd, 1888-99, esp. pts. iv.-vi. ; E. Golubinski, 
Archffiological Plates to i. 2 of his Hist, of the Russian Church, 
Moscow, 1904 ; all important changes in Russian churches are 
Ml ■ ■ . ‘m’ '^■■ nmission in Petrograd and 

j.-. ■ I .■ i“ : '‘Bulletin ’). 

/; . •' Orthodox Church Brother- 

hoods in S.W. Russia in the 16th and 17th Centuries, Petro- 
grad, 1857; M. Kramarenko, The W. Russian Church 
Brotherhoods, Kiev, 1913 ; A. Papkov, Church Brotherhoods : 
A Sketch of their Position at the Beginning of 1S93, Petrograd, 
1893 ; Brotherhoods : A Sketch of the Hist, of the W, Russian 
Orthodox Brotherhoods, Sergieva Lavra, 1900. 

(10) Religious and clerical education.— K.. Kharlaoipovich, 
The W. Russian Orthodox Schools of the 16th and early 17th 
Cent., and their Relations with the Non-Orthodox, Kazan, 1898 ; 
A. Arkhangcl’ski, Religious Education and Reli'jiou.s Litera- 
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RYNSBURGERS (or COLLEGIANTS).— 
Rynsbiirg, a hamlet on the Old Rhine, six miles 
below Leyden, became in 1619 the meeting-place 
of a group of laymen who separated from the 
Dutch Reformed Church after the Synod of Dort. 
Similar societies for Bible study were soon formed 
in many towns of Holland and Germany, and 
became known generally as Collegia. The Col- 
legiants diminished in numbers in the 18th 
cent., and the Revolution gave them the death- 
blow. 

I. Origin.— The movement was essentially an 
assertion of the priesthood of all believers, taking 
shape positively in combined and systematic 
searching of the Scriptures, and negatively in a 
reinitiation of all ecclesiastical office. It was 
doubly due to Dirk Volkertszoon Coornhert (1522- 
90), a notary of Haarlem, who won distinction as 
engraver, poet, statesman, philosopher, and trans- 
lator. He was a careful Bible student, and de- 
clined to bow to the judgment of clerical theo- 
logians. In particular he criticized the famous 
Heidelberg Catechism with its views of predestina- 
tion. A young minister of Amsterdam, Jacobus 
Arminius, nas a-sked to convince him of his 
errors, but Cuorniiert won him over, and tims 
initiated a general leavening of the ministry 
through the work of Arminius at Leyden, which 
culminated in the disruption of 1619.^ 

Coornhert had also inherited a love of the 
vernacular Bible, which hail been felt two centuries 
earlier by Gerard Groot of Deventer. The Brethren 
of the Coiniiion Life were not only opposed 

to eccle''ia>tici&m and mendicancy ; they devoted 
themselves to charity, and to education on tlie 
ba'=!is of the Dutch Bible. A boarder in one of 
their houses, l-’ra'-miis, when issuing a fresh Latin 
version of the N 1'. expressed in its preface a Iiope 
that others would do for their own people what be 
wa^ thus doing for the literary world. Tlie hope 
had hardly been fulfilled in Holland, and only poor 
versions were available, ba^ed on the Vulgate or 
Luther. Coornheit therefore began a new trans- 
lation into living, unconventional language ; and, 
as lie is acknowledged to have lifted a mere dialect 
to the level of a literary tongue, creating imulern 
Dutch, he would probably have been the Tyndale 
of his country, had he lived. He also sketched 
out a plan of Bible study by groups of people, not 
1 See vol. i. p. 808. 


dependent on a set sermon, and thus he laid a 
second train. 

The match w’as put to both by the Synod of 
Dort, which not only ignored the Remonstrance 
against persecution, but started the local synods 
on inquiries into the doctrines held by pastors and 
professors, demanding subscription to the Five 
Points of Calvinism in dispute.^ The alternative 
was silence, deposition, and, before long, banish- 
ment. The ejected ministers were no more 
inclined to acquiesce than the priests ejected 
by Elizabeth, but, until they drew together at 
Antwerp and systematically mapped out the field 
for a new organization, their lay sympathizers 
were thrown on their own resources. Conventicles 
arose again as in the days of Alva, and it was 
from one of these that the Ilynsburg congregation 
originated. 

In this village lived four brotiiers van der 
Kodde, whose father, thougli but a shoemaker, had 
educated his large family so well that all were 
good linguists; a fifth brother, who w’as profe^-sor 
of Hebrew at Lej^den, was ejected at this crisis. 
Although there was a church in the village, 
Gysbert van der Kodde was an elder of the church 
at Warmond, a small town to the north ; and, 
w'hen the minister tiiere was ejected, Gysbert 
gathered those of like mind to a conventicle in an 
apple-orchard. This suited so well that, when the 
Antwerp committee sent other ministers, he dis- 
suaded tiiem from coming, pointing out that their 
presence rendered the meetings illegal, whereas 
meetings of laymen only were within the law. 
As this plea did not keep all the ministers away, 
the meeting was transferred to a flax-house belong- 
ing to Gysbert in Rynsburg. While it w'as nomi- 
nally open for all to attend and take part, the four 
brothers took the lead, helped at first by a fisherman 
and by Jan Batten, a Leyden man. 

They were soon joined by a far more important 
adherent, who left a deep impress on their 
methods. Jan Evertszoon Geesteran had been 
minister at Alkmaar, his birthplace, but, having 
sided w'ith the Remonstrants, he was banislied on 
I2th Marcii 1618 (or 1619). His forefathers had 
been in Poland, and were familiar witli the dis- 
cussions provoked there by the appearance of 
Fanstus Socinus and other Italians ; his own views 
w’ere at least tinctured with their characteristic 
theology. But something more supeiticial attracted 
greater attention at the time — his reproduction of 
their practice, the immersion of believers. He 
was baptized thus at Rynsburg in 1620, and it was 
commented on as an innovation in Holland. Next 
year the Poles oflered him the rector>hip of the 
university of Rakow’, and, though he did not 
accept, the incident increased his reputation and 
led him to wider spheres of w’ork. He founded 
similar societies at Haarlem, Amsterdam, Nonlen, 
and Leeuw'arden. while Dirk RafaeKzoon Camp- 
huysen establi'^hed another at Rotterdam, and the 
movement attained more than local importance. 

2 . Development. — Thus, w’itlun three yenr'', the 
Synod of iJoit had broken up all outwaid uni- 
formity by an attempt to secure it. Of earlier 
communions, Roman Catholicism had become 
negligible within the United Provinces ; and the 
earliest reformers, the Doopsgezinden, or Ana- 
baptists. had become relatively insignificant since 
Meiino Simons had recalled them to tlie princiiile 
of non-resistance.^ In the times of Alva the 
flgliting Lutherans and Calvinists came to the 
front, and the Synod of Dort made it clear that 
the latter weighed heavier in the balance. The 
Remonstrants, however, unlike the contein])oi ary 
Puritans in England, declined to submit, and 
dehantly organized a rival series of congieg.ition- ; 

1 See vol. i. p. 8l'8i“. 2 See art. Mennomtes 
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thus it appeared as if there would be a variegated 
fringe of dissent, for the Doopsgezinden them- 
selves were in at least two groups, the Flemings 
and the Waterlanders. Since these were all 
averse to Calvinism, negotiations were set afoot to 
check the divisive forces and to amalgamate into 
a sort of United Free Church. But the Doops- 
gezinden and the Remonstrant ministers believed 
strongly in the necessity of the pastoral office, 
whereas Coornhert’s writings had aroused in many 
breasts the feeling that all Christians were 
priests. Hence in town after town similar socie- 
ties originated, though with frequent disclaimers 
^f any intention to found a new communion ; all 
were welcomed to the meetings who desired to 
know the mind of the Spirit, and gave evidence of 
His working in their lives, even if they chose to 
remain in any other external fellowship. 

At this juncture a new edition of Coomhert’s 
works appeared, and crystallized the movement. 
His idea seems to have been suggested by events 
at Zurich, but had been clarified by developments 
in England, where the need for better knowledge 
of the Bible had been widely felt under Elizabeth. 
The necessity for providing sermons in place of 
the Mass pointed not only to the publication of 
official homilies, but also to the need for training 
preachers. Since no provision was made for this 
at the universities or in special seminaries, regular 
meetings were promoted by some bishops, when 
the clergy were convened for Bible study, and 
sermons were delivered to initiate discussion ; 
Northampton is a well-known instance. Elizabeth 
indeed was suspicious, fearing that the Puritans 
would capture the meetings and convert them into 
synods ; she therefore forbade them generally, 
relaxing her prohibition only in special cases, 
Manchester being a permitted centre. But in the 
Netherlands the idea had been welcomed, and 
synods at Wesel, Emden, and Dort had approved, 
so that similar meetings were held in the great 
towns for a generation. Coomhert therefore saw 
a plan actually in use, to which he gave a most 
important turn. He proposed that such meetings 
should not be confined to, or be led by, ministers, 
but .should be open to all. 

The suggestion was now taken up in earnest, 
and, while there was much local variety, meetings 
were often conducted on the following method. 
Printed lists of texts were prepared to be studied 
at home, and these were discussed at meetings held 
on Sunday and Wednesday. Exposition was 
varied by exhortation and prayer, and a solo was 
often found a means of edification. Then from the 
Doopsgezinden came in their attachment to con- 
gregational singing, and, while the Calvinist 
isalms were not favoureii, another deposed minister 
ed the way with paraphrases and original poems, 
till a large selection of hymns was compiled and 
passed into general use. 

The meetings were usually held in private 
houses, and attendance was compatible with 
membership in some definite communion. In 
Amsterdam the numbers were so great that the 
largest meeting-house of the Doopsgezinden was 
borrowed, and many young ministers of that body 
attended to improve themselves. Men and women 
were encouraged to take an active part, especially 
in the Bible conference. University students from 
Leyden were often seen at Rynsburg, and it 
appears that Descartes, Catholic as he was, walked 
over once from Endegeest that he might hear how 
peasants and artisans dealt with the Bible.’ The 
great cities of Rotterdam and Amsterdam were 
naturally the chief centres, but the history has 
been recovered of other important societies, at 
Leyden, Haarlem, Hoorn, Krommenie, Wormer- 
r (Euvres, Paris, 1824-26, viii. 173 


veer, Zaandam, Alkmaar, Harlingen, Grouw, 
Knype, and Groningen. 

Nor w'as the movement limited to the Nether- 
lands. Coornhert had lived for many years in 
Cleves, and before 1651 Hilarius Prache of Breslau 
knew of a society near Liegnitz in Silesia.’ Ex- 
tension in Germany was due to Philipp Jakob 
Spener, pastor at Frankfort from 1666. He 
gathered in his own house all who would listen to 
expositions of the NT and discuss them ; and for 
such meetings he borrowed the name ‘ Collegia 
pietatis.’ Nine years later, in a preface to Arndt’s 
sermons, he made six proposals for reform, begin- 
ning with the thorough study of the Bible in 
private meetings and a fuller recognition of the 
universal Christian priesthood by the activity of 
the laity. These proposals were republished 
separately in 1678 as Pia Desideria, and inaugur- 
ated a new movement known in Germany as the 
Pietist.^ In Saxony he found a wider sphere for 
his work, and from his influence arose ‘ Collegia 
biblica’ in many places. Several young men 
trained by him at Frankfort became pastors or 
professors, and before long Halle was a centre of 
the German movement ; here arose a university 
with popular vernacular lectures on the Bible, and 
philanthropic institutions of many kinds. From 
the orphanage went forth a godson of Spener, 
Count Zinzendorf, who revived the old Moravian 
Church, and inaugurated Protestant foreign 
missions.* While Halle was the centre, many 
societies sprang up on the lines advocated and 
illustrated by Spener. A study of the German 
Collegiants has been made by Theodor Sippell of 
Schw-einsberg, who finds that they were rather 
more rigid than the Dutch : they abjured ordinary 
churches, confined the Lord’s Supper to their 
homes, rejected baptism on the ground that John 
the Baptist foretold that the baptism of the Holy 
Spirit would replace water baptism, and were 
similarly literal in their refusal to take oaths, go 
to law, hold office, or enlist. 

Sippell also suggests that the Seekers of West- 
morland and Bristol, about 1650, were derived 
from the Collegiants.^ Despite the similarity, no 
external evidence of any connexion is oflered, 
whether by a book or by a man. On the contrary, 
the F riends, who did absorb many of the Seekers, 
came into contact with the Collegiants in Holland 
as early as 1656, and George Fox betrays no sense 
of indebtedness ; even his references in his corre- 
spondence and journals arenot always sympathetic, 
and he passed through Leyden without turning 
aside to see Rynsburg. 

It has also been said that the English Baptists 
derived their immersion from the Collegiants ; but 
this is an over statement. A single group of 
London Particular Baptists did in 1641 send one of 
their number to Holland, where he was baptized 
by Jan Batten, then head of a congregation in 
Amsterdam,* a fact not found in Collegiant or 
kindred literature.® Before that date not only 
h.ad Roger Williams and Ezekiel Holliman baptized 
one another, but William Kiffin seems to have been 
baptized in England independently. And, when 
discussion arose, it became clear that such baptism 
had originated in many ways,’ many Baptists 
holding to the dictum of a generation earlier that 
‘ succession was Antichrist’s chief hold.’ 

It might have been expected that a movement of 
this kind, which originated close to Leyden in 1619, 
would have had some contact with the church of 

I C. Fell Smith, Steven Crisp, London, 1892, p. 16. 

3 See art Pirti^m. 3 See art. Moravians. 

* Friends' Cnarterly Examiner, July, 1910, summarizing 
three artt. in Die christlicke Welt. 

® A. Ypey, Gesch. der chr. Kerk, Breda, 1819-27, ix. 189. 

6 J. C. van Slee, De Rijnsbnrger Collegianten, p. 381. 

7 T. Crosby, Hist. r>/ the Eng. Baptists, London, 1738-40, i. 97. 
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John Robinson, and that the parallel societies 
would have attracted attention from Sidrach 
Simpson, William Bridge, and Jeremiah Bur- 
roughes in Rotterdam, if not from John Paget in 
Amsterdam. But the Collegiants were in revolt 
against Calvinism, and their deliberate ignoring of 
the ministerial office was hardly to be matched 
even among the Brownists. ‘ Their latest historian 
is unable to trace any communication, whether at 
the origin or in later times, with either Puritans 
or Separatists. The main thread of their develop- 
ment is to be followed in the Netherlands. 

When the university of Rakow was closed, many 
Polish teachers sought refuge in Holland, much to 
the alarm of the Calvinists. An edict of the 
States General was secured to limit their influence, 
and they found that the Collegiant gatherings 
were almost the only religious meetings which 
they might attend. They naturally made an im- 
pression on the character of the teaching, and 
involved the Collegiant movement in suspicion, 
till it became necessary to stipulate that those who 
frequented the conferences should acknowledge 
Christ as the Son of God. 

The general tone being anti-Calvinist, the same 
constituency was appealed to whence the Remon- 
str.ants drew followers, and from which the Doops- 
gezinden had long recruited. A pamphlet of 1663, 
Lamnurenkrygh, shows a Fleming debating against 
a Remonstrant, a Waterlander, and a Collegiant ; 
the characteristic difference of the last-named 
was that within the one great body of believers 
to which the baptism of the Spirit introduced men 
it was wrong to make distinctions, whether of sect 
and sect or of clergy and laity. 

Those were the palmy days of the societies, and 
such excellent expositions were to be heard at 
their meetings, as by Laurens Klinkhamer, Abram 
Galenus, C, and M. van Diepenbroek, and Jacob 
van Rooyestein, that many attended who hardly 
considered themselves members. Mosheim avers 
that adherents were to be found in most of the 
cities and villages of Holland. 

An important influence entered their circles about 
this time, that of Spinoza (?.n.). The young Jew 
had learned Latin from a physician in Amsterdam 
who had some connexion with them ; and when 
he W'as excommunicated he took refuge with 
another Collegiant near the city, Herman Homan, 
whose home for the next four years was the centre 
of a band of young thinkers. In this period he 
elaborated his first book, the Short Treatise on 
God, on Man, and on Wellbeing. In 1660 his host 
moved to Rynsburg itself, and here he worked out 
his Ethics in correspondence with his friends at 
Amsterdam, chief of whom was Jan Rieuwertszoon, 
the Collegiant bookseller. He left the village in 
1663, but continued the correspondence, so that his 
ideas filtered into the Amsterdam meeting. When 
the Tractatus Theologico-Politicus was published, 
it was canvassed by them, and a vigorous contro- 
versy began two years later between Johannes 
Bredenburg and Francis Kuyper. His posthumous 
works were actually edited in their Amsterdam 
headquarters, and were published by Rieuw'erts- 
zoon. Feeling ran so high that the societies 
divided into two groups, and at Rynsburg itself a 
second meeting-house was erected. When, how- 
ever, both leaders had passed away, the division 
healed itself as the century closed. 

3 . Stagnation and decay. — A decided fossilizing 
then set in. There was still an insistence, in 
words, on the absence of all officers and on the 
duty of all to take part in the meetings ; but at 
the chief centres the Bible study was transferred 
to the Saturday, and a rota of speakers was drawn 
up for it ; the only relic of the original state of 
I See artt. Brownish, Conoreqationalish. 


att'airs was a brief pause at the close of the address, 
nominally for any one else to speak. 

The question of celebrating the Lord’s Supper 
was answered in various ways. Very general 
reluctance was felt to participate at any ordinary 
church. Some preferred to regard it as a purely 
domestic ceremony, but, when the larger societies 
acquired premises of their own, and no longer met 
in private houses, the domestic character w'as 
inevitably obscured. Indeed, about 1700, all 
Sunday morning was devoted at Amsterdam, and 
doubtless at other places, to a combined service 
somewhat on these lines. The worshippers sat in 
pews around a hall, all facing inwards, a table 
occupying the centre. The president for the day 
gave an introductory address, disclaiming all 
authority and emphasizing the brotherhood of all, 
reminding his hearers also that they met to illu- 
strate brothel hood not only between those present 
but between all believers. After silent prayer he 
invited all ivho wished to take their seats at the 
table, while a solo was sung. He recited the words 
of institution, and passed the plates to right and to 
left, each helping himself. They ate simultane- 
ously, and the leader gave a few words of exhor- 
tation. After thanks for the cup they drank in 
turn. Then they went back to their pews, and 
others came to the table ; as these partook, the 
leader told some story from the life of the Lord, or 
repeated some of His teachings, instead of exhort- 
ing further. When all the men had thus shared, 
the women came to the table, and the leader him- 
self sat down to partake with the last sitting. A 
thanksgiving by him, and a hymn by all, closed the 
service. It will be seen that this method, despite 
the initial disclaimer, kept one man unnecessarily 
to the fiont at each service ; the only others who 
lifted up their voices sej)arately were the soloist — 
often a professional— and the treasurer, who an- 
nounced for what purpose the alms were desired. 

Another striking feature of the Collegiant wor- 
ship was designed to unify the movement and keep 
the various societies in touch. At Whitsuntide 
and in August conventions were held, both at 
Leeuwarden in Friesland and at Rynsburg in S. 
Holland ; these lasted usually four days. To 
accommodate the visitors, several buildings arose 
at Rynsburg, though it was within ea.sy reach of 
Leyden ; it had a sentimental attraction such as 
Mow Cop exerts on the Primitive Methodists or 
Keswick on members of many communions. The 
old flax-house was first disused in favour of a 
regular meeting-house ; then arose another at the 
time of the Bredenburg quarrel ; next came a 
Great House for visitors, supplemented presently 
by a Little House. A tract of land belonging to 
an abbey was leased and laid out as a park, with a 
grove of trees. It is not clear how these buildings 
were used for the greater part of the year, for the 
local adherents were so few that the Amsterdam 
society assumed the trust early in the 18th century. 

A still rarer act of worship was the baptism of 
any who desired thus to confess their faith. In 
early days this took place at irregular intervals, in 
the brook near the village. But in 1736 a baptis- 
tery was excavated in the open air opposite the 
Great House, and was lined with brick, while a 
boiler-house was built close by to supply huge 
quantities of warm water. The rite of baptism 
was observed on the Saturday morning before the 
convention. After song and prayer an address was 
given to explain the ceremony, as a confes.sion in 
deed, optional, non-initiatory ; the candidate made 
an oral confession of faith, then, after many 
prayers, he went down into the pool with the 
baptizer, who boived his head forwards as he knelt, 
and repeated the words of institution. All then 
adjourned to the meeting-house for an address. 
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song, prayer, and thanksgiving. It must be 
emphasized that such a service was held onlj" at 
Leeuwarden and at Rynsburg, and was exceptional 
even there. No baptism is recorded from 1738 to 
1742, and, in tiic whole period of seventy-five years 
for which the registers of K 3 ’nsburg survive, only 
116 entries are made. Another point illustrated 
by this register is the growing officiali.sm ; in all 
this period only seven men acted as baptizers. 

Here, then, are many signs of waning zeal, such 
as indeed att'ected most religious bodies at the time. 
But, while the societies of Germany were revivified 
by the missionary zeal of Zinzendorf, and in Eng- 
land John Wesley was firing others with enthnsi- 
asm for home evangelization, the Collegiants 
proper were becoming more and more stereotj'ped. 
Moreover, instead of launching out in any new 
direction, they turned their ej’es backward and 
began to write their own history, while hitherto 
they had been content with two criticisms on a 
prejudiced account given by Pascliier de Fijne in 
1671, and incorporated by Brandt in his general 
Histury of the Reformation . . . in the Loio 
Countries. 

As in Germany, they were philanthropic. A 
burgomaster of Amsterdam gave his house, the 
Orange-Apple, to the local society. It was used 
as an orplianage, while the Sundaj' meetings were 
held in the hall. Pi-esently it was rebuilt, and it 
became the most important of their edifices. The 
combination of purposes was characteristic, and 
other similar institutions arose. Besides the 
weekly alms, offerings were taken at the conven- 
tions, and the figures show that 1728-33 was the 
high-water period, though 1742 saw the largest 
collection — 400 florins at the August gathering. 


By this time, whatever their generosity, they 
were decidedly decaying, and only eighteen places 
of worship were open next jear. The contrast 
between wealth and low vitality was enhanced 
when in 1780 a legacy of 13,000 florins was left to 
the great orphanage, while the last convention 
met at Rynsburg on 27th May 1787. In the 
revolutionary era the societies ceased to meet, and 
John Rippon, when making elaborate inquiry into 
the religious condition of Holland in 1790, failed 
to hear of them at all. The latest to hold on was 
at Zaandam, but this collapsed by 1810. The 
meeting-houses were disposed of one by one to 
provide funds for the orphanages, and by 1828 
these last relics of the corporate life had passed 
into other hands. 

The Collegiants had alwaj^s declared that they 
were no sect, and they had no ecclesiastical 
organization, whether of a single societj' or for the 
Conventions ; therefore there were no minutes of 
meetings. Similarly there were no creeds or other 
formal documents. The literary remains are 
chiefly Bible expositions, and even these seem to 
date rather fiom the earlier period. The best 
collection is probably in the Amsterdam library of 
the Doopsgezinden, with whom their relations 
were always cordial. 

Literatcre.— Paschier de Fijne, Kort verhaal, Waerstadt, 
1671 (substance in G. Brandt, The Hist, of the Hefoimation . . . 
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SA'ADYA.— See Seadiah. 

SABiEANS. — A century ago Arabia Felix was 
an unknown land. There were a few references to 
it in the OT, classical geographers had a little to 
say, and .Arab historians told wonderful stories of 
it. That was all. To-day, after a hundred yeais 
of discovery and the self-sacrifice of a few explorers, 
it still plays the sphinx. A few phrases in the 
Bible have been .set in a new light, the Greek and 
Roman tales have proved well founded, and the 
Arab traditions have been largely discredited. 
One or two, like Hamdani, could spell out the 
inscriptions, but all that is valuable in their stories 
is a few names and some references to the late.st 
history.* This has come from the discovery of the 
S. .Arabian inscriptions and some monuments of its 
civilization. 

I. History of discovery. — In 1811 Ulrich Jasper 
Seetzen brought to Europe five copies of inscrip- 
tions, but they were so full of mistakes that only 
one was of any use. In 1835 J. R. Wellsted and 
in 1838 C. (^ruttenden brought home other texts. 
Then L. Amaud made his adventurous trip to 
Marib, bringing back over 50 texts (1843). On 
this ba.sis Hi. Rodiger, W. Gesenius, and E. 
Osiander deciphered the alidiabet and laid the 
foundation of all future study. J. Halevy’s 
journey to Negran in 1869 as a Jew from .Jeru- 
salem w.as made .at great [leisonal ii.sk; indeed, 
his safetj' lay chiefly in the contempt which an 
.Arab felt for killing a Jew. He gathered copies 

1 Ttthba' never occurs as a title and is usually part of a com- 
pound Marne. 


of nearly 600 inscriptions, and, though much of 
his work has been superseded, yet it made an 
epoch in the study of the Y'emen. S. Langer gave 
his life in the search (1882). E. Glaser’s journeys 
from that year on have provided the originals or 
fac.similes of 20U0 te.xts, though most are still 
unpublished. His services were great ; theyshouid 
have been greater. Since then activity has been 
limited to the interpretation of texts already 
known. 

z. Lang-uage. — The inscriptions are in a S. Semitic ian- 
pu.agc and are written with an alphabet of 29 letters— the 28 of 
.Arabic plus tlie saniech of N. Semitic. The alphabet is closely 
related to the Phmnician. Some letters are very like : iipp 
and n ; others are turned round or even upside down : 8 and a 
while others are slightly altered : hlo and D. Which is the 
more original has not been decided. An attempt has been 
made ‘ to derive this alphabet from the Greek. It would be 
almost conclusive, were not time and space against it. 3 and n 
are more like the Aramaic forms. Of the letters not found in 

Phoenician is formed from and U from c. The old 
Ethiopic alphabet differs very slightly from thVs. Arabian ■ 
some letters are clearly younger forms, while others are 
possibly older. So it appears that both descended from a 
coiiinion ancestor. The writing usually runs from rn-ht to left 
but in some inscriptions, which from internal evidence and bv 
analogy seem to be the oldest, it is bonstrophedon. The 
oldest forms of C and u occur in bonstrophedon inscriptions. 
Only one bonstrophedon, Er. Ivi., is late and it is bonstrophedon 
only for convenience’ sake ; it is m very long lines on a wall 
Some development can lie traced in the script; the older 
forms of D and 17 are angular, and 1 is either an obtuse angle 
or the arc of a circle. Later forms become curved and more 
complex. These changes have nothing to do with the elegancies 
of form shown by the most artistic monuments. 


1 rSBA xxix. [1907] 123. 
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The inscriptions are mostly on stone, ussually engra\ed, 
sometimes in relief and sometimes in hollow -relief. One is 
painted — an evident sign of haste. Man\ bron/e tablets have 
been found with writing in relief, and all sorts of things — 
altars, censers, and statues — bear legends. 

The language is closely akin to Arabic, especially in gram- 
mar, though the vocabulary has much in common w'lth Ethi- 
opic. As no \ owels are expressed — in common w ith all early 
Semitic alphabets — no exact knowledge of the structure of the 
language is possible. Vowel letters are use<l, very sparmgh- 
in the middle of words and more freely at the end. Corre- 
sponding to nunation in Arabic, a final m serves as the inde- 
finite article, and the definite is expressed by a final n. Broken 
plurals are usual, and two construct states can depend on one 
governing noun. The construct depending on a sentence is 
very common. 

There are at least two clearly defined dialects. Minaean is 
much less regular in its writing, n is often used to mark the 
presence of a short vowel, and it is in'^erted between a noun 
and its suffix. The root consonant of the third personal pro- 
noun and the prefix of the causative stem are b. There are 
many differences in vocabulary.l In Sabaaan rr is the root of 
the third personal pronoun and is the prefix of the causal 
stem. There are syntactical peculiarities. When several 
perfects come together and the first is 3rd per «iing. masc , the 
others take n as a suffix. The perfect with I )>refixed forms 
the optative, and the 3rd sing, imperf. always ends in n, except 
where it forms part of a proper name. nS® stands in Minsean 
and old Sabsean, but in later Sabiean nSn as in Arabic. In 
Hadramaut the word becomes o'jb a.ccording to a general rule.2 

Minaean inscriptions come from the Jauf, the centre of the 
kingdom of Ma'in (the pronunciation is derived from Arabic), 
from the towms of Kama (w’hich seems to have borne also the 
name of the kingdom), from Barakish, or Yathil, from Kamina, 
and also from el-Ula on the Hedjaz railway. In this dialect or 
a near relative of it are the monuments of Kataban (really 
Qataban), who at one time held the coast north of Bab-el- | 
Mandeb, and one from Hadramaut. The Sabaean come largely, 
though not exclusively, from Sirwah and Marib, east of Sana, i 
though many come from Nashq in Slinaean territory and they 
have been found in Hadramaut. Sketch maps of the district 
are ^iven in Horamel’s Chrestomathie. Ptolemy is mistaken in 
putting Kataban east of Hadramaut. 

3 . History. — Some have found the earliest 
reference to the Yemen in Magan of the old 
Babylonian monuments, identifying it with po of 
the Minoean inscriptions. Magan has been local- 
ized in so many places that this reference is doubt- 
ful.* In the OT various names occur — moisn, 
TOj)!,* as being closely connected, nno may be best 
explained as a doublet of being a fairly exact 
reproduction of the foreign name, whereas in n 3 P 
the sibilant has undergone the usual change. It 
is very doubtful if the Minjeans are mentioned in 
the OT, and so far they have not been found in 
the Assyrian texts, though Asshurhanipal (c. 645) 
conquered Abyateh,® king of the Arabs. Ahyateh 
is probably yT 3 K, a name that occurs on Minu-an 
though not on Siihsean monuments. In 733 
Tiglath Pileser III. refers to Taima Saba and 
Khaifa. In 715 Sargon® names Sainsi, queen of 
Arihi, and Itamara the Sahsean.* So it is assumed 
that the people were then living in N. Arabia, 
perhaps .as nomads, and that later they migrated 
southwards. Be that as it may, the Mina?ans 
and Sabieans of history were settled in the Yemen. 
Tills district was important because it was on the 
trade route from India and tlie East. Its kings 
owed their wealth to the customs which they 
levied perhaps more than to the products of their 
own land. 

The names of about 30 kings of Ma' In are found 
on the monuments, hut, though the order of their 
reigns has been to some extent fixed, yet there are 
no data to settle the time limits of the kingdom. A 
son of a king of MaTn was king of Hadramaut, and 
ffal. 193 points to close intercourse between the 
two countries. Their relations with S.aba were not 
always harmonious. More is known of their 

1 J. H. Mordtmann, Beitrdge zu minaischen Epigraphik, 
Weimar, 

2 For fmther details of the dialect of Hadramaut see ZDMG 
xxxvii. ;] 

3 L. W Ktu", Hist, of Sumer and Akkad, Loudon, 1910, p. 241. 

4 The names respectively of a people, a land, and a town, 

3 Rassam prism. ® Annals, 11, 97-99. 

I Itamara is obviously noxyn' of the Sabaean inscriptions. 
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activity. They were a peaceful folk and their 
business enterprise was wide-spread. At el-Ula in 
N. Arabia was a big Minaaiii settlement on the 
caravan route to Gaza, and it has left insoriijtions 
extending over a long peiiod. A sarcophagus was 
found in Egypt witii tiie epitapii of an Arabian 
agent in the incense traffic, and in the island of 
Delos an altar dedicated to Wadd. Controversy 
btill lages over the date of this kingdom. Was it 
earlier than or contemporary with tlie Sabanin ? 
Epigraphic considerations suggest that it was at 
least no earlier. Strabo's authority is quite 
famili.ar with the Minreans and regards them as 
one of the nations of the Yemen. On the other 
side it is argued that for several hundred years 
they held a commanding position in N. Arabia, 
and yet they are never mentioned — at least by 
name — in Assyrian records. Therefore their power 
must have come to an end before the arm of 
Assyria reached so far. But it has been mentioned 
above that -Asshurhanipal probably came in con- 
tact with them. Possibly Itamara was the Saba*an 
official of a Minman king. Saha is occasion.ally 
mentioned in Mimean inscriptions, but Main 
never in the Saboean ; therefore Ma'in was finished 
as a kingdom. In view of the fragmentary char- 
acter of the records and their predomin.antiy 
religious contents, the argument from silence is 
risky. The attempt to put Ma'in before Saba — 
beginning 1400 B.c. or earlier — may be due to the 
legendary wealth of Arabia Felix ; the existence 
of two State.s side by side does not agree with the 
tales of the land of gold and incense. 

The history of Saba is clearer ; about 50 rulers 
are known, who fall into three classes : (1) 15 are 
called mukarrih (vocalization uncertain) and are 
obviously the earliest ; tlie title means ‘ ])rie&t ’ and 
is parallel to the title misivad borne by some kings 
of M.a'in ; (2) 17 kings of Saba followed, and then 
(3) 26 kings of Saba and Kaidan (dhu Hdidan). 
Perhaps tlie mukarrihs were vassals of Ma'in. 
They dwelt in Sirwah, their family fortress ; when 
they took the title of king, they shifted their 
residence to Marib, the town famed in Arab story 
for its great dam, the ruin of which coincided with 
the fall of the kingdom. We do not know when 
Saba rose to power ; it may have been c. 8U0 B.c. 
Some of the later monuments are dated according 
to .an era of their own. One from Hisn-el-Ghur.ab 
refers to events that are known from other sources 
to have happened A.D. 525. That puts the first 
year of the Sabauan era in 115 or 114 B.C. It is 
only a guess, tiiough plausible, that this is the 
year of the uiiheav.al in the state when the new 
title, ‘ king of Saba and Raidan,’ appears. The 
period that ended about this time w.as that of 
Sab.a’s glory. To it we owe the references in the 
prophets to the omnipresent activity of Sabivan 
merebants. Then the legend of Sabsean wealth 
arose, and the Queen of Sheba — a gloss .anachron- 
ism — retlects popular ideas on the remote country. 
Goutemporary with Saba were kings of Hadramaut. 
One inscrijition reads:* ‘ Ilsharb A'ahdib and bis 
brother Ya'zil Bayyin the two kings of Saba and 
Raidan. sons of Para' king of Saba,’ which suggests 
that the change of government correspondinc to 
the change of title was peaceable and due solely 
to internal causes, possibly the need of being 
nearer the sea, the new trade route. Raid.an is the 
Arabic Zafar, near Yerim. Or, if Ilsharli is the 
IXaapis of Strabo, the change may be a result of 
Callus’s expedition. About this time Aden was 
destroyed, and Mauza, on the Red Sea, took its 
place for a time. Some think th.at this ch.ange was 
caused or accompanied by the rise of the race of 

1 CIS 334 : * Sha'r Autar king: of Saba and Raidan son of 
Alhan Nahfan king of Saba.’ Probablv this was a oustoniarv 
abbreviation of the second title. 
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Himyar. Others put the rise of Himyar in the 
1st century A.D. The author of the Periplus 
Maris Erythroii (c. A.D. 77) calls Saphar the 
capital of Kharibael, king of the Homerites and 
Sabaites. Homerites corresponds to Himyar of the 
in'criptions, Hamer of the Ethiopians. Himyar 
is occasionally mentioned on the older monuments. 
The name was taken by the Arabs to cover the 
whole country and history, because it was the 
nearest and best known to them. In 27 B.c. fell 
the famous expedition of Allius Callus, the only 
time when Rome tried to conquer the Yemen. 
He reached Nejran and the Jauf, destroyed Nesca 
(Nashq), but failed to reach Marib. Yet Saba’s 
greatest glory was past. What Alexander had 
tried to do the Ptolemys accomplished. They 
opened the sea route to India ; so Saba, deprived 
of its customs duties, fell slowly into decaj’. 
Arab story has condensed the work of years — per- 
haps of centuries — into one event, the fall of the 
dam of Marib, though this was as much the result 
as the cause of the disappearance of Saba. 

Here may be mentioned two other names known to the 
classics : the Gebanits and the Kattabani. Kataban was the 
name of a clan which held high rank under both Minsean and 
Sabaan kings. They then became independent; a mukarrib 
is mentioned, and one king apparently became overlord of 
Ma'in. Their capital was Thumna. Eratosthenes knew them 
but in Pliny’s time thev had disappeared. Probably they were 
Sabaean by race. Gab^an was a clan which stood high in the 
favour of the Minsean kings. According to Pliny, they owned 
some of the incense-bearing districts and in later times held 
the lands of Katalian, ruling as king? in Thumna and Okelis 
(near Shaikh Saad). They used the Minaean dialect on their 
monuments 

The .^by.s.sinians now play a part in the history 
of S. Arabia. Glaser believes that they dwelt 
originally east of Hadramaut and migiated in 
historic times to Africa, whence they returned to 
attack the Hhuyarites. On the authority of un- 
published texts he .says that there was in 75 B.C. 
an alliance of Saba and Habashat (Aby-ssinians) 
against Himyar and Hadramaut. Tliere are diffi- 
culties in this view ; perhaijs the Habashat are the 
Abaseni of the classics. The last known king of 
Saba and Raidan was alive in A.D. 281. Then 
came foreign domination, for on the Axum monu- 
ments (middle of 4tli cent.) the .4byssinian claims 
to be, according to the Greek text, king of the 
Axuniites, Homerites, Raidan, Ethiopians, Sa- 
boeans, and Sile (Salhin?), and, in the Geez text, 
king of Axum, Hamer, Raidan, Saha, and Salliiii (?). 
Then in 378 native rulers, of whom nine are known, 
again appear with the title, ‘ king of Saba, Raidan, 
Hadramaut, and Yemenat.’ Arabia has now sunk 
to be a pawn in the game between Rome and Persia, 
and Rome works through Abyssinia. Religious 
stiife has been added to other causes of unrest. 
After the destruction of Jerusalem Jews migrated 
to the Yemen and attained considerable influence. 
One inscription has been found referring to ‘ the 
Merciful One, God of Israel and Lord of tlie Jews.’ 
Christianity was introduced — according to one 
account, about 350, according to another, about 
500 ; but it was ill received, for it was the faith of 
the national enemies, the Abyssinians. From this 
time onwards the Byzantine liistorians are valuable. 
Tile tale is tangled, but the sequence of events 
seems to be that in 523 the Abyssinians attacked 
the Yemen and dethroned Dhu Nuwas, the Him- 
yarite king, who took refuge in the mountains. 
In his liatred to Cliristianity he is said to have 
massacred his Christian subjects in Negran (prob- 
ably the story is highly coloured in the martyr- 
oiogy), and in 525 lie was defeated a second time 
and slain. Esimphoeus (Sumaifa' ) was installed as 
regent, tliough in 531 Abraha, an Abyssinian 
officer, overtlirew him ; and, after playing with 
the idea of independence, lie remained faithful to 
his overlord in Africa. An inscription bearing his 


name and the date 643 tells of his turbulent sub- 
jects and of a breach of the dam at Marib.' This 
inscription is unique because it invokes Rahman 
the Merciful One and His Messiah and the Holy 
Spirit instead of tlie national gods. In 575 the 
Persians were called in, and S. Arabia was more 
or less a Persian province till the coming of Islam. 

4 . Religion. — As most of the monuments are 
votive inscriptions, the names of many gods are 
known. They fall into two classes, and each 
people had its own favourites. Tlie Minseans 
honoured \Vadd, 'Athtar, Nikrah, and in a lower 
degree Shams. According to Glaser, Kataban 
worshipped 'Amm, 'Athtar, Anliai, and Shams ; 
Hadramaut served 'Athtar, Sin, Khal, and Shams ; 
and Saba recognized 'Athtar, Haubas, Almaquh, 
and Shams. Haubas — the drier — is said to be the 
moon as the cause of ebb-tide. What Almaquh 
was is doubtful. He was a specially Sabsean deity. 
Hamdani says he was Venus ; and a summary of 
the tlieories about liiin is given in CIS ii. His 
name occurs alone and in connexion with 'Athtar 
and Haubas. He may be a form of one of these 
gods. There is nothing against ttiis, for 'Athtar is 
often named twice in one invocation. He is also 
mentioned as Almaquh of Hirran. At present 
judgment must be suspended. Some of these 
deities are clearly celestial — Sin and Shams ; and 
'Athtar, though masculine, is one with Ishtar 
(Venus). Arab authors tell of the star-worship of 
tlieir forefathers. 'Anini is said to be the moon. 
While these are the cliief gods, there are other 
forms of them : 'Athtar Sliarqan, the eastern or 
rising, and 'Athtar Dhu Qabd, a title for which 
the meaning ‘setting’ has been suggested, but has 
found no favour. There are also tliirteen ditierent 
forms of 'Atlitar in which the god is qualified by 
some place name like tlie Baalim of tlie OT. In 
the same way Shams, which is feminine, appears 
in many forms ; she is Dhat Nashq, Dtiat Ba'dan, 
Dhat 0iiiiai, etc. Nikrali is assumed to be the 
god of hate and war — the counterpart of W^add, 
the god of friendship — and his name is associated 
with the Arabic kariha? One dedication may be 
quoted : 

* To 'Athtar Sharqan and 'Athtar Dhu Qabd and Wadd and 
Nikrah the ?ods of Ma'in and Yathil and all’the gods of their 
lands and trifies and all the gods of sea and land and east and 
west and the kings of Ma'in.’ 

In the other class is Ta’lab, the god of the clan 
Riyani, whose temple, Tur'at, on Mt. Itwa, was a 
place of pilgrimage. He seems never to have 
reached full divine rank, but to have been the 
patron of his worshippers. Possibly he is a de- 
velopment of tree-worship, as Hagr may be of a 
stone-cult. In the same way the tiibe of Hamdan 
was specially devoted to Shams and Amir to Dhu 
Samawi, who may be the lord of heaven and who 
was worshipped in Haratii. His name does not 
occur in Mincean texts. There are many other 
gods, but they are only names. In addition to 
Wadd, who is sometimes described as Shahran, 
Arabic tradition tells of 'Uzza, Yaghuth, and Nasr, 
which also occur on the monuments, the last also 
in the form N-s-w-r. The modern jinn finds its 
prototype in the spirits of wells and watercourses, 
m-n-d h. It is not clear whether we should speak 
of a S. Arabian pantheon. Shams does appear as 
Umm' athtar, and there is an inscription which 
may mean that Sin is the son of 'Athtar ; but, 
apart from these two indications, the gods stand 
alone. 

Proper names are instructive ; many contain 
divine names. The general Semitic II is most 
common, tliougli 'Athtar, Wadd, and others occur. 

1 Another inscription of 449 tells of a breach of the dam and 
its repair (Glaser, Zwei Inschri/ten nber den Dammbruch von 
Marib, p. 7 f.). 

2 The change of guttural can be paralleled. 
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Various terms of relationship appear : Ab, Dad, 
and Akh. Those names that contain Wadd, 'Amm, 
Khal, might be so explained, but probably the 
gods are meant. Then in place of the divine name 
an abstract appears — righteousness, protection, 
salvation, or fear. In place of a god or his quality 
there often stands the name — -Surauh-'ali, ‘the 
name is exalted.’ From such names we le.arn that 
god or some god is exalted, is lord, or is wise ; that 
he blesses, commands, or saves men who are in 
some SOI t his kin. In S. Arabian .i'jk is the common 
noun meaning ‘ god ’ ; it occurs very seldom in 
proper names. Sn is very common in proper names ; 
it appears once or twice as a proper noun and some- 
times as a common noun. The popular favourite, 
Almaquh, never forms part of a proper name. So 
it appears that II went out of fashion as an object 
of worship, though habit remembered him in names. 
In Gn 10-® Almodad is a son of Joktan. 

'Athtar Sharqan was the guardian of temples 
and tombs ; to him men pray that sacrilegious 
hands may not be laid on their offerings, though 
they make no gifts to him. In the lists of gods 
who are invoked the names of men (especially 
kings) are often inserted, and there are many 
references to the day of N.N. This day can hardly 
be anything but a memorial feast, and these facts 
point to some sort of apotheosis or ancestor- worship. 
The ‘ month of fathers ’ points to the same con- 
clusion. 

The antelope was sacred to ‘Athtar, and the 
bull’s head was the symbol of the orescent moon. 
It appears in all manner of forms, from realistic 
representations of the animal to a conventional 
object where only the horns are recognizable. 
Other symbols that may have a religious meaning 
are the sphinx and the <Jate-palm in fruit. This is 
often pictured naturally, but sometimes the stem 
is a truncated cone recalling the pyramid that 
stands between the horns on the bull’s head 
or that — in conventional designs — supports the 
horns. 

Worship took place in temples that had names 
of their own. The god took a title from his temple ; 
Almaquh is lord of Awvi ara. That outside Marib 
was an open space shaped like an ellipse surrounded 
by a wall, various obelisks formed part of the 
equipment. It is not clear if there was any system 
of orientation.' Perhaps the native rock in the 
middle was the centre of worship. In other places 
there was an avenue of obelisks before the gate. 
Apart from miikarrib and miswnd, several words 
denote ‘ prie.st ’ ; the commonest is r-sh-iv. It is 
usually determined by the name of a god or temple. 
In one place the chief of a tribe is also its priest, 
and sometimes the eponym also was. There are 
many inscriptions in which a man devotes himself, 
his children, his servants, and goods to some god ; 
perhaps this happened when he was made priest. 
These men may be the ‘ people of ‘Athtar,’ the 
‘servants of Wadd,’ who are often mentioned. 
The word sh-w- is usuallj’ joined with Wadd ; the 
root means ‘ to help.’ In el-Ula occur the title 
l-w- and its feminine. Arabic suggests that these 
persons correspond to the N. Semitic q^desMm, 
while the name recalls the Hebrew ’if’. Nothing 
certain can be said about the functions of the 
priests. Another form of dedication is that in 
which a man dedicates some other person to the 
service of a god ; these may be g'de-ihim. 

The ideas of sacrifice and altar are expressed by 
the common Semitic root dhahaha, ‘to cut the 
throat.’ Oxen and sheep were offered, sometimes 
in large numbers ; and incense played a great part 
in the worship. This is evident from the number 
of altars of incense that have been found and the 

1 Description in Nielsen, Die altarabische Mmdreligion, p. 
100 . 


various names in use for them. A special priest 
seems to have been in charge of the incense.' It 
was common to consecrate figures of men and 
animals in gratitude for favours received or to 
secure desired benefits. These may be the bronze 
figuies of animals, four or five inches high, that 
have been discovered. Nothing is heard of images 
of the gods. Pilgrimage has already been men- 
tioned in connexion with Ta’lab. 'There was a 
month of pilgrimage, apparently in the autumn. 
Their ideas on ceremonial purity were similar to 
those of other Semitic peoples ; but the Miiiman 
texts dealing with ritual are obscure and still un- 
published. Tithes are often mentioned, and per- 
haps tirstfruits, though the word usually has a 
more general sense. 

5- Civilization. — The wealth and luxury of the 
Yemen were proverbial among the Greeks and 
Romans, and their tales had a solid foundation. 
The monuments show the stools, chairs, and 
couches of which they speak, and tell of gold 
(gilded ?) statues. The buildings and inscriptions 
that cover the country tell of its wealth, and show 
that the people were skilled masons. 'They must 
have been capable engineers to build the dam at 
Marib and the tanks at Aden. As sculptors they 
were not so advanced ; for the finest lettering 
accompanies crude carving. The bas-reliefs are 
lively and show observation, but the execution is 
rougli and clumsy. They succeeded better in 
sculpture in the round,- but there is always the 
suspicion that such figures may be of foreign origin ; 
indeed, the Periplus speaks of an import of statuary 
from Egypt. A pair of eyes — that degenerate into 
circles — on a tombstone betrays Egyptian influence. 
Their work in metal was of a much higher level ; 
much of it deserves to be called lifelike. In art 
they inclined to realism in a way that would not 
be tolerated now. They were probably fine ]iotters, 
to judge by a terra-cotta rhyton ending in a 
goat’s head (though this may be imported from 
Greece). 

The coins are usually poor imitations of Athenian 
models, yet the standard is Babylonian. The 
oldest show the head of the goddess and the owl 
on the amphora. Later comes a male head, prob- 
ably of a king, with long curls and a diadem, while 
the owl keeps its place on the reverse. Next the 
head has short hair and a wreath with fillets in 
imitation of the Roman emperors, while the 
reverse is unchanged. The expedition of Gallus 
may have had something to do with this change. 
Many coins bear the letter N, pos.sibly a mint 
mark — Nejran? Various inscriptions and mono- 
grams occur. To these remarks there is one 
exception — an Attic tetradrachm with the head of 
Hercules and the lion’s skin and, reverse, a seated 
figure with the lower limbs draped ; the right hand 
holds a flower, and the hair hangs in curls, while 
the face is shaven ; the name is vn-Dti, and k stands 
in the field. The type which served as model 
came into use about 200 B.C. The head of the god 
is hardly distinguishable from Greek work and 
displays the skill and imitative power of the 
metal-workers. ‘ Bright Hayyili coins ’ are 
named, but not Identified ; also a seld. In late 
Hebrew the seld equalled four denarii. 

The year was solar, and in early times each was 
named after an eponym, though this custom 
dropped with the introduction of the Saba’an era. 
The names of at least twelve months are known, 
but none agree with those of Arab tradition, so 
some may be duplicates. Their order is unknown. 
Some are derived from the seasons, while otheis 
are religious, as the months ‘ of pilgrimage ’ and 
‘of fathers.’ The year seems to have begun in the 
spring. There are interesting theories about the 
I 0». 30. 2 JASB ii. [1846] pi. v. 
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calendar, but they are still too problematical to be 
mentioned here. 

Strabo^ says that the Minjeans practised poly- 
andry. This is borne out by the monuments if, as 
is probable, the same names in a group refer to 
the same persons. Elsewhere three men have a 
son in common. It is quite common to find father 
and son associated as kings of one state ; this 
probably meant the recognition of the son as heir 
apparent. Two brothers are also found sharing 
the title. Governors (kahlr) are named, as the 
governor of Musri,^ and the chiefs of the tribes 
were important people. The government was 
clearly feudal, and the line between vassalage and 
independence was not always sharp, Tlie kings 
of Sama’ were vassals of Saba. In Abraha’s 
inscription the loyal chiefs receive honorary men- 
tion as kings. Women appear, sometimes in 
pairs, as chiefs. Most of the kings have some 
distinctive epithet— ‘ glorious,* ‘ exalted,’ ‘ saviour’ 
— as part of their names. 

Works of irrigation are often mentioned, but 
the accounts are usually unintelligible. Palms 
and vineyards played a great part in the economic 
life. The word for ‘ vineyard,’ while it means 
‘ grape ’ in classical Arabic, means ‘ vineyard * in 
the Yemen dialect. For details as to trade we 
must rely on classical authors. Pliny tells of the 
cultivation of myrrh and describes the collection 
of incense ; it grew in one place only in the Yemen 
and on the coast of Africa opposite. There were 
only 3000 families who had tlie right to gather 
the gum, and they were held in religious awe. 
During the harvest they had to separate themselves 
from women and funerals, and by these religious 
precautions they improved the crops. There are 
several S. Arabian names for these aromatic gums, 
but some still wait identification. The incense 
was taken to Sabota (Shabwat in Hadramaut), 
where the priests took a tithe of it for the god. 
Then only could it be put on the market. It had 
to be carried through the land of tlie Gehanitae, 
who took tiieir toll. It is suggested that Gab’an 
comes from the root meaning ‘ to collect,’ 

The ancient inhabitants of S. Arabia borrowed 
on every hand, yet they were not slavish imitators. 
The name Arabia Felix seems to have been better 
merited than such titles generally are. 
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thrcei), Procopius {de Bello Persico), Cosmas Indicopleustes, 
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Forschungsreisen im Sud- Arabien (= Der alte Orient, viii. iv.), 
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SABAOTH (Babylonian). — i. The Babylonian 
sabu. — The word ‘Sabaoth’ has not yet been 
ound in Assyro-Babylonian, though the noun 
onned from its root, sdbu, occurs not infrequently 
1 783. 2 Hal. 535, revised text. 


in both singular and plural. The meaning of sabu 
is ‘ man,’ ‘ soldier,’ and in the plural ‘ army,’ ‘ host,’ 
agreeing in some respects with the Hebrew cognate. 
The nearest approach to ‘lord of hosts’ would be 
bel sdbe, but this has not yet been found. In many 
historical texts sdbu is replaced by its synonym 
ummanu (plur. ummandti, expressed by tlie same 
ideograph, so that it is sometimes uncertain which 
woid is intended). The Sumerian equivalent of 
sdbu is erim. 

2 . Sar and its Semitic equivalent. — For the 
meaning ‘ hosts,’ the equivalent word seems to be 
kiSiatu (kaiaiu, ‘to be strong,’ ‘numerous’), in 
Sumerian iar. In many cases, however, some 
such rendering as ‘ host,’ ‘ universe,’ would he pre- 
ferable, if, in translating, usage allows it. To all 
appearance the character Sar, like that for Utuki, 
the sun-god, was originally the picture of a circle. 
This implies that it was intended to express the 
circle of the earth or the horizon of heaven. Other 
synonymous signs for Sar = kiSSatu are Su, composed 
of two wedges derived from a curve probably 
originally representing the vault of heaven, and 
kiS, a character seemingly used on account of its 
pronunciation. With the determinative prefix for 
‘ god,’ iit became one of the ideographs for Mero- 
dach, probably as god of the universe. KiSSatu is 
also expressed by the double square or enclosure 
nigin. meaning a collection of things. 

3 . Sar in the Babylonian lists of gods. — But 

the usage of the inscription gives information of a 
more interesting nature, the most important being 
the evidence of the lists of gods and the Semitic 
legend of the creation. According to a list in 
Cuneiform Texts from Babylonian Tablets, 1, 

the earliest deities were the two Ana, male and 
female personifications of the heavens. These 
occur afterwards as An-ki, ‘ heaven and earth,’ 
and after this as Uras and Nin-uras, the two Ana 
(Ann and Anatu) as deities of fruitfulness. Sixth 
in the list is An-sar-gal, ‘ Ann,’ the heavens, as 
‘ the great host,’ whilst theseventh is An-ki-sar-gal, 
Ann and Anatu as deities of the ‘ great host ’ of 
earth. The eighth and ninth lines have the names 
Ansar and Kisar, which give another combination 
of the root Sar with a development of the idea, as 
these words apparently mean ‘ host of heaven ’ and 
‘ host of earth ’ — divine personifications who appear 
in the Semitic creation-story as having been pro- 
duced after Lahmu and Lahamu ; * but in this 
legend Anu, the god of the heavens, is represented 
as Ansar’s son. Later, in the same text, Ansar 
sends forth in turn Anu, fia, and Merodach, to 
fight Tiamat (Tiawath), the dragon of chaos. The 
next divine couple, in the list of gods, whose names 
contain the Sumerian equivalent of Sabaotli consists 
of En-sar and Nin-sar, the ‘ lord of the host’ and 
the ‘ lady of the host.’ This makes a total of six 
couples, the seventh being represented by the 
Sumero-Akkadian Dnri and Dari, perhaps ‘ Age ’ 
and ‘ Eternity,’ the two non-concrete forms or 
counterparts of Sar, in which countless number is 
changed into illimitable time. Concerning tlie 
Babylonians we cannot speak with certainty, but 
the Sumerians at least seem to liave realized, at a 
very early date, how multitudinous were the 
creatures produced and nourished by the earth, 
and they had evidently also formed the theory 
that the gods dwelling in tlie heavens (and this 
would include their divine servants and the angels) 
were at least equally so. As a confirmation of 
this, the British Museum tablet K.2100 gives 
(rev. 3, 4) as a synonym of Dingir-galgalene, ‘ the 
great gods,’ tlie reduplicate word SarSara, ‘the 
very numerous,’ or (as the prefix for divinity 
shows that we should translate) ‘ the divine 
host.’ 

1 See ERE iv. 129*. 
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4. Anu and his divine partners. — Naturally it 
was tlie really ‘ great ’ gods who exercised rule in 
heaven, where all divine beings obeyed them. In 
agreement with this, the account of the attack of 
the evil spirits upon the moon (this was supposed 
to be.the cause of our satellite’s eclipses) speaks of 
Sin, Samas, and Istar having been set to rule the 
vault (Smnuq) of heaven, and ‘ with Anu they 
shared the dominion of the host of heaven ’ (Sum. 
kiS ana, Sem. kiSSat Same, kiS here replacing the 
seemingly more correct Sar). Here, again, Anu 
appears as the god of the heaven-host ; but it is to 
he noted that, when Merodach became king of the 
gods, power over the host was conferred on him, 
and, as stated in a well-known hj’mn to that deity,* 
‘ the Igigi of the host of heaven and earth ’ (Igigi 
Sa kiSSat SamS u ersiti’^) are said to wait upon his 
command. It was for * the host of heaven and 
earth ’ that the nerv moon shone [a^Mru annuu ina 
Samt u Srsiti ibbani, ‘ this crescent among the host 
of heaven and earth was created’ ; in Sum. ‘this 
crescent of the heaven-host [and] the earth-host,’ 
an-Sar-ki-Sar). A deity named Kis.sat appears in 
JFAI ii. 60, line 3‘2, as patron of a city which is 
doubtful, but which is possibly the Rabbi of line 
30. If tills means ‘ the city of the host,’ it may be 
supposed that the ‘ host of heaven ’ was worshipped 
there. 

5. The god ASsur as the leader of the Assyrian 
host. — -It is to be noted that, in his abstract of 
Babylonian cosmology, although Damascius^ gives 
the feminine princiide preceding Ea and Dauke as 
Kissare, the masculine companion of the same is 
not, as would be expected from the Babylonian, 
Ansaros, but Assoros (A<r<rupos). Now, as the 
name of the god Assur is most commonly written 
with the characters An-sar, there is but little 
doubt that the Assyrian name had influenced the 
pronunciation, and changed it, even in Babylonia. 
Whatever may have been the original root of 
Assur, therefore, the Assyrians had applied the 
name of the god to the compound group An-sar, 
and the Babylonian god of the host (of heaven and 
earth) became the god of the armies of Assyria. 
He is represented, in the sculptures of A=sur-nasir- 
flpli (f. 880 B.C.), as a divine figure within the 
winged disk, flying in the air above the army, 
and drawing the bow against the foe.’ We have 
here, apparently, an Assyrian parallel to the 


Hebrew ‘ Lord of Hosts, God of the armies of 
Israel,.’ 

6. Sar = kissatu in the titles of the kings. — As a 

title of the kings of Assyria, Sar kiSSati, ' king of 
the host ’ (of people or of nations), is fairly common. 
Adad-nirari 1. (e. 1330 B.c.) bore it, and it seems to 
have been also adopted, more or less regularly, by 
his successors. In Bab3 lonia Man-istu-su (c. 2700 
B.c.) calls himself Ingal kiS, which, in its common 
acceptation, would be equivalent to iarkiSSali ; but 
kiS may stand for the city of Kis, over which he 
ruled (though it is difficult to understand, in such 
a carefully-engraved text, how the determinative 
suffix could have been omitted). Perhaps the 
modesty of certain Babylonian kings did not permit 
of their using the Sar which accompanies divine 
names. Among the later Babylonian rulers who 
used the title ‘king of the host’ (of men) were 
Nebuchadrezzar the Great and Cyrus. It is niainl v 
the German Assjriologists who have discussed the 
meaning of the phrase Sar kiSSati. H. Winckler 
thought that it indicated ‘ king of a fixed definite 
state,’ and was no mere title. C. P. Tiele was of 
opinion that it indicated ‘ something like world- 
lordship.’ Leopold Messerschmidt suggested that 
Sar kiSSati and ‘ king of the four regions’ signify 
the possession of two territories, and were not 
mere titles. F. Hommel holds similar views to 
the above. C. F. Lehmann-Haupt renders Sar 
kiSSati (sc. nisi) as ‘ king of the totality of nations.’ 
H. V. Hilprecht is of opinion that the title was 
first used by the kings of Kis, and was due to word- 
play (see above). 

To all appearance the Assyro-Babylonian idea of 
the host of heaven was that it consisted of all the 
divinities whom they regarded as dwelling in and 
beneath the sky ; and the stars and heavenly 
bodies in general, identified, as they were, with 
the gods, were included therein. The host of the 
earth apparently included, in its widest sense, 
everj'thing in the world which the god had created. 
In its narrowest sense, however, the latter stood 
either for all mankind or for the nations under the 
Babylonian or Assyrian kings, wherever they had 
made their rule effective. 

Liieratcbb. — W Muss-Arnolt, A Concvie Diet, of the Annyr- 
ian Langvaf/e, Berlin, etc., UlOl-05, p. 453 f, ; .also, for niethcls 
of writing the expressions, etc., J. N. Strassmaier, Atphahet- 
tsches VeieeichntbS der asiyrischen und akkadi.'.ehen iVvrtei , 
etc., Leipzig, 18S6, p. 556 f. T. tl. PiNCHKS. 
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SABBATH (Primitive). — i. Introductory. — 
The term ‘ sabbath,’ in ordinary usage, is applied 
to a periodic rest-day, dedicated to a god and 
devoted to the exercises of religion. As such the 
term refers particular!}' to the .Jewish Shabbdth, 
and its successor the Christian Dies Dominica, or 
the Lord’s Day. The Muhammadan al juniah, 
‘the meeting’ (for worship), which occurs on 
Friday, is derived from Christian and Jewish 
practice, but on this day labour is suspended only 
while services are being conducted at the mosque. 
In Buddhist lands the Uposatha, which usu.ally 
falls on the day of the new moon, on the day of 
the full moon, and on the two days which are 
eighth from new and full moon, is marked by 
fasting and the cessation of secular activities. 
The Uposatha in its origin among the Aryans of 
ancient India could have owed nothing to Jewish 

1 WAl iv. 29, 47-51. 2 See ERE iv. 129». 

3 A. H. Layard, Nineveh and iU Remains, London, 1849, it 
448, Monuments 0 / Nineveh, 1st ser., do. 1S49, pi. 13, etc. 


or Christian influence, and in its dift’usion through- 
out S.E. Asia it appears to have been unaffected by 
the influence of Islam. The question iiiituiully 
arises how far these sabbaths of civilized peoples 
find a parallel in savage and barbarian society at 
the present time. 

The observance of rest-days forms a fairly 
common custom in the lower culture, if exception 
be m.ade of the Australian, Melanesian, and 
American areas. But the rest-day among so- 
called primitive peoples is as a rule not pei iodic in 
character, nor is it necessarily consecrated to a 
deity and employed for religious services. 1- 111 ther- 
more, it is usually marked by various regulations 
which can only be described as superstitions. All 
public gatherings may be discontinued, the house 
or the village closed against strangers, hglits 
extinguished, songs, dances, and loud noises for- 
bidden, and abstinence from food and sexual inter 
I course required. The day of rest then presents 
1 itself as a day of complete quiescence. 
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All these negative regulations find their clearest 
expression in the tabus which have been studied, 
first among the natives of Polynesia, then in some 
other parts of the aboriginal world, and finally 
among peoples of archaic civilization. Tabu, 
indeed, is a wide-spread institution, and evidence 
for its existence steadily accumulates with the 
progress of anthropological research.' A tabu 
may be defined as a negative regulation or pro- 
hibition which is supported by supernatural sanc- 
tions. The penalty meted out to the tabu-breaker 
is generally death or some physical ailment 
supposed to be inflicted by the otfended spirits. 
In time the punishment for the violation of a tabu 
may come to be regarded as an important duty of 
the tribal god, whose chief concern is the mainten- 
ance of the customary moral rules. 

Things or persons are tabued, primarily because 
they are considered mysterious, abnormal, danger- 
ous — because they are felt to be potent for weal or 
woe in the life of man. Early psychology, refining 
these ideas and applying them to ditf'erent classes 
of phenomena, produces the cognate notions of 
poliution and sanctity. The corpse is unclean ; 
the sliedder of human blood is likewise unclean ; 
but the priest and king, who belong to a superior 
order of beings, are sacrosanct or holy. These 
characteristics are easily regarded as infectious, as 
capable of transmission, not only by physical 
contact, but also by sight and mere proximity. 
Hence prudence dictates a variety of precautions ; 
the dangerous person or thing is removed to a 
safe distance, oris carefully isolated, oris subjected 
to a variety of insulating regulations. The entire 
community is interested in such proceedings, and 
on certain occasions may itself be placed under a 
rigid quarantine. When this happens, a period of 
abstinence, merging into quiescence, will be con- 
sidered the surest means of avoiding spiritual 
dangers which threaten each and every member of 
the body politic. Moreover, when the impending 
danger is specifically attributed to the action of 
spirits or of gods, the observance of the rest-day 
readily develops into a method of propitiating, and 
even of honouring, the supernatural powers. The 
two conceptions of abstinence and propitiation are 
not, indeed, always sharply distinguishable in 
concrete cases, and witli advancing culture they 
tend to become more and more closely conjoined. 

It is not improbable that some of the communal 
regulations observed in connexion with primitive 
sabbatlis have been modelled on the tabus observed 
by single persons and household grou])S at such 
critical seasons as birth, puberty, marriage, and 
death. Comparative studies have indic.ated how 
numerous are the prohibitions which attach to these 
occasions, and it is reasonable to suppose that, 
with the deepening sense of social .solidarity, 
observances once confined to the individual only, or 
to his immediate connexions, would often pass 
over into rites performed by the community at 
large. However this may be, primitive .sabbaths 
certainly present themselves as public ordinances 
which bear an obvious resemblance to the entire 
system of private tabus. 

z. Sabbaths at critical epochs. — A survey of 
many rude societies shows that any time of special 
significance, inaugurating a new era or marking 
the transition from one state to another, any time 
of storm and stress, any epoch when untoward 
events have occurred or are expected to occur, may 
be invested with tabus designed to meet the 
emergency in the communal life and to ward oil 
the threatened danger or disaster. Throughout 
Polynesia, in Indonesia, and in certain parts of 
S.E .-Vsia there exists, or until recently existed, an 
extensive body of communal rest-days, whose pur- 
r See art. Tabu. 


pose appears to have been entirely prophylactic and 
protective. In that part of the rvoild periods of 
abstinence and quiescence are imposed because of 
such unusual, and therefore critical, events as a 
conflagration, an epidemic sickness, or an earth- 
quake ; after a death ; at the changes of the moon ; 
at the end of the old year and the beginning of the 
new year ; during a time devoted to the banning 
of ghosts and demons ; and in connexion with such 
impoitant undertakings as the commencement of a 
war, seed-planting and harvest, and the celebration 
of a solemn religious ceremony. The procedure in 
each case is much the same : the community sub- 
jects itself to a number of negative regulations, 
imposing idleness, fasting, and continence upon all 
its members. 

These sabbaths at critical epochs formerly con- 
stituted a notew’ortliy feature of Polynesian life, 
especially in old Hawaii, where the institution of 
tabu pel haps reached its acme of development. 
Their observance varied according as they were 
common or strict. When a common season pre- 
vailed, the men were required only to abstain from 
their usual duties and to attend at the temple, 
where prayers were offered every morning and 
evening. During a period strictly tabued the 
regulations had a sterner character, and in con- 
sequence a general gloom and silence pervaded the 
whole district or island. Every fire and light was 
extinguished ; canoes were not launched ; no 
person bathed ; and no one was to be seen out of 
doors, except those whose presence was required 
at the temple.' From another account we learn 
that any one found in a canoe on a tabu day 
incurred the death penalty, and that a like fate 
was reserved for the man who indulged in carnal 
pleasures or only made a noise at such a time.“ 

Communal tabus of the strict type that has been 
described were observed by the Hawaiian Islanders 
on a variety of occasions, particularly when a chief 
temple was consecrated and when the New Year’s 
festival was celebrated. The Hawaiian religious 
system also included a remarkable approximation 
to the institution of a weekly sabbath. In every 
lunar month there w'ere four tabu periods, dedicated 
severally to the four great gods of the native 
pantheon. The first was that of Ku, from the 
third to the sixth night ; the second, that of Hua, 
at full moon, including the fourteenth and fifteenth 
nights; the third, that of Kaloa, on the twenty- 
fourth and twenty-fifth nights ; and the fourth, 
that of Kane, on the twenty-seventh and twenty- 
eighth nights. During these tabu periods a devout 
king generally remained in the temide, busy with 
prayer and sacrifice ; women were forbidden to 
enter canoes, and sexual intercourse was pro- 
hibited.® 

Seasons of communal abstinence and quiescence 
were enforced in the Society and Marquesas 
Islands in connexion with the bonito fishing, and 
in New Zealand at the time of planting of the 
kumara, or sweet potato.' In the Tonga Islands, 
when the sacrifice of firstfruits occurred, all work 
was forbidden, and even any one’s appearance out 
of doors, unless for the puiqiose of the ceieiiiony, 
was interdicted.® The natives of Samoa, who 
possessed a remarkably complex pantheon of 
divinities with animal and vegetable attributes, 

1 W. Ellis, Narr. of a Tour through Hawaii, or Owhyhee, 
London, 1826, p. 360 ft. 

2 H. T. Cheever, 2'he Island World of the Pacific, Glasgow, 
1851, p. 63. 

3 W. D. Alexander, A Brief Hist, of the Hawaiian People, 
New York, 1809, p. 50 ff. ; David Malo, Hawaiian Antiquit'es, 
Honolulu, 1903, p. 56. 

* J. A. iloerenhout, Voyages aux ties du grand ocean, Paris, 
1837, i. 516 ff ; J Cowan, The Maoris of hew Zealand, Christ- 
church, N.Z , 1910, p. lieu. 

® \V. Manner, An Account of the Natives of the Tonga Islands, 
Boston, 1820, p. 381 ff. 
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were obliged to suspend work on certain occasions 
devoted to their worship.' During December, 
when the god Ratu-mai-Mbulu was supposed to 
visit the Fiji Islands, a sabbatical period en.sued. 

‘Throughout that moon it is tatni to beat the drum, to sound 
the conch-sheli, to dance, to plant, to tight, or to sing at sea. 
... At the end of the month the priest sounds the consecrated 
shell: the people raise a great shout, carrxing the good news 
from village to village, and pleasure and toil are again free to 

all .*2 

The scanty records of aboriginal Polynesian 
society also contain some passing references to 
the observance of communal sabbaths on certain 
occasions when the social consciousness had been 
deeply moved by untoward and disastrous events. 

In the island of Futuna ‘ they eo so far as to taptt the day — 
e.g.f to interdict all work in order to please the gods, or to 
avert the hurricanes. ’3 

In Hawaii a tabued period was declared duiing 
the sickness of a chief.* In Samoa the death of a 
chief of high rank was followed by the suspension 
of all work in tlie settlement for a period of from 
ten to thirty days, until the funeral ceremonies 
were performed.® On the island of Yap, one of 
the Carolines, two aged wizards, before whom all 
important questions come for decision, have the 
power of laying tabus on an entire village. The 
periods of seclusion have been known to last for 
six months. The critical epochs, when such inter- 
dicts are imposed, occur at a time of drought, 
famine, or sickness, after the death of a chief or 
famous man, and before a fishing expedition. 

‘ In short, any great public event is thus celebrated, and, in 
fact, there is alwais a tabu in full swing .■.oinew here or other, 
to the great disgust of the traders, who only see in these 
enforced holidays an excuse for idling, drunkenness, and 
debauchery.’® 

Seasons of communal abstinence are not found 
in Australia, and only faint indications of them 
exist within the Melanesian area. In New Guinea 
a few instances have been noted, all within the 
British possessions there. On the other hand, the 
Indonesian tribes of Borneo, including the Kayans, 
the Sea Dayaks, and the Land Dayaks, keep many 
sabbaths in connexion with agricultural operations 
and other critical occasions. The Bornean regula- 
tions disclose a fairly consistent eftort to adjust 
the length of the communal tabu to the import- 
ance of the event which it commemorates. Thus, 
house-building imposes a shorter season of absti- 
nence than does planting or sowing ; a single death 
in the village may lequiie the cessation of activity 
by the iiihahilants for only one day ; but an 
epidemic sickness may neces.sitate a three days’ 
rest, as among the Sea Dayaks, or even an eight 
days’ rest, as among the Land Dayaks. The 
restrictions themselves appear to be substantially 
the same in all instances. 

The inhabitants ‘ remain in their houses, in order to eat, 
drink, and sleep : but their eating must be moderate and often 
consists of nothing but nee and salt. . . . People under inter- 
dict mav not bathe, touch fire, or employ themselves about 
their ordinary occupations.’ f 

To these prohibitions should be added that of 
sexual inteicourse. a tabu speeitically mentioned 
for one Bornean tribe,® and probably found among 
others. 

Communal sabbaths appear to be unknown to 
the nomadic hunting tribes which occupy the 
interior parts of Borneo and probably repiesent an 
aboriginal population. The custom under con- 

1 G. Turner, Samoa, London, 1SS4, pp. 29 f., 60. 

2 B. Tlionison, Th^ Fijxans, London, 1908. p. 114. 

3 S. P. Smith, in Journal of the Polynesian Society^ i. [1892] 
40. 

4 W. Ellis, Polynesian Researches, new ed., London, 1859, iv. 
387 

6 W, T. Pritchard, Polynesian Reminiscences, London, 1866, 
p. 149 ff. 

6 F. W. Christian, The Caroline Islands, London, 1899, p. 290. 

7 Spenser St. John, Life in the Forests of the Far East, 
London, 1862, i. 175 ff. 

3 R. S. Douglas, in Sarawak Museum Journal, L [1911] 146 ff. 


sideration must therefore be an Indonesian im- 
portation into Borneo — a conclusion which is 
strengthened by the fact that similar observances 
prevail among the Indonesian inhabitants of the 
Nicobars, Bali, Nias, the Mentawi Islands, 
Formosa, and the Philippine Archipelago. A 
typical instance is afforded by the inhabitants of 
the Pagi Islands, which form the southern exten- 
sion of the Mentawi group. These people worship 
the evil spirits which manifest their power in 
thunder and lightning, earthquakes, tornadoes, 
and floods. ^Vhen confronted by some real or 
imaginary danger, they shut themselves up in 
their villages and exclude all strangeis. During 
this period of separation from the world they may 
neither give nor receive anything, they must 
refrain from eating certain articles of food, and 
they may not engage in trade. ^ Another authority 
points out that, while all crises in the communal 
hfe of the natives are thus kept as periods of 
restriction, yet in some cases the re.st-days have 
become joj’ous festivals ami holidaj^s.^ 

Assuming, with modern ethnograpliers, that the 
Indonesian peoples represent an admixture in 
various proportions of primitive Indian and S. 
Mongolian stocks, we need not be &u^p^i^ed to 
discover that in certain parts of S.E. Asia, and 
notably among the Tibeto-Burman tribes of Assam 
and Burma, communal sabbaths form a character- 
istic feature of tlie native culture. The woul 
genna, which the Nagas of Manipur apply to any- 
thing tabued or foi bidden, aUo signifies the village 
rest-days imposed in connexion with the rice 
cultivation, after the occurrence of unusual pheno- 
mena, such as earthquakes, eclii)ses of the sun or 
moon, and the appearance of comets, the destruc- 
tion of a settlement by tire, and the outbreak of 
an epidemic sickness.® Indeed, as an early writer 
remarks, 

there is ‘no end to the reasons on which a kennye must or 
may be declared, and as it consis-ts of a general holiday when 
no work is <lone, this . . . Sabbath appears to be rather a 
popular institution.’ 4 

The qenna custom seems to have attained its most 
cnmplicateil and grotesque development among the 
Nagas, but it is found among otlier peo])les of 
Assam and may be traced in various paits of 
Burma. 

The close resemblances which exist between 
these sabbatical observances in S.E. Asia, Indo- 
nesia. and Polynesia lend probability to the hyjio- 
thesis that w'e are here in the presence of an 
institution which has been gradually diffused from 
its Asiatic home over the Indian Archijielago and 
thence into the islands of the Pacilic. But it will 
not do to infer that the conceptions whuh in this 
part of tlie world have generated the tabued day 
are therefore local and confined. On the contrary, 
they underlie a wide range of social phenomena. 

There are few su}>erstitions with a wider pre- 
■ valence among the lower races than that which 
requires the suspension of ordinary occupations 
after a death. The prohibition of work at this 
time usually forms only one of a numhei of 
regulations, which also impose partial or comjilete 
abstinence from food and place a ban on loud talk- 
ing, singing, and the w’earing of ornaments and 
gay clothing. The explanation of the tabus must 
be sought partly in animistic conceiitimis : the 
survivors ought to avoid all cons]>icuous activity, 
if they would not attract the unwelcnme attentions 
of the ghost. But a more common belief is that in 
the pollution of death — a belief wliidi leads to 

1 P. A M. Hinlopen and P, Seienn, in T) ^x-hn/t voor 

Indische Taal-, Land-, en Volkenknnde, in. oil) f. 

2 A. Maas-s, in ZE xxx\ii. [1905] 15.5 ff. 

3 T. C. Hodson, 'The Gejind amongst the Tribes of Assam,’ 
JAI xxxvi. [1906] 92-103, The Hdga Tribes of Manipur, 
London, 1911, pp. 164-186 

4 J. Butler, in JASBe, new ser., xlv. [1875] i. 316. 
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many regulations as to the proper treatment of a 
corpse, of undertakers, of the dead man’s family 
and friends, and of mourners generally. The 
polluting power of death extends to everything in 
its presence ; hence the obvious conclusion that 
little or nothing should be done by the survivors, 
at any rate till after the funeral. These tabus are 
often confined to the family or to the relatives of 
the dead. Where, however, the sense of social 
solidarity is strong, the notion of abstinence at so 
critical a season may be extended to the entire 
community. 

An inquiry into the geographical diffusion of 
this superstition shows it to be not unknown in 
Polynesia, Micronesia, New Guinea, Borneo, and 
some other parts of the Oceanic area. It is dis- 
coverable in Assam, Burma, various parts of India, 
and Tibet. .A.frica from north to south offers many 
instances of communal tabus following a death and 
imposing abstinence fiom work. In the New 
World the Eskimo tribes from Greenland to 
Bering Strait possess the custom in a marked 
degree. It is also found among some of the 
Asiatic Eskimo, thus strengthening the argument 
for the transmission of cultural elements be- 
tween N.W. America and N.E. Asia. Since these 
tabued days are observed in many cases by un- 
related peoples, who, as far as our knowledge 
reaches, have never been in cultural contact, it 
may be concluded that the beliefs underlying the 
superstition have not been narrowly limited, but 
belong to the general stock of primitive ideas. 

3. Sabbatarian aspects of religious festivals. — 
The fact that most religious festivals are observed 
as holidays, when men give up secular occupations 
and devote themselves to joyful worship and relaxa- 
tion of all kinds, should not lead to the assumption 
that the remission of labour at such times has 
generally been dictated by practical and non- 
superstitious considerations. It has already been 
pointed out that, in some fairly rude communities, 
abstinence from work forms a part of the regular 
procedure for facing a crisis and the spiritual 
dangers supposed to characterize such an occasion. 
The rest is a measure of protection and propitiation, 
quite as much as the fasts, the sacrifices, and the 
prayers by which it may be attended. Where 
ideas of this nature prevail, all labour is tabued. 

As we pass from savagery to barbarism and from 
animism to polytheism, the notion of tabu, at first 
vague and indeterminate, tends to diflerentiate 
into the twin concepts of im|iurity and holine.ss. 
To the primitive mind the sanctity which attaches 
to the priest or king, to such objects of special 
reverence as bull-roarers, idols, and altars, and 
also to certain places and shrines is sutticiently 
material to be transmissible and to be capable of 
infecting with its mysterious qualities whatever is 
done at a particular time. The notion of the trans- 
missibility of holiness may seem of itself to furnish 
a sufficient reason for abstaining from ordinary 
occupations on a sacred day. In practice, how- 
ever, this idea appears to mingle quite inextricably 
with the opposite though related conception that 
what is holy can be contaminated by contact with 
the secular and the profane. Furthermore, when 
holy days come to be definitely consecrated to 
deities, who at such times are believed to be 
present among their worshippers, it is easy to see 
how the belief arises that a god is pleased and 
flattered by the enforced idleness of his devotees. 
Abstinence from work then takes its place among 
other rites as a recognized way of expres.sing a 
proper reverence for the divinity: while, conversely, 
to labour on his holy day implies a disrespectful 
attitude toivards him. 

The con.secration of a particular day to a divinity 
is a common feature of polytheistic cults. Had we 


definite information concerning the origin and 
development of the great deities of the higher 
religions, it would probably appear that in most 
instances their connexion with particular days is a 
secondary rather than a primary formation. In 
other words, a period dedicated to a god, and 
observed by his worshippers with abstinence from 
labour, may once have been a season of tabu for 
other and quite diflerent reasons. Some pertinent 
instances of tabued days which developed into holy 
days may be noted. Thus, in the comparatively 
well -developed religious system of the Hawaiians, 
the New Year’s festival was consecrated to the god 
Lono ; but the same festival in Fiji was not associ- 
ated with any particular divinity. The four tabued 
periods in the Hawaiian lunar month, which were 
dedicated to the great gods of the native pantheon, 
must be considered to have had no original con- 
nexion with any divinity, for among the Dayak 
tribes of Borneo there are numerous tabus attach- 
ing to the phases of the moon and imposing com- 
munal abstinence. The Bontoc Igorot, a non- 
Christian folk of N. Luzon, ob.serve a sabbath 
which occurs, on an average, about every ten days 
during the j'ear. It is dedicated to Lumawig, the 
only god tlt oiighout the Bontoc culture area. Ex- 
amination of the evidence indicates that this 
sabbath in its earlier form was not a periodic but 
an occasional observance, called forth only by 
particular emergencies in the communal life. The 
present form of the institution exhibits a tendency, 
doubtle.ss directed by the Igorot priesthood, to 
calendarize seasons of tabu at definite and regular 
intervals. Its dedication to Lumawig is probably 
only a natural outcome of the pre-eminence as- 
signed to that supreme god, who stands out in such 
bold relief against the crowd of ancestral spirits, 
good and bad, investing the Igorot world.* Some 
of the Dravidian peoples of India hold festivals in 
honour of their local deities, when labour is usually 
suspended. Mother Earth, an object of much 
devotion in Bengal, is worshipped at the end of 
the hot season. The goddess generally manifests 
herself as the benignant source of all things, but 
sometimes she brings disease and hence requires a 
propitiatory festival. At this time all ploughing, 
sowing, and other work cease, and Bengali widows 
refrain from eating cooked rice.* A similar sabbath 
in honour of Mother Earth is very strictly observed 
by the natives of the Malabar coast.’ Turning to 
W. Africa, we find on the Slave Coast an annual 
All Souls’ festival kept as a period of abstinence. 
The festival is held in honour of Egungun, a god 
who is supposed to have arisen from the dead, and 
after whom a powerful secret society has been 
named. A similar ceremony, imposing a cessation 
of work for eight days, is observed by the Gold 
Coast tribes, who, however, have not dedicated it 
to a god. These instances, which do not exhaust 
the evidence, illustrate the passage of the tabued 
day into the god's sacred day. 

4. Sabbatarian aspects of market-days. — Best- 
days, more or less regular in occurrence and follow- 
ing at short intervals after periods of continuous 
labour, are frequently observed by primitive agri- 
culturists. Sabbaths of this sort appear to be 
unknown among migratory hunting and fishing 
peoples or among nomadic pastoral tribes. A 
wandering hunter requires no regular day of rest, 
since his life passes in alternations of continuous 
labour, while following the chase, and of almost 
uninterrupted idleness after a successful hunt. 
For the herdsman there can be no relaxation of 
the diurnal duties, for the cattle must be driven to 

* A. E. Jenks, The Bontoc Igorot (Ethnologrical Survey Publica- 
tions), Manila, lilUo, 1. 205 ft. 

2 W. Crooke, Satices of N. India, London, 1907, p. 232. _ 

’C. K. Menon, in Madras Government Museum Bulletin, v. 
[1906] 104 f. 
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pasture every morning ; they must be rvatcheil and 
watered ; and at night tliey must be milked. 
Again, the shepherd, compared with the farmer, 
scarcely needs a regular rest-day ; his occupation 
requires so little continuous exertion that be can 
ursue it all the year round without any injury to 
is health. A farmer, however, is benetited by a 
period of rest occurring more or less regularly ; 
and, though agricultural pursuits are dependent 
upon the seasons and the weather, he is usually 
able to postpone his work for a biief period with- 
out serious loss. It might be argued, therefore, 
that the change from pastoral to agricultural life 
Avould itself be sufficient to call into existence the 
institution of periodic rest-days. It seems true, 
however, that the connexion of the rest-days with 
the farmer’s pursuits is due to the obvious fact that 
a regular sabbath implies a settled life, a fairly 
well-developed form of social organization, and 
something approaching a calendar system. 

The greater number of periodic rest-days ob- 
served by agricultural peoples in the lower stages 
of culture are associated with the institution of the 
market {q.v.). Days on which markets regularly 
take place are not infrequently charactei ized by 
Sabbatarian regulations. Such market-days have 
a wide difiusion. Markets every fifth day are 
found in various parts of New Guinea, in Celebes, 
Sumatra, and Java, and among the natives of 
Tongking, Siam, and Burma. Throughout the 
central parts of Africa, from the British and 
German possessions in the east to those of the 
Portuguese and French in the west, there are 
numerous market-places where neighbouring com- 
munities meet regularly to exchange their produc- 
tions. Usually every fourth day is a market-day 
and is observed by the cessation of ordinary occupa- 
tions. A similar custom exists among the peoples 
on both banks of the lower Congo. The market is 
a well-developed institution among the semi- 
civilized negroes about the Gulf of Guinea. Here 
we find market-weeks varying from three to ten 
days in length. One week-day is usually reserved 
for the market and is often regarded as the appro- 
priate time for abstaining from toilsome labour. 
Similar market-days, kept as general holidays, 
were known in ancient Mexico, Central America, 
Colombia, and Peru. 

A market-day is necessarily more or less of a 
rest-day. Those who attend a market must aban- 
don for the time being their usual occupations. It 
is also a holiday, affording opportunities for social 
intercourse, sports, and amusements of all sorts. 
Such seems to be the character of most of the 
market-days found in S.E. Asia and the adjacent 
islands, as well as in some parts of Africa. In the 
Congo region, however, the market-day sometimes 
bears an unlucky character, and a distinct tendency 
exists to attach various restrictions to it. In the 
Guinea region the market-day often (though not 
always) coincides wdth the general day of rest 
observed by an entire community. As such it 
may be consecrated to a god and rigorously 
observed. This extensive development of Sabba- 
tarian regulations appears to be confined to 
Africa. 

5. Unlucky days as sabbaths. — The observance 
of unlucky days is a familiar phenomenon in primi- 
tive society and among peoples of archaic civiliza- 
tion. Under the attenuated form of a survival 
the superstition still lingers in civilized lands. The 
precautions which characterize these days — not to 
engage in various activities, not to eat specified 
foods, not to indulge in sexual intercourse, not to 
travel, not to buy or sell — illustrate clearly enough 
the general likeness between periods tabued and 
periods deemed unlucky. 

A common source of the belief in unlucky days 


is to be sought in the erroneous association of 
ideas. If an unfortunate e\ent has taken place on 
a ceitain da 3 -, the notion easily arises that all 
actions performed on the recurrence of the day will 
have a similarly unfortunate issue. Among the 
Tshi of \V. Africa, e.q., the most unluekj' day is 
the anniversary of the Saturday on which Osai 
Tutu was slain in ambush near Acromanti in 
1731.* 

The observation of natural phenomena often 
accounts for the unluckj' character assigned to 
certain occasions. Manj' superstitions attach them- 
selves particularly to the moon. Various primitive 
peoples have pronounced beliefs respecting the un- 
favourable iniluence of the moon on human activi- 
ties. A partial or complete abstention from work 
maj’ be requiied dnring the waning moon, as well 
as during the two or three days of the moon’s in- 
visibility at the end of the lunation. Eclipses of 
the moon are sometimes consideied unlucky for 
work and are accompanied by fasting and other 
forms of abstinence. Dnring such times of un- 
canny and terrifying darkness it is thought wise 
to avoid every sort of activity, as well as the con- 
sumption of food which may be tainted with mys- 
terious evil. Thus, in S. India, when an eclipse 
occurs, the people retiie to their bou.sesand remain 
behind closed doors. No one would think of initi- 
ating any impoitant win k at this time.“ 

Among man}' peojiles in the lower culture the 
time of new moon and full moon, much less com- 
monly of each half moon, is a season of rc.stric- 
tion and abstinence. The lunar day is sometimes 
a holy day dedicated to a god, who may be identi- 
fied with the moon itself. Instances of this sort 
are to be correlated with the general course of 
religious development, involving, as it does, the 
emergenceof polytheistic cults and the schematiza- 
tion of the ritual. But under mure primitive con- 
ditions the lunar day is an unlucky (or tabued) 
day, quite independent of any association with a 
deity. The existence of these lunar tabus in Boly- 
nesia, Indonesia, and Africa, to s.ay nothing of the 
survivals of them in Asiatic and European lambs, 
throws light on the oiigin of the Hebrew Sabbath 
and its assumed Babvloni.an original. 

The observance of unlucky days has undoubtedly 
retarded human |irogress. They hinder individual 
initiative and tend to jirevent the undertaking of 
lengthy enterjuises which may be interrupted by 
the recurrence of an unfavouiable period. Their 
extensive development compels fitful, intermittent 
labour, rather than a steady and continuous occu- 
pation. They imay even directly atlect jiolitical 
and social conditions where as in modern Ashanti 
and ancient Rome, a.ssemblies could not be held, 
or courts of justice stand o]ien, or armies engage 
the eneinv, when the unlucky day came round. 
It is equally obvious that all such beliefs play into 
the hands of the astrologer and magician, and thus 
tend further to strengthen the chains with which 
superstition fetters its votaries. 

Literature. — The authorities are quoted in the article. For 
a much fuller ihscusgion of the sub]ect, together with an exten- 
sive bibliography, see Hutton Webster, lifU Daj/i>, New York, 
1916, esp. chs. i.-v., ix. HUTTON M eU-STER. 

SABBATH (Babylonian). — Notwithstanding 
that the Sabbath, as we know it, imi\ be a specifi- 
cally Hebrew institution, there is eveiy jirobability 
that it hfid its origin in B.abylonia. In that 
country, however, it was not the rest-day ending 
the seven -day week, owing to the Creator having 
rested from His work on that day (Gn 2^), but was 
due to the festival of the full moon on the 15th 

1 A. B. Ellis, The Tshi-speakuuf Peoples of the Gold Coast, 
London, 18 n 7, p. 219 f. 

2 E. Thurston, Omens and Superstitions 0 / S. India, London, 
1912, p. 44. 



890 


SABBATH (Babylonian) 


day of the month, when the earth’s satellite 
‘rested ’ for a while at the lieight of his brilliancy. 

1. The Akkadian (Semitic Babylonian) word 
for ‘ Sabbath ’ and its origin. — The word by which 
the Babylonian Sabbath is designated is the some- 
what rare term Sapatta^ or Sabattu’^, long known 
to Assyriologists, and early recognized as the 
probable original of the Hebrew sabbath. The 
second (lalnal) radical, however, is apparently not 
bb, but b or p,^ and the third (the dental) is 
doubled. The word originated in the Sumerian 

a compound meaning ‘ mid-rest’ or ‘heart- 
rest’ \iag, ‘heart’; bat, ‘to reach the end,’ ‘to 
die ’). This the Semitic Babylonians paraphrased 
as 'Am null libbi, ‘ day of rest of the heart ’ (‘day of 
mid-repose’), in W AI ll. pi. 32, 16«6. That this 
was nut the designation of the last day of the 
seven-day week, however, is shown by the fragment 

ublishedin WAI III. pi. 56, no. 4, 1. 27, completed 

y the duplicate in PSBA xxvi. [1904] pi., and 
pp. 51-56, where it is e.xplained as the 15th day of 
the month, when the moon was more or less at the 
full. 

2. The moon’s ‘ mid-rest ’ in the creation-story. 

— The reason of the adoption of the l.oth day of the 
month as the moon’s sabbath seems to be clearly 
stated in the fifth tablet of the Semitic Story of 
the Creation,'* notwith.standing that the text is 
unfortunately imperfect, the greater part of an 
e.ssential character being broken away. The 
justitication for the restoration of the damaged 
word as Sapattu, however, is shown by the context. 
'The passage refers to Merodach’s ordering of the 
heavenly bodies : 

‘ Xannaru (the moon) he caused to shine, rullnfr the night : 

He set him then as a creature of the night, to make known 
the da^s [i.e. the testivalsj. 

Monthly, unfailing, he protided him with a tiara. 

At the hegiriiiini; of the month then, appearing in the land, 

Tlie horns shine forth to make known the eeaaons. 

“On the 7th <ia\ the tiara pertecting, 

A sahnatn ([salpaffit) shalt thou then encounter, mid- 
[moiith 71 .'- .” ’ 

The trace of the first character of Sapatta lends 
itself to either of the two signs having the phonetic 
value of id. 

3. The Babylonian Sabbath and the seven-day 
week. — This is tlie week with which we are so 
well acquainted, and wliieh Christians have 
adopted from the Hebrews, merely changing the 
day of rest from the seventh to tlie hrst day. 
Here, however, ia-hat and Sapattii, its derivative, 
were not applied to the seventh day by the Baby- 
lonians, but another word was used which they 
evidently considered more appropriate, namely 
'A-hul-gnUum, from the Sumerian u-hul-gala, which 
they translated by umu limnu, ‘ evil day.’ This 
was the 7tli, 14tl), 21st and 28tli days of every 
month, so that, as the Babj-Ionian months had 29 
or 30 days eacli, every month consisted of three 
weeks of seven days e.ach, and one of nine or ten 
days, according to the length of the month. Two 
reasons may be suggested for the adoption of tliis 
seien-day period: (1) the seven (divine) planetary 
bodies, and (2) the f.act that tlie period of a 
lunation may be divided, rouglily, into four sections 
of seven days each.* The iollowing is the para- 
graph given by the hemerologies for the observance 
of tlie seventh day of the month as a sabbath : 

‘The 7th day is a hoIy-da\ {nubattu”') of Merodach and 
Zer-panitu“ — an acceptable day, an evil day 
The shepherd of the great tubes {aiki rabdti)* shall not eat 
salted meat cooked over the embers, he shall not change his 


1 Probably sabath would be more correct than sabbath. 
Another example of dagssh lens transcribed as dagesh forte is 
the iiaiiie Zerubbabel, the Babylonian Zeru-Babili, 'seed of 
Babel.’ 

2 Lines 12-18. 

* .See the 6th line of the translation in § a, aboye. 

^ Probably the old States of Babylonia, such as Sumer, Akkad, 
Kis, Larsa, Erech, Xiffer, etc. 


body-clothing, he shall not be clothed In white, he shall not 
oiler a sacrifice. The king shall not ride in a chariot, he shall 
not talk victoriously. 1 The seer shall not make declaration 
with regard to a sacred place. A phy sician shall not touch a 
sick man. It is not suitable bo make a wish.’ 

To this the hemerology for the intercalary Elul 
adds : 

‘ In the night the king shall bring his offering into the 
presence of Merodach and Istar, he shall make the sacrifice. 
The raising of his hand (in prayer) is acceptable with the god.' 

The entries for the other weekly dies nefasti are 
the same, except that the 14th was dedicated to 
Nin-lila and Nergal, to whom the king brought 
offerings and sacrifices at night-time ; the 21st was 
tlie day of votive offering to Sin (the moon-god) 
and Samas (the sun-god), when, at dawn, the 
king made his offering to Samas and ‘tlie Lady of 
the lands,’ to Sin and Mah, !^Ierodach's spouse, 
whilst tlie 28th was the day of Ea (god of the deep 
and of unfathomable wisdom) and the ‘rest-day’ 
(Sumerian li-naam, Semitic bubbulW") of Nergal, 
the god of war, disease, and death. On the 2Sth 
the king made his offerings to Ea and ilah. 

The contract-tablets seem to indicate that 
trading and mercantile transactions, including 
tliose requiring legal advice and composition, were 
continued on the Babylonian ‘ evil,’ ‘ unlucky,’ or 
‘ unsuitable ’ days just as on any other week-day, 
though oracles or omens may have been consulted 
beforehand. The directions given in tlie hemer- 
ologies, therefore, refer only to the personages and 
officials named — the high-priest (wlio apiiarently 
occupied a position comparable with that of a 
bisliop), the king, the seer, and the pliysician (all 
of them, probably, in what the Babylonians would 
have regarded as ‘holy orders'). As the next 
phrase (that concerning the making of a wish) is 
in general terms, this alone seems to refer to the 
ordinary man. At nightfall the ban was appar- 
ently removed, for sacrifices and prayer were then 
allowed to be ottered. 

Of special interest in connexion with the seven- 
day week is the 19th '■* day of the month, which 
was a ‘ week of weeks ’ from the first day of the 
preceding month. This, like the others, 'was an 
A.-hulgaUu”' ; but it had a special designation, 
namelv Am ibbA, explained as Amu Aggati, ‘ ilay of 
anger* {ib or iba in Sumerian means ‘anger’; 
hence this rendering). It may therefore be sup- 

osed that the prohibitions of the ordinary weekly 

abbatli were stieiigtliened on tliat of the week of 
weeks. Tills great day was dedicated to Oula, or 
Bau, the goddess of healing, and the evening sacri- 
fices were for En-urtu (toniierly read Ninip), who, 
in Babylonian mythology, is associated with her. 

4. The weekly Sabbath in the inscriptions. — 
This is revealed only, and that dimly, in certain 
lists of ofi'eiings found at Warka (tlie Erech of 
Gn 10*“). These tablets, which are of late date, 
are best represented by the series in A. T. Clay, 
‘Babylonian Texts.’* The texts which they bear 
are in tabular form, and deal with sheep for 
slaughter and saciifice. On the 7tli, 14tli, 21st, 
and 28th days of the months to which the tablets 
refer a sacrilicial kid (or lamb) was to be ottered, 
tlioiigh the dates are not always constant. Thus 
in Cfii.slev of the 5th year of Cyrus, wlien the 
month had only 29 days, the four saciificial days 
are as indicated here ; in Tebet (also 29 days) of 
the accession-year of Carabyses the hrst three 
dates only occur, that of the 2Sth being omitted ; 
in Tebet (30 days) of the 1st year of Cambyses the 
sacrificial kid of the 6th and that of the 13th are 
recorded, two kids for unindicated dates being set 
down for the latter part of the month ; in Tebet 

t ialtiii, probably reaily meaning * with pride in his exploits,' 
implying also that he was not to take part in affairs of State. 

1 * Often written 0.-nib-lala-gi, ‘day 20 less 1.’ 

3 Yale Oriental Series, vol. i. pp. 75-81 and plates 36-38. 
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(29 days) of the 3rd year of Cambyses the dates 
are the 6th, 14th, 21st, and 27th ; and in Nisan 
(30 days) of tlie 5th and 6th years of Cainbyses the 
four dates are in both years normal. This seems 
to indicate that the day was not observed very 
strictly, but the varying dates for the sacrifices 
may be due simply to the necessity of performing 
the sacrifices in the early morning or in the 
evening,* while it was still dark. The names of 
the gods to whom the olierings were made are in 
no case given, but the chief deities worshipped at 
Erech were Anu and Istar. The ‘week of weeks’ 
is not noticed in these lists of offerings.^ 

In one other respect the Erech tablets confirm, 
as far as they go, the directions of the hemer- 
ologies — namely, that these sacrifices were made by 
members of the priestly orders, the aniinahs having 
been sent for the purpose by the temple herdsman 
in whose charge they were. 

Literature. — W. Lotz, Quoestionts de Historia Sabbati^ 
Leipzig, 1883 ; T. G. Pinches, in J^SBA xxvi. (1904J 51-56, 
162 f. ; A. H. Sayce, in ExpT xxvii. [1910] 522‘‘; A. T. Clay, 
in Yale Oriental Senes, vol. i., New Haien, U.S.A., 1915, pp. 
76-80. See also aft. Calendar (Babylonian). 

T. G. Pinches. 

SABBATH (Jewish). — l. A sign. — It is still 
far from clear whether or not the Hebrew Sabbath 
was a derivative from Habylonia. Hut, whatever 
its origin, it became one of the most specifically 
Hebraic institutions. So much was this the case 
that the day was regarded as a symbol of the close 
relationship between Israel and God. Ezekiel, 
reviewing the history of Israel from the dav when 
the people was chosen (20®), presents the message : 
‘Hallow my sabbaths,’ ‘a sign between me and 
them, that they might know that I am the I.ord 
that sanctify tl'iem ’ (20“- *'*). The same conception 
of the Sabbath as a sign of the covenant reappears 
in E-x 31’'*- **. Israel hallows the Sabbath as a sign 
of the people’s sanctification by God. In part the 
sign imjilies the marking off of Israel from the rest 
of the world — a conception which finds expression 
in the Bvok of Jubilees,^ in the early Midrash, and 
in the liturgy of the Synagogue. But more promi- 
nently the distinction is less of Israel than of the 
day. ‘ And the Creator of all things blessed this 
day which he had created for a blessing and a 
sanctification and a glory above all days.’'* Hence 
in the liturgy the commonest epithet applied to 
the Sabbath is ‘ holy.’ The two ideas are closely 
interwoven. The observance of the Sabbath con- 
stitutes a sign at once of Israel’s and of God’s 
fidelity to the covenant. In the eiugramniatic 

hrase of a popular Sabbath table-hymn composed 

y Abraham Ibn Ezra (12th cent.), ‘I keep the 
Sabbath, God keeps me ; it is an eternal sign be- 
tween Him and me.’ In part, again, the sign was 
associated with the Creation (as in the Decalogue 
in Ex 31** and in Gn 2*) ; thus the observance of 
the Sabbath gives evidence of a belief in ‘ Him 
■who spake and the world w as.’ ® And in part the 
sign was historical. This is shown in the associa- 
tion of the Sabbath with the experience.s of Israel 
in Egypt.® Perhaps nothing in the Hebrew Bible 

1 As with the Jews, the day in Babylonia began in the evening 
at sunset. 

2 In the Calendar of Luckv and Unlucky davs, referred to in 
ERE ni. (S 9), of \\hich the original is published m \V Ai v. 
plates -18 and 49, there are no recognizable sabbaths — any day of 
the montli might he lucky or unlnck\, and suitable or unsuit- 
able for work. Thus the 7lh of Sivan has the word inartu’^, 
‘bitterness,’ the 14th and I9th are stated to be ‘unluck\,’ the 
21st has the recoiumendatioii not to ‘ ride in a boat ' (or ‘ ship '), 
and the 2Sth was ‘unluck\.’ Among the more noteworthy 
entries are ‘ fortunate in lawsuit ’ for Nisan the 14th, ‘ luck\ for 
the km*:’ for the I'hh and 21st of Tanimuz, whiNt on the 7th of 
Ab ‘hou-attacks’ (were to be feared), and the I4th. 19th, 2lst, 
and 2bth were simply ‘unlucky.’ On the 28th of Chislev one 
ought not to take a wife, ‘ it is not prosperous ’ (Sum. nu-sisa). 

^ 11. 19. .31. ^ Jub. li. 32. 

s Merhiita, ed. M. Friedmann, Vienna, 1870, p. 103 f. 

6 Ib. in4a. 


is more beautiful than the use made of Israel’s 
sufferings in Egypt. They are to be motive for 
kindness to the stranger (Lv and are to prompt 
the Israelite to give rest to his servants on the 
Sabbath (see the Decalogue in Dt 5^^). 

2. Sanctification. — All these aspects of the 

Sabbath — as a memorial of God’s power as Creator, 
of His love as Redeemer from Egyptian bondage, 
and of the ehoiee of Israel — are summec) up in the 
liturgical Kiddu-fh, or sanctification, iireseiibed for 
u.se in the home (and also in the synagogue) on the 
Friday eve. After quoting Gn the Kiddush 

runs thus : 

‘ Bles^ed art thou, O Lord our God, King of the universe, 
who createst the fruit of the vine. 

Blessed art thou, O Lord our God, King of the universe, 
who hasi sanctified us b.v thy commandments and hast taken 
pleasure in us, and in love and favour hast given us thv holy 
Sabbath as an inheritance, a memorial of the creation— that 
day being also the first of the holy convocations, in remem- 
brance of the departure from Egvpt. For thou hast chosen us 
and sanctified us above all nations, and in love and favour hast 
given us thy hoh Sabbath as an inheritance. Blessed art thou, 

0 Lord, who hallovvest the Sabbath. 

Blessed art thou, O Lord our God, King of the universe, who 
bringest forth bread from the earth.’ ^ 

3. Eschatology.— The sign is also escli.'itolo>;ical. 
In Jubilees the identity betw eeii heaven and eartli 
with regard to the Sahhatli observance is asserted. 
The same idea is pieserved in the Talnuid. The 
earthly Sabbath points forward to the Sabbath in 
another woi Id, * a world which is entirely Sabbath.'* 
So with the litnroy. Hi the giace after meals for 
the Sabbath occuis this sentence: ‘May the All- 
merciful let 11s inherit the day viliicli shall be 
wholly a Sabbath and rest in the life everlasting.’* 
And, just as tliis thought worked forwards to the 
world to come, so it worked backwards to the 
patriarchal age. \n Apocalypse of Baruch we 
read : 

‘The unwritten law was named aniorm-it them (.\hraham, 
Isaac, and Jacob], and the works of the couimandmenls were 
then fulfilled, and belief in the coming judgment wa** then 
generated, and hope of the world that was to be renewed was 
then built up, and the promise of the life that should come here- 
after was implanted.' 

Jubileeif too, is animated with the same desire 
to include those who lived before the l.aw in the 
observance of its behests. The s.aiiie thought is 
found in the 'faliiiud.® Again, it will be be.'t 
to quote a passage from the liturgy, wliiili (like 
the pa.ssage cited above) sums up so much of 
Jewish thought regarding the Sabbath that it will 
save much exposition. The quotation that follows 
is from the Sabbath afternoon service. 

‘Thou art One and thy name is One. and who is like thy 
people Israel, an unujue nation on the earth’ Glorious great- 
ness and a crown of salvation, even the dav of rest and hohne'sS, 
thou hast given unto thy people; .Abraham was glad, Kaac 
rejoiced, Jacob and his sons rested thereon: a rest vouchsafed 
in trenerous love, a true and fuiihtul rest, a rest in peace and 
lran<|uillity, in quietmle and safetv . a perfect rest wiiti ein thou 
delightest. Let thy children perceive and know that this their 
rest is from thee, and by their rest may they hallow ih> name. 

Our Ooil and God of our fathers, accept our rest . sanctifv us 
h\ tliv coimuarKlments, and grant our portion in thv Law ; 
satisfy us with thy goodness, and gladden us wiili th> sahaLion ; 
piiidv our hearts to serve thee in truth; and in ih\ Io\ e and 
favour, O Lord our God, let us inherit th\ holv bahhath ; and 
iiia.v Isiael, who hallow th) name, rest thereon. Blessed art 

1 thou, O Lord, who hallow est the Sabbath.’ 

4. Rest. — On the physical side, the predominant 
i feature of the Sabbath was natuiallv, as the name 

implies, cessation from labour. The Pentateuch 
does not deline the term ‘ labour,' hut tliere are 
incidental leferences to the prohibition of g:ather- 
ing sticks (Ku kindling hre ( 3o^), cooking 

and baking (16'^), travelling bur ct. 2 K 4-^), 

bearing burdens, and conducting Im.-iness (Am 

1 See the present writer’s notes on p. cxwix of the Annutated 
Edttum oj the Anthonspd Dadu Piayer Book, Loudon, 1914. 

2 Mech. IfiSb ; T B liOf'h Hoihnnnh, 31a. 

3 Avthorised Daily Prayer Book, p. 284 ; see Mishnah, 
Tamid, vii. 4. 

4 Ivli. 2, ed. R. H. Charles. London, 1S96, p. 99 ; Bar. Ivii. 2. 

5 }'<5md 216 ; Gen. Raf>hah, xi., Iwix. 

8 Authorised Daily Prayer Book, p 175 f. 
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Jer 17^^ Neh 13'®). The Mishnah ^ defines the 
main 39 categories of forbidden work ; to these 
were added others which, though not included in 
these categories, were liable to result in a breach 
of the Sabbath laws.- The criticism of these 
Sabbath laws is too familiar to need discussion ; 
undoubtedly there was an excessive development 
of legalistic minutiae, but it is not so certain that 
the consequence was a sacrifice of spirit to letter.^ 
It must here suffice to indicate that no Sabbatical 
regulation was, in Rabbinic law, permitted to 
stand in the way of saving life in cases of illness 
or danger. The Law, it was held, was given that 
man might live by it {Lv 18®) ; hence the Sabbath 
must not be pleaded as a reason for permitting man 
to die thereon.^ Perhaps the most perverse attack 
on the Sabbath as a day of rest is found in some of 
the Greek and Latin authors.® This type of attack 
culminates in Seneca. To Seneca the Jewish 
Sabbath is a worthless institution : 

‘ To remain idle every seventh day is to lose a seventh part of 
life, while many pressing interests suffer by this idleness.’ 6 

The difficulty of maintaining a genuine Sab- 
batical rest, while making the allowances necessary 
for life, has always been felt. In modern times 
economical reasons have led to many new anxieties, 
for which a solution has not yet been found. To 
revert to the older difficulties, the Maccabees, after 
experiencing the danger of refusing to fight on 
the Sabbath against foes who took advantage of 
the refusal, discriminated between ofiensive and 
defensive warfare. Josephus shows that mean ad- 
vantage was taken by Pompey of this discrimina- 
tion : 

‘ Pompey utilized the seventh days, on which the Jews ab- 
stain from all sorts of work for religious worship, and raised his 
bank then, but restrained his soldiers from fighting on those 
days; for the Jews only acted on the defensive on Sabbath- 
days.’ 7 

On the whole, the Rabbinic laws as to the permis- 
sible and the forbidden succeeded in avoiding the 
two extremes. This is seen when the Rabbinic 
system is compared with that of the I^araites {q.vX 
Anan, the founder of the sect, insisted on sitting 
in darkness on Friday niglits (Ex 35®), and forbade 
his adherents to leave the house on Sabbath, 
except to attend public worship (16^). Similarly 
with the Samaritans and Sadducees.® Rabbinic- 
custom permitted movement within limits, and 
also not merely allowed but ordained that lights 
be kindled before sunset. Great relief was obtained 
also by employing (under rigid restrictions, how- 
ever) non-Jewish labour. The legalistic attitude 
led to certain ‘ legal fictions ’ ; but on the whole it 
had the advantage that, by reducing the exceptions 
to code, it ett’ected the maintenance of the general 
principle of rest.® 

5 . Joyousness.— The idea that the Sabbath was 
felt as a burden has no foundation whatever. 
Once for all this misconception was dispelled by 
S. Schechter in his Studies in Judaism.^^ The 
Sabbath was given in love ; it was a ‘good gift’ ; 
it was a day of happiness or delight. 

‘Sanctify or honour the Sabbath by choice meals, beautiful 
garments ; delight your soul with pleasure and I will reward 
you (for this very pleasure)’ I2_an idea based on Is 


1 Shabbath, vii. 2. 

2 M. Friedlander, The Jewish Religion, London, 1891, p. 361. 

3 The famous controversies between Jesus and the Pharisees 

are examined, from the Pharisaic point of \ iew, by the present 
writer in his Studies in Pharisaism and the Gospels, Cambridge 
1917, ch. xvii. ’ 

* T.B. 'Abodah Zardh, 276 ; Mech. 1036. 

5 See T. Reuiaoh, T<^xtes d'auteurs grecs et romains relatifs 
au judaitnne. Pans, 1895, Index, s.v. ‘Sabbat.* 

6 Quoted b> Augustine, de Civ, Dei, vi. 11 ; Reinach, p. 262 

7 BJ I. vii. 3. 8 cf. JE X. 692. 

9 A fine treatment of the question is given mC. G. Montefiore, 
The Bible for Home Reading, London, 1896-99, pt. i. p. 86; and 
in M. Joseph, Judaism as Creed and Li/e^, do. 1910, bk. U. ch. 
iii. 

1st aer., London, 1896, p. 297 ff. 

Tosefta Rfrakhoth, iii. 7. 12 Midrash to Ps 92, 


The liturgy speaks of the Sabbath as a hallowed 
and blessed day which ‘ in holiness giveth rest unto 
a people sated with delights.’ ^ The three Sabbath 
meals were a religious duty.® It was a day of 
happiness in the home, inaugurated by a sanctilica- 
tion and closed by a ceremony (habdalah). This 
happiness was at once material and spiiitiial. The 
mystical came in to help. Typified as the Bride, 
the Sabbath was greeted with a wonderful chorus 
of welcome.® Husband praised wife by reciting 
the eulogy of the virtuous wife (Pr and 

invoked a blessing on his children. Heine’s poem 
on the Princess Sabbath conveys some of the charm 
which pervaded the Sabbath as a result of the 
idealization which became the source of a large 
number of remarkably beautiful home-rites. Nor 
did the charm end with tlie home in whicli it began. 

6 . Worship. — Domestic joys were supplemented 
by special synagogue services, by the reading of 
the Bible and the religious literature. The 
majority of Jewish congregations retain the Baby- 
lonian custom in accordance with which the whole 
of the PentateiK'h is read through once a year. 
In a few cases the older Palestine usage (of reading 
the Pentateuch in a triennial cycle) has been re- 
stored. Most of the liberal congregations, hoiv- 
ever, have introduced lectionaries. There are also 
regular readings from the Prophets {haftarah), 
while special prayers and Psalms are naturally 
introduced. Discourses, anciently in the houses of 
study, now more often in the synagogues, are also a 
regular feature of the Sabbath services.* Seneca’s 
misconception of the Sabbath as a day of idleness 
is due to his ignorance of the use made of the day as 
opportunity alike for study, prayer, and recrea- 
tion. This combination of tlie austerity of rest 
with the joyousness of active spiritual and domestic 
gladness finds a unique expression in the hymns 
sung at the table on the Friday night. Space 
must be found for one of these, for, like the quota- 
tions already made, it throws a clear light on the 
Jewish feeling regarding the Sabbath. 

‘ Thi» day is for Israel light and rejoicing, 

A Sabbath of rest. 

Thou badest us standing’ assembled at Sinai 
That all the years through we should keep thy behest — 

To set out a table full-laden, to honour 
The Sabbath of rest. 

This day is for Israel light and rejomnj, 

A Sabbath of rest. 

Treasure of heart for the broken people, 

Gift of new soul for the souls di&trest, 

Soother of sighs for the prisoned spirit— 

The Sabbath of rest. 

This day is for Israel light and rejoicing, 

A Sabbath of rest. 

When the work of the worlds in their wonder was finished, 
Thou uiadest this day to be hol^ and blest. 

And those heavy-laden found safety and stillness, 

A Sabbath of rest. 

This day is for Israel light and rejoicing, 

A Sabbath of rest. 

If I keep Thy command I inherit a kingdom. 

If I treasure the Sabbath I bring Thee the best— 

The noblest of offerings, the sweetest of incense — * 

A Sabbath of rest. 

This day is for Israel light and rejoicing, 

A Sabbath of rest. 

Restore us our shrine — O remember our ruin 
And sa\e nowand comfort the sorely opprest 
Now sitting at Sabbath, all singing and praising 
The Sabbath of rest. 

This day is for Israel light and rejoicing, 

A Sabbath of rest.' 5 


1 Authorised Daily Praiter Book, p. 120. 

2 On these and on Sabbath recreations see I. Abrahams, 
Jewish Life in the Middle Ages, London, 1S96, Index, s.v. 
‘Sabbath.’ 

3 Cf. Authorised Daily Prayer Book, p. cxx. 

* On the Sabbath see I. Elbogen, Der judische Gottesdienst, 
Leipzig, 1913, pp. 107 f., 155 f. 

® For Hebrew text see Authorised Daily Prayer Book, p. 
cclxix. The English version (p. cclxx f.) is by Mrs. R. N. 
Salam an. 
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The most remarkable phrase in this hymn is 
contained in the second verse, which introduces, 
with lyiic pathos, the idea of the over-soul, which 
resides in man during the Sabbath.* The hymn is 
probably of the 13th century.^ 

7 . Modern conditions. — Reference has been 
made to the problem presented by modern economic 
pressure. Myriads of Jews continue to observe 
the Saturday Sabbath, despite all difficulties and 
commercial losses. Many, however, are induced, 
either by laxity or by the exigencies of labour 
conditions, to work on Saturday. There has not 
been any serious movement to transfer the Sabbath 
from Saturday to Sunday. The question ivas 
raised in the early part of the 19th cent., when the 
liberal movement was organized.* It was, however, 
soon realized that it would not be possible to retain 
the Sabbath atmosphere if the day were violently 
changed, unless the alteration w’ere effected with a 
unanimity which obviously could not be attained. 
The fact that the Jewish Sabbath begins on Friday 
evening has been of considerable value in conserv- 
ing the Sabbath spirit even when the Saturday 
rest was no longer observed. The home-rites and 
sentiments of the Sabbath have been thereby 
retained in cases where work is done on the follow- 
ing morning. In many congregations in America 
and on the Continent there are special Friday- night 
services in the synagogue. In London the Jewish 
Liberal Synagogue holds its chief (though not its 
only) Sabbath service on Saturday afternoon. 
These methods have not solved the problem, but 
they have mitigated it. Throughout modem times 
the spiritual elements of the Sabbath have been 
recognized as more or less independent of the strict 
cessation of labour. In various parts of America 
special Sunday services are held, but these are not 
treated as Sabbath services. Holdheim, who in 
1846 advocated the transference of the Jewish 
Sabbath from the seventh to the first day of the 
week, remained without serious following. Be- 
sides the economic problem, liturgical questions 
have for the past century greatly exercised 
directors of the synagogues.* Prominent among 
these questions has been the employment of in- 
strumental music on the Sabbath. The first organ 
was introduced in a Berlin synagogue in 1815 ; in 
1840 an organ was for the first time set up in 
America ; the invention was also introduced in 
London in 1859. Organs are still extremely rare 
in English synagogues, though they are common 
on the Continent and in America. At first the 
objection to instrumental music was not exclusively 
Sabbatical. Music ceased at Jewish worship after 
the destruction of the Temple, as a token of 
mourning. Gradually, however, it crept into use 
again, especially at weddings, and nowadays ortho- 
dox synagogues (which refuse to build organs as 
permanent structures) often admit instrumental 
music at weddings and at some other functions on 
week-days. The reason for the objection is partly 
that the innovation has the appearance of imitation 
from Church usages. Objection was long felt to 
mixed choirs,* on other grounds, but this objection 
no longer holds uniformly with orthodox congre- 
gations. Nowaday-s, with regard to instrumental 
music, the strongest opposition is due to Sab- 
batical considerations, for playing on an instrument 
is held to be a breach of the Sabbath rest.® But 
neither economic nor liturgical pioblems have 
destroyed the essential import of the Sabbath. 
For, ail difficulties notwithstanding, the Sabbath 

r T.B. Besa, 16; Ta'anith, 27. 

2 L. Zunz, Literaturgesehichte der synagogalen Foesie^ Berlin, 
1865, p. 655. 

3 See D. Philipson, The Reform Movement in Judaism, New 
York, 1907, Index, s.v. ‘ Sunday.* 

* Cf. art. Libkral Judaism. ® JE iv. 41. 

6 MaiinonideB* Code, Shahbath, \xui. ; Orah Hayyin, Il-lS, o39. 


retains some of its beneficent influence as a day of 
spiritual and domestic tranquillity and happiness. 
LlTBRATUas. — See the works quoted throughout. 

I. Abrahams. 

SABBATH (Muhammadan). — Among the 
Muhammadans Friday, called by them yaum ul- 
jurtiah, ‘day of assembly,’ takes the pl.ace of the 
Christian Sunday and the Jewish Sabbath. They 
are not, indeed, enjoined to treat it as a day of 
complete rest from w ork or business, but its special 
sanctity is emphatically marked by the particular 
form of mid-day service that is used on it, and by 
the strict rule of attendance at the mosque, incum- 
bent on all male adults among freemen,* in order 
to be present at its recital. 

The outstanding feature of this service is the 
khutbah, or sermon, which is ordered to precede 
the common salat, or prayer, of two ralcahs, or 
prostrations, though it is, by way of performing a 
specially meritorious act, itself usually preceded 
by another salat of two raKahs. From Qur’an, 
Ixii., it follows that the practice of holding a service 
of special obligation on Fridays dates from the 
time of Muhammad himself, or more accurately 
from the time of his stay at Medina ; but there 
were naturally developments and diversities of 
practice at successive periods in later times. 
There is thus a difference of opinion among the 
ritual sects with regard to the number of Muslims 
that have to be present in order to make sijurn'ah 
(the Friday mid-day prayer being itself so called) 
valid, one of the schools maintaining that the 
attendance must number at least 40, whilst others 
declare that it is only necessary for the service to 
be held in a community of some size. Many 
divines, again, hold that, except in eases of neces- 
sity, the Friday service should not be held in more 
than one mosque in the same place, whilst others 
would not subject the faithful to such a limitation. 
In the time of Muhanmiad the khutbah, of course, 
consisted of the Projihet's own utterances or 
revelations, which may be presumed to have been 
later incorporated in the Qur'in, but the later 
khutbah, wliich was in .subsequent times (as it is 
now) preceded by the adcin (or cry of the mu' addin: 
’AllB.hu akbar, etc., ‘God is great,’ etc.), is natur- 
ally of a much less weighty order and of varying 
quality. The rules laid down are that it must be 
in Arabic, and must include prayers for Muham- 
mad, for the Companions, and, in one form or 
another, for the sovereign, but its composition and 
contents are, for the rest, left to the ability and 
discretion of the preacher. 

The only passage in the Qur’an in which the 
yaum ul-jumah is referred to runs as follows : 

*0 .ve, who believe ! when ye are summoned to prayer on the 
day of assembly, haste to the couinieuioration of God, and quit 
merchandise. . . . And when the praxer is ended, then disperse 
yourselves abroad and ijo in quest of the bounty of God. . . . 
But when they "et a sight of traffic or sport, they disperse after 
it, and leave thee alone.’ 2 

Accordinjr to the plain sense (idealized, however, 
by a specially pious mode of interpretation) of the 
passage, trallic or business is prohibited only at 
prayer time, and not after or before the salat ; and 
we are incidentally presented with a realistic 
picture of the Prophet being sometimes left stand- 
ing alone in the rninbary or pulpit, of his may id 
when his Medinese followers happened to catch 
sight of sport or a trading caravan. Tradition lias, 
however, been busy providing embellishments and 
divine sanction of a particularly flattering kind for 

1 This limitation of the rule reminds one of the Talmudic 
declaration that women, slave'^, and bojs under the of 
thirteen are exempt from the duty of reciting the Shema' and 
of putting on phylacteries (Mishnah, B^rdkhdth, iii. 3). It 
should in addition be ohserv ed that Muhammadan law also 
I exempts persons who are not Icgallv resident in a locality from 
' attendance at the mosque on Friday. 

•-Kii. n-ll 
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Muhammad’s day of assembly. In the Mishkat 
ul-Masablh (see Literature below) the exeellences 
of the day are, on the Prophet’s authority, summed 
up as follows : 

* The best day on which the sun appears is Friday ; for on 
this day Adam was created ; on this day Adam was taken into 
paradise, and turned out from it also on this day [this hardly a 
recommendation, however !] ; and the day of resurrection will 
not be on any day but Friday.' 1 

Again : 

‘ When Friday comes, angels stand at the door of the Masjid, 
and write the names of all those who come first,’ etc.2 

It is also declared that there is a certain hour on 
Friday on which any Muslim asking a favour of 
God will receive it, and that, on the other hand, 
Muhammad prayed that God may ‘ put a seal ’ on 
the heart of any Muslim who, through negligence, 
omits the praj-ers of three Fridays. 

The prosaic fact seems to be that Friday was 
used as a day of assembly of some kind long before 
the Prophet’s time, and the name of the day itself 
is reported to have been given it by one of 
Muhammad's ancestors. It is, indeed, conceiv- 
able, and may even be regarded as probable, that, 
if the Prophet had succeeded in attaching a great 
number of Jews to his cause, he might have made 
the Sabbath the sacred weekly day for his followers. 
But, the trend of events having made this imposs- 
ible, and the Christian Sunday being per se e.x- 
cluded from his scheme of ordinances, he naturally 
settled instead on the old day of assembly, and the 
name af-yuTO'aA thus superseded the former general 
designation al-’ariibah (Talmudic Nn 2 nv), which 
stamped the day as merely the eve or preparation 
of the day following. The attitude taken up by 
Muhammad towards the Sabbath itself may be 
regarded as clearly shown in Qur’an, xvi. 125, 
where it is declared that ‘ the Sabbath was only 
ordained for those who diS'ered about it,’ which is 
by a tradition e.xplained to mean that Moses him- 
self had wished to set aside Friday as the sacred 
day, but that the Jews insisted on keeping the 
Sabbath-day, because on that day God rested from 
the work of creation, ‘ for which reason they were 
commanded to keep the day they had chosen in the 
strictest manner.’ ‘ The people of the Sabbath ’ ■* 
must, indeed, adhere strictly to the Sabbath order,® 
but for the followers of the Prophet of Allah the 
truly excellent day, namely hriday, has been 
ordained as the great day of the week. 

Goldziher® suggests that Parsi influence may 
have had its share in the rejection of the Jewish 
Sabbath by Muhammad. For the Parsis, who say 
that the world was created in six periods of time, 
have a festival for each of these periods, but none 
for the conclusion of creation. But, if (as, indeed, 
seems legitimate) influence of this kind be once 
admitted, there seems no reason why the early 
Babylonian idea which attaches the character of a 
dies nefastus to what may be regarded as the proto- 
type of the Jewish Sabbath should not in some 
way have been perpetuated in Arabia, w'here, as is 
well attested, the Babylonian and Assyrian sphere 
of authority had been extensive. With regard, 
however, to the further suggestion that Muhammad 
had an objection to speaking of God as resting on 
the Sabbath-day, Goldziher himself ’’ draws atten- 
tion to the fact that the phrase ‘ he then [i.e. after 
the work of creation] mounted the throne,’ used in 
Qur’an, vii. 52, x. 3, xxxii. 3, may be taken to 
show that the Prophet had no particular objection 
to the idea of God resting ; though, on the other 
hand, the absence of exhaustion at the end of 
creation is clearly indicated in Qur’an, 1. 14, 37. 
In this respect, indeed, there need not have been 

1 Bk. iv. ch. xliii. * Ib. ch. xlv. 

3 Sale, in loco, where also the authorities are named. 

* Qur'an, iv. 50. ® See also ib. ii. 61, iv. 163, vii. 163. 

« ‘ Die Sabbathinstitution im Islam,' p. 91. r P. 90. 


any radical difference between the Prophet and 
Rabbinic exegesis, which also emphatically rejects 
the idea of exhaustion and explains the word mn 
in Ex 20'* to mean that rest was granted to the 
world that had been called into being.* 

Literature, — Besides the Qur’an and some parallels from 
Jewish sources already indicated: Mishkat ut-Masabih, origin- 
ally compiled under the title Masabih ut-Sunnah by Husain al- 
Baghawi (t a.h. 510 or 516), Eng. tr. by A. N. Matthews, 2 vols., 
Calcutta, 1809-10 ; G. S^e, The Koran, London, 1734 and 
subsequent edd. . ‘ Preliminary Discourse ’ and notes in text ; 
L Goldziher, ‘ Die Sabbathinstitution im Islam,’ in Gedenkbuch 
zur Erinnerung an David Kairfinann, ed. M. Brann and F. 
Rosenthal, Breslau, 1900, pp. 86-105 ; A. Geiger, Was hat 
Mohammed aus dem Judenfhume aufgenommen I Bonn, 1833, 
pp. 54, 65 ; T. P. Hughes, DI, s.w. ‘Friday,’ ‘ Khutbah,’ and 
‘Sabbath’; El, s.v. ’Djum'a,’ where a fuller bibliography will 
also be found. G. MaRGOLIOUTH. 

SABBATICAL 'Y'EAR.— See Festivals and 
Fasts (Hebrew). 

SABELLIANISM.— See Monaechianism. 

SABIANS. — See Elkesaites, Harranians, 
MAND.EANS. 

SACS. — See Algonquins (Prairie Tribes). 

SACERDOTALISM. — The word ‘sacerdotal- 
ism ’ does not appear in the English language till 
the middle of the 19th century. It was called into 
existence, it would seem, by the controversies and 
the revival of theological studies which resulted 
from the Oxford Movement (g.v.). It has been 
used in two senses, a good and a bad. In the first 
place, it is used to denote the existence in the 
Christian Church of a ministry consisting of 
certain persons set apart or ordained by the 
authority of the Church to minister the things of 
God to their fellow-men, and to be the exclusive 
instruments in the divine covenant of sacramental 
graces. On the other hand, it is used in the sense 
of an assumption and claim on the part of the 
clergy to an undue power and authority over the 
laity.® 

The existence of a priesthood is found in religion 
from the very earliest period of the history of 
mankind, and there is practically no ancient form 
of religion in which the priest does not appear in 
some aspect or other. The priest is the individual 
who is in some w ay inspired or illuminated by the 
divine influence and is thereby enabled to act as 
the interpreter of God and the will of God to his 
fellow-men. He it is, moreover, who on behalf of 
his fellow-men presents their offerings to God in 
such a way and with such forms and rituals as 
will render them acceptable to God. Thus he is 
in a sense the guide and the means by w’hich his 
fellows find access or approach to God, and as such 
is naturally their adviser and teacher in spiritual 
things (see artt. Priest, Priesthood). 

The conception of a ministry endowed with 
certain sacerdotal or priestly powers is found very 
early in the history of the Christian Church. 
Christianity was the fulfilment of Judaism, and in 
Judaism there was an elaborate priestly system 
and system of sacrifice. Christianity did not claim 
to replace Judaism, but rather to fulfil it. The 
sacrifices of the old dispensation, the functions of 
the priests, were good and efficacious until the old 
dispensation was fulfilled and made perfect in the 
new. The priest and priesthood of the old dis- 
pensation were necessary until they were replaced 
by the perfect priesthood of Christ, and the old 
sacrifices were consummated in the one perfect 
sacrifice of Christ — a sacrifice so complete and 
perfect and efficacious for all time for the sins of 
all mankind, past, present, and future, that it need 

1 Berishlth Rahbdh^ ch. x., near end. 8 OSD, t.v. 
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never, nor can it ever, be repeated. Christ is the 
perfect priest ottering the one perfect sacrilice of 
Himself to the Eternal Father, the intercessor and 
advocate of all the race, of men, the means of 
perfect and complete access to God. 

But Christianity is not merely the fulfilment of 
Judaism ; it is much more. It is the fulfilment 
and satisfaction of all the aspirations of mankind 
after God. These aspirations and longings for the 
truth were manifesting themselves in many ways 
at the time of the foundation of Christ’s Church. 
Heathenism was agape with the desire for truth, 
and the old materialism of religion no longer satis- 
fied a world that was beginning to realize clearly 
that matter was not all. New religions sprang up 
on every side, cults and mysteries, ottering, to 
those who sought, the knowledge of God and 
purification from sin. Even the old material con- 
ception of the gods began to receive a spiritual 
interpretation. 

Thus both Judaism and all that was good in 
heathenism found their goal and fulfilment in 
Christianity, and the sacrifices of Judaism and the 
initiations of heathenism in the perfect ottering for 
the sins of the whole world presented to the Eternal 
Father in the divinely-appointed commemoration 
of the One Sacrifice in the Christian mysteries, 
which were at once the supreme act of worship of 
the Christian Church and the means by which the 
efficacy of the act of redemption was applied to 
the souls of men in gifts of sacramental grace. 

In the earliest days of the Church there is a 
noticeable absence of any analogy between the 
riesthood of the old and the ministry of the new 
ispensation. The danger of Jewish formalism in 
the infant Church was considerable. Still less is 
there any sign of any acknowledgment of the 
existence of even a partial apprehension of truth 
in the religious ^sterns of the heathen world. 
Nevertheless St. Paul does use technical terms 
when he speaks of himself as ‘ the minister of 
Jesus Christ, the sacrificing priest of the gospel of 
God, that the ottering of tlie Gentiles might be 
made acceptable’ (Ro 15“), where he is using 
definite technical sacrificial words (Xcirocpyos, 
Upovpyeu, Tpoc-(}iopd). In the same way he uses the 
terminology of the Greek mysteries in the words 
‘ perfect’ (rAeios), ‘sealing’ (vi/ipaylfeirSai), ‘ learned 
the secret’ {p-viu), and his teclinical use of the 
words is recognized and imitated by Ignatius when 
he speaks of the Ephesians as being ‘ initiated into 
the mysteries of the gospel with the blessed Paul.’ * 
Even in the Epistle to the Hebrews we find no sign 
as yet of the idea of a Christian priesthood offering 
a Christian sacrifice. The author of the Epistle 
confines himself to the theme that in Christ are 
summed up the perfection of priesthood and the 
finality of sacrifice. He comes near to the definite 
conce])tion of the Eucharist as in some sense a 
sacrifice in close connexion with the sacrifice of 
Christ, when he says ‘We have an altar, whereof 
they have no right to eat which serve the taber- 
nacle. . . . By him therefore let us otter the sacri- 
fice of praise to God continually, that is, the fiuit 
of our lips, giving thanks to his name’ (13“- **). 
In the NT, then, we find that the Church is con- 
ceived of as consisting of a priestlj' people with a 
ministry authoritatively appointed to give expres- 
sion to its worship (1 P ‘2®, Rev 1® 5’“ 20®). 

When we come to the sub-apostolic age, we find 
that already there has been a development at least 
of technical terms. In the Didache we find the 
Eucharist spoken of as the ‘ pure ottering ’ {Kadapa 
il $vffla) which is to be ottered in every place.’ 
Clement of Rome, inculcating the necessity of 
decency and reverence in the celebration of Christ- 
ian worship, calls these acts of worship ‘offerings 
1 Ad Eph, xii. ® Did. xiv. ; Mai 


and sacrifices’ (irpofftpopal xai XcLTovpyiai). and it is 
significant that he uses the analogy of blie Jewish 
ministry of high-priest, priests, and Levites to 
illustrate the orderly ditt'erentiation in the Church 
between the orders of the ministry and the lay folk 
geneially.^ Again, he denotes the ministerial 
functions of the Xpea^vrepos by the word XetTOvpyia. 
Ignatius is still more definitely technical. To be 
‘ within the precincts of the altar ’ (ivriis toO 
ButTiaffTijplov) denotes with him membership of the 
Catholic Church with the privilege of communion 
in the Eucharist,’ and the bisliop (the normal 
celebrant of the Eucharist) represents Christ.* 

From this time onwards sacrificial terms are 
constantly u.sed to denote the Eucharist and the 
functions of the Christian ministry. Justin uses 
the word ‘ sacrifice ’ (dvcrla) of the Eucharist,* and 
in IreniEus we find such expressions as ‘ the otter- 
ing of the Church ’ [oblatio ecchKim), ‘ the pure 
sacrifice’ {purum sacrificium), and in Clement of 
Alexandria ‘ the ottering ’ (irpocr^opd) as regular 
normal names of the Eucharist.* 

In Tertullian and Cyprian we find in regular 
use such words as alture, sacrificium, sacerdos.'^ 
Tertullian, followed by Cyprian, regards the three- 
fold Christian ministry as the successor of the 
three orders of the Jewish priesthood. The bishop 
is the higli-priest the priesthood ordained by 
God among the Jews passed to the Church of 
Christ when the Jews crucified the Saviour.® Ter- 
tullian, again, is quite clear and explicit that, while 
the Christian community generally is a ‘ royal 
priesthood,’ having access to God, yet in that com- 
munity there is a separate ministry and a priestly 
discipline (sacerdotalis disciplina) which exercises 
the prie.stly functions of the Cliurch. In Cyprian 
the word sacerdos generally, as often elsewhere 
and much later, denotes the bishop, but occasion- 
ally the presbyter,® and in one passage he uses the 
expression sacerdotes et minisiri of the whole 
ministerial body.*® In Cyprian, too, we find the 
theory of the Eucharistic sacrifice thus expressed ; 

* Nam, si Jesus Christus Dominus et Deus noster ipse esl 
summus sacerdos Dei Patris, et sacrificium Patri se ipsum 
primus obtulit, et hoc fieri in sui commemorationem praecepit, 
utique ille sacerdos vice Christi vere fung-itur qui id quod 
Christus fecit iiiiitatur, et sacrificium verum et plenum tunc 
offert in ecclesia Deo Patri.’ n 

From the time of Cyprian onwards the sacerdotal 
character of the Church’s ministry is taken for 
granted. The acceptation on all sides of the sacri- 
ficial character of the Eucharist necessarily implied 
the sacerdotal character of the priest. In the West 
in particular the civilization of old Rome, with its 
wonderful legal system, which became the inherit- 
ance of the new nations of Europe, tended to 
define more and more the doctrines and practices 
of the Church and the duties and functions of the 
ministry’. From the 6th to the 9th cent, there was 
an active development of liturgy and ritual, all of 
course accentuating more and more the distinction 
between cleric and layman. Moreover, the task 
which the Church had to face during this period 
ever more and more enhanced the sacerdotal char- 
acter of the ministry in the direction of increasing 
the prestige and authority of the clergy over the 
mass of the people. The Church was called upon 
to evangelize new and barbarian peoples, Goth and 
Frank, Burgundian and Lombard. The gross 
ignorance of their converts rendered it necessary 
to present the faith to them in its simplest form, 
and hence the duties of worship and practice, the 
teaching of the sacraments and penance, were 

1 i. 40. a Eph. 6, Phil. 4. 

» Eph. 8. * Dial. 41. 

* Iren. iv. xxxi. 3 ; Clem. Alex. Strom. l. xix. 

STert. de Cult. Fern. ii. 11 ; Cypr. Ep. Ixiii. 14. 

r De Bapt. 17 : ‘ summus sacerdos qui est episcopua' 

* Cypr. Ep. Ixix. 8. ® Ep. xl. 

1® Ep. L 2, 11 Ep. Ixiii. 14. 
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reduced to simple rules and systematized as much 
as possible, while for their part the new converts 
adapted their old belief in ma^ic and the virtue of 
charms to the mysterious awlulness of the holy 
sacraments. At the same time the gro&sness of 
the people, the low state of morality, and the 
intervention of penance led to les.s and less fre- 
quency of communion till, with the requirement of 
confession in the case of all of adult age, com- 
munion was rarely made more frequentl 3 ' than 
once a year, if as often as that. Thus the duty of 
worship at the Mass took the place of the duty of 
weekly communion, and in the popular mind the 
Mass was regarded as a repetition of the sacrifice 
of Calvary. Hence came the scandalous traffic in 
masses of the Middle -Ages, which, however, those 
in high places in the Churcii were constantly trj-ing 
to repress, and it was commonly believed that a 
sufficient number of masses said for a man’s soul 
would atone for a life however evil. The sacer- 
dotal theory of the priesthood was then at its 
highest for some three centuries before the Re- 
formation, and the priesthood, with its powers of 
remitting or retaining, was believed to hold in its 
hands the salvation or damnation of the soul. 

The Reformation (q.v.) was the outcome on the 
whole of a great adi anee in the education gener- 
ally of the people. Knowledge was no longer con- 
fined to the clergy, and with the new spread of 
knowledge men of intelligence rebelled against the 
old founalitj’ of religion, and against a concep- 
tion of the doctrine of opus operatnm in the sacra- 
ments that more or less relieved the individual of 
any responsibility, and overshadowed the teaching 
of the Church that the reception of the virtue of 
the sacraments depended upon the proper disposi- 
tion of the recipient. Thus the Reformation was 
against sacerdotalism in the sense of an assumption 
of authoritj’ on the part of the priesthood to under- 
take the whole charge and respon^ibilitj' of the 
souls of the people. In England the Reformation 
was a reformation only, while elsewhere it de- 
stroyed the Church in the old sense of the rvord. 
It is made clear in the preface to the ordination 
rites of the English Church, in the retaining of the 
three orders of bishop, priest, and deacon, and in 
the forms with which these orders are conferred, 
that the Church claims to be the old historic 
Church and no new’ invention, regarding herself as 
united with the Church of the apo-tles by the 
unbroken line of succession of her bishops, and 
one with it in doctrine and practice. The great 
defenders of the English Church against the 
assaults of Romanism have always strenuously 
taken this line, and have appealed to the Ordinal 
as proving the truth of their position. Thus, while 
the Reformation in England was a reformation 
proper, it purged the Church of many errors and 
superstitions. The whole status of the clergy was 
affected, and the restoration to the individual of 
the sense of personal responsibility lessened im- 
mensely the authority of the prie.sthood over the 
individual conscience. But, on the other hand, 
the ministry of the Church retained a definite 
sacerdotal aspect. Confession was retained and 
the power of priestly absolution ; only it was not 
required as essential generally. This was main- 
tained generally by the great divines of the 17th 
cent., and, moreover, the sacrifice of the Eucharist 
was maintained in the sense of its being a ‘ com- 
memorative sacrifice.’ In such a sense even Cran- 
mer admitted that the Eucharist was a s.acrifice. 
Andrewes, in a defence of the Church of England 
that was almost official, could s.ay to Bellarmine : 

‘Take f a the Mass your Tians\ibstantiation ; and we will 
have no diUei ence with you about the sacrifice,’ * 


r Resp. ad Apol, Card. Bellarm., London, 1610, ch. viii. 
a84). 


and in his first Answer to Cardinal Perron’s 
Reply : 

* The Eucharist ever was, and by us is considered, both as a 
Sacrament, and as a Sacrifice.’ 1 

A long list of names might be quoted in support of 
this view of the Eucharistic sacrifice — Cranmer, 
Andrewes, Overall, Montagu, Cosin, Sparrow, 
Jeremy Taylor, Waterland, and many others. 
Jeremj' Taylor explains thus : 

‘ -\s Christ, in virtue of His sacrifice on the Cross, intercedes 
for ua with His Father, so does the minister of Christ’s priest- 
hood here ; that the virtue of the Eteriiai Sacrifice may be 
salutary and effectual to all the needs of the Church, both for 
thinjts temporal and eternal.’ 2 

And, indeed, the teaching of the Church of Eng- 
land is clearly enough shown in the prayer of 
oblation in the Holy Communion : 

’ We thy humble servants entirel}- desire thy fatherly good- 
ness mercifully to accept this our sacrifice of praise and thanks- 
giving; most humbly beseeching thee to grant, that by the 
merits and death of thy Son Jesus Christ, and through faith in 
his blood, we and all thy whole Church may obtain remission of 
our sins, and all other benefits ot his passion. . . . And although 
we be unworthy', through our manifold sins, to offer unto thee 
any sacrifice, yet we beseech thee to accept this our bounden 
duty and service.’ 

The controversies resultant on the Oxford Move- 
ment brought these matters very much to the front, 
and the word ‘ sacerdotalism ’ came into existence. 
The Church at this time was living on its past. 
The only theology was that of the great writers of 
bygone generations. The meaning of the Church’s 
forms and ceremonies, of its theory of orders, of 
the doctrine of the sacraments, was very little 
apprehended by the majority of the people. Per- 
haps one of the great difficulties of the time 1^ in 
the absence of any official body of theology. 'This 
was one of the great losses consequent on the Re- 
formation, which discredited entirelj’ the old 
scholastic theology, with all its clearly defined 
technical terms, and substituted nothing in its 
place, with the exception of leaving a certain 
amount of the old technical language enshrined in 
the formularies of the Book of Common Prayer. 
The Oxford Movement, therefore, was simplj’ a 
restatement of what the Praj’er Book contains, 
re-asserting the sacerdotal character of the priest- 
hood as exercised in the celebration of the sacra- 
ments, especially in the Holy Communion and the 
ministry of absolution. The controversies arising 
raged acutely for a generation, chiefly over the 
use of technical words and plirases, and then 
gradually subsided, leaving their mark unmistak- 
ably on the Church. 

Thus the ‘ sacerdotalism ’ of the Church of 
England is moderate and reasonable. The ministry 
exists, and alwaj-s has existed, for the bringing of 
the sacramental means of grace to the people of 
Christ. The priest is the minister or steward of 
Christ authoritatively appointed to his office by 
Christ’s Church, and he is in this way the divinely- 
constituted organ of a body m hich is throughout 
priestly, the sertms servorum, the servant of his 
fellow-servants, ministering to them in the orderly 
manner prescribed by the Church the gifts given 
by God for the nourishment and health of their 
souls. 

Literature. — Clement of Rome, Justin Martyr, Irenseus, 
Clement of Alexandria, Tertullian, Cyprian ; works of 
Thomas Cranmer, Lancelot Andrewes, John Overall, 
Richard Montagru, John Bramhall, John Cosin, Jeremy 
Taylor, Anthony Sparrow, Daniel Waterland (most of 
these are in the Ltbrarj/ of Anglo-Catholic Theology) ; works on 
the Oxford Movement {q.v): R. C. Moberly, Ministerial 
Pne=tthoni1. London, 189V ; T. T. Carter, The Doctrine of the 
Priesthood in the Church of England^, do. 1876; W. Sanday, 
Concept ion of Priesthood in the Early Church and in the Church 
of England, do. 1898; C. Gore, The Bc-'y of Christ, do. 1901, 
Orders and Hwify, do. 1909. JP yj WoOLLEY.!^ 


1 I . n Ion, 16-29, § V. 

2 'The 1, “thy Communicant, London, 1660, ch. i. § 4. 
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897. 

Christian- 

Eastern (R. G. Parsons), p. 902. 

Western (T. A. Lacey), p. 903. 

SACRAMENTS (Primitive and Ethnic). — In 
early Christian usage the word aacrum&ntum, 
though applied e.specially to Baptism and the 
Eucharist, was widely used as the name of any 
ritual observance among Christians, as well as of 
any sacred thing. In this wide sense sacraments 
may be said to exist in ethnic religions. Wash- 
ings or baptisms, ceremonial name-giving, initia- 
tions, anointings, and many other rites have a 
sacramental a.spect in this sense of the word. 
These and other rites have already been fully con- 
sidered under separate headings.* This article is 
devoted to inquiring how far rites of actual sacra- 
mental communion — viewing the word ‘ sacrament ’ 
in a narrow, yet popular, sense — exist among 
savages and in the higher ethnic religions. Many 
of the usual examples of this cited by various 
authorities are to be regarded as inferences rather 
than explicit facts. Thus, even wliere the wor- 
shippers feast on the remains of a sacrifice, it is 
doubtful wliether this is to be looked upon as more 
than a meal eaten in common with the god. He, 
being satisfied with his share of the feast, as it 
were, invites his worshippers to eat with him. 
The idea that sacrifice originated from a meal on 
a divine being or a totem cannot be sustained. 
Even the idea of kinship with the god, renewed 
through eating with him, is far from being clearly 
expressed, and is rather an inference from a given 
rite. Sacrifice is first the food of the gods, by 
which they are nourished, strengthened, and made 
benevolent to men. If now worshippers partake 
of this food, they are eating with him, and we 
may suppose them to be similarly nourished and 
strengthened. There certainly could not have 
been at first the sacramental eating of a divinity 
incarnate in the sacrificial victim. That came 
later, and perhaps only sporadically. Even if the 
animal is one not usually eaten, or if, being one 
usually eaten, it is first sacrihcially slain and its 
blood offered to the god, no more than a common 
meal with the god need be generally inferred. In 
the latter case the animal is sacrihcially slain on 
the principle that man should always give some- 
thing of his own to the gods — the same principle 
as is seen in the ottering of firstfruits (q.v.). 

The theory of Hubert and Mauss — that sacrittce consists* in 
establishing a communication between the sacred w’orld and 
the profane world by means of a victim, i.e. a consecrated 
thing destroyed in the course of the ceremony,’ and that the 
moral state of the person who performs this religious act or 
of certain things in which he is interested is thus modified — 
rests on the Brahmanic interpretation of Vedic sacrifices, and 
can be sustained only with difficult) If the theory were true, 
then the victim would always be sacrosanct, filled with the 
spirit of the divine world, and* therefore to eat of it would be a 
sacramental act, filling the eater with divine vigour. But this 
‘sacralization’ is not proved for sacrifice generally^ either 
savage or civilized.^ 

Theories of the origin of sacrifice are apt to lay 
too much stress upon occasional rites, out of 
harmony witli the ordinary and usual rites which 
are known to us in detail. The real meaning of 
these occasional rites is often unknown or is the 
guess of a scholiast or mystic ; tliey are some- 
times described vaguely in a late classical author, 

1 See artt. Anointing. Baptism, Initiation, Names. 

2 H. Hubert and M Mauss, ‘ Essai sur la nature et la fonction 
du sacrifice,’ in Mdanges d’hist, des religions, Paris, 1909, pp 
15, 124. 

3 Of. G. Foucart, Eist. des religions et mithode comparative, 
Paris, 1912, p. 136 ff. 
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An example of this is found in the Bouphonia 
(belorv, § 3 [ 6 ]). At the same time rites of quite 
dirt'erent import are usually classed together, and 
a similar reason for the slaying and eating of the 
victim is assigned to instances where it is out of 
place. 

1. The basis of the principle of sacramental 
communion.— As already shown in the ait. Can- 
nibalism (vol. hi. p. 197'’), the eating of food, 
with its result of strengthening or refreshing the 
body, easily suggested the idea that any special 
qualities in the animal, or even the man, from wliom 
the food was prepared — strengtli, courage, wisdom, 
etc., as well as the contrary qualities (hence tabus 
on such foods as might transmit these) — could be 
assimilated by the eater. Added to this, the 
belief in magic made men assume that, as far as 
the transmission of such qualities was concerned, 
a part was as valuable as the whole. Food might 
also become a vehicle of qualities pertaining to 
tills or that object with which it had been in con- 
tact. This is the basis of the idea of sacramental 
communion with deity in a more or le.ss material 
sense, as apart from the idea of food eaten symbol- 
izing a virtue or grace spiritually received. The 
flesh of an animal regarded as the incarnation of a 
deity, a cereal image, and the like would make the 
eater a recipient of divine qualities or divine life. 

2 . Wfas the sacrificial meal also sacramental? — 
The meal upon sacrificial food cannot now he 
regarded as the survival or the equivalent of eat- 
ing a totem animal in a sacramental mystery 
(below, § 4 ). Nor is the conception of kinship 
between victim and worshippers more than an 
inference. The sacrificial meal, eaten as in Israel 
at the holy place, was one in which god and men 
shared. There was communion between them just 
in so far as the eating of food at any time 
strengthened the bond between table- com panions. 
Beyond that we can hardly go. Saciitioe was 
primarily a feeding of a god, who eitlier ate the 
actual food or was regaled by the blood, or by its 
odour, or even by its essence.* In the latter 
instances, where most of tlie flesh still remained, 
it was natural that it should be consumed by the 
worshippers. How far it was regarded as hallowed 
or even as a vehicle of divine qualities, because 
part of it had been consumed by a god or ottered 
on an altar, is largely a matter of conjecture. 
This sacrificial meal is a common aspect of sacri- 
ficial rites both in the lower cultures and in higher 
religions as far back as these can he traced. 

In Fiji ' native belief apportions the soul [of the offering] to 
the gods, who are described as being enormous eaters ; the 
substance is consumed by the worshippers ' a 
In Israel one large class of sacrifices was eaten by 
the worshippers, after having formed a repast for 
the divinity. In Babylon the elements of sacrifice 
were the foods which men commonly ate; animal 
victims were not apparently regarded as sacred, 
and the officiants ate the remains' without ap|iear- 
ing to experience the least terror, and without 
taking extra precautions.’® In Greece, in the 

1 The last is forcibly expressed by the Limboos of Darjeeling, 
who, when they eat the sacribce, say that thev dedicate the 
life-breath to the gods, the flesh to themseli es (J. S. Campbell, 
TF.S, new ser., vii. [18651) 163). 

*T Williams, F\}i and the Fijians, London, 1868, L 231 ; cf. 
art. DaaviDlAXS (N. India), voL v. p. 8*. 

3 Foucart, p. 162. 
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ciif-e of those offerings not wholly made over to 
divinities, the priests had their share of the sacri- 
fice, and the worshippers feasted on the remains. 

This is seen, tf.jr., in Homer, who describes the prayers, the 
‘‘laughter of the ticlims, the cooking of selected portions, and 
the jo\ ous feast which followed. i 

In Roman sacrificial rites the general rule was 
that, after the ofi'ering of the exta to the god, the 
lemainderof the animal was then considered not 
''acred, and was eaten by the priests or worshippers, | 
or on official occasions by the senators and magis- i 
trates. Sacrifice was the offering of a repast to | 
the gods, in M-hich men had a share.^ 

Toutain insists that the theory of W. R. Smith and others of 
a kinship between god, victim, and worshippers, renewed 
tihrough eating the victim — of a sacrificial cominunioD — is not 
di3co\ erable in the Roman sacrificial ritual.3 
In Egj^pt the remains of the sacrifice were 
simply eaten by the officers and servants of the 
temple and by the worshippers. ‘ 1'hey spread a 
banquet of what remains of the victims.’ •* Accord- 
ing to Foucart, there is no trace in Egyptian texts 
concerning sacrifice of sacramental communion or 
of a meal of kinship with the deity in this sacri- 
ficial meal, and he speaks of 

‘I’absence radical, fiit-ce en ime ligne d’un seul anteur, d’une 
allusion au sacrifice communxH de la victime en Elgypte.’® | 
Vedic sacrifices were intended as food for hungry 
gods, who were thus rendered well-disposed to 
men. The gods ate first, leaving the remains to be 
eaten by those who offered them. 

Oldenberg says that ‘ it is impo-ssible to discover in the 
ceremonies themselves, or in the verses or formulae which 
accompanied them, the least allusion to any method of regard- 
me the repast on the sacrifice as a repast of communion 
{alliance) or a renewing of kinship.' 6 
Whatever later priestly theories arose regarding 
sacrifice, the early view remains fairly constant, 
and in modern Hindu or Dravidian ritual the 
remains of the sacrifice are commonly eaten by the 
worshippers.’ But in the cult of Kf?na the cooked 
food offered to the god is eaten by the priests or 
distributed to the worshippers, who eagerly receive 
it as holy or as divine nutriment.* Here a more 
sacramental view appears. Finally, among the 
Teutons the evidence is summed up by Grimm as 
follows. Human food is agreeable to the gods, 
who are invited to eat their share of the sacrifice. 
At the same time sacrifice is a banquet : an ap- 
pointed portion of the victim is placed before the 
god ; the rest is cut up, distributed, and consumed 
in the assembly. The people thus become par- 
takers in tlie holy offering, and the god is regarded 
as feasting with them at their meal.* 

To these examples must be added those in which 
the victim is a human being, and a cannibali.stic 
feast on his flesh follows. Here there is no true 
sacrament, save where the victim is regarded as 
representing or incarnating a divinity, as in 
Mexico and in Dionysiac rites in Crete 

Thus the wide.st evidence of sacrificial rites, 
apart from all modern theory, is that in a large 
proportion of sacrifices tlie worshippers enjoyed a 

1 II. i. 467 if. : see, however, L. R. Farneil, ERE vi. 398», and 
‘ S-vcrificial Communion in Greek Religion,’ in HJ ii. (1904] 
3n6f,, where his views are mors speculative than strictly 
evnilential. 

2 G. WIssowa, Religion und Enltus der Romer, Munich, 1902, 
p. 363 f. ; J. Toutain, ‘ Le Sacrifice et les rites du eacrifice k 
Rome,’ Etudes de mythologie et d’hist. des religions antiques, 
Cans, 1900. p. 138. 

1 Toutain, p. 151 f. 4 Herod, ii. 40. 

t Foucart, pp. 155, 171. 

6 H. Oldeiiberg, La Religion du Vida, tr. V. Henry, Paris, 

1903, p. 279 

7 W. Crooke, PR i. 32, 117, 263 ; H. H. Rislev, The Tribes and 
Castes of Bengal, Calcutta, ISOl, i 179 ; cf. ERE ii. 480t>. 

3 M. Monier-lVilliams, Brahmanism and Hinduism - Religi. 
ous Thought and Life in India*, London, 1891, p. 145 ; J. A. 
flubois, Deio'ription of the Character, .Manners, and Customs of 
toe Peonle of India. Eng. tr., do. 1817, p. 401, 

'■> f Grunm, Tevtnnic Mythology, tr. J. S. Stallybrass, London, 

. s, 1, 41, 40, 67. 

le See art Casnibapism, vol. iii. pp. 2046, 205'*. 


saerificial repast, and joined in eating with the 
god. That probably indicated fellows'hip with the 
god or promoted it still further. But how far it 
was al.so regarded as a sacramental eating, in the 
sense that divine virtue passed over to the eater, 
is a matter of conjecture. Yet it may be admitted 
that here are the elements out of which a sacra- 
mental ritual might easily arise. 

The idea that g:ods and men shared in a sacrificial meal is 
illustrated by the expressions on recently-found papyri in 
which a person invites g’uests to dine with him at the table of 
a god (the lord Sarapis) on a certain date.^ Sarapis was here 
the real host. Unless St. Paul was continuing OT sacrificial 
language, this may be the source of what he says regaiding the 
impossibility of partaking at once of the table of the Lord and 
of the table of demons {i.e. eating meat which had formed part 
of a sacrifice) He regards that act as ‘ having communion 
with demons' (1 Co because the meat is eaten consciously 

as a thing sacrificed to idols (1019 and cf, 8"). Tnis shows that 
he regarded the act of eating as an act of communion with the 
god — probably' the view then current in the eastern Medi- 
terranean area. This communion, however, was nothing more 
than the relationship existing between a host and guests at any 
meal — a token of fellowship with him on the part of those w ho 
recognize the deity. In such sacrificial meals, in the words of 
the Clementine Recn(jn}i}(mSy'^ the eater is ‘a guest of demons’ 
and has ‘fellowship with that demon whose aspect he has 
fashioned in his mind.’ How far this idea of fellowship or com- 
munion with a god in and through sacrificial meals exi-'ted 
elsewhere and m other ages it is difficult to say. The custom is 
analogous to that of the feasts with the dead— common meals 
at which dead and living were present.3 

3. Eating a sacred animal. — When an animal 
was regarded as sacred— one devoted to the service 
of a god, or his representative or symbol, or even 
his incarnation, or as itself divine — it was never- 
theless .sometimes sacrificed to him, the reasons 
for this sacrifice not being the same in all cases. 
It is important to bear the latter fact in mind. 
But, in so far as the animal is sacred and the flesh 
is eaten, there is here a sacramental eating, depend- 
ing upon the degree of sacredness of the animal. 
Where the animal is divine or a divine incarna- 
tion, there would be an actual eating of the god’s 
flesh. In a sense all animals sacrificed to a god 
became for the time sacred to him, but we are 
here contemplating the case of animals more 
peculiarly sacred. The ceremonial slaying of such 
animals is perhaps the origin of those so-called 
mystic sacrifices in which certain animals, more 
particularly those regarded as ‘unclean,’ t.e. too 
sacred for common use, were immolated and .some- 
times ceremonially eaten. Where such eating 
took place, its purpose was probably sacramental : 
it was to obtain some benefit not to be obtained in 
any other way — e.g., the strength and life of a god. 
The examples cited by W. E. Smith * are in point 
here, though his theory of their connexion w'ith 
earlier totem sacraments has not been verified. 
The instances range from savagery up to compara- 
tively high levels of civilization. 

(a) Certain Hebrews in pre-Exilic days seem to 
have adopted curious rites from their pagan 
neighbour-s or revived earlier rites of their own. 
Among these was the sacrifice of the swine, the 
mouse, and the ‘ abomination.’ These animals 
were unclean, yet they were actually eaten at this 
rite after some preliminary method of preparation 
and purification. After sanctifying and purifying 
themselves, the worshippers are said to have eaten 
swine’s flesh, the mouse, the ‘ abomination,’ while 
‘ broth of abominable things ’ was in their vessels, 
no doubt for purposes of a meal (Is 65* 66")." 
Doxihtless these animals were sacred to certain 
divinities, and this, rather than their ‘ unclean ’ 
character, aroused the prophet’s indignation. 
The lesult of the eating was the assertion of a 
peculiar holiness. Similarly, at a later time the 
Harranians sacrificed the swine and ate the flesh 

• The Oxyrhynchus Papyri, ed. B. P. Grenfell and A. S. 
Hunt, London, 1898-1915, i. 110 ■ ct. ERE vi. 3776. 

* ii. VI. " See art. Fbastiso, vol. v. p. 8036. 

4 Religion of the Semites-, p. 290 f. 

" Cf. Ezk SIO ; W. E. Smith-!, p. 343, 
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once a year. Among tlie ancient Peruvians, after 
a three days’ fast, the festival of the sun at the 
summer solstice was observed. Fire vvas kindled 
by means of a concave mirror reflecting the sun’s 
rays. Then llamas, the animals sacred to the sun, 
were sacriticed, and of these a burnt-oti'ering was 
made. The flesh of other llamas, part of ‘the 
flocks of the sun,’ was eaten at a banquet by the 
Inca and his lords, and distributed to the people. 
The flesh was eaten along with sacred cakes 
prepared by the virgins of the sun, and with 
goblets of fermented liquor of maize. In the latter 
part of this feast the Spaniards detected a Satanic 
counterfeit of the Eucharist.' 

(b) Some animal victims may be regarded as 
divine incarnations. The people of the district of 
Huanca (Peru) were found by the Inca Pacliacutec 
to have a dog deity represented in their teinjile. 

A living dog was chosen to be its incain.ation ; 
sacrifice and prayer were ofiered to it ; then it was 
slain, and parts of its flesh were eaten by the rvor- 
shippers.'* Similarly, in Arkansas an American 
Indian tribe who traced their descent from a 
mythic dog ancestor are said to have eaten the 
flesh of a dog representing this ancestor in an 
annual rite.® 

In the Dionysos cult, the origin of which is to 
he sought in Thrace, whence it was brought to 
tireeee, there is a fairly clear example of the belief 
that a god may incarnate himself temporarily in 
animal or even human form. In the frenzied 
observance of the cult the myth of Dionysos 
pursued by the Titans, assuming different forms, 
and finally in bull shape being rent asunder by 
them, was reproduced in ritual. An ox, a goat, 
or sometimes even a boy, representing or incarnat- 
ing the god, was rent by the maddened worshippers, 
and the raw flesh was devoured. By such a sacra- 
mental feast, and probably also by stimulants, 

‘ the celebrant of the meal of raw flesh ’ * was made 
one with the god. He became IrSeos, and was 
inspired to new ecstasy, or ^fOouTiao-fios, and to 
acts not possible under normal conditions.® 

Arnobius savs : ‘ In order that you may show yourselves full 
of majesty and divinity, you mangle with gory lips the flesh of 
bleating goats.'® A scholiast on Clem. Alex. t’rotrepU ,«ays 
that those initiated into the Dionysiac mj stenes ate raw flesh, 
and that this symbolized Dionysos’ being rent by the Titans. 

In this savage sacrament, which, though not 
without occa.sional parallels elsewhere, must not 
be taken as typical of a religions at a certain 
stage, there appears the dim craving of the soul 
for union with deity. ^ hen the ritual was trans- 
ferred to Greece and there tamed and transformed, 
how far this sacramental act continued is uncertain, 
though modified survivals of it have been found in 
Chios and Tenedos at a late date.® Its existence 
in the Dionysiac-Orphic brotherhoods cannot be 
proved. 

In the ^ov<povia, at the Diipolia on the Acropolis 
there is one of those mysterious and sporadic rites 
apt to be taken as typical and made the basi.« of 
a large amount of theory. The rite is described 
by Pausanias and Porphyry. 

Of a number of oxen led up to the altar the one which ate 
wheat and barley lyin-; upon it was slain by a priest, who was 
regarded as the 'murderer of the ox, and finally the blame was 
laid on the axe or knife. Of those who afterwards flayed the 
ox all tasted its fle’^h ; then they sewed up the hide, stutfing it 
with hay, and \ oked it to a plough. The rite was traced back to 
a slaying by Soratros of an ox w hich had eaten his cereal oflfer- 
ing. In remorse he tied. Dearth followed, and an oracle 

1 W. H. Prescott, Hist, of the Conquest of Pent, London, 
1890, pp. 25, 51 f. 

2 D. G. Brinton, The Myths of the New Worlds, Philadelphia, 
1896, p. 160. 

3 NR iii. 316. Euripides, frag. Kp^ire?. 

5 O. Gruppe, Griechische Mytholnqie und Rebgionsgeschichte^ 
Munich, 1897-1906, ii. 731 f. ; cf. ERE iii. 765, 707, m. 403». 

8 Adv. Gentes, v. 19. i. 433 (Dind.). 

8 Cf. ERE iii. 205, vi. 403. 


announced that the murderer must be punished and the dead 
raised up. It w’ould also be better for them if, at the saine 
sacrifice in which the ox died, all should taste of its fie:?h 
Sopatros agreed to return, but said that he must be maile a 
citizen, that an ox must be slain, and that all must help bin; 
This w'as agreed to, and the ritual of the ^ov({j6via was founded. i 
W R Smith regarded this rite as a survival from the time 
when all pastoral animals were sacred and regarded as kindred 
with man and his divinities. Hence to slaughter one of them, 
even ntually, was murder (^ov<J)overp), and to eat the flesh vvas 
a sacramentol nte. These ideas had been derived from eailier 
tolemisiii, with sanctity' and kinship of wild animals.- In tins 
he is partly followed by L. R. Farnell.3 J. G. Frazer finds in 
the rite an example of slaying an animal representing the coin- 
spint — ‘ the ox which tasted the corn was viewed as the corn- 
deity taking possession of his own.’ * 

It seems probable that the clue to the ^ovcpovia is 
lost. Among savage pastoral tribes who i'egaid 
their cattle as sacred the occasional slaying of them 
is not reuarded as murder, nor are they invariably 
considered as of one kin with the clan. For some 
reason unknown the ox of the ^ov(p6via was regarded 
as sacred in a way in which the cattle of ordinary 
sacrifices never had been. This is shown by its 
killing being regarded as murder. The eating of 
the flesh by the slayers has thus a sacramental 
aspect, in w'hatever manner the animal was sacred, 
whether in itself or as representing or incarnating 
a spirit or god. 

(c) W. R. Smith’s theory of the slaying of 
pastoral animals in cases where such animals are 
seldom or never killed, viz. that the animals are 
kinsmen to tlie tribe or group, is hardly borne out 
by instances from actual pastoral tribes. 

With the Todas the lives of the peojile are devoted to the 
tending of their herds of buffaloes. These are div ided into two 
classes— (1) ordinary buffaloes, with no special ritual connected 
with their tendance and milking and no restrictions on the use 
of their milk ; (2) sacred buffaloes of vanouM grades of sanctity, 
with herdsmen regardtsl as priests, and dairies for the churning 
of milk which are regarded as shnnes. In the case of the latter 
the ordinary operations of the dairv have become a religions 
ritual, eavh'dairy of each cla-s iiaving lU own pecuhanties and 
complexities of ritual. Both ordinal \ and sacred buffaloes are 
the property not of the clan, hut of families or individuals, in 
that division of the Toiias known as 'reivaliol. Male buffaloes 
have little or no sanctity even when born of the most sacred 
cows, and the.se in fact are mated with ordinary bulls. Buffaloes 
were created by one of the chief Toda gods, On, and his wife. 
On’s buffaloes were ancestors of the sacred animals, those created 
by his wife of ordinary buffaloes. Sacred dairies and sacred 
buffaloes are regarded in some measure as the property of the 
gods. Buffaloes are not eaten, but, after due ceicmoiues foi 
counteracting possible danger, the milk of even sacred buffaloes, 
converted into butter, may be used even by people who are not 
Todas 3 At one feast people of the clan and of other clans may 
partake of the milk of sacred buffaloes, which is not ordinarily 
used by them. Rivers sees in this some resemblance to those 
religious ceremonies of communion ‘with the divine by eating 
and drinking the divine. '8 Although the buffalo is not ordi- 
narily eaten, there are certain rites called irkxnnptthpimi (‘ male 
buffalo we kill ’) in which a male buffalo calf is slain and eaten, 
whenever a suitable one is available. At the tt dairy the rite 
takes place thrice j early. The chief officiant is the palikdrt- 
mokk, or dairyman of the village, who must be of the same clan 
as those performing the sacrifice. The animal is killed by 
striking with a club made of the wood of the sacred fiicfr-tree. 
The flesh is roasted on a sacred fire made by friction. Of this 
the palikdrtmokh eats the tutinHs, and the others present mav 
eat any portion. Certain parts must not be eaten by women. 
The remainder of the feast is carried to the village and may be 
eaten bv anv one.7 At the ti sacrifice the fnfmiw is eaten by 
the palol (or priest of this ultra-sacred dairy), certain other 
parts by him and the kaltnwkh (assistant). Some parts, again, 
may be' eaten by the kaltmokh and privileged visitors {rnvioi) to 
the ti. Other parts are taken to the outskirts of the priests’ 
sleeping-hut anil given to any Todas who may visit the dairv .8 

The significance of the ceremony is unknown ; the 
male buH'alo is not sacred in the sense in which the 
female sacred buHalo is. From the prayer used 
before the slaying of the animal Elvers conjectures 
that the purpose of the rite is the general welfaie 
of the buli'aloes. He also thinks it possible that, 
as the flesh is eaten, the Todas may have preferred 

1 Paus. I. xxiv. 4, xxviii. 10 ; Porphyry, de Abst. ii. 29 f. 

2 ReL Sem.'i, pp. 304 f.. 353 f. 

8 CaS i. 88 f , and cf. ERE lii. 767^ 

4 G/JS, pt. V,, Spirits of the Com and of the Wild, London. 
1912, ii. 4, 6, 

5 W H. R. Rivers, The Todas, London, 19C6, pp. 3Sff., 1?4, 
231 f. 

6 76. pp. 232, 240. 7 76. p 274 f. 8 /6. p. 285 f. 
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to use for this purpose less sacred animals out of 
fear of evil consequences.* There does not appear 
to be any clear evidence of kinship with their 
buffaloes among the Todas.’ Nor does there 
appear to he a sacramental eating of the animal in 
the sense of eating a victim regarded as divine. 

If Kivers’ e.xplanation of this meal among the 
Todas is correct, we may see an analogy to it in 
the custom of pastoral tribes in the Caucasus who, 
when obliged to sell their herds to strangers, avert 
the danger which such sacrilege incurs by conse- 
crating one of the herd, slaying it, and solemnly 
eating it, afterwards treating the bones with all 
due respect.* 

The eating of the raw flesh of a heifer sacrificed 
to the spirit of the Nile by heads of clans among 
the Agaos* and the eating of half-raw flesh of a 
camel by the clan or tent-group among the Arabs 
of the Sinaitic penin.sula when other food failed* 
are very vaguely sacramental. 

(d) The last group of rites described perhaps 
shows that at one time all killing of animals was 
regarded as an act to be gone about circumspectly, 
for all animals, if not divine or even sacred, have 

ower greater than man’s, either in life or after 

eath. Hence, too, innumerable rites of propitia- 
tion in connexion with the slaying even of wild 
animals, by way of averting their vengeance or 
that of members of the satrie species. These some- 
times crystallize into one definite communal rite, 
in which propitiation, prayer, ritual slaughter, and 
ritual eating all have a part. But the slaying is 
not sacrificial, and the whole rite is perhaps an- 
alogous to the solemn eatin" of tirstfruits (below, 
§ 5) before all the harvest becomes available for 
common food. This rite is most marked in the 
Ainu bear festival. 

With the Ainus, GUyaks, and other peoples of N. Asia the 
bear is regarded with respect, if not as divine, but it is freely 
slain and eaten as food. But one bear is kept in captivity with 
every evidence of respect; then it is ritually slam with pro- 
pitiations and apologetic explanations and prayers. Offerings 
are made to the dead bear. Its blood is drunk by the men 
present to obtain its courage and other virtues, and part of its 
nesh, having been offered in ‘a cup of offering to its head,’ is 
solemnly eaten by all present. Then all join in eating the rest 
of the flesh. The liver is said by a 17th cent, authority to be 
eaten as a medicine for various diseases.* 

The prayers show that the bear is expected to 
return to life so as to be slain anew, and in Sagha- 
lien the killing is for the purpose of sending 
messages to the forest-god by means of the bear.* 
The solemn eating of the bear by all is obviously 
meant as a projiitiatory rite which will make 
possible the common eating of bear’s flesh by all 
who have thus had communion with the bear. 

4. The totem sacrament. — The theory of a 
general, though occasional, sacrifice and sacra- 
mental eating of a totem animal or plant by the 
men of a totem clan is now generally abandoned 
for lack of evidence.® With its abandonment the 
explanation of all solemn eating of a slain or sacri- 
ficed animal as due to an earlier totem sacrament 
must also be given up. Among all actual totem 
peoples the ceremonial eating of a totem has been 
found in three instances only, and Frazer points 
out that in one of these (Arunta) the object of the 
eating is not mystical communion with a deity, 

1 Rivers, p. 290. 

2 Ib. p. 356. 

s A. l^stian, in Verkandlungen der berliner Gesetlseha/t fur 
Anthropologie, Ethnologit und Urgeschichtet Berlin, 1870-71, 
p. 54. 

* ERE i. 166a. 5 W. R. Smith® p. 28L 

6 C. Malte-Brun, Annales des voyages. Pans, 1814, xxiv. 154 f. ; 
J. Batchelor, The Ainu and their Folk-lore, London, 1901, p. 
486 f. ; GB^, pt. V., Spirits of the Com and of the Wi/d, ii. 19u ff. ; 
cf. artt Ajmus, vol i. p. 249; Ammals, voL i p 503. 

^ P. LabW, (Tn Bagne russe, I’isle de Sakkaline, Paris, 1903, 
p. 232 f. 

8 But see S Reinach, Cultes, mythes, et religions, 3 vola., 
Paris, 1905 - 08 , and art. Communion with Dbity (Greek 

and Roman), vol. iii. p. 767. 


but to ensure the supply of food for others not of 
that totem. It is magical, not religious, and the 
animals in question are not regarded as divine.^ 

The Arunta once freely atre their totems, and even now there 
is no absolute restriction by which a man may not eat of his 
totem, except in the case of the wild cat, which is also forbidden 
food to the whole tribe. Besides permission to eat sparing^ly of 
his totem at ail times, each man at the intichiuma ceremonies, 
for the increasing of the totem animal or plant, must eat of his 
totem, in order that the totem species may be increased for ths 
benefit of fellow^tribesmen of other totem groups. Without 
this eating the magical increase ceremonies w’ould not be 
comp’ »» • • • r iin from eating 

their that happens, 

memi lembers of this 

group have eaten sparingly of their totem within the camp. 
This second ceremonial eating is thus akin to the solemn eating 
of firstfrmts by certain persons before all can eat freely. This 
second ceremonial is obligatory; non-eating would result in the 
decrease of the totem.® 

The second instance is from Benin. Some families of the 
Bini, at the burial ceremonies, make soup from their totem and 
offer it in sacrifice to the dead man. This portion may also be 
put to the lips of members of the familj and then thrown away. 
The rest is thrown away or eaten by the family or strangers. 
Obviously some benefit to dead and living is here expected.3 

The third instance is from Assam, w’here the Kachans were 
formerly divided into totem clans. In two cases the ceremonial 
eating of a revered animal or plant has been noted. The Leech 
folk hold the leech in high regard and do not kill it. But once 
in a lifetime at a certain religious ceremony the Leech folk must 
chew a leech with vegetables. The Jute folk must also chew 
jute at great religious ceremonies.^ 

In none of these instances is the totem wor- 
shipped as a divinity, and they are all contrary to 
general practice among totem peoples. They do 
not lend support to the derivation from toteniisin 
of the slaying and eating of sacred animals at 
higher stages. 

5. Firstfruits eaten ritually or sacramentally. — 
This has already been fully discussed.® But it is 
obvious that here the word ‘ sacramentally * will 
bear various shades of meaning according as the 
tirstfruits are looked upon merely as set apart from 
ordinary usage, or as sacriticial food, or as actually 
containing or being a spirit or god. 

6. Ceremonial eating of images of dough or other 
substances. — In cases where the image is described 
as the god and is eaten there is clearly some idea 
of sacramental communion. Tlie best instance of 
this is found in the ancient Mexican religion, where 
the solemn eating was called teoq^ialo, ‘god is 
eaten.’® Similarly, the IJanIfa, in time of famine, 
made an image of dates kneaded with butter and 
sour milk and ate it.^ Communion with a deity 
by means of swallowing part of the image is also 
found among the Malas of S. India and among the 
Huichol Indians of Mexico.® These and similar 
instances may be compared with the ritual offering 
(though not always eating) of cakes in the form of 
or stamped with the effigy of a divinity.® These 
may also be connected with the offering and eating 
of tirstfruits made into a cake or even baked in 
human form (probably representing the corn-spirit, 
as hrazer thinks). 

The sacrainenlal aspect of eating such dough images is well 
shown by Acosta’s description of the Mexican eating of the 
image of Huitzilopochtli . the people ‘received it with such 
tears, fears, and reverence as it was an admirable thing, saying 
that they did eat the flesh and bones of God, wherewith they 
were grieved.' lo 


1 J. G, Frazer, Toiemism and Exogamy, London, 1910, iv. 231. 
*Spenc€r-GiHen». p. 167 ff. 

3 Frazer, Tolemism and Exogamy, ii. 688, from information 
supplied by N. W. Thomas. 

4 76, iv. 297 f., from information supplied by S. Endle. 

5 Artt. Firstfruits (Introductory and Primitive), vol. vi. p. 
43», § s ; Eatino the God, vol. v. p.”i37. 

6 Art. Eati.vo the God, vol. v. p. 136^ ; cf. NR iii. 299, 316, 
385 f. 

7 W. R. Smith®, p. 225 ; F. Liebrecht, Zur Volkskunde, 
Hellbronn, 1879, p. 436 ff. 

8 E. Thurston, CaUes and Tribes 0 / S. India, Madras, 1909, 
iv. 357 f. ; C, Lumholtz, Unknown }hxico, London, 1903, ii 166 f. 

3 Se*- instances in Liebrecht, p 436 f., ‘ Die aufgegessene Gott.’ 
10 GB^, pt. V., Spirits of the Corn and of the Wdd, ii. 86 ff. ; 
Acosta, cited in A R lii. 313. See also art. Fasting (Introductory 
and non-Christian), vol. v. p. 761^. 
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7. Swallowing sacred subs^ces.— Under this 
heading may be grouped a variety of rites with a 
sacramental aspect. As an example from a low 
level of culture the following case from the Gold 
Coast may be taken. If the members of a family 
were about to separate, the fetish-priest ground a 
fetish to powder, and, having mixed it with a 
liquid, gave the draught to each member of the 
family. By this means they were still bound 
together.* In the ceremonies of the various frater- 
nities among the Zuni Indians the drinking of 
consecrated ‘ medicine- water’ has a prominent 
place. The consecration is accomplished with 
prayers to the gods, the dropping of fetishes into the 
water, prayer invoking the presence of the 
etc. The altar and the worshippers are sprinkled 
with the water, and the males present receive a 
drink of it ; on the next night of the ceremonies 
male and female members drink it; and on the 
fourth evening the novices receive it. Plant 
medicines, each the property and food of a god 
are used in other fraternities in a kind of sacra 
mental magic— to cure disease, to make a brave 
heart, for safety, and the like.’ In India the 
water in which a sacred image has been washed is 
drunk as holy water.* The drinking of the haoma 
in Zoroastrian religion and its supposed eiieets on 
the partaker have already been fully described in 
the art. Haoma. It is also given to the dying as 
a last sacrament, or <p 6 .pij.aKov ddavao-las. Its counter- 
part in Vedic and later Indian religion is sovna 
(Q.V.), both having been originally one. ioma 
was the drink of the gods, and a draught of 
immortality both for them and for men. It also 
healed physical and moral ills and gave wisdom. 
This drink of the gods could also be prepared for 
men on earth, just as haoma was. The drink 
made the worshipper a new man ; the draught ot 
the gods flowed in his veins, purifying and sancti- 
fying him.’ The nectar of the Greeks is a similar 
drink of immortality;’ and it is probable that 
primitive intoxicants, because of the elation caused 
by them, were regarded as the drink of the gods, 
conferring immortality and other desirable qualities 
on them, like Goibniu’s ‘ ale of immortality in 
Celtic mythology.’ In Babylonian mythology 
‘ food of life ’ and ‘ water of life were the property 
of the gods, giving immortality, as is seen in the 
myth of Adapa.® The refreshing powers of water 
caused it also to be regarded mythically, and in 
the other world it had magical inimortal powers. 
Fijian mythology shows this. On the way to 
paradise the dead drank of the ‘ water of solace, 
which caused the grief of the ghost and the 
mourners on earth to be assuaged.’ bo at a tar 
higher level, in Orphic-Pythagorean circles, the 
dead drank ‘ cool water flowing from the Lake of 
Memory,’ and thereafter had lordship among the 
other heroes.*’ 

The idea of the Tree of Life and its effects in Hebrew early 
Christian and Gnostic mythologies may be compared with the 
mythical concepts here set forth. In Egypt analogous ideas 
though ot a curious kind, are found. A funerary text speaks of 
a deid king slaving and devouring the gods to obUm their 
powers and to become eternal. Similarly, by sucking the milk 
of a goddess a mortal might acquire immortality." 


8. Sacraments in mystery religions. — It is 
possible that the conceptions discussed in the last 
section underlie such sacramental rites as may be 
found in mystery-religions, though here we must 
beware of reading too much between the Imes ot 
the scanty evidence transmitted to us. 

la) In the Eleusinia certain acts of a sacramental 
character had a place. M hat that place was and 
what precise meaning was attaclied to them aie 
largely matters of conjecture. As a preparation 
for the mysteries, the candidates had to be tree 
from crime, and purity of heart and life was 
necessary. Ceremonial purifications were also 
used, and before entering the sacred enclosure at 
night the fiiffrai fasted. Apart from other things 
done or seen, they partook of a cup of KVKiwv—& 
thick gruel of meal and water, resembling the 
draught of barley, groats, water, and penny-royal 
leaves drunk by the mourning Demeter after her 
nine days’ fast.* If the emendation by Lobeck 
of the text in which Clement of Alexandria 
describes this rite is correct, possibly sacred bread 
or cake was also eaten. 

‘I fasted, 1 drank the I took from the ark, an<L 

having tasted (iyyev<Ta.fJifyoi), I put it away in the basket an 

from the basket into the ark.’ 5* 

The unemended text suggests the handling {^pyaffa- 
fi€yo%) of a sacred object rather than the tasting^ of 
sacred food. What did this drinking and eatmg 
mean to the worshippers? Some inquires have 
seen in it a sacramental communion with Demeter 
in her passion — an infusion of her life into the *^hr- 
shipper.* The secret of Eleusis has been well 
kept, and these views are quite hypothetical. 
But the whole group of rites, including this 
‘sacrament,’ was certainly regarded as benefacial 
and assuring immortality. The /iiiorai were 
tlirice - blessed and believed that divinity was 
present with them.® These effects were probably 
not attached to the sacramental rite only. 

(6) In the mysteries of Attis, besides the smear- 
ing of the lips of the luioTai with holy oil and the 
uttering of the words, ‘ Be assured, O Mvffrai, the 
god has been saved : thus for you there shall be 
salvation from ills,’® at some point in the ritual, 
they ate and drank sacred food according to a 
formula preserved by Clement and Firmicus 
Maternus. The nature of the food is unknown. 
Firmicus says that into the inner parts of a temple 
a man about to die (symbolically or ritually?) was 

admitted and said : . ^ r - *1.- 

‘ I have eaten out of the tympanum, I have drunk from the 
cymbal 1 am an initiate of Attis. ^ 

Clement gives the formula as : , , , 

•I have eaten from the tympanum, I have drunk from the 
cymbal : I have carried the kemos (a tray with cups] ; I have 

gone beneath the posfos.' 8 , . .Ur 

Tympanum and cymbal figured in the myth of 
Attis. Here again the purpose of the rite is 
obscure, though some writers boldly maintain 
that it was to bring the iiiaT<it into closer com- 
munion with the god.® Dieterich thinks that the 
initiate, about to die a symbolic death, was reborn 
through the sacramental food, for Firmicus goes 
on to commend the true food of life— the Christian 
Eucharist — as conferring immortality, whereas 
‘ thou hast eaten poison and drunk the cup of 
death.’ *® 


1 A. R^ville, Les Religions des peoples non<ivilisis. Paris, 

^^Ml'c.^'stevenson. ts RBEW [1904], pp. 492 ff., 640, 662, 661, 

^’‘sTb D 560 f. * Monier- Williams, p 145. 

5 Ib. p. 359. ® Ct Lucian, Dial. Dearum, no. 4 . 

7 See art. Celts, vol. iii. p. 285^. . « *. 

s M. Jastrow, The Religi(m of Babylonia and Assyria, Boston, 

^* 9 *B.’’Thomson, The Fijians, London, 1908, p. 11711. 

10 The various formula are given m J. ^ 

mena to the .Stndv of Greek Kelojiont, Cambridge, 1908, p. 6<3fr. 
^ E. A Wallis Budge. The Papon, s of 

1895 p. Ixxviii ; A. Wiedemann, Vie Toten und xhre Retche tm 
Glauben der alien Aegypten, Leipzig, 1902, p. IS. 


1 Cf. Bomeric Hymn to Demeter, 206 f,; Eustathius, on 
Homer, II. xi. 638. 

2 AglaophamuSy Konigsberg, 1829, p. 831. 

s ciem. Alex. Protrepf. ii. 21 (89). , « 

* F. B. Jevons, An Introd. to the Bxst. of 
1896,* ch. xxiv. ; Farnell, in xix. ^20 f., »• S15f., 

ERE vi. 409»; P. Gardner, JV’ew Chapters xn Greek History, 
London, 1892, p. 383 f., The Origin of the LorSs Supper, do. 
1893, p. 17. 

6 Firat'Mat^ Errore Profan. Relig., ed. K. Ziegler, Leipzig, 

1907^ p. 57^^ 8 Clem. Alex. Protrept. ii. 16 (47 ft.). 

0 GR>,pt. iv., Adonis. Attis, Osiris, London 1914, i. 274 
10 A Dieterich, Eine MilhrasUturgie, Leipzig, 1903, pp. 103, 163. 



902 


SACRAMENTS (Christian, Eastern) 


(c) In Mithraisin there was some foini of sacra- 
ment, as the words of Justin Martyr and Tertullian 
show. Justin sa5's that bread and a cup of water 
were set forth with certain words of ble.ssing in 
the sacred rites.' Tertullian says that Mithra 
signs his soldiers in their foreheads, celebrates an 
oblation of bread, and introduces a symbol of the 
resuriection.^ Both Fathers looked upon this 
sacianient and other rites as a parody of Christian 
rites suggested by demons. It is not at all 
improbable that the sacramental rite was adopted 
as an imitation of the Eucharist. Pliny, however, 
speaks of magicis cosnis in Mithraism.® On a bas- 
lelief from Konjiea (Bosnia) this sacrament is 
■supposed to be represented. Two figures, one 
holding a drinking-horn, recline at a table, in 
front of which is a tripod holding small loaves of 
bread. On either side stand human figures, one a 
Persian, two with masks representing a lion and a 
raven, and a fourth mutilated figure. The Persian 
holds aloft a drinking-horn.'* Is this the rite to 
which J ustin refers ? If it is, it tells us nothing of 
its meaning, and Pfleiderer’s assertion that the 
standing figures represent the nature of Mithra 
under different attributes, and show that they 
have thus ‘put on’ the god, is somewhat e.xtrava- 
gant.® The figures seem to be initiates of the 
different degrees, and there is no evidence that the 
sacrament was a mystic communion with Mithra, 
a partaking of his divine nature, as other writers 
have also a.sserted. The likeness which the 
Fathers saw between this rite and the Eucharist 
leaves its actual purpose doubtful, and we can only 
regard it as a rite of communion in a somewhat 
vague sense, like most of such rites in the 
mysteries. Cumont interprets it as oommunicatin" 
to the neophyte force to combat evil spirits and 
conferring on him, as on his god, a glorious immor- 
tality.® There is certainly no proof that the rite 
had any connexion with the slav ing of a bull, so 
often represented in Mithraic b.as-reliefs, or with 
the Zoroastrian future mythic slaying of the bull 
Hadhayas, by Saoshyant at the last day, from the 
fat of which, mixed with the juice of white Aaoma, 
a drink would be prepared which would assure 
immortality to all men. 

(d) In the cult of the gods of Samothrace, as 
a lecently discovered but incomplete inscription 
shows, some rite of eating and drinking occurred. 
The priest ‘ broke the cake and poured forth the 
cup for the /icorai.’ The inscription has been re- 
stored in this sense, and, if it is correct, some 
sacramental act seems to be suggested.’ 

For sacraments in Mandsism see ERE viii. 387*, 389, and, 
further, A. J. H. W. Brandt, Die 7na7idai6che Religion^ Leipzig, 
1889, pp. 107 f., 203 f. 

In this connexion it should be noted that the phrases express- 
ing mystic union, desired or realized, with a god, in the so- 
called Mithras Liturgy (‘ Remain with me in my soul’), in the 
London Papyrus (‘ Come to me, Lord Hermes, as babes into the 
wombs of women and in the Lei den Papyrus (* For Thou art 
I, and I am Thou’), quoted by Dietench,® have no connexion 
with a sacramental meal. 

Did these sacramental rites in the mystery 
religions impart new life and immortality ? Quite 
possibly they were thought to do so. Plutarch 
says that the worshippers at the sacrificial banquets 
looked beyond the mere feast and bad a good hope 
and the belief that God was present with them, 
and that He accepted their service graciously. 
Much of this may have been present in the 
mysteries also. Considering, however, that we 
know so little of the nature of those sacramental 
rites, it is ludicrous to find several writers regard- 

1 Justin, Apol i. 66, Dial. e. Tryph. 70. 

2 De Pf'ce-cr. Hcer. 40. ^ I’liny, By xxx. 2 (6). 

4 F. Cumont, Textes et monuments fiquris relaii/s aux 
mystPres (h. Mithra, Bru^isels, 1896-on, i. 157 f. 

6 0. Pfleiderer, The Early Christian Conception of Christy 
London, 1905. p. 129 f. 

® Cumont, i. 321. 7 Dieterich, p. 104 f. 8 P. 97. 


ing them, not merely as resembling, but actually 
as the source of, the Christian Eucharist. Nor is 
there any real evidence that a rite of ‘eating the 
god * was a common or usual one in paganism when 
Christianity was first founded and promulgated. 

Litkratl'he. — This has been sutRciently indicated in the foot- 
notes ; but the following additional works may be consulted : 
C- Clemen, Primitive Christiaaity and its yon-Jeivish Sources, 
tr. R. G. Xisbet, Edinbiugh, 1912, p. 233 ff. ; W. Heitmuller, 
Taufe nnd Abendrnahl bet Paulv.s, Gottingen, 1903 ; J. A. 
MacCulIoch, Comparative Theology, London, 1902, p. 254 ; 
N. Soderblom, ‘Le Breuiage divin,’ La Vie future, d'aprls le 
Mazdetbine {-AMG ix.), Pans, 1901, p. 330 ff. See also artt. 
Drinks, Food, Communion with Deitv, Eating the God, First- 

pbvits. j. a. MacCulloch. 

SACRAMENTS (Christian, Eastern). — The 
doctrine of the Holy Orthodox Eastern Church 
concerning the ‘mysteries’ (f.e. the sacraments) is 
officially stated in (1) The Orthodox Confession of 
Faith, composed by Peter Mogila, metropolitan of 
Kiev (16‘23-47),* and (2) the Acts of the Synod of 
Jerusalem (Bethlehem) of 1672.’ In these docu- 
ments the Orthodox sacramental system has been 
defined, in opposition to that of the Reformed 
Churches, in terras more in harmony with those of 
contemporary Koman Catholicism than with those 
of the early Eastern Fathers. 

A mystery is defined as ‘ a rite, which under 
some visible form (elSos) is the cause of, and con- 
veys to the soul of a faithful man, the invisible 
grace of God ; instituted by our Lord, through 
whom each of the faithful receives divine grace.’* 
Mysteries were instituted to be ‘badges {<r-nyddia) 
of the true sons of God,’ ‘sure signs (cyfieia)’ of 
our faith, and ‘indubitable remedies (ioTpixi)’ 
against .sins.® 

Three things are necessary in a mystery : (a) its 
proper matter (iiXri) — e.g., water in baptism ; (6) a 
properly ordained priest (iepevs) or bishop ; (c) the 
invocation {eirUhriai!) of the Holy Spirit, with the 
form of words, ‘whereby the Priest consecrates 
the Mystery by the Power of the Holy Spirit, if 
he have the definite intention {yruiy-q iiro<paaiiry4yrj) 
of con.secrating it.’* This insistence on the Epi- 
clesis and the operation of the Spirit is a marked 
characteiistic of Orthodox sacramental teaching. 

There are seven mysteries : Baptism, Chrism, 
the Holy Eucharist, the Priesthood, Penitence, 
Marriage, Unction. 

1, Baptism is administered by triple immersion 
in pure water, in the name of the Father and of the 
Son and of the Holy Spirit, normally by a priest, 
but in cases of necessity by any Orthodox person. 
Those to he baptized must either themselves or, if 
infants, by an Orthodox sponsor renounce the devil 
and ail his works and confess the (‘Nicene’) 
Creed. The fruits of baptism are the abolition of 
all sin previously contracted, original and actual, 
with its penalties, regeneration or renewal into a 
state of complete purification {rlXeia Kaffapcris) ® and 
original justification,’ and conferring of the indelible 
‘character’ of members of Christ’s Body and im- 
mortalitj'.® 

2, Chrism [to yvpov rod xpiV^aaros). — The baptized 

1 See questions xcvii.-cxix. of pt. i. of 'OpPdSo^o? opoXoyCa ttjs 

TTtOTetuv 7-^9 Kado^iKTis Kttt a7roo-ToA.t«T;? ef(*cA77(7-ta9 nj? dparoAtfcrj?, 

in E. J. Kimmel, Monumenta Faht EccUckv Onentalis, pt. i. 
pp. 169-197, The Greek translation of Mogila’s Russian Confes- 
sion was authorized by the four Eastern patriarchs at Constan- 
tinople in 1643 as ‘ faithfully following the Dogmas of Christ’s 
Church, and agreeable to the Holy Canons.’ 

2 See ‘Synodus Hierosoli initana adversus Cahinistas,’ in 
Kimmel, pt. i. pp. 30'^, 404-406, 44S-4C3 Dosithei Conjessio, 
decreta xv.-x’vui.). The Latin translation is not always reliable. 
This Sync d holds a position in the Eastern Church similar to 
that of the Council of Trent in the Roman. Its main concern 
\\a.s to an.ichtniatize Cyril Lucar s attempt m his Oriental Con- 
fession to bung the Orthodox theology into harmony with the 
Reformed. 

3 ()rth>idtix Confession, ]i. 170. The references throughout are 
to K limners Monumenta 

4 10. p. 171. 6 jh. p. 171. 6 Jh. p. 455. 

7 Ib. p. 17.5. 8 Ih. pp. 172-175, 452-456 
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are at once anointed with chrism (a inixtuie of 
oil, balsam, and ointments) consecrated by a bishop, 
and applied by a priest to the brow, eyes, nostrils, 
mouth, and ears, with the words, ‘ The Seal of 
the Gift of the Holy Spirit. Amen.’ This rite is 
the equivalent of the Western ‘ eonhrmation,’ 
and is held to etleet participation in the Holy 
Spirit, and increase and confirmation (/3ej3olu<ris) in 
grace. Lk 24'‘“ is the authority quoted for its 
institution by Christ.^ 

3. The Holy Eucharist excels all other mysteries. 
It can be celebrated only by a lawful (niru/ios) 
priest, and on an altar (6vai.a<TTT)pwv) or consecrated 
cloth [ivTiftlcrioti). Leavened bread is used and pure 
wine, mingled with water during the rite. At the 
time of consecration the priest must intend that 
the substance (oicia) of the bread and wine be 
changed into the substance (oiaia) of the true Body 
and Blood of Christ, by the operation of the Holy 
Spirit, expressly invoked by him for this definite 
purpose. This invocation immediately {irapevBvi) 
effects a ‘ change of substance ’ (ucrowriuffis),'’ apart 
from the use of the elements for communion ; there- 
after only the forms (etSri) of the bread and wine 
remain ; ‘ truly and in reality and in substance ’ 

Kttl TTpaygariKiSs Kal ouffttoSols) the bread and 
wine become the very Body and Blood of Christ ;* 
in the mystery Christ is ‘ really present ’ (xard 
irpay/ia jraptiv), and it is right ‘ to worship and 
adore (XaTpeifeo') the Holy Eucharist even as our 
Saviour Himself. The Eucharist is an ‘unbloody 
sacrifice ’ (dvalfiaros dvaia), propitiatory (IXaa-Tiic^), 
offered on behalf of all the faithful, living and 
departed.® The Holy Communion is given to all 
the faithful under both kinds — to the clergy 
separately, to the laity by means of intinction. 
Newly-baptized infants are communicated immedi- 
ately after receiving the chrism. The fruits of 
the mystery are remembrance of the passion and 
death of Christ, propitiation for sins, defence 
against temptations, and the indwelling of Christ in 
the faithful. Preparation for communion consists 
of confession, fasting, and reconciliation with all 
men.® 

4. Priesthood {lepu<rvvri) is (a) ‘ y)iritual,’ which 
is shared by all believers (cf. 1 P 2®- Rev 5“, 
Ro 12') ; and (b) ‘sacramental’ (wvcrTTjpuiSys). The 
latter can be conferred only by bishops who have 
received authority for that purpose from the 
Apostles in unbroken succession. The ‘ matter’ of 
this mystery is the laying on of hands (^wiffeais twv 
Xflpwv, x®‘Pvrovla), the formula the invocation of 
the Holy Spirit, with express mention of the func- 
tion for which ordination is conferred. Tlie 
functions of the higher ‘ orders ’ (rdfeis) include 
those of the lower. A bishop, after his election 
has been confirmed by the bishops of the patri- 
archate or province, must be ordained by at least 
three other bisliops. The episcopate is necessary 
for the very existence of the Church ; w ithout a 
bishop the Church could not be goi erned ; he is 
‘ the fount of all the mysteries,’ and ‘ the living 
image of God upon earth.’ ^ He alone can ordain 
priests, confer the lower orders, and consecrate 
the chrism. Priests can administer all the mys- 
teries except priesthood ; their chief functions are 
to consecrate and oli'er the Eucharist, and, if 

1 Orthodox Cmifession, pp. 175-179, 449. 

2J(j. p. ISO 3/i,. p, 462. 

4 lb. pp. 126 and 1S3. Although the mode of this change of 
substance is not defined iib, p 461), it is stated to be ‘ not typi- 
cally or figuratively (oii TiorLKutv ov5’ cIkovikuiv), not by virtue of 
abounding grace (otSe x^p^tl virep^aWovuT]).' i.e. the Calvinist 
doctrine (p 461, 2), nor ‘ by irapaiiation ’ (var* avopritriaov), i.e. 
Luther’s ‘ consubstantiation ’ (p. 450), but in such wise that the 
Body and Blood of Christ are gii en to ‘ the mouth and stomach * 
of both faithful and unfaithful receivers (p. 45b). The verbs 
pLeraTroicLabaL, peratldXXecrOat, jaETappud^ai^vcrSai, are used to 
describe the change (p. 457). 

® Pp. 183, 461, 464. 6 P. 184. 7 Pp. 437, 442, 43S. 


authorized thereto by the bishop, preach and ab- 
solve penitents.' There are also deacons, sub- 
deacons, readers, exorcists, door-keepeis, singers, 
light-beaiers.^ The fruit of ordination is authority 
(efoviria) and grace to perform the functions of the 
order.® 

5. Penitence (nerdvoia) consists of oral confession 
to an Orthodox priest, who assesses penance and 
pronounces absolution ; in doing so he declares 
liimself a sinner and God the Pardoner. This 
mystery is fruitless unless the penitent is an 
Ortliodox Christian, truly sorry for his sins, 
purposeful of amendment, and jirepared to carry 
out the penance imposed. Confession should be 
made at least once, but normally four times, a year. 
In practice it is frequently of a very formal 
nature.® 

6. Honourable marriage (6 rl/uos ydptos ). — This 
mystery is in the first place celebrated by the 
mutual consent of a man and a woman (there being 
no impediment), but is not considered by the Church 
a tiue (dX))tfiv6s) marriage unless they confirm their 
consent in tlie presence of a priest, and, having 
joined hands, promise to be faithful to each other 
till death. The civil law of the Eastern Empiie 
permitted divorce a vinculo, and the Eastern 
Church permits such divorce not only for adultery, 
but for high treason, insanity, leprosy, and other 
causes. The innocent party may re marry ; no 
one may obtain a divorce more than once.® 

7. Unction (t6 eixi'hatov), instituted by Christ 
(Mk 6'®) for the sick, is administered only by a 
priest, with pure oil, a pi ayer setting forth its efficacy 
being said during the anointing. This unction is 
not, as among the Latins, reserved for those in 
extremis, but is administered with a view to the 
recovery of the sick person. Its recipient must 
first have confessed to a priest.® 

Of the seven mysteries the Eastern Orthodox 
Clnircli affirms that they are ‘ effectual instru- 
ments of grace to the initiated, of necessity ’ [bpyava 
SpacTTiKa Toh gvog^vois x^pivos aviysr)!),'’ which 
amounts to a declaration that they are efficacious 
ex opere operato. Each of the mysteries is ad- 
ministered with lengthy rites and elaborate cere- 
mony, but these are not regarded as necessary to 
their efficacy, but may vary in different parts of 
the Church, provided the essentials, as stated, are 
maintained. 

The sacramental system in the separated Mono- 
physite and Nestorian Churches is the same as 
that of the Orthodox in ju inciple and in practice ; 
there are, however, considerable vaiiations in the 
liturgical framework of the mysteries and in their 
accompanying ceremonies, nor has their sacra- 
mental doctrine been so definitely formulated. 

Litbratcrb. — W. F. Adeney, The Gre^k and Eastern 
ChnrcheSt Edinburgh, l&OS ; F. E. Brightman, Lihirtjies 
Eastern and Western, Oxford, 1896, i. ; L. Duchesne, Christian 
Worship, Eng. tr.-*, London, 1912; H. Denzinger, Kitus 
Orientalium, 2 vols., Wurzburg. 1863-64: R. F. Littledale, 
Ojiices from the Servxc«’Book>' of the Eastern Church, London, 
1803 , F, Cabrol, /licfiwinaire d‘arch4ologie chretienne et de 
liturgie. Pans, 1907 ff., passim; E. J. Kimmel, 3/o?lU7n^?l^a 
Fidei Ecclesim Onentalis, Jena, 1850 ; cf. also artt. Baptism, 
Confirmation, Eucharist, ilARRiAOB, Ordination, Penancb, 
Unction, Worship. K. G. ParSONS. 

SACRAMENTS (Cliristian, Western). — Tiie 
word sacramentum first appears in Christian use 
as the accepted equivalent of the Greek fivarripiov, 
standing uniformly for it in the O.L. of the canoni- 
cal books. There is nothing in the known classi- 
cal use of the word to account for this. It is theie 
found in two senses ; (1) of the pledge or security 
deposited in public keeping by the parties engaged 

1 P. 441. 

3 P. 188; cf. Metrophanis Confessio, in Kimmel, pt. ii. p. 139. 

3 P.441. 4 Pp. 164, 189-19''.. 

® Pp. 1^3-195 ; cf. art, Marrtagb (Christian), \ol. viu. p. 437 fl. 

6 Pp, 195-197. 7 P. 450. 
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in a lawsuit, and thence of a lawsuit in general ; 
(2) of the oath taken by Roman soldiers to their 
imperator^ and thence loosely of any oath. Both 
senses had some eliect on the development of 
Christian doctrine, but they do not account for the 
adoption of the word as a rendering of fivirr^piov. 
It is probable that there was a popular sense of 
the word which has left no trace in extant litera- 
ture apart from Christian writers. If so, it must 
be determined by the earliest Christian use. 

Here it is necessary to refer to the letter of Pliny i regarding 
the Christians of his province. He observed that they assembled 
for worship, ‘ seque Sacramento non in scelus aliquod obstrin- 
gere, sed ne furta, ne latrocinia, ne adulteria committerent, ne 
fidem fallerent, ne depositum appellati abnegarent.’ He evi- 
dently understood the word of a pledge or oath, but his descrip- 
tion does not answer to anything known in Christian origins, 
and it seems certain that he misunderstood the information 
given him. What is interesting is the use of the word sacra- 
mentum. It must have been used either by the Christians 
examined, if they spoke Latin, or by an interpreter. In the 
latter case it will be an example of the popular sense here 
assumed. 


What that sense was may be gathered from 
Tertullian, de Prcuscr. 20, where he speaks of the 
unity of Cliristians : 

‘ Dum esc illis communicatio pads, et appellatio (raternitatis, 
et contesseratio hospitalitatis ; quae iura non alia ratio reirit 
quam eiusdem sacrament! una traditio.' 

Here sacramentum can be nothing less than the 
whole Christian reli^on.’ Tlie word seems to 
signify any kind of religious institution, general or 
particular. Thus for St. Cyprian the Church is 
‘ sacramentum unitatis.’ By insisting on the like- 
ness of baptism and other ‘ sacramenta divina ’ to 
the Mithraic and other mysteries, Tertullian* 
recalls the Greek original and shows that he con- 
sidered the word a just translation. It is pos- 
sible that St. Thomas Aquinas, in his etymological 
guess * relating sacramentum to sacrare exactly as 
ornamentum to ornare, lighted upon the true de- 
velopment of the word. 

Another sense emerges when Tertullian calls the 
types of the OT ‘figurarum sacramenta.’® With 
this we may compare Cyprian’s saying about the 
seamless robe : ‘ Sacramento nestis et slgno declar- 
auit ecclesiae unitatem.’® 

When Tertullian says ‘ Vocati sumus ad militiam Dei uiui iam 
tunc, cumin sacrament! uerha respondimus,’? he bos in mind 
the rnilitary oath, and perhaps plays consciously on the word, 
hkemnjf the mystical initiation o( baptism to the soldier’s 
enrolment. Oaecilius of Biltha, in the Council convened by 
Cjprian, used the phrase ‘sacramentum interrogaf in much 
the same way ,8 and the analogy became a commonplace. 

Cyprian’s collocation of sacramentum and signum 
suggests a current use of tlie word which may 
enable us to establish more precisely its equival- 
ence to nwTT-qpiov. The legal deposit or security of 
a lawsuit had a symbolic value as well as its real 
value, representing the whole matter in dispute. 
It may have been called sacramentum for this 
reason, or, on the other hand, tliat word may have 
acquired the generic sense of a symbol from this 
speciHc use. There is no direct evidence for either 
conclusion, but the religious formalities and 
sanctions of Roman jurisprudence, which involved 
this use of a word evidently of sacred associations, 
would facilitate its retransfer to religious uses with 
a new sense thus acquired. It would then stand 
for any kind of religious symbolism, and in par- 
ticular for the rites of a mystery-religion. Such 
use is certainly implied when St. Augustine says 
that signs or symbolic actions, ‘ cum ad res diuinas 
pertinent, sacramenta appellantur.’* The words 

1 Ep. 96. 

2 Cf. his reference (de Ret. Cam. 23) to St. Paul’s knowledge 
of ‘omnia sacramenta ’ (1 Co 132), and to the Christian under- 
standing of the ‘ sacramenta Dei ' (c. Marc. iii. 16). 

•t De Printer. 40 ; cf. de Bapt. 5. 

4 /n IV. Sent. i. i. 5. 5 c. Marc. r. 1 . 

® De Cath. Heel. Unit. 7. 7 A-d Mart. 3. 

® C,i pr., ed. G. Hartel, Vienna, 1868-71, p. 437. 

2 Ep. 138. 


of Serni. 272, ‘ Ista dicuntur sacramenta, quia in 
eis aliud uidetur, aliud intellegitur,’ look like an 
appeal to the common understanding ; and in the 
same connexion he renews the identification of 
mysterium and sacramentum, saying, ‘ Mysterium 
uestrum in mensa dominica positum est,’ that is to 
say, ‘ the mystery or sacrament of what you your- 
selves are,’ namely, the Body of Chaist. In de Civ. 
Dei, X. 5, he seems to be defining sacramentum : 

* Sacriticium uisibile inuisibilis sacrificii sacramentum, id est 
sacrum signum, est.’ 

But he probably did not intend a formal definition, 
any moie than when he called sacraments *signa- 
cula ueritatis.*' His constant recurrence to this 
idea, however, prepared the way for the formal 
definition which Isidore of Seville propounded 
towards the end of the 7th century : 

* Sacramentum est in aliqua celebratione, cum res gesta ita 

eat ”2 significari intellegatur quod sancte accipiendum 

Augustine used the word in its widest extension 
of meaning, as did Leo the Great, =* but he moved 
in the direction of making it more specific, as 
when he spoke of the ‘ pauca sacramenta saluber- 
rima* of the gospel,* or contrasted the manifold 
rites of the OT with the few of the NT, saying : 

‘Sacramentia numero paucissimia, obseruatione facillimia, 
aignificatione praeatantissimis, aocietatem noui poouli colli- 
gauit.* 5 ^ ^ 

This implies the same limitation which the word 
celebratio imports into Isidore’s definition. The 
movement was slow. It is noteworthy that Isidore 
himself could still speak of ‘ sacramentum Trini- 
tatis.’ * But the tendency was to restrict the use 
of the word to some action, res gesta, done with 
symbolic significance as a rite of the ChurcL 
The fact that St. Jerome contemporaneously substituted 
mystenum for tacramentum in many passages of his revised 
yereion of the Scriptures does not seem to have any bearinir on 
this movement, for he evidently did not distinguish the words 
on any principle. They were still true equivalents. He 
retained sacramentum in the following texts ; Dn 2*8 46 To 127 
Wis ‘222, Eph 1» 34 9 642, 1 Ti 8*6, Eev 120. The whole rknge of 
meaning which pvarnpLov can have is here included. 

Tlie importance of the symbolic sense has a con- 
sequence. The compendious definition ‘signum 
reisacrae’ involves the distinction between signum 
and res, wliich appears definitely in the writings of 
Augustine, and acquires great importance in the 
system of theology ultimately elaborated from 
his teaching. At times he makes the distinction 
very sharp. The signum is visible, or presented to 
other senses than sight ; the res is invisible. He 
notes two kinds of signa — those which are natur- 
alia, as the track of an animal or smoke showing 
where there is fire, and those ivhich are data, or 
merely conventional ; * and sacraments are evi- 
dontly of the latter kind, so that signum and T€S 
are arbitrarily conjoined. Elsewhere he observes 
that in the case of such conventions the sign may 
be identified with {sustinere personam) the thing 
signified, as when St. Paul says ‘ That rock was 
thrist,’* but only by a figure of speech. This of 
signa in general ; in a passage often quoted he 
says much the same of sacraments : 

Si sacramenta quamdam similitudinem earum rerum quaram 
ncramenta sunt non haberent, omnino sacramenta non essent. 
ax hac autem similitudine plerumque etiam ipsarum rerum 
Domma accipmnt. Sicut ergo secundum quemdam modum 
sacramentum corporis Christi corpus Christi est, sacramentum 
Mnguinis Christi sanguis Christi est, ita sacramentum fidei 
odes est. 

But this must be read with the context. He has 
been asked how an infant brought to baptism can 
be said to have faith ; he replies that the child has 
jidem because he has the sacramentum Jidei^ and 
he goes on to say that this is sufficient for salva- 
1 Dt Ver. RpI. 17. 2 Etym. vi. 19. 

« h.g., ‘sacramentum incamationis * {Serm. 24). 

•1 Oe Ver. iiel. 17. 5 Ep 54 

« C. Jud. i. 4. 7 De Doctr. Chnst. ii. 1. 

8 De Cic. Dei xviii. 48. 
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tion if subsequent sin does not undo what is done. 
He has said immediately liefore ; 

‘Nonne semel immolatus est Christus in seipso, et tamen in 
Sacramento non solum per omnes Paschae soleinnitAteg sed 
Omni die populis immolatur, nec utique mentitur qui mterro* 
gatus eum re&ponderit immolari.’ i 

This crucial passage therefore sets up something 
more than a typical or figurative relation between 
signum and res, and from this beginning proceeded 
the theology of the School. 

So far the meaning of sacrarnentum is narrowed 
only to the case where there is a sensible sign of 
an intelligible reality. But Augustine did much 
more than impress on the word this connotation. 
His elaborated doctrine of grace, and his insistence 
on the connexion of this with certain sacraments, 
and especial ly with baptism, afibrded ground for a 
narrower distinction. His statements must be 
read with care. When he says ‘ Sacramenta 
Noui Testamenti dant salutem ; sacramenta 
Veteris Testamenti promiserunt Saluatorem,’ ^ he 
probably means the whole content of revelation. 
His conception of the working of grace made it 
impossible for him to tie this absolutely to par- 
ticular rites or ordinances, and he was constantly 
enlarging on the futility of such a notion, but he 
was equally clear that certain sacraments were the 
ordinary vehicles for the conveyance of grace to 
the soul. It followed that certain ordinances 
might be distinguished as so used, and this dis- 
tinction became the basis of the subsequent doc- 
trine of the sacraments. 

It is noteworthy that in the case of marriage, the sacramen- 
turn magnum of Eph 532, he does not seem to have recognized 
any conveyance of saving grace. The bo7ta matrunonn were 
proles, fidea, et sacramentwn, but by sacrarnentum he seems to 
have meant only its s.vTnbohsm of Christ and the Church, m 
consequence of which marriage became (a) indissoluble, as it 
would not be by natural law ‘nisi aliouius rei maioris . . . 
quoddam sacrarnentum adhiberetur,’^ and (5) so sacred that 
the liberties taken even by virtuous pagans, such as Cato, were 
now intolerable.-* 

It was not, however, until the 12th cent, that 
the doctrine was formulated. Even then Hugh 
of St. Victor ‘ spoke of sacraments with the older 
generality, enumerating no fewer than 30 in 
particular. Shortly after his date appeared the 
Libri Sententianim of Peter Lombard, which 
speedily became a textbook of the Schools and so 
acquired an importance disproportionate to its 
merits. He distinguished seven sacraments 
specifically conferring grace : B.aptism, Confirma- 
tion, the Eucharist, Penance, Extreme Unction, 
Order, and Marriage. The various grounds given 
by his commentators for this limitation and 
enumeration indicate that it was in fact arbitrary. 
St. Thomas Aquinas seems to state the whole 
truth when he propounds, as the reason for main- 
taining it, the fact ‘ quod coramuniter ordinantur 
ah omnibus sacramenta, sicut prius dictum est.’* 

In the Summa c. Gentiles, iv. 68, Aquinas develops an 
analogy with nature. Corporal life has three essential needs : 
birth, growth, and nutriment, to w-hich correspond Baptism, 
Confirmation, and the Eucharist ; and one per aceidens in case 
of need, i.e. healing, to which answer Penance and Extreme 
Unction. There ore further required a source and an ordering 
of life, parents and governors, which are prm ided in the svsteiu 
of the Church by the sacraments of Order, supplv in^ spiritual 
needs alone, and of Marnage, supplving both spiritual and 
corporal needs. Other scholia are even more forced and arti- 
ficial. Some better varieties are collected in Summa Theol. ill. 
Ixv. 2. 

Yet this septenary system, however ill-founded 
it may seem, bore the test of criticism as under- 
stood in the Schools of the Middle Ages ; and its 
general acceptance by the Greeks, who were not 
much disposed to borrow doctrine from Latins, 
seems to indic.ate that it was either drawn from a 
wider tradition or based on a larger sense of fitness 
than appears on the surface. It is not pretended 

' Ep. 9S; cl. Ill Ps. 21. - In Ps. 73. 

3 De Emo Coniua. 7. * De Fide et Openbus, 7. 

5 De Soar. Chr. Fidei. ® Summa Theol. m. ixv. 2. 


that the number is anywhere found expressed 
earlier than the 12th cent., when Otto of Bamberg 
introduced it into a catechetical instruction for his 
Pomeranian converts (c. 1127), but he propounds it 
as an accepted tradition. Shortly after him Hugh 
of St. Victor, though using the word more gener- 
al!}', distinguishes the ‘septem prineipalia saera- 
menta,’ which were later set in a category apart. 
Contemporary with them was Gregory of Bergamo, 
who has the same classification in his treatise de 
Veritate Corporis Christi. A scheme recognized 
by men of such diverse associations, and not put 
forward as a novelty, must certainly have been for 
some time current, though it can be traced no 
higher. This must be remembered when the 
general adoption of the scheme is attributed with 
good reason to the influence of Peter Lombard and 
his commentators in the schools of theology. From 
the 13th cent, onwards the seven sacraments were 
mentioned with more or less of dogmatic assertion 
by numerous minor councils, by the General 
Council of Constance, and notably in the Decretum 
pro Armenis promulgated by Eugenius IV. at the 
Council of Florence, which followed almost verb- 
ally the Opusciilum Qiiartiim of Thomas Aquinas. 
Finally the Council of Trent condemned under 
anathema any who should say ‘ sacramenta nouae 
legis non fuisse omnia a lesu Christo Domino 
nostro institute, aut esse plura uel ])auciora quam 
septem.’ * 

There ia a subordinate classification of sacramenta mortuorum, 
which confer first grace (Baptism and Penance), and sacramenta 
uiuorum, which confer special graces on persons m the state of 
grace. 

This more precise teaching, which had been 
gradually gaining ground, is in evident conflict 
with the language of the Fathers and of many 
writers down to the 12th cent., and in particular 
with the statement of St. Bernard 2 that the wash- 
ing of feet is a sacrament for the remission of 
x'enial sins. He says emphatically that our Lord’s 
action was done ‘ pro sacramento, non pro solo 
exemplo.’ To avoid this difficulty, theologians 
have generally argued that sacraments are spoken 
of either sensu generico or sensu proprio. A sacra- 
ment ^ro^irie dictum is one of the seven, and it is 
argued, not very successfully, that Bernard him- 
self ofiserved this distinction and used the word in 
the generic sense. ’The distinction first appears in 
Peter Lombard’s definition ; 

‘Sacrarnentum proprie dicitur, quod ita signum est gratiae 
De>» et inuisibihs gratiae forma, ut ipsius unaginem gerat et 
causa 

The weakness of the distinction lies in the implica- 
tion that the name originally belonged to the 
ordinances thus specified, and wfis then extended 
in a loose sense to others, which is an exact 
inversion of the historic movement. The difficulty 
is thinly disguised by the practice, common to 
theologians, of calling other ordinances resembling 
the proper sacraments by the name of sacra- 
mentalia. Such are the anointing of kings, the 
clothing and consecration of nuns, and various 
benedictions. 

The several sacraments being treated in tbis 
work under their proper heads, it is sufficient here 
to speak in general terms of what is common to 
them. 

I. Institution. — According to the Tridentine 
definition, all sacraments were instituted by our 
Lord Jesus Christ. This follows from the limita- 
tion of the term confining it to ordinances by 
which grace is conferred. Thomas Aquinas care- 
fully distinguishes between the divine nature, 
which is the source of grace, and the humanity of 
our Lord, by which the gift is mediated to us, the 

1 Sess. vii. can. 1. 

2 *Senn. in Cena Dom. p. 897, eU. Mabillon. 

^ In IV. Sent. iv. i. 2. 
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sacraments being by His authority an extension of 
tliis mediation, tliough ‘ Ipse potnit etlectum sacra- 
nientoruin sine exteriori Sacramento eonferre.’* 
He has been closely followed by ail theologians, 
but obvious lack of evidence in the case of some 
sacraments has led to a distinction between im- 
mediate institution by our Lord and institution 
by others acting on His authority. St. John 
Honaventura argued that Conlirmation and 
Extreme Unction were thus instituted by the 
Apostles.^ Alexander of Hales went so far as to 
asciibe the origin of Confirmation to a council of 
the 9th century.® The point has been laboured 
since the Council of Trent by almost all eom- 
iiientators; some assert that immediate in.stitution 
by our Lord while on earth, and the committal of 
the institution to the written or unwritten tradi- 
tion of the Church, are defined as de fide, by the 
Council ; others say that it certainly follow’s from 
the words of the Council, but is not expres.sly 
defined ; others deny the neces.sity of this conse- 
quence, but will not venture to call the conclu--ion 
in doubt; Franzelin'* and other moderns find it 
hard to believe that the Council anathematized the 
teaching of St. Bonaventura or determined a 
historic question of such dubietj’, but nevertheless 
maintain on a priori grounds the narrow'est inter- 
pretation of the definition. In the Pontilical 
Letter Lamentabih of 1907 Pius X. condemned 
various propositions calling in question the im- 
mediate institution of the sacraments by Christ 
Himself. 

2 . Ordering’. — The institution of the sacraments 
by our Lord being assumed, it seems to follow that 
some conditions of their valid administration are 
imposed. Since they derive their etiicae3' only 
from divine apiiointment, those conditions must be 
jealou'l}' guarded. Hence comes the theological 
notion of the ‘substance’ of the .sacraments which 
the Church has no power to varj’. 

The decree of the Council of Trent invalidating marriages 
contracted without the presence of the wasop{>osed 

on tills ground. If the consent of tlie parties was sufficient, as 
had alwais been held, to constitute a valid marriage, to vary 
this rule was to touch the sutntance of the bacrament. The 
objection is overruled bv the line di>tinotion that the effect of 
the decree is only to render the parties inhabiles.^ 

The same consideration imposes the rule of 
tutiorism. Where tliere is any possibility of doubt 
as to the content of the substance of a sacrament, 
nothing must be neglected which there is even 
slender ground for supposing necessary. The safer 
course of including it must be followed in practice. 

The factors in the substance of a sacrament aie 
conveniently summarized under three heads : the 
minister, the intention of the minister, the matter 
and form. The intention of the minister has been 
treated elsewhere (art. Intention [Tlieological]) ; 
tlie other two heads can be more simply examined 
here. 

[a] Minister . — Since in a sacrament there is 
always something done, a doer is required ; and, 
since it is to be done by the appointment of Christ, 
it is important to ascertain who has authority to 
act. Apart from the Ignatiaii insistence on the 
part of the bishop in the Eucliarist, which might 
be treated as mere matter of discipline, the earlie.st 
question raised on this head appears in the 
baptismal controversy of the 3rd century. Cyjirian 
maintained witli logical consistency that Baptism, 
beimr a conveyance of the gifts of grace deposited 
in the Church, could be administered only hy the 
Church. Narrowly defining tlie Churcli, he denied 
that heretics or schismatics could baptize. In 
other word.s, the minister of tlie sacrament must 

1 Stnnma Theol iii. Ixiv. 3. 

^ In I V. Sent. vii. i. 1, xxiii. i. 2. 

3 In IV. Sent, ix i. ^ De Sacr. In Gen xiv. 

5 Ue fSmet, De Sp<^n^alihu3 et Matrhnomo, Bruges, 1910, p. 
264, note (2), citing the authority of Benedict xiv. 


be a Catholic Christian. Arguing thus, he 
defended the practice of his predecessor Agrip- 
pinus, and apparently of all the African bisliojtN, 
who rebaptized all heretics coming to them. 
Stephen of Rome maintained tliat this xvas an 
innovation, meeting it xvith the peremptoiy 
demand, ‘ Nihil innuuetur nisi quod traditum e^t. ’ ^ 
The historic que^’^tion is not easily determined. 
Tliere had probably been a long-standing diverg- 
ence of practice. Cyprian was supported by 
Firniilian of Caesarea and other Easterns ; the 
Bonatists inherited his contention, and pressed it ; 
hut Augustine asserts that the contrary opinion, 
fortified by conciliar decisions, was already exclu- 
sively held among Catholics before the date of his 
birth, A.D. 353.^ This conclusion about Baptism 
cairied with it a like consequence in regard to 
other sacraments, and the Council of Nicma agreed 
to receive Novatian bishops as validly ordained. 

In the Western Church, however, disputes about the v'alidity 
of schismatical ordinations long continued, as witness the 
history of St. Wilfrui in England, and of Forniosus at Rome. 
The scandals arising out of the latter case led to the establish- 
ment of the judgment in favour of such ordinations secured by 
the influence of St. Peter Damian. 3 

During the later Middle Ages the contention of 
the Donatists was revived in a new form by the 
Puritan sects to which the practical corruptions of 
the Church gave rise. The power of ministering 
the sacraments was restricted by tliem to men of 
openly virtuou.s life. In the Profession of Faith 
imposed on the Wahlensians by Innocent III. this 
opinion is expre.ssly repudiated. It re-appeared in 
the teaching of Wyelif, was condemned by John 
xxn. in his Constitution against the Fiatieelli, 
and by the Council of Constance in dealing with 
the Hussites. 

The common teaching of theologians as against 
these errors is that a sacrament lias its effect from 
Cod and from the institution of Christ, and not 
from anything which the minister himself con- 
tribute.s, his action being purelj’ ministerial. When 
he performs what is required of him in this im- 
mediate connexion, the act is complete. The 
doctrine is safeguarded by the assertion that a 
sacrament is effective ex opere operato. The 
phrase first becomes conspicuous in the treatise 
de Sacro Allans Myst. of Innocent lii., who seems 
to liave been taught it by his master Pierre of 
Poictiers in the scliool of Paris. He fixes the 
meaning preciselj’ ; 

‘ Quamuis opus operans aliquando sit immundum, semper 
tamen opus operatum mundum.’'* 

Tlie opus operans is the personal action of the 
minister j opns operatum is the sacramental effect 
produced by this action. The distinction was 
repeated by William of Auxerre and by Alexander 
of Hales, but was not yet fully established in use 
when Aquinas wrote his commentary on the 
Sentences, for he there says only that it was 
employed ‘a quibnsdam.’® He also varied the 
sense of the distinction as used by his predece.ssors, 
making op o/>em».s equivalent to us^ts sacramenti. 
Later theologians have preferred the form optts 
operantiSj which fixes the meaning more exactly 
on the personal action of the minister or the 
recipient. The other member of the distinction 
is perfectly stable ; opus operatum is the thing 
done according to the institution of Christ, and 
having its effect therefrom. It was ultimately 
defined in the Council of Trent that by the sacra- 
ments of the New Law grace is conferred ex opere 
operato.^ 

It v\i!l be convenient to mention here the doctrine of oftpaj. 
The word dates iroiii Augustine, who, in his critical Letter to 


1 Cvpr. Ep 74. - De Bapt. ii. 14- 

3 The subject is fully treated by L. Saltet, Les Reordinations^ 
Pari'^, 19U7. 

* iii. 5. ^ In J V. Sent. i. v. 1. 

6 Sess. vii. ‘ de Sacr. in Gen.' 8. 
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Boniface on the baptism of infants, wrote that the child 
‘ etiamsi fidem nondum habeat in cogitatione, non ei tanien 
obicein coiitrariae cogitationis opponit, unde sacrainentum eius 
salubnter percipit.’ i The ohex here is a mental state opposed 
to faith, winch in the case of an adult might annul the saving 
effect of the sacrament. The argument has been extended to 
the operation of the sacraments in general. An obex must be 
distinguished from a defect such as lack of necessary intention, 
or a personal incapacity for sacramental grace {e.g.t lack of 
baptism in the case of other sacraments, and certain diriment 
impediments in the case of marriage) which is nullifying in a 
different manner. The sacrament is in this case understood to 
be valid ; it impresses character, if it be one of those having 
that effect ; it may ultimately confer grace by reviviscence when 
the obex is removed ; but the soul receives no benefit of justify- 
ing grace from the immediate operation. The obex is a state of 
soul actively repugnant to the working of grace. A favourably 
active disposition is not required in such sort that the infusion 
of grace will be due to the co-operation of the recipient, as if 
exopere operantis\ a passive disposition suffices for adults as 
for infants ; but, where an obex exists, the active operation of 
the recipient is needed for its removal, since the hindering state 
of soul cannot be changed without his will. The Council of 
Trent anathematized ‘ si quis dixerit, sacramenta nouae legis 
. . . gratiam ipsam non ponentibus obicem non conferre.’2 

So far it is seen only that neither orthodoxy nor 
personal sanctity is requisite in the minister of a 
sacrament. A larger licence, of which obscure 
indications are found in earlier times, appears 
definitely in the Responsa ad Bulgaros of Nicolaus I. 
The pope considers two cases. The tirst (ch. 14) is 
that of a pretended priest who had baptized many 
converts ; the answer is that persons baptized ‘ a 
quoounque Christiano’ are not to be rebapiized. 
The second (ch. 104) is that of a Jew — whether 
Christian or unbeliever was not ascertained — who 
also had baptized many. In respect of these the 
pope answers : 

‘ Hi profecto, ai in nomine Sanctae Trinitatis, net tantum in 
nomine Chri&ti sicut in Actibus Apostolorum iegimus, baptizati 
sunt (unum quippe idemque eat, ut sanctus exponit Ambrosius), 
constat eoa non esse denuo baptizandos.’ 

Yet he directs inquiry whether the man were a 
Christian or not, for what purpose is not clear, 
concluding with a citation from Augustine : 

‘Baptlsmum Christ! nulla peruersitate hominis, slue dantis, 
slue accipientis, posse uiolari.'s 

This halting treatment suggests that he was not 
sure of his ground, lacking definite precedents ; 
but his practical ruling in favour of baptism 
administered by any layman, or even by one who 
was not a Christian, was the starting-point of a 
doctrine that became firmly established in the 
schools of theology. 

It follows that any human being is capable of 
acting as minister of a sacrament. Parity of 
reasoning might seem to extend this conclusion to 
other sacraments equally with Bapti.sm, but the 
inference has not been drawn ; tlie practice of the 
Church, supported by more or less weighty argu- 
ment, has restricted the administration of other 
sacraments to particularly qualified persons. To 
determine who is an ‘ idoneus minister,’ one must 
refer to the theology of the several saci aments. 

(6) Matter and form. — A sacrament being a 
sensible sign of grace, it is obvious that something 
visible or audible or tangible, and so forth, is 
requisite ; and this something must be determined 
by the institution of Christ. Theologians have 
debated the question whether such determination 
may be generic, or must be specific. If generic, it 
may then be left to the Church to determine 
specifically what shall be used, and this may even 
he determined diflerently in various parts of the 
Church ; if specilie. no variation i.s possible. 
In the case of Baptism specific determination is 
universally accepted : baptism must be by water 
in the name of the Holy Trinity. Yet even here 
the teaching of Nicolaus i. , quoted above, about 
baptism ‘ in nomine Christi ’ may raise a doubt ; 

1 Ep. 9S. - .Sess. vii. ‘ de Sacr in Uen.’ 6. 

3 Df Bapt. vi. 1. The conipautiilit\ of this with hisdocttine 
of ohex IS secured bv a di.stiiii Iioii v liicli he proceeds to diaw 
between sneramentum and efTeetits itel ubug ■■.aeramtmti. He 
remarks that Ciprian failed to oliserve this distinction. 


and it is perhaps only on tutiorist grounds that the 
normal formula can be treated as indispensable.^ In 
some other cases generic determination seems to 
he indicated by actual variations in the practice of 
the Church. Again, determination may be more or 
less specific ; the use of bread in the Eucharist is 
determined by the institution of Christ, but all 
Western theologians agree that it maj’ be indiffer- 
ently leavened or unleavened ; they discuss hypo- 
thetically whether wheaten bread is indispensable, 
to the exclusion of barley bread, hut in practice 
the use of wheaten bread is imposed on tutiorist 
grounds. 

The importance of such determination is attested 
from early times by the practical watchfulness of 
the Church against innovations, as in the case of 
the Aquarian heresj^ The use of water in place 
of wine for the Eucharist was not merely a dis- 
orderly proceeding, hut an offence against the 
doctrine of the Church. But there was little 
theorizing until the introduction of the Peripatetic 
metaphysie in the 13th cent., when the distinction 
of matter and form was applied to the sacraments. 
William of Auxerre is credited with this innova- 
tion, but it is doubtful whether his ‘ materia et 
forma verborum’ should be understood in the 
senseof forma essentialis. The true distinction was, 
however, in vogue soon after his time. The saying 
of Augustine about baptism, ‘ aocedit uerbum ad 
elementum et tit sacramentum,’ ’ detached from 
its context and treated as a quasi-definition of a 
sacrament in general, lent itself to the new mode 
of thought. The sensible act or thing used in the 
administration of a sacrament was likened to form- 
less matter, being indeterminate in use and adapt- 
able to manj’ purposes ; it was determined to a 
spiritual significance by the use of words, which 
thus played the part of the metaphysical forma 
essentialis. Some ingenuity was required to fit 
this conception to all the seven sacraments. There 
were various schemes. The one set out by 
Aquinas in his Opuseulum Quartum obtained a 
great vogue ; it was incorporated by Eugenius iv. 
in his Decretum pro Armenis at the Council of 
Florence, and with some modification in regard to 
Holy Order it still holds the field. The Council of 
Trent spoke in general terms® of ‘materia et forma 
quibus sacramenti e.«sentia perficitur.’ It is a 
postulate of current tlieology, therefore, that the 
sacraments were thus instituted by Christ, either 
immediately or mediately, either generically or 
specifically. It would be a mistake, however, to 
suppose that theologians hold themselves hound 
to the Peripatetic theory of matter and form, some- 
times known as hylumorphism. It is rather the 
case that phrases derived from that theory have 
been adapteil to the facts of sacramental practice, 
and are retained as consecrated by long usage in 
the Cliurch. 

3 - Efficacy. — Before the rise of the Pelagian 
controversy (see art. Pelagianirm AND Semi- 
Pel.xGIANIsm) there was no analytical teaching 
about the effect of the Christian sacraments. 
This began with Augustine’s insistence on tlie 
pr.actice of infant baptism as proving against 
Pclagius that infants stood in need of saving 
grace. The argument induced inquiry into the 
effect of baptism, and this led to a comparison 
with circumcision as a sacrament of the OT. ,St. 
Paul had declared that there was no iiistification 
‘ by the works of the law ’ ; circumcision was a 
work of the Law, though anterior to Moses, and 
the Apostle emphasized this by insisting that 

1 The same expression as used bv Stephen i. (Cjqir Ep. 

Ixxui. Kt) possibh meant ‘Christian Baptism’ in general. For 
the use of the Creed as form of liaptih'in in the 3rd cent ste 
F. K. Bnirlitman. on the Early History of the Chuich 

anti M iintst I y p. 344 ff. 

2 In Joh, bO 8 Sess. xiv. 2. 
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Abraham was justified by his faith before the 
institution of the sacrament. How did baptism 
differ from this ? Augustine replied that circum- 
cision was a sacrament or sign of a Deliverer to 
come, by faith in whom the people of God so 
marked were justified ; but the Deliverer, being 
come, has instituted the sacrament of Baptism 
‘ad innouationem hominis.’' He adds that even 
before circumcision there was presumably some 
‘ sacramentum iustificationis ex fide ' latent in the 
working of God. From this distinction there pro- 
ceeded with increasing precision a doctrine almost 
uniform in all Latin writers, that the sacraments 
of the OT were ineffective signs or symbols of a 
work of grace wrought independently of them, 
while the sacraments of the NT were instruments 
for the doing of that work. 

Earlier expositions of this doctrine had been 
very crude. According to Tertullian, there was a 
uis sanctijicandi in the water of baptism by descent 
of the Holy Spirit.® Augustine’s studies in the 
doctrine of grace led to refinements which some- 
times seem to reduce a sacrament to the standing 
rather of a pledge of grace given (a suggestion 
drawn from one use of the word ut supra), or of a 
‘ conditio sine qua non ’ ; hut the later theology 
followed the main current of his thought, and was 
expressly concerned with the exclusion of these 
minimizing conceptions. A sacrament was taken 
to be a uera causa of grace. Aquinas in particular 
laboured this point, but in defining the nature of 
the causality he wavered, and gave occasion for a 
dispute which still engages the attention of theo- 
logians. In his commentary on the Sentences® he 
taught that a sacrament is an instrumental cause 
of a certain disposition in the soul which is 
followed by the infusion of grace, but is not even 
instrumen tally a cause of that infusion. In his 
later works he abandoned this distinction, adopt- 
ing a theory of sacramental operation which seems 
to exclude his previous negation. In Summa, lii. 
Ixii. 5, he contrasts the human hand as instrumen- 
turn coniunctum with a stick as instrumentum 
separatum, both being operated by the principal 
cause, which is the man. So in the operation of 
grace God is the principal cause, the humanity of 
Christ is instrumentum coniunctum, a sacrament 
is instrumentum separatum ; but it is evident that 
the same effect is produced whether the instru- 
mentum separatum be used or not. Therefore he 
concludes : 

‘ Sacramenta ecclesiae specialiter habenc virtutem ex passioiie 
Christi, cuius virtus quodam modo nobis copuiatur per suscep- 
tionem sacramentorum.’ < 

Among the later Scholastics those who adhered 
to the earlier teaching of Aquinas attributed the 
dispositive effect of the sacraments to a, physical 
causation (Cajetan being apparently the first to 
use this phrase) which could not reasonably be 
extended to the actual infusion of grace. Those 
w'ho adhered to his later teaching attributed the 
whole efficacy of the sacraments to a moral causa- 
tion, as being instruments of an action of Christ 
Himself in His sacred humanity which is the moral 
cause of our justification.® Melchior Cano, the 
first formulator of this conception, was followed 
later by Vasquez and De Lugo. Suarez, on the 
other hand, extended the notion of physical caus- 
ation to the infusion of grace. His argument is 
that every creature of God has a natural adapt- 
ability to any end which the Creator may appoint 
(potentia obedientialis), and that this potentiality 
becomes active in the sacraments, by the super- 
natural appointment of God, to the production of 
1 De Nupt. et Concup. ii. 11. 2 De Bapt. 4. 

* iv. 1. 4 Cf. Quodlibet, xii. x. 14. 

8 A moral cause is defined as that which, on account of some 
quality inherent in it, affords a reason for the operation of a 
physical cause. The love of God is here the physical cause of 
justification. 


supernatural grace. ^ Among his followers the 
severely Thomist Diouin avows that the teachers 
of physical causation in the sacraments ‘uirtuteni 
aliquam diuinitus acceptam in eis agnoscant, per 
quam proprie ueroque influxu sacramentales 
etfectas in suscipientium corda insinuent.’- This 
opinion, after giving way for some time before the 
teaching of Vasquez and De Lugo, has recently 
been revived in the American CE^ s.v. ‘ Sacra- 
ments.’ On the other hand Billot® has moved in 
the contrary direction, reducing the effect of sacra- 
mental causation to the creation of a title to grace, 
and so approximating to the first position of 
Aquinas. 

The indelible effect of a sacrament as imposing character, and 
the ve.xed question of the reviviscence of grace in those who 
have received it without the necessary disposition for its 
salutary working, concerns the specific theology of those sacra- 
ments which have this effect, viz. Baptism, Confirmation, and 
Holy Order. 

^yith the doctrine of sacramental causation is 
intimately connected the phrase continere gratiam, 
current from the time of its use by Hugh of St. 
Victor.® The Council of Trent anathematized ‘si 
quis dixerit, sacramenta nouae legis non continere 
gratiam, quam significant.’ “ The phrase cannot 
safely be rendered by the English word ‘ contain,’ 
which seems to be used only in a spatial or quasi- 
spatial sense and in the sense of restraint. Neither 
sense is applicable here ; the grace signified is not 
tied restrictively to the sacraments, nor is there 
any spatial connexion, except so far as the sacra- 
ment operates at a certain place on persons there 
present. Grace is in the sacraments, says Aquinas,® 
only as signified by them (‘sicut in signo’), or as 
an effect is in the cause. It is not in them ‘ sicut 
in vase,’ except only as a vessel may be considered 
an instrument of conveyance. It should be 
observed that the Tridentine canon sets continere 
gratiam in contrast with the notion that sacra- 
ments are ‘signa tantum externa aeceptae per 
fidem gratiae uel iustitiae.’ The sense of continere 
here is that of immediate and continuous con- 
nexion, the connexion being specifically causal. 
It is a conception which falls in more easily with 
the theory of physical causation than with that of 
moral causation, but it is not inconsistent with the 
latter, and is in fact held along with it as a 
necessary consequence of the Tridentine definition. 
According to either theory, the causal connexion 
is unaffected by the occurrence of an ohex, which 
interrupts the now of the content of the sacrament 
to the soul of the recipient, but does not reduce it 
to a nullity. 

Literatckb. — I n addition to the works mentioned through- 
out, the following are of firstrate impoitance : T. de V. G. 
Cajetan (the first of the modern school), Commentar}' on 
Summa 7'keol., pt. m., contained in the Leonine ed. of St. 
Thomas Aquinas, Rome, 18S8 ; F, Suarez, ‘ De Sacramentis in 
Genere.’in Opera, Venice, 1740-57, xviii. ; R. F. R. Bellarmine, 

‘ De Sacramentis,’ in Itisputationes de controverstis Fidei, 
Cologne, 1C17, iii. ; F. de Lugo, ‘ De Sacramentis in Genere,* in 
Opera, Venice, 1718, v. ; H. Tournely (Lafosse), ‘ De Sacra- 
mentis,' in Prcelectiones Theologicee, Paris, 1725-30; C. R. 
Billuart, Summa Saneti Thomee, LiSge, 1746-61 (containing 
severe criticism of Tournely, from the extreme Thomist stand- 
point, abridged in Summa Summa, Ghent, 1763) ; G. Perrone, 
PrmUaionet Theologicce, Rome, 1835-42 (a full course at the 
Collegium Romanum, once of great vogue, but superseded by 
Franzelin); J. A. Mohler, Symbolik, Mainz, 1832, tr. J. B. 
Robertson, Symbolism^, London, 1906; F. Probst, Sakra- 
mente und Sakramentalien in den drei ersten christlichen 
Jahrhvnderten, lubinfren, 1872; J. B. Franzelin, Tractatus 
de Sacramentis in Genere-, Rome, 1888 (the last great work of 
the kind before the Thomist revival under Leo xili.) ; L. Billot, 
De Eeclesice Sacramentis, Rome, 1907 (the chief exponent of 
the new Thomism at the Collegium Romanum). 

T. A. Lacey. 

1 DeSacr. inGen. Disput. ix.. Op. ed. 1870, tom. 20, p. 147 ff. 
z De Re Sacr. i. iii. 2 (Venice, 1737) ; we attribute this anony- 
mous treatise to Drouin on the authority of H. Hiirter, Romen- 
clator iiterarius recentioris theologice catholica^, Innsbruck, 
1903-13, iv, 1406. 

3 De Ecel. Sacr. 7. 4 De Sacr. Chr. Fid. l. ix. 2. 

® Sess. vii. ‘ De Sacr. in Gen.’ 6. 6 Summa Theol. lii. ixii. 3. 
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SACRAMENTS (Christian, Lutheran). — The 
doctrine of tiie sacraments, as understood and 
taught in the Lutheran Church, is a practical 
application of the doctrine of j ustifi cation by faith. 
As tlie discussions of the Reformation period were 
occupied with a thorough criticism of the definition 
not only of ‘ justification,’ but also of such closely 
related terms as ‘grace’ and ‘faith,’ so they 
inevitably led also to a radical change in the 
conception of ‘ sacrament.’ 

Recognizing the fact that the term in its ecclesi- 
astical sense is not Scriptural, and that therefore 
considerable latitude could be allowed in its 
signification, the Lutheran Reformers were con- 
cerned only that a unique place should be assigned 
to Baptism and the Lord’s Supper as means of 
grace, and that no rites, however useful in their 
place, that have not been instituted by divine 
authority for the same purpose as these two 
ordinances should be elevated to the same rank.* 
The term sacrumentum in the Vulgate, as the 
equivalent of the Greek /ivitttiploi/ (in such places 
as Dn 2*®, To 12’), designates what is in general 
secret and mysterious, and, because of being so, 
awakens wonder and inquiry that can be answered 
only by supernatural revelation. As such, it is 
applied repeatedly in the NT to the Incarnation 
(1 Ti 3*‘, Col 1«, Eph 1» 3® ** 5®’). In Patristic 
usage it was generally applied to any ' sacred 
sign ’ or ‘ a visible seal (signaculum) of invisible 
divine things,’ ‘ a symbol of a sacred thing and a 
visible form of invisible grace.’ The term was 
applied to manifold customs and rites, and at a 
very early date its pertinency to Baptism and the 
Lord’s Supper, above all other rites, was generally 
recognized. The Reformers found in force the 
Decree of Florence (1439), designating the number 
as seven, viz. Baptism, Confirmation, the Eucharist, 
Penance, Ordination, Matrimony, and Extreme 
Unction ; and at Augsburg they were forced by 
the criticism of art. xiii. of the Augsburg Confes- 
sion, on the part of the authors of the Confutation, 
to define clearly their position as to the nuntber. 
This necessarily involved a fixing of the definition. 
Prior to this Luther had, years before, in his 
private writings, freely criticized the teaching 
hitherto current. Of fundamental importance is 
his Treatise on the New Testament (1520) ; but he 
expresses himself at greater length in the Prelude 
on the Babylonian Captivity, written later in the 
same year — a trenchant criticism of the entire 
mediseval sacramental system. 

*I must deny/ he says, *that there are seven sacraments, 
and for the present hold to but three — baptism, penance, and 
bread. ... To be sure, if I desired to use the terra in the 
scriptural sense, 1 should allow but a single sacrament, with 
three sacramental signs.’ Then he adds in conclusion ; 'There 
are, strictly speaking, but two sacraments, baptism and bread ; 
for only in these two do we find both the divinely instituted 
sign and the promise of the forgiveness of sins.’ 

Melanchthon, in the Loci Communes (1521), 
simply re-echoes these statements : 

‘ What others call sacraments we call signs, or, if you please, 
sacramental signs. For Paul calls Christ Himself the Sacra- 
ment. But if the name “sign” displease you, you may call 
them seals, and thus more nearly express the force of the 
sacraments. . . . Two signs have been instituted by Christ in 
the Gospel, viz. baptism and the participation of the Lord’s 
Table.' 

Accordinjrly, the Apology (1531) proposes the 
definition : ‘Sacraments are rites which have the 
command of God, and to which the promise of 
grace has been added,’ t.c. the promise of the 
gratuitous forgiveness of sins for (Jhrist’s sake, or 
the gospel. It also became a prominent feature 
of the Lutheran conception of a sacrament to em- 
phasize the fact that this promise of grace is indi- 
vidualized in the administration of the sacrament. 

1 See Apology of the Augsburg Confession^ p. 213, and the 
chapter of the Examen Concilii Tri'dentini of Chemnitz, ii. 
2ff., ‘de Vocabulo Sacramenti.’ 


‘Christ causes the promise of the Gospel to be offered not 
only in general, but through the sacraments, which He attaches 
as seals of the promise. He seals and thereby especially con- 
firms the certainty of the Gospel to every believer.’ l 

Thus the sacrament is not only a visible word, but 
it is the visible word individualized. 

The efficacy of the sacrament lies, therefore, 
neither in the character nor in the intention nor 
in the regular ordination of its ministers, nor in 
the element received, nor in the sacramental trans- 
action itself, but solely in the word of divine grace 
which it applies to the individual receiving it. 
The sacrament, being not man’s but God’s act, 
cannot profit as an act of obedience on the part of 
man. Man’s part in it is entirely receptive. Most 
important is the distinction between a sacrament 
and a sacrifice. 

‘ A sacrament is a ceremony or work, in which God presents 
to us that which the promise annexed to the ceremony offers, 
as baptism is a w’ork, not which we offer to God, but in which 
God ^prizes us, i.e. a minister in place of God ; . . . A sacri- 
fice, on the contrary, is a ceremony or work which we render 
God.’ 2 

This position Luther most strenuously maintained 
against the extreme of Romanism on the one band, 
which changed the Lord’s Supper into a propitia- 
tory sacrifice in the Mass, and of the radical re- 
action against Rome on the other, which regarded 
it as only a Eucharistic sacrifice. 

* We should not presume to give God something in the sacra- 
ment, when it is He who therein gives us all things.’ ^ 

Nor have they profit as works wrought for men 
by a priest. With the greatest decision the 
Reformers repudiated the Scholastic doctrine that 
a sacrament profits ex opere operate, except where 
recipients intentionally oppose an obstacle (such 
as a mortal sin, or the purpose to commit sin) to 
its efficacy. Against such a mechanical theory 
the value of the sacrament was placed solely in its 
communication of the word of grace, to be appre- 
hended by the intelligence of the subject, and 
appropriated by faith. The best known of all 
Luther’s books, the Small Catechism, says : 

*It is not the water that produces these effects, hut the Word 
of God which accompenies and is connected with the water, 
and our faith which relies on the Word of God connected with 
the water’; and ‘The eating and drinking do not produce 
these great effects, but the words which stand here, “Given 
and shed for you for the remission of sins.” * ‘He who believes 
these words has what they eet forth, namely the remission of 
sins' ; and, to quote the Treatise cm the iVT' once more, ‘Sacra- 
ment without testament is the case without the jewel.' 

The mechanical theory of the sacrament broke 
down with the scholastic theory of justification. 
This failed in the recognition of the Pauline 
doctrine of justification as an act of God with 
reference to man, and regarded it, on the other 
hand, as wrought within man, in a continuous, 
gradual process, by the infusion of grace, through 
the sacraments. But, according to the NT, grace, 
in the proper sense, is no quality inhering in man, 
or communicable to man, hut a disposition of God 
toward man, i.e. God’s favour shown man without 
merit on man’s part. The grace of God reaches 
man through a promise, and that promise is 
apprehended only by faith. Nor is justification a 
process wrought within man, but a simple and 
complete act of God, without stages or degiees. 
Sanctification, or the process by which man grows 
in all the gifts of grace, is one thing ; justification, 
by which God places man in a new relation with 
God Himself, is quite another. There are also 
degrees of faith by which the promise is appre- 
hended ; but, wherever justification is present, it 
is always of the same value, namely that of the 
complete obedience of Christ ; and tliis is ihe gift 
oH'ered in the sacraments. 

Nor is this most clearly enunciated tlieory of 

1 Formula of Ci/i*cord, p, 656 (quotations from the Confes- 
I Bions of the Lutheran Church are from the Eng. tr. of Book of 
I Concord, Philadelphia, 1911). 

1 2 262. 18. i huther, Treatise on the ST. 
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the sacraments in any waj- contradicteil by diffi- 
culties connected with the explanation of the 
ayency of the Holy Spirit in intant baptism upon 
the mind and heart of the child baptized. For, 
even with respect to adults, the work of regenera- 
tion always remains a mystery (Jn 3®) ; and, how- 
ever emphatically Luther connects regeneration 
and baptism, nevertheless the ground and motive 
of infant baptism is not that faith ma}' be wrought 
in an unconscious child, but that Christ’s command 
concerning it may be obeyed. 

‘ Everything depends upon the l^ord and command of God.’ i 
‘ We brinof the child in the purpose and hope that it may 
believe, and we pray that God may girant it faith ; but we do 
not b.aptize it upon that, but solely upon the command of 
God. ’2 ‘ It is very certain that the promise of God belongs also 
to little children. . . . Therefore, it is necessary to baptize 
little children, that the promise of salvation may be applied to 
them, according: to Mt 2812 . Jugt as there is s.aIvatioii offeied 
to all, to men. women, and children, so baptism is offered to 
all — men, women, children, infants. It cle.\rli loilows, there- 
fore, that infants are to be bajitized, because with baptism 
salvation is offered.' 2 ’Through baptism is offered the grace 
of God, and children, being offered to God through baptism, 
are received into His grace.' i 

Where, then, God thus offers His .grace, it is 
believed that He provides also a ceitain measure 
of receptivity for it, even althougli we cannot 
define either method or measure. -‘\II explana- 
tions attempted aie pure hypothe-ses and not 
articles of faith, and cannot be admitted as 
standards according to which a universal principle 
concerning the sacraments may be deduced, par- 
ticularly if such principle antagonize what is no 
hypothesis. It is enough to know that the word 
of promise is offered in baptism, and ‘is and 
remains efficacious until we pass from this estate 
of misery to eternal glory ’ ; * and to this promise 
faith is to recur throughout all subsequent periods 
of life. The stre.ss. however, lies ahvays not on 
the faith of the recipient, but on the surety of the 
promise made to the individual, just as the adult 
IS justified not because of his faith, but because of 
the grace of God and the merit of Chri-st that his 
faith apprehends. 

For a proper estimate of the office of the .sacra- 
ments, a consideration of the doctrine of the 
Word of God as taught by Luther is also import- 
ant. In his judgment the Word is no mere direc- 
tory, informing men of the way of life ; besides 
being such, it brings the very life whereof it 
teaches. The activity of the Holy Spirit is not 
supplementary to the Word ; nor is there any 
inner Word, apart from the Word as written, 
preached, and announced in the sacraments. The 
outward Word, which is heard and read, is the 
true means through which the Holy Spirit works. 
Outward and inner Word, if distinguished, are 
only two sides or relations of one and the same 
thing. Nor are the means of grace institutions 
by ivhich man approache.s God ; they are institu- 
tions by which God comes to man (Ho 10®"'*). 
Strictly speaking, there is but one means of grace, 
viz. the Word, and that, too, the Word of the 
gospel ; but, since this Word comes in two forms, 
we speak, in the wider sen.se, of both Word and 
sacraments as the means of grace. 

The grace, therefore, otiered and received in the 
.sacraments in no way differs from tliat offered and 
received in hearing and reading the Word. The 
promise of the sacraments is the very same as is 
offered in the Word without the sacraments. The 
necessity of the Word is absolute ; without it there 
is no salvation ; that of the sacraments is relative. 
We are bound to them because God has instituted 
and enjoined them. 

Xei ertheless, ‘since the testament is far more important 
than the sacrament, so the words are far more important than 


1 Large Cafeckism, 472. 2 /t- 47'I. 

3 Apology, 17:1. 2 Augsburg Conf., art. ix. 

5 Large Catechism, 475. 


the signs. For the signs might be lacking, if one only have the 
words, and thus might be saved without sacrament, yet not 
without testament. ' 

The relative necessity of sacraments arises out 
of a gracious accommodation of God to the weak- 
ness of man's faith. 

‘Mens humana non tantum per se non nouit promissionem 
de gratuita reconciliatione, i erunietiam quando illa lerho nobis 
reuelatur, . , . difficulter illam ut priiatim ad me etiam per- 
tinenteni apprehendere et retinere potest. Deus igitur Sacra- 
menta institmt, ut essent e.vterna et visibilia signa et pignora 
gratiae et uoluntatis Dei erga nos ; quibus illustri uisibili testi- 
monio testificetur, quod promissio ad singulos illos pertineat, 
qui fide earn in usu Sacrainentorum amplectuntur.’ 2 

Faith contributes nothing, therefore, to the effi- 
cacy of the sacraments, since all their power comes 
from the Holy Spirit in and through the Word of 
the promise wliich they apply. Their virtue is 
objective, dependent alone on tlieir divine institu- 
tion ; but faith is the organ by which the promise 
is received. God’s Word is living and powerful, 
whetlier I receive it or not ; but it is so in me only 
as by faith it enters and controls my heart. A 
sacrament is received by faith when the Word 
attached to the sacrament has entrance. Even 
though at the time of the administration faith 
should be absent, the promise is there for appropria- 
tion and saving application, at wh.atever time 
thereafter the one to whom the sacrament lias 
been given turns to God in repentance and faith. 

Most important therefore is it that in the ad- 
ministration the words of each sacrament should 
have the central place, and tliat the attention of 
those receiving it be not diverted bj’ a multitude 
of ceremonies that dazzle the eye from the simple 
word of the gospel, which it is the office of the 
sacrament to apply and on which all else should be 
focused. Still greater is the loss where the words 
are omitted, as, in the Roman Mass, ‘given and 
shed for you for the remission of sins ’ fell out, or 
where the words of institution are recited in a 
language unknown to the peo[)Ie. or in low and 
subdued tones that cannot reach them, even though 
they understand the language. For how can faith 
be enkindled by the IVord when hidden under an 
unintelligible form ? As the gospel is the power 
of God to salvation, not from any magical or occult 
power inhering in the syllables, but from the re- 
velation of God’s will which it brings to man’s 
intellect and heart, so also with the sacraments. 
Luther's object in the reformation of the Mass 
was, first of all, that the promise and pledge of 
the sacrament should reach every mind, and, 
through the mind, touch every heart of those 
participating.® 

Nor is the change in the ministers of the sacra- 
ments made by the Lutheran Reformation to be 
overlooked ; for the authority to administer them 
was not limited to a priestly self-perpetuating 
order within the Church, both because a sacrament 
is not a sacrifice and because such authority Is 
vested in the entire Church and dare not be 
usurped by any jiart. 

‘For wherever the Church is, there is the authority to ad- 
minister the Gospel. Wherefore it is necessary for the Church 
to retain the authority to cal], elect, and ordain ministers.’ 4 
Ministers are the executives of the Church, and in 
di.sch.arging functions which God has entrusted to 
the Church they are no less the representatives of 
God ; and the Church is ‘ where two or three are 
gathered ’ in Christ’s name. 

In rejecting the errors of the mediieval Church, 
the Lutheran Church has also been careful to 
guard against exaggerations arising from a more 
radical reaction against Roman Catholicism. 
^Yhile there is, indeed, a sense in which sacraments 

' Luther, On AT 

2 Chemnitz, ii. 19. ‘ de Necessitate .Sacramentonim.’ 

3 For full d'sciivmon see his Formula Missce (1523) and 
Deutsche Mcsse (1.52t>). 

4 Appendix o Schmalkald Articles, 349. 
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are ‘mark's of Christian profession amon;; men,' 
this pertains rather to their use than to tlie sacra- 
ments themselves. For, as they are God’.s and not 
man’s work, tliey are ‘ rather sii;ns and testimonies 
of the will of God toward us, instituted to awaken 
and confirm faith.’ ^ Man's profession of faith is 
not a sacramental but a sacrilieial act, in response 
to the sacramental Word. For a like reason, tliey 
are not simply ‘ sj-inbols of Christian fellowship,’ 
although this fellowship also is attested in oiir use 
of the sacrament (1 Co 10“''). Nor are they alle- 
gories either of divine grace or of Christian virtues, 
or mere testimonies of a grace previously bestowed. 

In Lutheran countries baptism is generally ad- 
ministered within a few days after the birth of the 
child. The meaning and etticacj- of baptism receive 
particular recognition and emphasis m the rite of 
confarmation, which is so far removed from the 
Roman sacrament known by that name as to con- 
stitute an entirely ditlerent ceremony. The Re- 
formers urged not only that the so-called sacrament 
of coniirmation was without divine in.stitution, but 
that it derogated from the recognition of the 
efficacy of iiaptism, since it was extolled as con- 
ferring the fullness of gifts of the Holy Spirit, tor 
which baptism furnished only a preparatory grace. 
Accordingly, confirmation fell into almost entire 
disuse among Lutherans, until, since its gradual 
reintroduetion in another sense by Spener (1635- 
1705), it is to-day universally observed by them, 
as an edifying ecclesiastical rite, in which the 
contents and claims of the divine covenant made 
in baptism are recalled to those who are about to 
receive the Lord’s Supper for the first time, wfiile 
they, on their part, solemnly declare that they 
realize not only what their baptism meant when 
administered, but also what it means at all times, 
since it is the formal affirmation in mature life of 
their full understanding and believing acceptance 
of what was done for them in their infancy. 

Baptism is never to be repeated — not becanse of 
the Roman figment of any character indclibilis, 
but because baptism is a perijotual covenant on 
God’s part, and by repentance we are daily to 
return to our baptism. 

‘ For though we w-ere a hundred times put under the water, 
it would, nevertheless, be but one baptism. 

In the Lord’s Supper the sacramental conception 
culminates. \A’'ldle Baptism is the sacrament of 
initiation, the Lord's Supper is the sacrament of 
the mature Christian life. The former concerns 
the foundation, the latter tlie growth of faitli. 
The former gives the general assurance of divine 
favour ; the latter announces that a ‘ new testa- 
ment’ shows forth the Lord’s death, and tenders 
His glorified Body and Blood as ttie seal of com- 
pleted redemption to the individual wlio lias already 
been baptized, for the comfort and strengthening 
of the faith previously received. 

The controversy as to the presence of the glori- 
fied humanity was one wliich Luther and his 
associates could not avoid ; and yet it has obscured 
the main stress of the doctrine. For, while Lutlier 
in.sists that the chief thing in the sacrament is the 
words, ‘given and shed for you,’ etc., nevertheless 
he could yield nothing of what he found in the 
words of institution, nor M as he willing to surrender 
the comfort of the Real Presence by removing the 
humanity from the Holy Supper to a distance 
greater than that which separates heaven and 
earth. Nor could he reconcile himself to the 
thought that nothing but a sign or figure of the 
absent Body is present, or that Christ is present 
only in His divine nature, ofl'ering the .sympathy 
and supliort of His far-remote humanity. For 
faith forbids us to place any limitations upon the 
ability of Christ to be present M-herever He wills 

1 Augsburg Coii/essicn, art. \iii. 2 f^artje Catechisia^ 475. 


to he, or to do whatevei He wills to do. No theory 
of Christ’.s ubiquity, as is often asserted, but only 
the words of institution determine the Lutheran 
teaching on this point, although the main attacks 
upon tins teaching, Luther piomptly showeii, in- 
volved a misconception of wdiat is meant by ‘ the 
right hand of God’ as well a.s of Christology in 
general. Transuhstantiation and all other attempts 
to define specifically this presence were reimdmted. 
Every attempt to formulate it in philosojihical 
terms must fail ; it is enough to know that the 
real body of Christ is truly present — not, indeed, 
in a natural, but in a siijiernatiiial and heavenly 
way. 

' Nos uero praeseiitiam ipsam, quia testiinonimu liabet uerbi 
Dei, simpUcitercrednmis : de inodo uero praesetitiae, quia uerbo 
Dei reuelatns non est, judicanius non di'^pntaniluni. Non 
i^itur flermimiis oertuin n’odutu illius prae^'cntHiP, sed eunt 
humilitcr commendamus sapientiae et omnipotentiae Dl-i.‘ i 

Strenuous as was the controver.sy, however, and 
often as it may have degenerated into an acauemic 
question and have been diverted into Schola.^tic 
.subtleties, with Luther its deeply religious .side 
was central. To him the Loid’s Supper was the 
sign and sacrament of completed redemption ; but 
he saw the sign not in the element, but in the 
heavenly object by which it was accompanied 
The Body and Blood of Christ, actually tendered 
to the communicant with the bread and wine, tell 
not only of sin and guilt and the need of redemption 
above man’s ability to provide, but also of the 
completion of redemption, and God’s gracious w ill 
that the communicant to whom they are offered 
should personally share in all that Christ ha.s 
and is. 

But man's faith cannot create this presence. 
Whether man believe or not, tlie presence exists 
solely becanse of Clirist’s institution. Only by 
faith, however, can the gospel, as thus offered in 
the sacrament, be approi)riated. While the sacra- 
mental and the spiritual receptions of Clirist are 
carefully distinguished, while the spiritual may 
occur without the sacramental, and the sacramental 
without the spiiitual, nevertheless the end of the 
sacramental giving and receiving of Christ is that 
He may be received in the highest measure spiritu- 
ally, i.c. by faith. 

In the canon of the Mass the priest offers to a 
just and wrathful God the Body and Blood of 
Christ, as a sacrifice for the sins of the living and 
the dead ; and, as the representative of tfie penitent 
people, he intercedes that, by the interposition of 
this ofl'ering, God’s wrath may be appeased and 
punishment immediately and hereafter impending 
averted. But, in the evangelical communion, as 
restored by Luther, the perfection of Christ’s sacri- 
fice offered on the Cross once for all, and the all- 
availing intercession which He continually makes 
for all believers, completely reverse the activity. 
The Boily and Blood of Christ have become the 
pledges olt'cred by God, through the administrator 
of the saciament, to each and every communiennt, 
that His thoughts are only those of love. Christ 
and all that Christ is are given w ith the bread and 
wine, to assure him that, with Christ, he is tu 
possess all thing.s. This pledge is given in the 
sacramental act, of which the words of distribution, 
as given by Christ at the original institution, are 
the most important part. The consecration of the 
elements is not eti'ected by the prayer either of 
minister or of congregation, or by the recitation .at 
the time of the original words of institution, hut 
by those words, as the}' were originally uttered by 
Christ, which, like the marriage blessing (Gn l^i, 
remain eflective throughout all subsequent ages. 
Those M'ords are to be proclaimed and never to be 
omitted M'hen the sacrament is administered, ‘ tliat 
1 Cliemnllz, ii, 70, ‘de Reali Prasentia.' 
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the faith of the hearers may be excited and 
^treiifithened by Christ’s word.’"' The proper pre- 
paration for tlie Lord’s Supper is occupied also 
with the same words. Through them tlie sense of 
need is awakened, tliat they who Imn^er and thirst 
after righteousness may be tilled. The imagination 
that one may be rendered wortliy of its reception 
on the ground of character or a good purpose, or 
througli the regimen of ascetic exercises, or by the 
purifying effects of either bodily or mental pain, 
only increases unworthiness. Confes.sion of sins 
is of no benefit if it be thought that the confession 
itself removes guilt and gives a better title for 
approach. As Luther says, ‘ the only thing we 
can bring to the altar is a broken and empty heart.’ 
All confe-ssional services, whether private or public, 
that are in use have as their end the promotion of 
such spirit in all who would partake. 

‘ Hs is truly worthy and well-prepared who believea these 
words; “(riven, and shed /or you, for thg remisxion of sins." 
But he who does not believe these words, or who doubts, is 
unworthy and unfit; for the words: "for you "require truly 
believing hearts.’ ^ 

Holding, further, that ‘ the communion of the 
unworthy’ (1 Co 11”) cannot refer to the weak in 
faith (since it was just for such that it was especi- 
ally instituted) or to believers coming to the sacra- 
ment without proper self-examination (since the 
condemnation whereof warning is given cannot 
apply to those who are in Christ [Ro 8']), and 
having in mind the jndgment announced in 1 Co 
11®'-, the Lutheran takes great care to guard 
against any thoughtless approach, out of mere 
habit, or from any motive other than a longing for 
the spiritual benefit offered to faith in the sacra- 
mental Word, This is the explanation of the 
provision described in the Augsburg Confession 

* It is not usual to give the body of the Lord, except to them 
that have been previously examined and absoived,’ 

The withholding of the cup from the laity — an 
acknowledged departure from apostolic usage — 
being recognized as a mutilation of the sacrament, 
was promptly remedied as the principles of the 
Reformation were applied to a revision of the 
liturgy. 

Attention should be called to the fact that the 
Lutheran conception of the sacraments was a 
gradual growth. As in every formative movement, 
there are stages through which it passed before it 
reached consistent expression. In the Lutheran 
Confessions and the more mature treatises of 
Luther the sources are found for learning the 
results attained, while among those known as 
Lutherans individual opinions, in various lands 
and ages, show decided variations, as one or the 
other extreme of either ecclesiasticism or radical 
subjectivism has had influence. 

Litsraturb. — The primary sources of information are the 
Confessions of the Lutheran Church (in German and Latin: 
J. T. Miiller, Die rymbolischen Bucher der evang.’luther. 
Kirche^^, Outersloh, 1907 ; in English : Book of Concord, ed. 
H. E. Jacobs, Philadelphia, 1911); the writings of Luther (see 
art. Luthbr) and Melanchthon (Corpiw Refonnatomm, vols. i.- 
xxviii., ed. C. Q. Bretschneider and H. E. Bindseil, Halle and 
Brunswick, 1834-60); and the numerous Church Orders of the 
16th f'ent., as found in the collections of A. L. Richter (2 vols., 
Weimar, 1846) and E. Sehling (6 vols., Leipzig, 1904-13). The 
secondary sources are the dogniaticians of the purer period, 
especially Martin Chemnitz, Ezarnen Concilii Tridentini, 
4 pts., Frankfort, 158o-73. and later edd., who gi\es more 
act urate scientific expression than any of his successors to the 
positions of Luther. See also J. KSstlin, Luthers Thedogie^, 
2 'ols., Stuttgart, 1883, Eng. tr., Philadelphia, 1897; P. 
Tschackcrt, Die Entsfehung der luthenschen und re/or- 
Kxrchenlehre, Gottingen, 1910; the histories of doc* 
trine by G. Thomasius (ed. R. Seeberg, Leipzig, 1886-89). 
A. Harnack (Eng. tr., London, 1894-99), R. Seeberg. 
(- Leipzig, 1913), and F. Loofs if Halle, 1906), and the Symbolxk 
(Tubingen, 1876) of G. F. Oehler. 

Henry E. Jacobs. 


1 Formula of Concord, 615 f. 

2 Synall Catechism, pt. v. (vi.), * Art. xxv. 


SACRAMENTS (Christian, Reformed). — 
Calvin not only encountered this subject as a locus 
communis of theology, handling it in the fourth 
book of the Institutes (chs. xiv.-xix.), that on the 
Church, and not only had he, as a reformer, to assail 
it as part and parcel of the sacerdotal system which 
he was out to overthrow, but he was brought into 
close contact with the subject in more than one 
incident which formed part of his day’s work. 
When he first emerged on the scene, Protestantism 
was being vexed and weakened with a controversy 
between the followers of Luther and those of 
Zsvingli over the sacraments, and it concerned him 
vitally to keep this away from the sphere of his 
own labours. For this purpose he entered into 
negotiations with Zwingli’s successor, Rullinger, 
and with such success that the entire Swiss Church 
became united in a detailed statement on the sacra- 
ments in the Consensus of Ziirich, 1549. So con- 
ciliatory was he, and so fully did he include what 
was of most importance in the Lutheran view, that 
between him and Melanchthon there sprang up the 
closest friendship, and even Luther is reported to 
have said, at an early stage of the proceedings, 
that, if Zwingli had spoken in such tones, there 
would never have been any war between them. 
But in other quarters the success of the peace 
negotiations produced a different impression. To 
such a degree did the clearness and reasonableness 
of Calvin’s view begin to tell that there was a 
wide-spread turning towards the Reformed as dis- 
tinguished from the Lutheran point of view. This 
alarmed the protagonists on the Lutheran side, 
and one of them, Westphal, a theologian of Ham- 
burg, b^an to attack Calvin in no measured 
terms. This man, indeed, passes in history for a 
controversialist of the worst type — noisy, obstinate, 
and unfair, making use of the most truculent 
language, as was, however, the custom of the 
time. Calvin at first handled him lightly ; hut, 
when his restraint seemed to be doing no good, he 
met violence with the incisiveness and sarcasm 
which, when necessary, he was able to wield ; and 
this controversy perfected the development of his 
own views. As, however, all this was past before 
the production of the last edition of the Institutes 
(1559), that issue may he regarded as containing 
his fully matured convictions. 

He begins with defining a sacrament : 

' It Is an external sign, by which the Lord seals on our con* 
sciences his promises of goodwill towards us, in order to sus* 
tain the weakness of our faith, and we in our turn testify our 
piety towards him, both before himself, and before angels as 
well as men.' ^ 

He adds the definition of Augustine — ‘ a visible 
form of an invisible grace ’ — but says there is no 
difference between the longer and the shorter 
definition. The word ‘ sacrament ’ does not express 
all this in itself ; its use arose from its being em- 
ployed in the Vulgate in place of the Greek ynwri)- 
piov ; what the Latins call sacramenfa the Greeks call 
uvarripia. He does not add — what is the ca.se — that 
the transference to the rites of the Church of the 
word pvaT-qpior was a departure from the use of the 
word in the NT, where it means something which 
had been hidden from the knowledge of men in the 
earlier dispensation but revealed in the dispensa- 
tion of the gospel. In this confusing, at the be- 
ginning, of things that diflered lay the origin of 
many mistakes which were subsequently to darken 
the mind of the Church. ‘ Sacrament ’ is not a 
Biblical word, and with its misuse are connected 
not a few of the saddest pages in the history of 
the Church. 

Calvin proceeds : 

* From the definition which we have given, we perceive that 


1 Institutes, tr. H. Beveridge, Edinburgh, 1863, bk. iv. ch. 
xiv. § 1. 
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there never is a sacrament without an antecedent promise, the 
sacrament being added as a kind of appendix, with the view of 
confirming and sealing the promise.’ ^ 

This is not for the sake of establishing the truth, 
which needs no conlirination except from itself ; 
but it is a concession to human weakness, to 
facilitate our apprehension of the truth. 

‘This is commonly expressed by saying that a sacrament con- 
sists of the word and the external sign.’ ^ 

The phrase has, indeed, been misapplied, the 
‘ word ’ being understood of the muttering by the 
priest in a tongue unknown to the multitude. 

* Very different is the doctrine of Augustine concerning the 
sacramental word . “ Let the word be added to the element and 
it will become a sacrament For whence can there be so much 
virtue in water as to touch the body and cleanse the heart, 
unless by the agency of the word, and this not because it lo 
said, but because it 18 believed i"’ . . Therefore, when we hear 
mention made of the sacramental word, let us understand the 
promise, which, proclaimed aloud b\ the minister, leads the 
people by the hand to that to which the sign tends and directs 
us.’ 3 

To thii3 view of the sacrament as ‘ a visil.le 
word’ — to quote another phrase of Augustine — it 
might be objected tliat the saciament was a super- 
fluity, since the true will of (lod was suttieiently 
known through the Word, and the sacrament could 
make us no wiser. But to this the reply is made : 

‘The seals which are affixed to dijiluinas, and other public 
deeds, are nothing considered m themselves, and would be 
affixed to no purpose if nothing were written on the parch- 
ment, and yet this does not prevent them from sealing and 
confirming when they are appended to writing.' . . . ‘Sacra- 
ments bring with them the '’Icarest promises, and, when com- 
pared with the w<»rd, have this peculiarity, that they represent 
promises to the life, as if painted m a picture.'-* 

He goes on to give other illustrations of the 
virtue of &ign:s or seals with a liveliness of imagina- 
tion for wiiicli he would haidly liave received 
credit, and with the result of demonstrating that 
the clarifying or conhrming of faith is no super- 
fluity. 

* It had been better for the objectors to pray, with the 
apostles, “ Lord, in-Tcase our faith.” . . . Let them explain 
what kind of faith his was who said, “Lord, I believe; help 
thou mine unbelief.” 

It is no disparagement to the Holy Spirit to assign 
to the sacraments tliis office of increasing and I’on- 
firming faith ; for they are only the iiistJ unicnt- 
ality through which He acts, 

* The sacraments duly perform their office only when accom- 
panied by the Spirit, the internal Master, whose energy alone 
penetrates the heart, stirs up the affections, and procures 
access for the sacraments into our souls. If he is wanting, the 
sacraments can avail us no more than the sun shining on the 
eyeballs of the blind, or sounds uttered in the ears of the deaf. ’« 

This, however, is no more than might be said of 
the Word of God itself, which none would dare to 
consider superfluous in the region of grace. 

' God uses the means and instruments which he sees to be 
expedient, in order that all things may be subservient to bis 
glory, he being the Lord and disposer of all .’ 7 

At this point the author refers, in rather a tone 
of deprecation, to the importance attached by some 
to the meaning of sacranientuin in the sense of the 
soldier’s oath of loyalty, sworn in Roman times in 
the Campus Martius before setting forth on a cam- 
paign. 

‘ So by our signs we acknowledge Christ to be our com- 
mander, and declare that we serve under his standard. As the 
toga distinguished the Romans from the Greeks, w*ho wore the 
pallium ; and as the different orders of Romans were dis- 
tinguished from each other by their peculiar Insignia ; — e.g.^ 
the senatorial from the equestnan by purple, and crescent 
shoes, and the equestrian from the plebeian by a ring, so we 
wear our symbols to distinguish us from the profane.’ ^ 

Such similitudes he does not reject, but, in obvious 
allusion to the Zwinglians, he condemns those by 
whom that which they signify is made ‘ the first, 
and indeed the only thing.’ A little later he 
1 InttUnUi^ bk. It. ctu xiv. | S. 

* / 6 . « 4. * Ib. S 8 . 

* Ih.il. « 76. I 9. 7 Jb. § 12. 

* /8. f 18. 
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returns to this side of the subject, quoting Chryso- 
stom, who calls sacraments ‘pactions, by which 
God enters into covenant with us, and we become 
bound to holiness and purity of life, because a 
mutual stipulation is here interposed between God 
and us.’* But he does not develop this aspect ol 
the sacraments with fullness or sympathy, and to 
this extent he fails in giving a well-balanced ex- 
position of the definition with which, as was noted 
above, he started. He is too preoccupied witli 
the more negative side of the truth, limiting what 
he has said about the use of the sacraments by the 
Holy Spirit. This, he remarks, does not include 
‘a kind of secret virtue,’ or what he has earlier 
called ‘a kind of secret efficacy perpetually in- 
herent in them.’ Here he is doubtless alluding to the 
Lutherans, but far more to the Koman CaLholics, 
and his language in reference to the latter is very 
strong indeed. He appeals to St. Augustine 
(whom he quotes so often, as he says on a later 
page, as being ‘ the best and most faithful witness 
of all antiquity’), who distinguishes between the 
sacrament and the matter of the sacrament. 

‘The sacrament, ’ says this authority, ‘is one thing, the 
virtue of the sacrament another. Why is it that many partake 
of the altar and die, and die by partaking 't For even the cup 
of the Lord was poison to Judas, not bci-ause he received what 
was evil, but, being wicked, he w’lckedly received what was 
good.’ 2 

The author goes on, in his own name, with the 
warning : 

*A sacrament 10 00 separated from the reality by the un- 
worthiness of the partaker, that nothing remains but an empty 
and useless figure. Now, in order that \ou mas have . . . the 
thing with the eign, the v^-ord whi<‘h is included in it must be 
apprclK-i.ded by faith . ’3 ‘ I.et it \>e a fixed jKiint that the 
ofht'e of the gacramenls differs not from the word of God; 
ami this is to hold forth and offer Christ to us, and, in him, 
the treasures of heavenly grace. . . . The sacraments are to us 
wl^t messengers of good news are to men, or earnests in rati- 
fying pactions. They do not of Ihemseh es bestow any grace, 
but they announce and manifest it, and, like earnests and 
badges, give a ratifhation of the gifts which the divine liber- 
ality has bestow* d upon us. The Holy Spirit, whom the 
bacramentis do not bring promiscuously to all, hut whom the 
Lord specially confers upon his people, brings the gifts of Ood 
along with him, makes way for the sacraments, ami causes them 
to bear fruit. ... In this doctrine of the sacraments, their 
dignity is highly extolled, their use plainly shown, their utility 
sufficiently proclaimed, and moderation in all things iluly 
maintain^ ; so that nothing is attributed lo them which ought 
not to be atinhuted, and nothing denie*! theni which they 
ought to possess.’ * 

Tliere follows a discourse on the sacraments of 
tlie OT, especially circumcision, the view beinf; 
taken that tiiese set forth Cliiist just as certainly 
as do the sacraments of the NT, the only defect in 
their way of presenting Him arising from the fact 
that He was then enveloped in tlie mist of f\ilurity, 
whereas now He stands in tlie clear light of history. 

It has been taken for granted throughout this 
whole chapter that the sacraments of the NT 
are only two. Baptism and the Lord's Supper ; 
but, after these two have been thoroughly ex- 
plained in chs. xv.-xviii., the author returns in 
ch. xix. to a discussion of the pseudo . sacraments, 
as he considers them, of Conhrrnation, Penance, 
Extreme Unction, Orders, and Marriage. In 
somewhat the same way as in the Anglican Church 
not a few have been disposed to show a j.artiality 
for the first of these, as being, if not exactly on the 
level of the two undoubted sacraments, at least 
near it, Calvin, while deprecating the chrism and 
the notion that only a bishop i.s equal to the per- 
formance of the ordinance, acknowledges that 
admission to the membership of the Church is an 
occasion of great importance, which might well be 
dignified by such a ceremony as the laying on of 
hands, though he does not allow that this rises to 
the rank of a sacrament. But his tone m dealing 
with the rest of the so-called sacraments is 

r IngtitxUei, bk. iv. ch. xiv. 1 19. * In Johann. Horn, 20. 

s Inttitutat, bk. iv. ch. xiv. f 10. * Ib. 1 17. 
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extremely severe ; and, to account for this, rve 
must remember the height to which in the Church 
before the Reformation the multiplication of 
ceremonies and symbolism had been carried. A 
glance, e.y. , into Hamilton’s Catechism — a vade- 
mecum with which the clergy were supplied for the 
performance of their functions by an archbishop of 
St. Andrews just before the Reformation — will 
show that the simple rite of baptism had been con- 
verted into a perfect cycle of ceremonies, some of 
them perhaps beautiful, but others the reverse, and 
some very obscure. The people were supposed to 
understand these, hut the clergy themselves did 
not always understand them, and this was the 
reason for the publication of Hamilton’s instruc- 
tions. Calvin makes fun of the variety of mean- 
ings attributed to the ceremony of the tonsure, 
and any one who turns to A Catholic Dictionary 
will discover how utterly at a loss the most 
scholarly are even at the present day to explain a 
practice so common. But, indeed, it is the Mass 
itself that is the greatest of all combinations of 
symbolism. Nothing could be more unlike the 
simple, domestic observance of the first Lord’s 
Supper than is the performance of a Mass in a 
great cathedral ; and Calvin was doing an un- 
speakable service to Christianity when he con- 
tended that the original mode of administering the 
sacrament was the best model for all time. 

John Knox was, if not in scholarship, at least in 
spirit, the best disciple of Calvin ; and his state- 
ment, in the old Scots Confession of 1560, though 
brief, excels even that of the master. It begins, 
instead of ending, with the sacraments of the OT ; 
it is much more vigorous than Calvin could afford 
to be in repudiating the shortcomings of the 
Zwinglians ; and— best of all— it states with 
warmth and fullness the positive element which 
was always lacking in the Zwinglian creed, namely, 
that, besides the commemoration of the past and the 
profession of loyalty for the future, there is in the 
sacrament a transaction here and now between 
the Saviour and the communicant, each giving 
himself to the other and receiving the other as an 
everlasting possession. 

‘ As the Fatheria under the Law, besydis the veritie of the 
aacrifices, had two cheat Sacramentis, to witt, Circumcisioun 
and the Passover, the despysaris and conteranaris whairof war 
not reputed for Godis people ; so [do] we acknawledge 
and confesse that we now, in the tyme of the Evangell, have 
two Sacramentis onlie, institutit be the Lord Jesus, and 
commanded to be used of all those that will be reputed 
members of his body, to witt, Baptisme and the Supper, or 
Table of the Lord Jesus, called The Communioun of his b^y 
and bloode. And these sacramentis (alsweill of the AuJd as of 
the New Testament) war mstitut of God, not onlie to tnaik ane 
visible difference betwixt his people and those that war with- 
out his league ; but also to exercise the faith of his children ; 
and by participatioun of the same sacramentis, to seall in tbair 
heartis the assurance of his promeis, and of that most blessed 
conjunctioun, unioun, and societie, whiche the EUect have with 
thair head, Christ Jesus.’ ^ 

At a time when the nse of the seven sacraments 
is beinff commended to the Church of England by 
one so highly placed and much esteemed as Bishop 
Gore the words of the Thirty-nine Articles have 
special importance : 

' There are two sacraments ordained of Christ our Lord in 
the Gospel, that is to say, Baptism and the Supper of the Lord. 
Those five, commonly called Sacraments, that is to say. Con- 
firmation, Penance, Orders, Matrimony, and Extreme Unction, 
are not to be counted for S^raments of the Gospel, l^ing such 
as have grown partly of the corrupt following of the Apostles, 
partly are states of life, allowed in the Scriptures ; but yet 
have not like nature of Sacraments with Baptism and the Lo^’s 
Supper, for that they have not any visible sign or ceremony 
ordain^ of God,’ 2 

In the Heidelberg Catechism the question ‘ What 
are the Sacraments ? ’ is answered as follows : 

‘ They are visible, holy signs and seals, appointed of God for 
this end, that by the use thereof He may the more fully declare 


1 Art. xxi. 

2 See Th€ Religion of the Chwreh, London, 1916, oh. iv. 


and seal to us the promise of the Gospel ; namely, that He 
grants us out of free grace the forg-iveness of sins and everlast- 
ing life, for the sake of the one sacrifice of Christ accomplished 
on the Cross.’ ^ 

The workmanship of the Westminster Assembly 
of Divines on this subject is careful and learned in 
all the documents, but it is specially felicitous in 
the Shorter Catechism^ where the three following 
questions and answers form an almost perfect 
summary of Reformed doctrine : 

' How do the sacraments become effectual means of salva- 
tion? 

The sacraments become effectual means of salvation, not from 
any virtue in them, or in him that doth administer them ; but 
onV by the blessing of Christ, and the working of His Spirit in 
them that by faith receive them. 

What is a sacrament ? 

A sacrament is an holy ordinance instituted by Christ ; where- 
in, by sensible signs, Christ and the benefits of the new 
covenant are represented, sealed, and applied to believers. 

Which are the sacraments of the New Testament? 

The sacraments of the New Testament are Baptism and the 
Lord’s Supper.’ 2 

There was never any serious difl’erence of opinion 
in the Reformed Church itself in the post-Reforma- 
tion period, unless it was in the transactions lead- 
ing up to the Synod of Dort, when the Arminians 
were accused of minimizing the value of sacraments; 
but, the contest with both Roman Catholics and 
Lutherans still continuing, the affirmations and 
the denials of the Refoimed theologians became 
more and more informed and distinct ; and so both 
the statement and the defence of the Reformed 
position became more and more easy. Hence 
works of recent date afford clear and thorough 
knowledge on every point, but none can perhaps 
compete with that of Charles Hodge in his System- 
atic Theology (3 vols., Edinburgh, 1872-73), where 
the discussion is included under ‘ Soteriology.* 

The sacraments are expounded by Hodge under 
five heads — their nature, their number, their 
efficacy, their necessity, and their validity. In 
investigating their nature he imposes on himself as 
the true method ‘ to take those ordinances which 
by common consent are admitted to be sacraments, 
and by analyzing them determine what are their 
essential elements or characteristics,’ and then 
‘ exclude from the category all other ordinances, 
human or divine, in which those characteristics 
are not found. As for their number, Calvin had 
been able to prove that Augustine, though himself 
fond of significant numbers, said not a word about 
the number seven ; but his knowledge did not 
enable him to go farther down. Hodge, on the 
contrary, is able to show that, so far from this 
number being primitive or scriptural, it was not 
current before the 12th century. What is said on 
the efficacy of the sacraments is practically an 
exposition of the questions of the Shorter Catechism 
quoted above. The necessity is what is e^led a 
necessitas prcecepti; f.e., the use of sacraments is 
necessary because it is commanded by God — but it 
is not a sine qua non^ because the same blessings 
which are communicated through the sacraments 
can be obtained without them, nothing being 
conveyed through them that may not be conveyed 
through other channels, especially the Word of 
God. 

Under his last head — their validity — Hodge 
takes up an interesting question, namely, whether 
sacraments are rendered invalid if administered 
by any but lawfully ordained ministers. In ordi- 
nary circumstances it is unseemly and wrong that 
they be administered otherwise ; but in special 
circumstances is the presence of such an adminis- 
trator imperative ? 

* If a number of pious Christians assemble, where no minister 
can be had, to celebrate the Lord's Supper, in what sense is 
such a service invalid ? Do they not commemorate the death o! 


1 Qu. 66. * Qu. 91 ft. » iiL 487. 
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Christ ? Are not the bread and wine to them the symbols of 
his body and blood ? If faith be in exercise, may they not 
leceive those s\ uitaols to their spiritual nourishment and growth 
in grace ? Again, if baptism be a washing with water in the 
name of the Holy Trinity, to signify and seal our engrafting 
into Christ, does it cease to be, or to signify this if not ad- 
ministered by an ordained minister ? Does not the man thus 
baptized make a profession of his faith in Christ ? and rloes he 
not thereby become a member of that great body whicii con- 
fesses Him before men ? Can it, therefore, be any more invalid 
than the Gospel, when preached by a layman ? ’ i 
The liberality of such sentiments has doubtless 
been learnt in the United States through tlie 
exigencies of ecclesiastical life on the frontiers in 
the Far West ; but the learned and orthodox author 
conveniently forgets that this view is flatly contra- 
dictory of the Confession of Faith, indeed, in the 
First Book of Discipline the administration of the 
sacraments by any but lawfully ordained ministers 
is declared to be worthy of death. 

A few years ago, in the Presbyterian Church of 
England, the question was raised whether elders, 
being ordained men, might officiate at the distribu- 
tion of the communion elements in missions con- 
nected with city churches where the services of a 
minister could not be easily secured as frequently 
as might be necessary ; and, after prolonged discus- 
sion, the Synod, in 1907, decided in the negative. 

Since, in 1817, the union of Lutheran and Re- 
formed Churches was secured in Prussia, the 
movement extending soon to other German 
States, there has naturally been a disposition 
among Protestant theologians to emphasize the 
oints of sacramental theory and practice on which 
oth sides are agreed, though the controversy of 
both with Rome has not ceased. Schleiermacher, 
who was tlie son of a Reformed pastor, threw out 
the suggestion that the sacraments may be 13- 
garded as acts in the work of the risen Christ — an 
idea germane to that of Dorner, who treated the 
Church as the domain of the Holy Ghost. 

Speculations of the most radical description have 
not been lacking in recent times, doubt being cast 
on the institution of the sacraments by the Author 
of Christianity, and the question specially raised 
whether He had any intention of making the Lord’s 
Supper a permanent institution or only celebrated 
it once with His disciples in a genial hour, without 
any thought about the future. By a certain school 
a very close connexion has been assumed as having 
existed between the sacraments of Christianity 
and the initiatory rites of other religions by which 
it was surrounded in the primitive age and from 
which it drew its converts ; and some regard the 
sacramental system as a vagrant boulder projected 
into I’aulinism from the outside and inconsistent 
1 iii. 625. 


in its nature with the rest of the landscape. 
With such notions Reformed doctrine has nothing 
special to do. 

It has, however, to do with novel ideas which 
some have been bringing back from the War, 
since among the Reformed the tradition has always 
been specially strong that the preaching of the 
Word IS the great means of grace. Some of the 
Presbyterian chaplains, when serving abroad, have 
olitained occasional glimpses of stately worship in 
the Roman Catholic Churches ; thej' have seen how 
the celebration of the Eucharist supplies form and 
body to the Anglican service ; they have witnessed 
the eagerness with which the members of their 
own denomination have welcomed a communion 
service ; and some of them have ventured to invite 
all luesent who were desirous to partake, whether 
members of the Church at home or not. From 
such experiences they have deiived the impression 
that in their Church at home enough is not made 
of the saci aments; and some of them have been 
proposing that the Lord’s Supper should form a 
part — the most prominent part — of the principal 
diet of worship every Sunday, as well as that the 
Table should always be open to all who desire to 
come, without questions asked. Such suggestions 
deserve the attention always due to impressions re- 
ceived from first-hand experience ; but the Church 
will also bring to bear on their solution its older 
experience, which is very ample in regard to some 
of the points raised. Clianges may be made and 
experiments tried ; but the Reformed Church will 
not turn her back on her own past, by displacing 
preaching from its position of primacy, as long as 
she remembers the statement in the gospel, ‘ Jesus 
himself baptized not, but his disciples,' and the 
words of St. Paul, ‘ Christ sent me not to baptize, 
but to preach the gospel.’ 

Literature. — All the writing's of Calvin on the sacra- 
ments. outside the Jnstitute:^, will be found in vol. viii. of the 
Opera Omnia, Anisterdani, 1G67-71, as well as in vol. ii. of his 
Tracts, tr. H. Beveruige, Calvin Translation Society, Edinhurph, 
1849. The passage from the old Scots Confes'iiou of 15(jU is 
extracted from John Knox, Wnrks, ed. D. Laing, Edinburgh, 
1SC4, vol. if., and that from the HeidcWerg Catechism from A. 
Smeilie'b ed., London, 190U. For other confessional statements, 
as well as that quoted from the XXXIX. Articles, see P. Schaff, 
The Cieeits of Christendom, New* York and London, 1877, in., 
‘The Evangelical Protestant Creeds,’ or E. F. K. Mueller, 
Die Bekenntnisschri/ten der reformierten Eirehe, Leipzig, 190k 
Much solid matter will be found in W. Cunningham, The Re- 
formers and the Theology of the Reformation, Ldinluirgh, 1862 
(esp. Essay v. ‘ Zvvingli and the Doctrine of the Sacraments ’), as 
w'eil as in Alexander Schweizer, Die protestantisehen Centrai- 
dogtmn in ihrer Kntu'icktung innerhalb der reformierten Kircke, 
2 vols., Zurich, 1854-56. Among recent books may be men- 
tioned J. S Candlish, The Christian Sacraments, Edinburgh, 
ISSl, and J. C. Lambert, The Sacraments in the A'eu* Testa- 
ment, do. 1903. J. Stalker. 
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